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EDITORIAL

Rituals by definition cross borders. Between sacral and profane spaces and
times, between daily and holiday roles and social networks, between the world
of ancestors as memory and imagery and the world of the present community,
between linear stages of personal and community life in the context of calendar
and agricultural rotation. Contrariwise, by presumption, national heritage
should be strictly enclosed within national borders. It makes these borders
sustainable and significant in the sphere of the national narrative. Establishing
points of national commemoration outside a state’s territory, which means on
the territory of the others, can be perceived in several ways. First, of course, as a
sign of symbolic contestation of the historical definition of political borders and
of national narratives of the others. It is not a matter of national policy, but of
grassroots initiatives or activities of some political parties, usually oppositional
and nationalistic ones. Such are the cases of descendants of Bulgarians forced,
in execution of international treaties, to leave North Dobrudzha and Eastern
Thrace, who visit the home places of their ancestors – in groups or individually.
Cultural practices of common people raise the question about the power of
international treaties to define the borders and to distribute the population on
the right side of the border. Rituals and routes can be directed from either the
state’s territory across its borders or from the periphery surrounding the borders
to the state’s core.
The second possible perception of national commemoration points and
routes crossing the state borders is connected to the idea of shared sacred space
and beliefs. In the Balkans, many joined practices – both of Christians and
Muslims – produce transborder pilgrimage corridors usually stepping on the
former intra-imperial (from the Ottoman or Byzantine empires or Bulgarian
medieval state) routes. One can find such places not only in the area of presentday borders but also in the hearts of the Balkan countries (Istanbul, Mount
Athos, Demir Baba Teke, Iași, etc.). However, sharing or exchanging religious
values is not the same as denying claiming the national belonging – such
contradictions vary in extent, historical period, actors, and approaches. The
variety is demonstrated in the cases of St. Paraskevi of Iași / of Tarnovo or of St.
Clement of Ohrid. Actually, in general, Orthodox Christianity is quite dependent
7
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on ideas and needs of the state-nation. So, in the context of the Balkans, the idea
of sharing holiness coincides with the need of contesting national ownership.
And one can observe that even in a range of cases connected with sharing
common faith against third parties.
The third model is quite different, involving establishing national
commemoration points on a neutral territory, mainly to the west on the territory
of a cultural and political arbitrator for small Balkan states. Building monuments
in the public spaces of West European cities paves the way for establishing
significant public traditions that attract visits from the homeland and boosts the
self-confidence of the state representatives and community members.
Starting from these quite narrow focal points, we then proceed to other
directions for conceptualization of the transborder routes and rituals of
commemoration. We would like to place an emphasis on the tension between
the idea of pilgrimage and the practice of commemorative trip. The first article
in this part is by Valentin Voskresenski and is dedicated to the Bulgarian
Catholics and their visits to Italy and other sacred places defined both by their
religious and national conceptions and feelings. Tanya Matanova and Bozhidar
Alexiev, the authors of the next two papers, also take the reader to places where
the religious and the national are entirely intertwined – the Bulgarian places
of worship located on Mount Athos and in Istanbul. In turn, Lina Gergova and
Yana Gergova have tracked all directions and sites of commemoration and
worship of the holy brothers St. Cyril and St. Methodius and their disciples all
over Europe, trying to prove that the historical routes do not coincide with the
ritual ones. This topic has also been developed by Mariyanka Borisova in her
text dedicated to the specific case of the pilgrimage centre of Mikulčice and
the Bulgarian festival that takes place there every year. In the last article in this
part, Liana Galabova has made an in-depth study of the issue of sacral elements
in national narratives and imagined national space.
The second part of the volume focuses on the particular actors and objects
that cross borders within the rituals. Lozanka Peycheva unveils the role of a
famous Bulgarian folk singer in building, arranging, presenting the national
heritage outside the national territory not only by concerts but also by means
of material traces. Grigor Har. Grigorov interprets the particular manners of
marking national territory and its centre in terms of symbols and gestures based
on the examples of the Unknown Soldier, sacred flame, the Cyrillic alphabet,
etc. Evelina Hein considers the topic based on the example of the symbol of
Mount Taishan outside the People’s Republic of China. Nevena Dimitrova
and Richard Witt have examined the idea of national borders, of ‘home’ and
‘abroad’, of exile and visiting through the personal life and work of two quite
8

different but, at the same time, equally exciting persons – Maria Skobtsova
(Mother Maria) and Heinrich der Lŏwe.
The power of war and violence to produce and strengthen national heritage
is discussed in the final third part of the volume. Here readers will find the
articles of Elena Alexandrova and Nikolay Vukov that study the commemorative
rituals and visits across Bulgarian borders connected with the trauma of the
Ilinden Uprising and the border changes at the beginning of the 20th century.
The memory of the wars from the same period is in the focus of the two texts by
Onur Akbulut and Yakin Ekin. Although their theses sound quite provocative,
their observations and quantitative research prove the potential of the trauma to
contribute to tourist development of battle sites. Actually, the opportunity for a
symbolic reconciliation of the enemies on a historical battle site and within the
processes of joint mourning and acquaintance with the other victims and losses
is an interesting case for an anthropological study.
All these contributions were part of the conference Transborder
Commeration Routes and Rituals held at the Institute of Ethnology and Folklore
Studies with Ethnographic Museum at the Bulgarian Academy of Sciences on
November 1-2, 2018.
Besides acknowledgments to the authors for their efforts to join the quite
new and narrow area of transborder commemorative routes and rituals, our
gratitude also goes to the reviewers of the volume, Ekaterina Anastasova and
Meglena Zlatkova, scholars with significant contributions in the sphere of study
of transnational and transborder cultural practices, the National Science Fund
that supports our work on the processes of building national cultural heritage
outside national territory and particularly the publishing of this volume, as well
as to our publisher, Paradigma.
Dear reader, in this volume, there are no abstracts or key words. Just open
it and take the challenge to cross the borders and boundaries together with the
authors led by their words and experience!
Lina Gergova
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I. BETWEEN PILGRIMAGE
AND COMMEMORATIVE TRIP

COLLECTIVE TRANSBORDER COMMEMORATIONS
AND PILGRIMAGE – THE CASE OF BULGARIAN CATHOLICS

Valentin Voskresenski

Pilgrimage has been an object of research of scholarly disciplines such as
history, anthropology, religious studies, geography, sociology, tourism studies,
etc. A large part of the studies has been carried out from the viewpoint of
anthropology of religion (Turner and Turner 1978; Eade and Sallnow 2000;
Coleman and Eade 2004; Badonne and Roseman 2004). In the context of such
methodological approach, pilgrimage is interpreted mainly as a religious practice,
which is also linked with popular culture, tourism and politics. The following
elements of pilgrimage are outlined in the anthropology of Christianity: holy
sites and their miraculous features; the perceptions, meanings, and ideas that
pilgrims have; the religious practices through which they reach transcendental
knowledge; the bodily pain and suffering that consolidate pilgrims; the exchange
of symbolic meanings – from human to divine, from bodily to spiritual (Eade
and Sallnow 2000: 1-29).
Pilgrimage is a religious practice, which has developed with Christianity
ever since its appearance as a religion. Although religious trips in the first
centuries A.D. differеd from those in the Middle Ages, as well from those
nowadays, over the centuries pilgrimages were always understood as being a
religious act by which believers sought to perfect their faith (Gaya 2002: 11).
On the occasion of the great anniversary anticipated in 2000, the Pontifical
Council for the Pastoral Care of Migrants and Itinerant People at the Holy See
published a document, in which it pointed out the enormous significance that
pilgrimage has had for the Catholic Church over the centuries (PCPCMIP
1998). The XIII Ordinary General Assembly of the Synod of Bishops bearing
the title “The New Evangelization for the Transmission of the Christian Faith”,
was again outlined the important role of pilgrimage and pointed out that it can
also provide the occasion to introduce a person to a real experience of faith and
to respond to the great existential questions which touch upon conversion in
13
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one’s life (Synod of Bishops 2012: 68).
Religious travels have become an important part of Catholic clergy’s life
ever since the spread of Roman Catholicism in Bulgarian lands. The clergy travel
to get an education, to take part in religious events, to be ordained as bishops
and to participate in the discussions of various Church issues. Unlike many of
these missionary travels of Church clergymen, collective (group) pilgrimages
of Bulgarian Catholics date back to the first quarter of the 20th century.
During the communist regime, religious trips outside the People’s Republic of
Bulgaria were strictly limited, but after 1989 they developed progressively and
appeared as one of the ways to overcome the isolation of the Catholic Church in
Bulgaria. Their number increased as a result of the global migration processes
and particularly after 2007 when the country was accepted as a member of
the European Union. The pilgrimage visits changed the religious identity of
Bulgarian Catholics and became a precondition of multicultural dialogue.
The goal of the current article is to trace the specifics of collective
pilgrimage visits among Bulgarian Catholics and to point out their main
purposes, organization and participant profiles. It attempts to define the
importance of religious visits for the Catholic Church in Bulgaria in the context
of globalization and migration processes. The paper analyses both the holy
sites abroad that attract most Catholic pilgrims from Bulgaria and the sites that
attract pilgrims inside the country. To prepare the article, the author has used
interviews with Catholic priests in 2018, materials from the State Archives
in Plovdiv, internet sources and periodical editions of the Catholic Church in
Bulgaria.1
Pilgrimage visits of Bulgarian Catholics before the mid-20th century
One of the earliest testimonies for carrying out group pilgrimage visits can
be found in two brochures from the archives of the St. Augustine College, also
called the French College, in the city of Plovdiv. The brochures were published
in 1910 and today are preserved at the State Archives in Plovdiv.2 One of the
brochures was published with the idea to inform the Catholic community about
the organized trip to Constantinople, during which a visit to the Bulgarian
Exarchate was planned. The other brochure is related to a trip to Jerusalem. There
is no evidence whether these pilgrimages were made and whether there was
The empirical materials used in the text were gathered within the project “Constructing National
Cultural Heritage Abroad: Transborder Pilgrimage and Commemorative Practices,” funded by the
Bulgarian National Science Fund.

1

2

State Archives – Plovdiv (SAP), fund 186 К., archival unit No. 29, folder 1.
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Bulgarian participation in them. The first positive evidence of pilgrimages made
by Bulgarian Catholics was published on the pages of the Catholic publication
“Poklonnik” [Pilgrim] from 1924, where it is mentioned that in the month of
August there were “even some from Bulgaria” among the pilgrims who went
to Lourdes.3 They went to the sanctuary to pray to Holy Mother of God and to
receive “miraculous curing of their bodily diseases.”4 The next documented
trips were in the Jubilee year 1925 when two groups of Bulgarian Catholics
traveled to Rome. Their trip was with the purpose of “earning indulgences
during the sacred year.”5 The journal “Poklonnik” published announcements to
inform the Catholic community about the forthcoming visit: “We are reminding
all those who would like to go to a pilgrimage to Rome during this anniversary
year to negotiate with N. Blagogov, O. N. Selimov – Catholic Church, Plovdiv.”6
These trips and the preparations for them are described in detail on the pages of
the Catholic publications “Poklonnik”, “Istina” [Truth], and in the Calendar “Sts
Cyril and Methodius” from 1926.
The first group of these pilgrims was under the guidance of Father Nikola
Selimov and consisted of 120 people. The pilgrims departed by train from the
city of Sofia on July 6. They were sent off by a multitude of friends and were
blessed by His Grace V. Peev. The pilgrims arrived in Rome on July 11, where
they found accommodation at the Catholic facility “Santa Martha” together
with pilgrims from Egypt and Tunisia. These Bulgarian pilgrims attended the
beatification of Father Peter Julian Eymard at St. Peter’s Basilica, after which,
on July 16, they were granted a personal audience by Pope Pius XI. The leader of
the pilgrimage group delivered to the Pope a special greeting from His Majesty
Tsar Boris III. The Pope himself, in his address to the Bulgarians, noted that
“...it is not an everyday event nor even a monthly event or an yearly event to see
Bulgarian pilgrims in Rome…“7

3

Poklonnik, No. 80, 1924, p. 8.

4

Ibid.

5

Poklonnik, No. 85, 1925, p. 3.

6

Ibid.

See more on this pilgrimage in: “Nashite polklonnitsi v Rim” [Our Pilgrims in Rome] – Istina, No.
12, 13–29 July, 1925, p. 4.

7
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Photo 1. Bulgarian pilgrims in Rome. The photo was published
in the journal “Poklonnik,” No. 85, 1925, p. 81.

The same year a second great pilgrimage trip was made to Rome. The
Catholic newspaper “Istina” noted that it was made due to the success of the
previous one and because of it “…since in the month of July the villagers were
busy with arduous farm work and could not go to Rome, and for that reason the
Clergy leadership deigned to hear the voices of these sons of theirs as well.”8
The group was led by His Grace Father Angel Badov and by the Apostolic
Delegate to Bulgaria, Archbishop Angelo Giuseppe Roncalli, who was later to
become Pope John XXIII.
The pilgrims departed on September 29 from the train station of the city
of Sofia in a special train car. Before they reached Rome they visited Venice,
Padua and Florence. About their stay in Florence, one of the pilgrims remarked:
“We saw so many monuments, so many art galleries in the homeland of Dante,
and our feet could not stand it any longer.”9 In Rome they were accommodated
at the Pius X Institute and after which they visited Archbasilica of St. John
Lateran, the Basilica Santa Maria Maggiore, Saint Peter’s Basilica, the Basilica
of Saint Paul Outside the Walls and the Basilica of San Clemente. On October
14 the Bulgarian pilgrims were received for an audience by Pope Pius XI, and
on the return trip to Bulgaria they visited the town of Assisi.10
There was only one more pilgrimage trip to Rome in the first half of the
8

Istina, No. 14, 5 August 1925.

9

Istina, No. 27, 4 November 1925, p. 2.

10

Ibid.
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20th century. It was made in 1929 and there were around 30 Catholics, among
them 9 priests, who took part in it. In Rome the pilgrims visited the main sacred
sites and were accepted for a meeting by Pope Pius XI.11 In January 1937, an
announcement about a specially prepared program for a forthcoming pilgrimage
visit to the tomb of Jesus in Jerusalem, which was supposed to happen between
April 18 and May 15 that year, appeared in the “Istina” newspaper. However,
a later issue of the newspaper announced that the pilgrimage visit did not take
place, as the “necessary number” of participants had not been reached.12
As regards their characteristics, these first pilgrimage visits of Bulgarian
Catholics were guided both by the aspiration to pay a visit to certain sacred
buildings and sites, as well as by the willingness to consolidate with Catholics
from different parts of the country. The attempts to overcome the isolation and
dispersion and to create contacts with the rest of the world were also expressed
by the regular presence of the rubric in the “Istina” newspaper before 1944,
which was dedicated entirely to “Catholics abroad.”
Socialist(-era) pilgrimages
After September 9, 1944, the Catholic Church in Bulgaria was subjected to
numerous repressions and legal restrictions which made religious pilgrimages
difficult. The warming of relations between the People’s Republic of Bulgaria
and the Vatican in the 1960s was a determining factor for making some
pilgrimages, which however were essentially communist party-related events,
rather than religious ones. Thus for example on May 24, 1968, a group of
64 people, 22 of whom were representatives of the Orthodox and Catholic
Churches in Bulgaria took part in a pilgrimage to the tomb of St. Cyril, and
on May 25 the pilgrims visited the St. Peter Cathedral, the tomb of Pope John
XXIII, after which they were granted an audience by Pope Paul VI. Historian
Svetlozar Eldarov calls this trip “the first socialist(-era) pilgrimage” (Eldarov
2002: 113-116). In the following years Bulgarian Catholic priests took part in
delegations to commemorations of the saintly brothers Cyril and Methodius,
but these trips followed strict party and political guidelines and had a limited
religious character. The pinnacle of this type of socialist(-era) pilgrimages was
in 1975 when the First Secretary of the Central Committee of the Bulgarian
Communist Party and Chairman of the State Council of the People’s Republic
of Bulgaria, Todor Zhivkov, was received for an audience by Pope Paul VI. In
11
Poklonnik, No. 140, 1929, p. 86. More about this pilgrimage visit see in: Istina, No. 27, 4 November
1925.
12

Istina, No. 652, 21 April 1937.
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the same year, Catholics from the three eparchies made the only pilgrimage trip
during the socialist (communist) era. Priests, nuns, seminarists were granted
permission to travel to Rome on the occasion of the Holy Year. On November
24 they paid their respect to the tomb of John XXIII in St. Peter’s Basilica and
to the tomb of Constantine-Cyril the Philosopher in the San Clemente Basilica.
On November 26 they were received for an audience by Pope Paul VI. Before
returning to Bulgaria, the pilgrims visited Assisi and Naples. These several
examples comprise almost all the pilgrimage visits of Bulgarian Catholics
during the socialist period.
Pilgrimage visits after 1989: from exception to everyday religious
practice
After the fall of the communist regime in 1989 there was a genuine
religious revival of the Catholic Church in Bulgaria. It came as a result of the
passage of democratic legislation, restoration of congregations, restitution of
expropriated property, building new churches, publishing of religious literature
and introduction of new religious practices. Collective (group) pilgrimages is
one of these practices. To date over 60 collective pilgrimages have been made
with the participation of thousands of Catholics from Bulgaria. The pilgrimages
increased after Bulgaria became a member of the EU in 2007. Since then, every
year an average 4-5 pilgrimages have been made, and in 2015 their number was
7.
The growing number of pilgrimage visits after 1989 marked the end of
the isolation of the Catholic Church in Bulgaria. The flourishing of this type
of religious practices ensures conditions for spiritual development and fullyfledged church life of the Catholic communities in the country, as well as the
reestablishment of the century-long tradition of communication with the Holy
Father, the Pope.13 Religious visits turned into an instrument for restoring the
congregations and the contacts with their missions, as well as enabling the
dialogue between Bulgarians from different parts of the country and abroad.
Pilgrimages: purpose, organization, participants
Pilgrimage visits can be grouped on the basis of their purpose, ways of
carrying out, length, participant profiles, personal motives for participation,
etc. The increase of pilgrimage visits among Bulgarian Catholics allows the
following typology. Depending on their purpose, they can be divided into trips
13

See Gradev 1994.
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for visiting holy sites, audiences with the Pope, veneration of relics, travels on
occasions of holidays, jubilee celebrations, beatifications and canonizations of
saints, as well as such that are aimed at memorial sites linked with Bulgarian
national cultural heritage abroad.
Тhe vast majority of trips have complex character – they are not reduced
to a single objective, but rather have a comprehensive nature, often combining
different motives and pursuits. The object of pilgrimages to holy sites are
usually churches, sanctuaries, tombs, monasteries and sites related to the lives
of saints or to the history of individual Catholic orders. The holy sites gain
special pertinence during anniversaries and jubilee celebrations, as well as
during visits of the Pope. Such, for example, was the great anniversary in 2000
when thousands of pilgrims visited Rome. Such trips were made in 2004 to
Dudeștii Vechi (Star Beshenov) on the occasion of the 200th anniversary of the
Church of the Assumption of the Blessed Virgin Mary. In 2011, on the occasion
of the Year of Apostle Paul, a pilgrimage was made under the motto “Tracing
the steps of St. Paul” to Antakya, Turkey. In 2013, a pilgrimage trip was made
to Edirne (Adrianople) on the occasion of the 100th anniversary of the Kingdom
of Bulgaria in the Second Balkan War. In 2017, on the occasion of the 100-year
anniversary of the Apparition of Mary in Fátima, a pilgrimage was made to
Portugal in which some 230 laymen from different eparchies took part.14
Another major part of the pilgrimage visits is aimed at participation in an
audience with the Holy Father. Such pilgrimages are made predominantly to
Rome. Thus, for example, in 2001 a group of students, members of the Pelican
Academic Spiritual Community at the St. Joseph parish in Sofia, undertook
a pilgrimage trip to Austria and then to Italy, where on April 25 in Rome
they were received by Pope John Paul II during his general audience and they
received his blessing.15 Bulgarian Catholics were present at audiences with the
Pope in 2009, 2013, 2016, etc. The audiences with the Pope have also been held
during his various visits to countries near Bulgaria – for example to Greece and
Ukraine in 1999, to Istanbul in 2015, as well as during the World Youth Days.
Another part of the visits has the purpose of paying respect to relics. Such
were, for example, the pilgrimages of two groups of Bulgarian Catholics in
2010 who visited Turin to pay their respects to the Shroud of Turin. A similar
trip was also that in 2018, made by a group of pilgrims from the town of Belene
who traveled to Bergamo to pay their respects to the relics of Pope John XXIII.
The entire pilgrimage visit was recorded as a documentary: youtube.com/watch?v=C2SCt7CMWM [Accessed 17 Mar. 2019], and youtube.com/watch?v=u-I87jLyo4M [Accessed 17 Mar.
2019].
14

15

Istina, No. 6 (1330), June 2001.
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Pilgrimage visits are also carried out on occasions of participation in
beatification and canonization of saints. Bulgarian Catholics made pilgrimages
to Rome on the occasion of the beatification of Bishop Eugene Bossilkov in
1998. Pilgrimages were also made in connection with the beatification of Pope
John XXIII in 2000 and of Pope John Paul II in 2011, as well as on the occasion
of their canonization in 2014. In 2015 and 2016 two pilgrimage visits were made
under the title “In the steps of Pope John Paul II”, during which Bulgarian
Catholics visited places linked with the life and work of the Pope in Poland.
Such sites were the church of Ludźmierz and Tyniec, Oswiencym, the church of
John Paul II in Lagiewniki, the Jagiellonian University, Wadowice, etc.
Another purpose of these pilgrimage tours is the visit of Bulgarian
memorial sites abroad that are part of the national cultural heritage outside
the country. Although Bulgarian memorial sites are not the major objective of
these pilgrimages of Bulgarian Catholics, many of them become mandatory
sites to visit included in their religious routes.16 In addition to Rome, the last
few years have also seen a rediscovery of other “Bulgarian connections”, such
as for example the Zeytinlik Thessaloniki Seminary, the Bulgarian Catholic
High School in Edirne, the tomb of Bishop Nikola Stanislavov in Timișoara
(Romania), the cathedrals in the town of Vinga and the town of Star Bișnov
(Romania), the bronze portal of the Canton Valais in the town of SaintMaurice (Switzerland), the tomb of Queen Giovanna of Italy in Assisi (Italy),
the monastery La Salette (France) and others. In 2013, for example, on the
occasion of the 100th anniversary after the defeat of the Kingdom of Bulgaria
in the Second Balkan War of 1913, two groups of pilgrims undertook a trip to
the Republic of Turkey, where they visited the building of the Sts Cyril and
Methodius Bulgarian Catholic High School in Edirne, the “desecrated” grave of
Bishop Rafail Popov, and the village of Akbunar (Sarayakpınar), which had a
Bulgarian population until the Second Balkan War.17
In the last few years, there has been an increase in the number of travellers.
In some of the groups their number reaches 350. In terms of confessional
identity, the pilgrimage groups consist of Catholics, but there are groups that
include Orthodox Christians and non-Christians. Some of the groups are
predominantly made up of young people and sick people, but most groups
are formed on parish, eparchy and national principle. The faithfulness of the
See more about these “Bulgarian connections” in Rome in the article of L. Gergova and Y. Gergova
in this volume.
16

17
Istina, No. 7 (1476, July 2013, p. 6. More about the sites related to the Bulgarian Uniates in Eastern
Thrace (Edirne) see in: Eldarov 2016; Vatashki 2007. About other significant Bulgarian sites abroad
that are linked with Catholicism, see Teofilov 2015.
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respective parish is taken into consideration when making the choice of the site
for a pilgrimage trip. Thus, for example, the parish of Our Lady of the Rosary
in Veliko Tarnovo prefers to organize “Marian pilgrimages” to Loreto (Italy),
Fatima (Portugal), etc.18 Similarly, the parish of the Holy Virgin of Fatima pays
special respect to the church of St. Fatima and to all sanctuaries linked with the
appearance of the Holy Virgin in Fatima.19
With regards to their organization, except for the pilgrimages that are
guided by the parish priests and by the separate Catholic congregations, there
are also trips that resulted from the self-initiative of individual Catholics.
Such are, for example, the annually held after 1989 pilgrimage tours to the
Holy Land, which by their purpose and character are more akin to so-called
“religious tourism” rather than religious pilgrimage.20
The number of participants in the pilgrimage groups has changed too. In
the first years after 1989 the groups of pilgrims were smaller and sometimes
support was received from different organizations for organizing the tours.
Thus, for example, the trip to Lourdes (France) in 1992, in which 14 young
Bulgarians took part, was supported by the organization Lux et Caritas, whereas
for other trips to the same site assistance was received from the French section
of Pax Christi and the Catholic Committee against Hunger and for Development
(CCFD), which covered nearly all expenses. In the following years, pilgrimage
trips are organized with personal funds, and some receive assistance from
Catholic organizations, such as the foundations Comunitas, Renovabis, Caritas,
Pax Christi, UNITALSI and others.
Main pilgrimage routes of Bulgarian Catholics
The increased number of the visits after 1989 permits an outline of several
main pilgrimage routes of the Bulgarian Catholics. The major destinations of
pilgrimages are Jerusalem (Israel), Lourdes, La Salette (France), Rome, Padua,
Loretto, Assisi (Italy), Częstochowa (Poland), Fatima (Portugal), Santiago de
Compostela, Torreciudad (Spain), Marija Bistrica (Croatia), Medjugorje (Bosnia
and Herzegovina) and others.
Since 1989, Rome appears to be the most attractive pilgrimage centre for
Bulgarian Catholics. The sites visited are the seven pilgrimage basilicas – Saint
Peter’s Basilica, Basilica of Saint Paul Outside the Walls, Basilica of Saint
Lawrence Outside the Walls, Archbasilica of St. John Lateran, Basilica Santa
18

Interview with Father Strahil Kavalenov, FnAIF 2984 – No. 5.
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Interview with Father Ventsislav Nikolov, FnAIF 2984 – No. 4.
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See interview with Stefan Ivanov, FnAIF 2984 – No. 7.
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Maria Maggiore, Basilica of Saint Sebastian Outside the Walls, Basilica of the
Holy Cross in Jerusalem. In their travel writings Bulgarian pilgrims also note
their numerous visits to the Church of the Gesù, Trevi Fountain, the Holy Stairs
which Jesus climbed to Pilate’s Pretory in Jerusalem, the tombs of Apostles
Peter and Paul and many others.
Another reason for Bulgarian Catholics to visit Rome are the audiences
with the Pope. Such visits were made in 1994, 2001, 2009, 2013. Pilgrims from
Bulgaria also travel to Rome to take part in religious events. Such events are
the Jubilee year 2000, the beatification of the “Bulgarian Pope” John XXIII in
the same year, the beatification of Pope John Paul II in 2011, the canonization
of John Paul II and John XXIII in 2014, the canonization of Mother Teresa in
2016. Pilgrims from Bulgaria also head to the Eternal City on the occasion of
religious events which are significant for the Catholic Church in Bulgaria. Such
were the ordination by Pope John Paul II of Hristo Proykov as Bishop of the
Apostolic Exarchate in Bulgaria in 1994 and the beatification of Bishop Eugene
Bossilkov in 1998.
For Bulgarian Catholics pilgrimage sites are also the “Bulgarian
connections” in Rome. It is mandatory for each Bulgarian pilgrimage trip to visit
the Basilica of San Clemente where the tomb of St. Cyril is located. There are
Bulgarian connections also in the Basilica Sant’Andrea delle Fratte where the
tomb of Petar Parchevich is located, the Basilica Santa Maria Maggiore where
the books of the saintly brothers Cyril and Methodius were consecrated by Pope
Adrian II in the year 868. Other sites that are visited include the Main Passionist
House, which houses a museum exhibit with relics of Bishop Eugene Bossilkov,
the Chapel Santi Vincenzo e Anastasio and the tomb of the “Bulgarian Pope”
John XXIII.21
Another important pilgrimage center for the Bulgarian Catholics is the
Sanctuary in Lourdes, which is known for the healing properties of its water that
appeared after the apparitions of the Virgin Mary to Bernadette Soubirous in
1858. In the 20th century the site became one of the most visited pilgrimage sites
in the world.22 After 1989 more than 15 collective (group) pilgrimage trips have
been made from Bulgaria to Lourdes, of which the largest were in 2000, 2006,
2009, 2012, 2013, 2015. Most were organized by the Order of Assumptionist
Priests in the town of Plovdiv and by the parish of the Assumption of the Blessed
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See more in: Gergova and Gergova 2017.

Detailed information about the establishment of the church in Lourdes as a pilgrimage center and
about the links of the Congregation of the Augustinians of the Assumption with Bulgaria, see: Eade
2013: 51-77.
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Virgin Mary in Sofia.23 The pilgrimage trips are usually made in the month of
August on the occasion of the Assumption of the Blessed Virgin Mary.
The first pilgrimage trip of Bulgarian Catholics to Lourdes after the political
changes was made in 1992. The group consisted of 14 young people, aided by
the organization Lux et Caritas. In 2003, a pilgrimage trip to Lourdes was made
which included pilgrims from Macedonia, and in 2006 a trip was made with
two buses, one of which with Orthodox Christians. An interesting pilgrimage
trip to this destination was the one in 2009 when a group of 60 pilgrims took
part in the Jubilee of the Assumptionist Priests in the Underground Basilica
of St. Pius X in Lourdes. A reproduction of an icon of Bulgarian martyrs was
placed in the basilica, and during the actual commemoration the pilgrims sang
two Bulgarian songs – “Lodka” [Boat] and “Himn za trimata blazheni” [Hymn
to Bulgarian Martyrs].24

Photo 2. A photograph of a group of Bulgarian pilgrims singing
Bulgarian songs at the jubilee celebration of the Congregation
of the Augustinians of the Assumption in the underground basilica
St. Pious X in Lourdes, 2009 (FtAIF 1733 – 2). The photograph
was kindly provided by Ivanka Ivanova Georgieva.

In 2008, 2012 and 2015 on the initiative of father Blagovest Vangelov of the
parish of the Assumption of the Blessed Virgin Mary in Sofia the first pilgrimage
23

See more about the religious travels to Lourdes in: Eade 2012.
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See Zhilie 2009.
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trips of this kind were made by sick people to the Sanctuary of Lourdes.25 In
the first one, the group consisted of 35 pilgrims among whom 5 in wheelchairs,
and the remaining with varying degrees of disability. The second pilgrimage
trip included Catholics, Orthodox Christians and non-Christians, among whom
12 registered as sick people and 8 in wheelchairs.26 Both pilgrimage trips were
made thanks to the Italian organization UNITALSI which facilitates trips by
the so called “white train” furnished with railcars for people on life support
systems and medication.27

Photo 3. A group of pilgrims from Bulgaria in front of the Basilica of
Our Lady of the Rosary of Lourdes, 2012. The photo was published in
the blog “Usardie”: usardie.wordpress.com
[Accessed 20 Mar. 2019].

The experiences during the pilgrimage trips to Lourdes become indelible
memories for the participants: “The experiences, the feelings and emotions,
which I had during the liturgies, the prayers, the deeply meaningful songs,
accompanied by wonderful sounds of the organ, the silence, the life-giving power
of the water, the looks and touching of hands of acquaintances and strangers
25

About these trips, see the blog “Usardie” [Diligence].
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Istina – Veritas, No. 8 (1465), August 2012, p. 4.

Further information about these trips, see in Istina – Veritas, No. 9 (1418), September 2008, p. 6,
and in a film about the trip to Lourdes: vimeo.com/69321132 [Accessed 17 Mar. 2019].
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from the thousands of good people in Lourdes – this is the greatest blessing,
which I received forever!”28 The impressions of Ivanka Ivanova Georgieva from
Plovdiv, who described in tears what she experienced during her pilgrimage to
the church of Our Lady in Lourdes are similar.29
Another important destination of Bulgarian Catholics is the Jasna Góra
Monastery in the town of Częstochowa (Poland) where the Black Madonna
miraculous icon is kept. The first pilgrimage to this site was made on May
17, 1981, as a spontaneous protest against the assassination attempt against
Pope John Paul II. The first pilgrimage trips of Bulgarian Catholics to the
site were made in 2001. They were usually organized on the occasion of the
Assumption of the Blessed Mary holiday. This pilgrimage trip differed from
the previous trips in that it was made by foot and was a physical challenge in
which not everybody was able to participate. The pilgrims covered the distance
from Wrocław to Częstochowa in 6 days. This pilgrimage trip, like the one
to the Sanctuary in Lourdes, provided intensive memories and experiences
for the participants. Speaking about a trip in 2002 a Bulgarian pilgrim says:
“…everyone’s heart was overflowing with love and contemplation, a feeling
that until that moment we had only imagined, and then – having felt it – we
found it difficult to describe it in words.”30 A pilgrim remembering a trip in
2013: “Now words are inadequate to express what I experienced.”31
Under the influence of pilgrimage trips to Częstochowa, since 2011 parallel
pilgrimage trips have been made in Bulgaria. Their route is from Sozopol to
Malko Tarnovo, where the copy of the Black Madonna icon from the Jasna Góra
Monastery is kept.32
Except to reach certain holy sites, pilgrims also travel on occasions of
annually held religious events. World Youth Days become popular pilgrimage
events for Bulgarian Catholics after 1989.33 During these gatherings young
28

Ivanka Kirova, Istina – Veritas, No. 8 (1477), August 2013, p. 8.

Interview with Ivanka Ivanova Georgieva, FnAIF 2984 – No. 2. Similar experiences are also
presented in the documentary “In the steps of faith” (author: Marina Stancheva), which features the
pilgrimage to Lourdes in 2015 – youtube.com/watch?v=BHP9FMRMddg [Accessed 20 Mar. 2019].
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Istina – Veritas, No. 9 (1345), September 2002, p. 8.
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Istina – Veritas, No. 8 (1477), August 2013, p. 4.
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Further information about the Marian cult, the sacred site in Malko Tarnovo, and the pilgrimage
visits associated therewith, see in: Mihaylova 2003; Zovchak 2014; Mihaylova 2014; Niedźwiedź
2005; Niedźwiedź 2010.

The world meetings of youth were held for the first time in 1985 as a continuation of the youth
meetings to celebrate the Community Day that existed in Poland since the 1960s. The world meetings
of families took place for the first time in 1994 and since then such meetngs have been organized
once every three years.

33

25

Transborder Commemoration Routes and Rituals

people from around the world meet the Pope. They are held every 2 years at
different locations in the world. Young Bulgarian Catholics have participated in
World Youth Days in Częstochowa (1991), Paris (1997), Rome (2000), Cologne
(2005), Madrid (2011), Kraków (2016). In the past few years the number of
participants in these meetings has been increasing significantly and some 350
young people from Bulgaria took part in the XV World Youth Day in 2016 in
Kraków (Poland).
Three groups of young people from the three eparchies departed from
Bulgaria to attend the XV World Youth Day in Rome in the Jubilee year 2000.
Each group consisted of some 50 young people who passed through various
towns, sanctuaries and holy places to gather back together in Rome.34 This way
of travelling was also chosen during the XIII World Youth Day in Madrid in 2011,
when 2 groups from Bulgaria departed and travelled along different routes.35
World Youth Days are pilgrimages in their nature, since the participants in them
not only travel, but are also forced to suffer privation and make sacrifices.
Along with the World Youth Days held abroad, annual National Youth
Christian Days have been held in Bulgaria since 2013. These events were
attended by hundreds of young Catholics from different parishes – Malchika
(2013), Sofia (2015), Belozem (2018) and others.
Pilgrimage visits in Bulgaria
The trips that groups of Catholics started undertaking among the different
parishes in the country became something natural after 1989. Religious trips
of this type are made for church holidays, anniversaries, jubilee celebrations,
ordination of priests, the promotion of some Catholic places of worship into
sanctuaries, guest visits of high-ranking priests, and religious excursions.
Tours of this type are also made in connection with the rediscovery of
important dates and events related to the history of the separate congregations –
e.g. memorial sites related to the beginning of the Uniate movement in Bulgarian
lands.36 Such is the case with the pilgrimage to the Sokolsky monastery
Assumption of the Blessed Virgin Mary (Gabrovo region) in 2010, on the
occasion of the 150th anniversary after part of the Bulgarian population joined
the Catholic Church. Laymen from different parishes joined the pilgrimage and
travelled to the site to honor the founder of the monastery, Joseph Sokolsky,
34

Istina – Veritas, No. 10 (1320), September 2000.
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Istina – Veritas, No. 10 (1455), October 2011, p. 5-6.

See more about the genesis of the Uniate movement in Bulgarian lands in: Vatashki 2007, 2011;
Eldarov 2016.
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who was consecrated as archbishop in 1861 by Pope Pious IX.37
Another example of religious travel in the country on the occasion of
a significant event was that to the town of Russe in 1998, in relation to the
beatification of Bishop Evgeniy Bossilkov. For the occasion, young people from
the entire Nikopol eparchy gathered in Russe on 14 November – “representatives
of the villages of Bardarski Geran, Gostilya, Malchika, Belene, Oresh, Tsarev
brod, and from the town of Pleven arrived with special buses. The excellent
organization permitted these almost 150 people to feel as one whole and to
direct their thoughts to the affiliation they have with Catholicism” (Karadzhova
1998: 8). Another occasion for pilgrimage trips was the visit of Pope John Paul
II to Bulgaria in 2002, when pilgrims not only from the country, but also from
Croatia, Romania, Macedonia, and Poland, arrived in Plovdiv to meet the Pope
and to attend the beatification rite that he held for three Assumptionist priests –
Kamen Vichev, Yosafat Shishkov, and Pavel Dzhidzhov (John Paul II 2003: 87).
The increased number of travels abroad inevitably stirred the aspirations
to build pilgrimage centers in Bulgaria. This process is facilitated not only by
the recreation of holy sites, but also by the promotion of some Catholic places
of worship into sanctuaries. As a result, they receive various blessings – relics,
miraculous icons, consecrated statues, etc. – and become attractive centres for
pilgrims from Bulgaria and abroad. The first sanctuary of this kind in Bulgaria
is the Church of the Blessed Virgin of Lourdes in the town of Plovdiv, which
was declared a sanctuary by a decree of Mons. Georgi Yovchev in 1995. The
sanctuary houses a statute of the Virgin Mary consecrated by the Pope. The site
is visited by pilgrims on the 11th of the month and mainly during the Church
feast – February 11.

Photo 4. The Church
of Our Lady of Lourdes
in the neighborhood
of “Kyuchuk Parizh”
in Plovdiv. Photo: Valentin
Voskresenski, 2018.
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See kae-bg.org/?act=news&do=detailed&id=31 [Accessed 20 Mar. 2019].
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The second sanctuary is located in the town of Belene. It is the Church
of the Nativity of the Blessed Virgin Mary which was declared a sanctuary
of Bishop Eugene Bossilkov by a decree of Petko Hristov, Bishop of Nikopol,
in 2000. The sanctuary houses a baptismal font of the martyr and a reliquary
containing a piece of his shirt covered with his blood while he was awaiting
the execution of his death sentence in Sofia City Prison in 1952. Next to the
church there is a building constructed to house the Eugene Bossilkov Museum
and Cultural and Educational Centre, intended to preserve the memory of the
totalitarian regimes. Bulgarian and foreign groups visit the sanctuary throughout
the year and its patron’s holiday is November 13. The site is visited annually by
foreign pilgrims who are attracted to it as a result of the activity of the Eugene
Bossilkov Cultural Center, whose Statutes envision “the creation of conditions
for developing the pilgrimage tourism in the region.”38
The third sanctuary is the Church of the Holy Trinity in the town of Malko
Tarnovo. It houses relics of the blessed Tselina Bozhentska – founder of the
Congregation of the Resurrection Sisters in Bulgaria and a copy of the icon of
the Virgin Mary from Częstochowa. The icon is the one consecrated in 2002 by
Pope John Paul II. The church was declared a sanctuary of Pope John Paul II in
2014, after a capsule containing the blood of the saint was placed in it. In 1934
the site was also visited by the Apostolic Delegate Angelo Roncalli who later
became Pope John XXIII. Under the influence of the pilgrimage from Wrocław
to Częstochowa, since 2011 an annual pilgrimage trip is made between Malko
Tarnovo and Sozopol.39 The distance covered by foot is around 90 kilometres
and there are participants from Bulgaria and Poland.
The fourth sanctuary in Bulgaria is the Church of the Blessed Virgin
Mary of Fátima in the town of Pleven, which was declared sanctuary of the
Virgin Mary of Fátima in 2016. On the occasion of the 100th anniversary of
the apparition of the Virgin Mary of Fátima relics of the coffins of Jacinta and
Francisco – two of the children before whom the Virgin Mary appeared in
Fátima in 1917 – were brought to the church. The church houses a figure of the
Virgin Mary of Fátima blessed by Pope Francis in March 2016. On the occasion
of the feast day of the sanctuary, May 13, a large procession is organized in
front of the church with the statue of the Virgin Mary and rosary praying.
The increased number of pilgrimage visits of Bulgarian Catholics after 1989
and the formation of pilgrimage culture have been the reason for the creation
of many similar structures resembling the visited sacred sites. As a result of the
38

See the Statutes in: bosilkov.com/bg/pages/tsel-63 [Accessed: 19 Jan. 2019].
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Istina – Veritas, No. 10 (1455), October 2011.
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pilgrimage trips to Lourdes, there are many replicas of the Lourdes Cave made
in Bulgaria. There are such in the churchyard of the Monastery of the Eucharist
Sisters in Sofia, in the churchyard of the Monastery of the Benedictine Sisters
in the village of Tsarev brod (Shumen region), in the churchyard of the Church
of the Blessed Virgin Mary of the Rosary in the town of Veliko Tarnovo, in the
centre of the village of Zhitnitsa and in many other places.

Photo 5. Replica of the cave of Our Lady of Lourdes in the village
of Zhitnitsa. The cave and the plaque were unveiled in 2012
at the initiative of Prof. Stefan Ivanov and the Similarity of Our Lady
of Lourdes Foundation. Photo: Valentin Voskresenski, 2017.

Conclusion
The presented materials allow the conclusion that the small number of
pilgrimage visits of Bulgarian Catholics in the 20th century was due to several
reasons, the major ones of which are related to economic factors, the wars in
the first half of the century and the difficult post-war situations, as well as to
the period of the totalitarian regime with its policies targeted against religion.
The formation of pilgrim culture among Bulgarian Catholics started only after
1989. Unlike the religious trips that were held until the middle of the 20th
century, which had the purpose of unification of Catholics in Bulgarian lands,
in the years after the fall of the totalitarian regime, pilgrimage visits became
an instrument to overcome the isolation of the Catholic communities in the
country and to strengthen the links with Catholics around the world. Parallel
29
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to the increased number of these visits, pilgrimage practices inside the country
also started taking place.
The significance that pilgrimage visits have for the Catholic Church can be
summarized in the following way: 1) Transborder religious pilgrimages are one
of the instruments of restoration of the Catholic Church after the communist
regime (1944-1989). Through them, the relations of the Catholic Church in
Bulgaria and the Holy See have been restored, stronger relations have been
built between the congregations in the individual countries as well as between
the individual parishes and eparchies in the country. 2) Through pilgrimages,
the existing holiday system of Catholic communities in the country has been
modified. Making pilgrimages becomes a high point in the pastoral year, as
a result of which the traditional is being replaced by the supranational and
the multicultural. 3) Through annual pilgrimages new religious practices are
introduced which aim to reconsider the pilgrimage experience and to integrate it
within the Catholic community. Visiting sacred places and sanctuaries, coming
into contact with relics of saints, participation in liturgies with many thousands
of attendants strengthens the piety of Bulgarian Catholics, their faith and
Christian culture. 4) As a result of the pilgrimages abroad, Bulgarian Catholics
form their own pilgrimage culture, recreate holy sites, create sanctuaries and
conditions emerge for pilgrimages within the country, which makes their faith
even stronger.
Religious pilgrimage travels map a new sacred topography for Bulgarian
Catholics, create a pilgrimage culture and shape local religious cults and
traditions. In a personal aspect, they reaffirm the devotion to God of the faithful,
provide an opportunity to rediscover new sacred places (churches, sanctuaries)
and sacred objects (icons, relics, statues) and to create new spiritual connections
to new saints and martyrs. In an environment of global mobility, religious
pilgrimage travels play an increasingly important role in the everyday life
and in the culture of the faithful and become a determining factor in creating
multicultural dialogue.

ABBREVIATIONS:
FnAIF – Audio Fund at the Archive of the Institute of Folklore.
FtAIF – Photo Fund at the Archive of the Institute of Folklore.
PCPCMIP – Pontificial Council for the Pastoral Care of Migrants and Itinerant
People.
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UNITALSI – Unione Nazionale Italiana Transporto Ammalati a Lourdes e Santuari
Internazionali.
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JOURNEYS TO MOUNT ATHOS –
MOTIVES AND BULGARIAN PLACES OF WORSHIP

Tanya Matanova

Objects of research
Located in Northern Greece, in the eastern peninsula of Chalkidiki, the
UNESCO World Heritage Site of Mount Athos houses hundreds of monks
and novices of varied national and ethnic origin in 20 Eastern Orthodox
monasteries (all monasteries are Greek with the exception of one Russian,
one Bulgarian and one Serbian). It is a self-governing part of the Greek state,
politically subject to the Ministry of Foreign Affairs and to the Ecumenical
Patriarchate in Istanbul because of its religious aspect. Mount Athos is also
part of the millennial Bulgarian history. It has always attracted Bulgarians, not
only monks and priests, but also laymen and representatives of the political and
government elite.
Without ignoring the fact that throughout its history neither rulers nor
ordinary visitors considered it in narrowly national and patriotic terms, i.e.
Bulgarians supported just the Bulgarian monastery there and Serbs – the
Serbian one, in line with the subject of the project,1 the main focal points here
are Bulgarian sacred objects on the monastic peninsula and their perception as
Bulgarian sites of memory and places of worship.

This publication is part of the project “Construction of Cultural Heritage Abroad. Transborder
Pilgrim and Commemoration Practices” financed by the Bulgarian National Science Fund.
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In this regard, the author has tried to track individual motives of Bulgarian
men to travel to Mount Athos.2 The present result is based on primary and
secondary sources, i.e. interviews with four men who have visited Mount Athos
at least once, and more than 30 text and video travelogues, also published online.
Based on the fact that contemporary pilgrimage scholars now embrace
many forms of travel including patriotic pilgrimage to sites of national history
or ethnic identity (Greenia 2018: 9; Coleman and Eade 2004), and that there
have been just a few studies on the Holy Mountain (see Gothóni 1993, 1994,
2000; Andriotis 2009; Kotsi 1999, 2007; Della Dora 2011) this study claims to
bring some knowledge in the field of Mount Athos studies in the 21st century,
i.e. about their diversity, including sites related to Bulgarian national history.

Only men are allowed to visit the Holy Mountain. According to a legend, “the son of
the Byzantine Emperor Theodosius I, Arcadius, was cast on the deserted Athonite shore
after a shipwreck. The place where he was found was named “vatopedi” (the child in the
bramble). To express his gratitude, Theodosius built a monastery with funds provided by
his daughter, Galla Placidia. When, after the monastery was built, Theodosius and Galla
Placidia visited Vatopedi to attend the ceremony of its consecration and Galla Placidia
wanted to step into the church, one of the images of the Theotokos said: “Do not enter the
church! Therе is already another Queen here!” It meant that she, the Mother of God, was
the only woman allowed on Mount Athos, because she was its protector and divine ruler
(Vic 2011). Historical facts say that the visit of women on Mount Athos was forbidden by
an imperial decree of 1060 (see: svetagora.org/athos.htm [Accessed 25 Mar. 2019]).
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(Mount Athos) Types of travel
In the beginning, travels and travellers were categorized in three types:
pilgrims, religious tourists and secular tourists3: “While a pious pilgrim needs
to participate in some kind of adoration at a religious shrine, the tourist does
not; however, other authors consider that a visit to a shrine may have reasons
other than worshiping God (Ambrosio 2007), such as identification with shrines
and sacred places of historical and cultural meaning, whose sensual images
are important to both sacred and secular travellers to remember and relive the
experience” (Smith 1992).
A tourist is led by the desire to see, hear and touch something new, to learn
facts about a given place, whereas trip itself is seen as a way to a tourist site.
Unlike that, pilgrimage is understood as a journey for religious causes,
externally to a holy site and internally for spiritual purposes and internal
understanding (Barber 1993: 1). The attitude of a good deed in the name of God
or the hopes for the fulfilment of a wish are good occasions for lots of men to go
on a pilgrimage. The pious pilgrim starts on a journey to a holy place “in order
to worship the saint at his feast in his cloister” (Georgieva 2006: 165), through
veneration of icons, attendance of services, conversations with monks and other
religious actions. For the pilgrim, the trip is as important as the arrival and the
place of worship, because the way gives time for reflection and meditation.
The religious tourist could be referred to the category of pilgrimage-tourism.
In some cases, it could be a man who is interested not only in natural landmarks
and other sights, but also has a spiritual (not always religious) goal, as for example,
to light candles or to venerate icons, etc. In other cases of “pilgrimage tourism,”
a pure tourist to a holy place (as after a liminal experience) could come back
more keen, more inspired and ready to get better acquainted – in this case –
with the Christian Orthodox traditions and practices. Thus, since the beginning
of the 21st century pilgrimage tourism has included traditional religious but
also modern secular travels, and researchers look not only for religious motives,
but also for spiritual ones, because without belonging to any religion, trying
to establish contact with the divine, “the traveller collates divergent beliefs
and religious practices” (Gradev 2010). Respectively, “the current literature
understands pilgrimage as a holistic phenomenon with religious and secular
foundations (Collins-Kreiner 2010), encompassing sites that can emerge from
both religious and secular contexts” (Collins-Kreiner 2016: 6).

According to other scholars, pilgrimage and tourism are two phenomena that overlay each other to
a considerable extent (see Eade 1992, 2014; Kaufman 2005).
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Bulgarian journeys to Athos since the beginning of the 21st century
During the period of the Ottoman Empire in Bulgaria and the following
centuries (from 18th century onwards) travel to Mount Athos was led by monks
or clergymen and slow, possible above all for Bulgarian men of means. With the
improvement of vehicles and therefore the option of faster and easier mobility,
the journeys to the Mount Athos get less complicated. Nevertheless, in the years
of the socialist period the culture of pilgrim travels lost its importance, because
this kind of migration was restricted.4 Nevertheless, since the end of the 20th
century, the Holy Mountain has continued to attract Bulgarian clerics and
secular people. As a consequence, thousands of Bulgarian men visit Zographou
monastery and the whole Athonite peninsula, motivated by different reasons
and following various routes.
The free movement between Greece and Bulgaria after the accession of
Bulgaria to the European Union has made the organisation of journeys even less
problematic. More and more tourist agencies and individual people, as well as
online sites offer organised journeys. In the Internet and the media Mount Athos
appears to be an almost “modern place of consignment”. This could be seen in
one of the travelogues: “I was a little surprised when I found on the Internet
absolutely by accident an offer to visit the Zographou monastery, at that – on
Easter day itself! (…) A pilgrimage mixed with an opening of the swimming
and beach season 2006 is really “a great combination”. An online announcement
of a trekking-agency also offers “A pilgrimage visit of the shrines of Bulgaria –
Zographou and Chilandar, Great Lavra… and a climbing of the Athos peak.”5
According to the observations of a regular visitor to the peninsula,
nowadays men often go to Athos as on an excursion: “Not everyone who goes
there is faithful. Once, people travelled by boats, on mules…, on foot. At that
time pilgrims had it harder as nowadays.”6 Here an example shows the nonpilgrim spirit of a Bulgarian: “In the church the priest made a speech in Greek
language that I did not understand. The leader of the Romanian group translated
after each break. In the end, the visitors queued up and began to kiss some
boxes. As the others, I queued up too and crossed myself as they did – up, down,
on the right and on the left. When it was my turn to kiss the boxes, I saw that in
the first there was a mummified leg and in the other – a skull. A strange thing.”7
Between 1944 and 1962 “no one from Bulgariа visited Zographou” (Mangachev 2013: 48 in Radev
2016: 113).

4

5

Yogi Trekking 2014.

6

AIF I No. 442, а.u. 1.

7

Apostolov 2015.
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Usually, Mount Athos could be visited for four days only with a
diamoneterion (a visitation permit) saying that the visitor goes to a pilgrimage
and not on a tourist holiday.8 The same is explained on the website of Zographou
monastery: “It is a place for worship and prayers.”9 Bulgarians with religious
interests really perceive it this way: “I am going on a pilgrimage, to praise God,
to thank for the fulfilled wish to have a child after using sacred things from
the Chilandar monastery.”10 Another man says: “I went with a pilgrim purpose
to spend time for the monastery, for God, for St. George, and most of all –
for consolation. There are much more monks there than in the monasteries in
Bulgaria and traditions have been preserved since Byzantine times.”11
In addition to interviews, the motives of Bulgarians to travel to Mount
Athos could be specified through an analysis of their travelogues.12 At first
sight, religious tourists, unlike the pious pilgrims, more often describe in their
travelogues the routes followed, do not name correctly church services, do
not visit them, if possible, and do not go from church to church to venerate
icons and relics.13 However, sometimes they also experience different spiritual
enlightenments, as the following example of a Bulgarian at Zographou
monastery shows: “It is 4 o’clock. We dress gropingly in the dark. The full moon
lights up the yard as a luminescent lamp. I enter the church. The monks go the
chanter’s stand and begin to sing angel-voiced. I stand in the darkest corner. I
am a nominal Christian. As are 98% of the Bulgarians. I was baptized as a child
by my grandmother and go to church only on Easter. I speak about the church as
something outside me… Only here I realise that we are the Church. All baptized
Christians – laymen and clergymen, children and old men, ministers and poor
men, living and dead. With Christ at the head” (Marchev 2005).

8

VCT 2011.

9

See sveta-gora-zograph.com/poklonnik/poklonnik.php [Accessed 25 Mar. 2014].

10

FnAIF No. 2987, a. u. 1.
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FnAIF No. 2987, a. u. 4.

Similar to Bulgarian travelogues from the 19th-20th centuries with descriptions of pictures,
paintings and photos, “beginning with an image, usually a map of the peninsula, and rarely the
silhouette of peak Athos” (Shumkova 2008), the analysed online travelogues from the beginning of
the 21st century could include maps, but more often illustrated the travelling by sea, the beauty of
nature, the monastery buildings and the wonder-working icons. Further, they describe the cloisters
(number and type of churches in them), the sacred objects (churches, holy springs, wonder-working
icons, relics), the behavior of the monks, the daily routine, feasts and the spirit (see also Grigorov
2014).
12

13

See Drumevi 2002.
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A Bulgarian from Varna, wishing to visit the St. Andrew skete14 of Vatopedi
monastery again in order to learn more about a Bulgarian elder monk who has
lived there, points out that journeys could also be research-related. The project
of the Academic Centre for Orthodox Culture and Literature at the Department
for New Bulgarian Studies at the New Bulgarian University “Athos in the
Bulgarian Culture and Literature” is also in such a context.15 During the project,
participants covered the routes of travelogues of the 20th century, in order to
update them with photos and publish the book “Parallel Pilgrim Travelogues on
Athos 1944-2007” (see Ogoyska 2007). Another academic centre, the Centre
for Semiotic and Cultural Studies, also implemented a project named “Holy
Mount Athos and Bulgarian Culture,” as a result of which ample photo data
of frescoes and icons of Athonite monasteries and sketes was gathered,16 also
interwoven with Bulgarian history. Thus, both projects partly contributed to
the retention and investigation of the Bulgarian cultural historic heritage on the
monastic peninsula.
For priest-monks, priests and chanters, participating in the services, the
journeys to Mount Athos also become instructive for their knowledge and
knowing. As one of them says: “I go there, to learn and to observe services.”17
Another category of visitors of Zographou monastery are those who go
there to work. One such group comprises paid builder workers carrying out the
restoration works in the monastery. A second group is formed by dentists and
chefs who, exercising their profession, travel from Bulgaria in order to treat the
monks’ teeth or to cook delicious meals for the patron feasts. To the third group
belong men who go there as harisanins,18 so to say to donate their voluntary work
and time. One of them shares: “I travelled with a group of harisanins. There
were three cars with four or five men in each car... The men come from all over
Bulgaria and had different professions. A man, not a company, organizes the
diamoneterions, ship tickets and coordinates with the monks the work that must
be done: picking olives, cutting fruit trees, working in the vegetable gardens,
chopping wood, etc. Sometimes we mix concrete for the running restoration
works. The last time I helped in the archontariki (guest house), i.e. I cleaned

A skete is a smaller monastery, an organized monastic community that is thoroughly subordinated
to the monastery on the territory of which it is situated.
14

15

See svetagora.org [Accessed 20 Aug. 2014].

16

See cssc-bg.com/services [Accessed 15 Apr. 2019].

17

AIF І No. 481, а. u. 1.

18

Harisanin – from harisvam, to give something as a present.
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rooms, washed blankets…”19
In general, every visitor to Mount Athos, regardless of his motives and
reasons to travel, feels joyful, happy and thankful to be there. Furthermore, he
often goes with expectations to get in touch above all with history and ancient
material evidence of the legendary past (Nedelchev 2012), i.e. to be in contact
with Bulgarian architectural monuments, Bulgarian literature and cultural
heritage beyond the Bulgarian borders.
Contemporary sites of memory and worship
As the subtitle suggests, spatial objects and places (buildings, rooms and
architectural monuments) are more relevant to research rather than written and
artistic records such as icons, ancient books, documents, etc. The church historian
Dimitar Bolutov wrote that “most of the Athonite cloisters keep the national
spirit of peoples who for some reason have lost their national independence”
(Bolutov 1961: 30-31), and the monasteries themselves “preserve the national
awareness of each people, their culture, their monuments” (Bolutov 1961: 31).
We learn from historic notes about the presence of individual Bulgarians in
a great part of the Hagioritic monasteries, whereas in some of them such as
the Russian St. Panteleimon, the Great Lavra, the Serbian Chilandar and of
course Zographou, they are more numerous. The latter two, however, have been
the ones that contributed most to the preservation of the Bulgarian spirit and
language.
Zographou monastery
Built in the 9th – 10th century three kilometres away from the southwest coast,
the Zographou monastery dedicated to Great-martyr St. George of Zographos
is the most visited place on Mount Athos by Bulgarians and perceived as a
Bulgarian national monument (see Bolutov 1961: 106). According to a visitor, it
connects Bulgarians with their past and heritage: “The magnificent view makes
us feel like particles of sand and at the same time proud to see what and how
our ancestors have built, driven by their faith in Christ.”20 In his blessing for
the book “Zographou and the Eparchy of Rousse” Metropolitan Nahum wrote
that “every Bulgarian who has visited Zographou has experienced the genuine
feeling of national pride and spiritual consolation by the contact with the power
of holiness, combined with the material evidence of a strong faith and a high
19

FnAIF No. 2987, a. u. 4.
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Dimitriy 2008.
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Photo 1. Main Church of Zographou monastery “St. George”.
Shared by a respondent. FtAIF 174.

national spirit” (Radev 2016: 7).
In their travel writings Bulgarians describe with a few words cells, interior
and exterior views, but nearly all mention the library of Zographou, which
contains “a multitude of manuscripts from the Early Middle Ages… royal
charters and holy service books,”21 etc. The original of the “Slav-Bulgarian
History,” found in 1907 by historian Yordan Ivanov, enjoys particular respect
(Bolutov 1961: 3). For example: “After the liturgy we in for another excitement –
the library of the monastery. The oldest monk, Father Pachomius, unlocked the
massive door and picked up a very old book with reverence… A history, written
by a monk with the name Paisius…” (Tsankov 2005). This quotation expresses
the veneration of the Bulgarian experienced at the chance to see such an object
of the tangible Bulgarian cultural historic heritage. Another text, describing
the pilgrimage of a group of clergymen and laymen from the Eparchy of
Ruse, includes a comment about the Zographou library: “On the last day,
Father Athanisius of the monastery brotherhood showed us the library of the
monastery, where the original of the ‘Slav-Bulgarian history’ and a mediaeval
Service Book from the time of St. Patriarch Euthymius are exhibited” (Radev

21

Slavyanobalgarski manastir… 2007: 43.
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2016: 124).22
In the yard of the monastery there is also a historical monument of the 26
Zographou martyrs (22 monks and 4 laymen), burnt alive during the devastating
attacks on the monastery by Catalonian crusaders in 1275. This monument
was erected in 1873 at the place where the tower built by Tsar Ivan Assen II
was burnt (Temelski 2002: 26). A service in their honour is held every year on
October 10, also including a commemoration of the martyrs.
The most important feast days of the monastery are May 6, the major
Feast of St. George, and November 16, the lesser Feast of St. George. In
correspondence with all patron feasts at the monasteries on Mount Athos, these
days at Zographou are celebrated with an all-night candlelit prayer vigil, a
liturgy and a following procession with the monastery’s wonder-working icons
of St. George (a moment mentioned almost in every travelogue).
The Feast of St. George on May 6 is the most visited holiday at Zographou
monastery. On the one hand, it could be explained with the fact that in Bulgaria
it is a national holiday, Bulgarian Army Day.23 On the other, the feast of St.
George is an ancient tradition, which for some Bulgarians means participation
in a festal church service because they celebrate their name day then, or just
because they pay tribute to the saint: “I’ve been several times for the patron’s
day of Zographou, because it is a feast of our cloister, because St. George is a
protector of the monastery, of all Bulgarians, and also of other peoples. He is
a great helper, but we seldom pay tribute to him.”24 Furthermore, only on May
6 every year there is an official state visit of politicians and other prominent
figures (doing above all their official duty). This practice was introduced with
the reinstatement of the day as a national holiday in 1993 and could also be
seen as an attempt to restore the values of patriotism, historical memory and
traditional culture which are believed to be kept alive in the monastery.

Another travelogue with a noted visit of the library can be seen at patepis.com/?p=53420 [Accessed
15 Apr. 2019].

22

The Bulgarian Army Day was enacted by Prince Alexander of Battenberg with the formation of
the Bulgarian army in 1880. This invented holiday coincides with the celebration of the traditional
feast of St. George, transformed and enriched with specific symbols and rituals, not only in rural
settlements but also in the urban space. More about the contemporary celebration of the feast of St.
George as a national and town holiday see nationalholidaysblog.wordpress.com [Accessed 5 May
2019].

23
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Photo 2. Monument of the 26 Zographite martyrs in the yard
of Zographou monastery. Taken in 2019. Shared by a respondent.
FtAIF 1740.

Other Bulgarian sites of memory and worship on Mount Athos
Even if Bulgarians also go to other Athonite cloisters, they seldom write
in their travelogues about being at places intertwined with Bulgarian heritage
and memory.
Chilandar monastery is one of those places, as in the 17th – 19th centuries
it was inhabited mainly by Bulgarian monks and a great part of the ktetors
of this period were Bulgarian men of means. Furthermore, Bulgarians link
Chilandar with Father Paisii, who began writing his “Slav-Bulgarian History”
in 1758 and finished it four years later in Zographou (see Bolutov 1961: 115).
However, the cell in which he lived and wrote the history (and which remained
untouched even by the several fires at the monastery), as well as the monastery
as a whole, are seldom described in Bulgarians’ travelogues as a specific place
of Bulgarian national memory and heritage.
Another place of memory found in the travel writings is the monastery
of the Great Lavra founded by St. Athanasius, where the future Tarnovo
Patriarch Euthymius stayed in the 14th century.25 Moreover, the famous
Bulgarian musicologist, composer and singer John Koukouzelis (from the
25

Saint Euthymius of Tarnovo was Patriarch of Bulgaria in the period from 1375 to 1393.
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village of Dzhermentsi, Debar region), lived and worked there during the 13th
century. The icon of the Holy Mother of God in the little church of the Lavra,
“The Presentation of the Theotokos (Mother of God),” is known today as the
Theotokos Koukouzelissa (see also Temelski 2002: 71). A pilgrim shares his
experiences during his visit of the church: “It is a very special Bulgarian place
in the Great Lavra. Here, according to the legend, St. John Koukouzelis glorified
God with his angel-like chants. He fell asleep tired after an all-night vigil and,
when he awoke, the Mother of God gave him a gold coin from the icon for his
diligence and the beauty of his chants.”26
Another Bulgarian place in the Great Lavra is the exonarthex of the main
church St. Athanasius the Athonite as its murals were made by the Bulgarian
artist Zahari Zograph in 1852.
All these examples show that, besides the Zographou monastery,
Bulgarians who travel to Mount Athos also have the opportunity to visit other
Bulgarian sites of memory, heritage and worship on the peninsula, in case they
have knowledge about them (available even to few Bulgarians there).
A letter of the abbot Theophilus of Zographou of October 26, 1949 sent
to the Council of Ministers in Bulgaria shows that at that time there were at
least 12 other Bulgarian cloisters, inhabited by 60 monks and 8 workers, “only
Bulgarians, who come from our Republic Bulgaria, Macedonia and Thrace”
(Zographski 1949: 2):
1) Theotokos skete;
2) Axion Estin skete;
3) St. John Koukouzelis kellion;
4) St. Cyricus and St. Julita kellion;
5) Paisii’s Dormition of Theotokos kellion;
6) The Holy Mother /Soviet27/ skete;
7) “The Silverless” St. Cosmas and St. Damian;
8) St. Sergius skete;
9) St. Gerasimos skete;
10) St. Peter and St. Paul kellion;
11) St. Andrew skete;
12) All Saints kellion.
Five of these twelve places are mentioned in Bolutov’s book “Bulgarian
Historical Monuments on Athos.” Another seven monastic sites, including the
See Hristov 2008. According to the monastery legend, the gold coin was attached to the icon but
has been missing since the 17th century.

26

In the letter this skete is regarded as “Soviet” because the letter was written in the Soviet period.
Actually, it had been first inhabited by Ukrainian monks (see below).
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Danieleon kellion (near Karyes), the Niphon kellion (near Iveron), the Panteleimon
kellion (in the Koutloumousiou skete) and the Seraphim and Charalambos kellia
in the Xenophontos skete (Bolutov 1961: 126), are mentioned there. Further, two
Zographou kellia, St. Artemios and Holy Trinity, both in Karyes, are mentioned
in rent contracts from 1785 and 1796 (see Pavlikyanov 2005: 124).

Photo 3. Skete “Dormition of Mother of God” (Xilurgou) with a view
to the temple “St. John of Rila”. Taken in 2016. Shared by a respondent.
FtAIF 1740.

Speaking of the St. John Koukouzelis kellion, Bolutov remarks that it is
situated close to Karyes, the administrative capital of Athos, and has “plenty of
olive and hazel trees and a vine” and a church dedicated to The Dormition of
Theotokos (Bolutov 1961: 126). Bulgarian pilgrims define the Mother of God
Xilorgou [“the Woodworker”] skete as Bulgarian. There are different opinions
about its foundation. According to some scholars, it was founded by Bulgarians
in an inaccessible place in the 11th century and was frescoed by a representative
of the Samokov Art School (Bolutov 1961: 35; Temelski 2002: 102).28 It was
inhabited by Bulgarians since its establishment, after that by Russians for several
centuries, then again it was taken by Bulgarian monks around 1810 (Shumilo
2015: 66) and in the second half of the 20th century about 30 Bulgarian monks
lived there, living on home-grown vegetables and fruits from the organized
monastery gardens and singing in Church Slavonic with Byzantine melody
Russians (and Ukrainians) believe that this skete is Proto-Russian (for more information see
Shumilo 2015: 8-11).
28
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during their church services (see Bolutov 1961: 35, 123-124; Temelski 2002: 43).
At the end of the 20th century, after the death of the last Bulgarian monks, the
skete was given to the Russian monastery of St. Panteleimon (Temelski 2002:
102, 106) and in 2017 only one old monk of Russian origin lived there.29 The
main church is dedicated to the Dormition of the Mother of God, and within the
skete there are two chapels dedicated to St. John of Rila and St. Cyril and St.
Methodius. Because of its inaccessible and hidden location, it is very seldom
part of the route of Bulgarian pilgrims.

Photo 4. Skete “It is Truly Meet” (Axion Esti) with a view to the back
of the main building and a belfry. Taken in 2019.
Shared by a respondent. FtAIF 1740.

The “It is Truly Meet” (Axion Estin) skete, built in the 8th century by
Bulgarian tsars, is situated on the way from Karyes to Vatopedi monastery.
Dedicated firstly to The Dormition of the Theotokos, it was renamed after the
miracle of the appearance of Archangel Gabriel to a monk there in the year 980
and the revelation of the hymn “It is Truly Meet.” It was often of interest of the
Greek authority who tried to appropriate it by prohibiting visits to the peninsula
of monastic groups of Bulgarians from Macedonia and Thrace, and their
publishing of Slavonic religious books during the Ottoman period (Zographski
1949: 3). The skete’s brotherhood is known for being engaged in educational and
29
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economic activities, to have published at about 30 spiritual books, made icons,
garments and other church objects.30 During the centuries they sent books to
Bulgaria and Bulgarians in America and in Australia, who financed them in
return (see also Bolutov 1961: 125). Since the end of 20th century it is inhabited
by Greek monks (see also Temelski 2002: 45), as it is located on the land of the
monastery Pantokratoros.
Regarding the so-called Soviet/Russian skete, it must be noted that it
was named after the church of The Birth of the Theotokos situated there. It
is known also as the “Black pool” (Cherni vir, Mavros viros) as it was built
close to a brook on one of the neighbouring hills to the northwest of Zographou
by the Bulgarian ktetor (donor) Hadzhi Valcho who spent the last years of his
life there. It is mentioned for the first time in a Zographou act dating from
1049 (Pavlikyanov 2005: 18). Ukrainians claim that it is founded by Cossacks
from the Zaporizhia region in 1747 (see Shumilo 2015: 32). In fact, it was
inhabited by Ukrainian monks from the second half of the 18th century until
the 1820s, the period of the Greek War of Independence (Shumilo 2015: 66).
It is known that only one Bulgarian monk lived there in 1930 (Shumilo 2015:
76). It has remained uninhabited and desolate since the second half of the 20th
century (Temelski 2002: 104). Consequently, nowadays there are just ruins of
the monastic buildings except for the church on its territory, The Birth of the
Theotokos, whose roof was recently renovated by Zographou monks (Shumilo
2015: 79, 89).
There is also some historical evidence about the Dormition of the Mother
of God kellion. It is also known as the Paissii kellion after its first “inhabitant
Paissii of Svishtov, the uncle of Aleko Konstantinov” (Bolutov 1961: 125). It
was built in Karyes itself and had a shop in which “Bulgarian and Russian
pilgrims bought books, icons, rosaries, crosses, oils, etc. as keepsakes from
Athos”. In the second half of the 19th century, the kellion passed under the
jurisdiction of the Chilandar monastery and has remained under that until now
(if it still exists). In the middle of the 20th century there were two Bulgarian
monks there (Bolutov 1961: 125).
What is known about the All Saints kellion today is that it is (or was)
situated in the picturesque Karyes vicinity, an hour away from Karyes. It was
inhabited by monks of Zographou monastery and that is why it is perceived
as a Zographou kellion, with a “vine, hazelnut, chestnut and olive garden”
(Bolutov 1961: 86). A rent agreement of February 2, 1795 says that “its church
was equipped with all the books and accessories needed for the liturgy”
30
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(Pavlikyanov 2005: 243).
There was also another kellion, St. Cyricus and St. Julita, in the same
vicinity, dependent on Stavronikita monastery, with a chapel of the same name,
that was the wealthiest of all Bulgarian kellia, including “good gardens, lawns,
vines and olive trees” (Bolutov 1961: 126). It was attended by two Bulgarian
monks in the middle of the 20th century.
It could be assumed that St. Peter and St. Paul, also called “Apostolic
river,” was a kellion situated 2 km south of Zographou monastery (Pavlikyanov
2005: 17).31 Its chapel is named in honour of the Holy Apostles. Until the middle
of the 20th century monks and workers lived there and cultivated vegetable
gardens around the buildings (see Bolutov 1961: 87). Nowadays it is desolate
and uninhibited (Temelski 2002: 104).
However, all these places – except for It is Truly Meet and Xilurgou32 – are
not mentioned in the travelogues found for this research. On the one hand, that
could be so because of the scanty information about their location and condition
today, particularly for Bulgarians outside the peninsula. There is an assumption
that “by the end of the 18th century Zographou was unable to take sufficient
care of all its dependencies on Mount Athos” (Pavlikyanov 2005: 243). On
the other hand, the Hellenization of Mount Athos also has an influence on the
reduction of knowledge about Bulgarian Athonite sites and, respectively, the
pilgrim travels to them.
Conclusion
Concerning the relation between the different motives on the “sacred –
secular” axis and the “pilgrimage – tourism” axis, it could be noted that
patriotic, research, education or work-related motives, as well as the motivation
to stay as a harisanin at a monastery could be added to the tourist and religious
ones. Unlike religious travels, tourist ones marginalize the opportunity for
“spiritual enrichment.” The research, work and educative/education trips
are motivated by secular ideas but a travelling man could have some liminal
experience lending some religious value to the journey. Patriotic motives could
be seen as a pilgrimage – based on patriotic feelings and thoughts – to sites of
national importance on the monastic peninsula. And last, but not least, there
is the harisanin, going there as a voluntary worker to donate his work to the
Two original documents of this kellion are kept in the Zographou archives (see Pavlikyanov 2005:
23).
31

See for example svetogorie.com/160-На-поклонение-в-Света-гора-ден-втори [Accessed 5 May
2019].
32
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monastery and hoping to receive God’s blessing in return by denying to be paid
right after the end of his stay. Thus, the journey of such a man does not have
only secular elements (physical work) but also sacred ones (hope, help to the
monastery, etc.) and should better be studied holistically.

Speaking generally about the Bulgarian sites of memory and worship, it
could be said that Zographou monastery functions as the Bulgarian place of
worship and commemoration as it is the most often and numerously visited shrine
on the monastic peninsula and also possesses some Bulgarian memorabilia.
The other places described above are of secondary importance, as they are less
mentioned in travelogues or are not familiar to most of the Bulgarians at all
because of the scanty information available on and outside Mount Athos. If
Zographou welcomes pilgrims, religious tourists, workers and statesmen, all
other sites perceived as Bulgarian, are a part of the routes of pious pilgrims.
In most cases, all these sites are visited for different motives: religious, tourist,
cultural, research and other interests and very seldom, if at all, only because of
patriotism to strengthen their national identity and awareness.
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ABBREVIATIONS:
AIF I – Archive of the Institute of Folklore.
FnAIF – Audio Fund at the Archive of the Institute of Folklore.
FtAIF – Photo Fund at the Archive of the Institute of Folklore.
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CONSTRUCTING YOUR OWN THROUGH THE ALIEN:
THE BULGARIAN CULTURAL HERITAGE IN ISTANBUL

Bozhidar Alexiev

Istanbul, the former Constantinople, also called in Bulgarian Tsarigrad
or Tsar City, has a special place in Bulgarian history, among those symbolic
for the Bulgarian past, because it has an ambivalent relevance. In the context
of political history and the history of the Bulgarian state, this city, the capital
of two empires, embodied the original enemy. It was also, furthermore, very
important for the economic and cultural life of Bulgarians: for Bulgarian
trade, for the exchange of ideas, knowledge and skills with much of the rest
of the world. Depending on the problems of the various historiographical
researches, Constantinople, or Istanbul, can be presented as a source of
threat and hostility, but also as a treasure trove of cultural goods.
The second half of the 19th century was an exceptional period of Bulgarian
presence in the city bridging two continents. Under the influence of many factors,
but above all as a consequence of the reforms in the Ottoman Empire, Tsarigrad
attracted thousands of Bulgarians who traded in the capital markets, studied at
the best schools within the boundaries of the empire, published newspapers and
books. This has generated the standard expression that at that time “Tsarigrad
was the largest Bulgarian city.” It seems to me, it would be more accurate to say
that there was a Bulgarian city within the city of Istanbul that became a major
centre of national culture. That was where there were actors from different parts
of the country and the struggle for recognition of an independent Bulgarian
church took place. It is with this period that the Bulgarian cultural heritage
preserved in present-day Istanbul is connected.
On January 7, 2018, after nearly seven years of restoration, the St. Stephen
Bulgarian church in Istanbul, also known as the “Iron Church,” was formally
reopened. The event was broadly covered by all types of media in Bulgaria –
television, radio, press, and information websites. It is possible that this interest
was caused by the participation of state and church actors at the highest level
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(the President of the Republic of Turkey Recep Tayyip Erdoğan, the Prime
Minister of the Republic of Bulgaria Boyko Borisov, the Ecumenical Patriarch
of Constantinople Bartholomew and the Patriarch of the Bulgarian Orthodox
Church Neophyte), but in the general flow of information and images they
remained somewhat in the background. This article will analyse the coverage
of the event by the three most influential national televisions: the public BNT1
and the commercial bTV and Nova TV. In their reports, the three television
channels paid attention not only to the restored St. Stefan church, but also to
other elements of the Bulgarian cultural heritage in Istanbul, as well as to the
Bulgarian community there. According to my observations, the live TV reports
and the comments at television studios on January 7, 2018, can be seen and
analysed as a commemoration of the national struggles led in the second half of
the 19th century in Constantinople based on the brightest model of Bulgarian
cultural heritage in this city.
Commemoration is a recurrent, ubiquitous, and frequently deeply
significant feature of human culture in past and present societies. Commemorative
practices have many forms – texts, objects, monuments, special occasions,
rituals and performances – and are interwoven with many other aspects of
society and culture such as historical consciousness, religious tradition, political
ideology, social structure and the development of collective identities. Studying
what things in the past a society or a social group or movement commemorates
and how this commemoration is organised, tells us a lot about that society.
Commemorations look backwards, affirming a vision of the collective past, but
are also intimately connected to present politics and the projection of collective
identity into the future1. My analysis of “television commemoration” aims
to bring out the new elements in the interpretation of an important period in
Bulgarian history as well as the changes in the marks of national identity at the
beginning of the 21st century.
All three televisions had on-site reporting teams, equipped with the
conventional devices and a drone, which provided a bird’s eye view of the
renovated church and the surrounding. Thus, from the very beginning, spectators
could see the remarkable silhouette of the church, quite unusual to Orthodox
tradition, but with a rich decoration of the façades and many gilded elements on
the roof. When the church was filmed inside, the reporters naturally focused on
the most impressive elements of the interior: the iconostasis, the decoration of
the ceiling, the play of light and shadows in the closed space.
york.ac.uk/history/undergraduate/courses/comparative-special/commemorations
Spencer, Geoffrey Cubitt) [Accessed 22 May 2019].
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Initially the re-consecration of St. Stephen after the restoration was
scheduled for the patron feast on December 27 (2017), but for reasons that
remained unclear,2 it was postponed by ten days. The first reports in TV news
feeds were also made according to that first date. These include the main topics
on which the stress would be on the day of the event, so I will not specifically
focus on them.
The first main topic, which cannot be overlooked in such a context, is the
background of the so-called “Iron Church.” A television broadcast naturally
only marked the most basic elements of the narrative: the emergence of a
thousand-strong Bulgarian community in the Ottoman capital in the middle of
the 19th century, the property donated by Stefan Bogoridi for the construction
of a Bulgarian church, the so-called “Bulgarian Easter” (April 3, 1860, when
Bishop Hilarion of Makariopolis did not mention the name of the Patriarch of
Constantinople at liturgy) and the creation of an autocephalous church called
the Bulgarian Exarchate by virtue of a Sultan’s decree (February 28, 1870).
These events were related to the site, but the existing Iron Church was built
decades later, in 1898.
The second major topic is the story of the construction of the Iron Church
itself and the explanation of the choice of this unusual building technology. The
answer is quite simple: the terrain near the Golden Horn Bay is not solid enough
to bear the weight of a church of stone and brick. However, this feature also
gave it the informal name of the Iron Church known to all Bulgarians, in itself
requires a background, something like a myth of origin. It is popularly believed,
albeit untrue, that St. Stephen was is built of iron to prevent it burnt down by the
Greeks. Undoubtedly, this “explanation” echoes the opposition of Bulgarians
and Greeks in the course of the struggles for an independent Bulgarian church
in the 19th century. This version was presented indirectly in one of bTV’s earlier
broadcasts, which said that the Iron Church was “built on the site of the old
burnt building donated by Prince Stefan Bogoridi to the Tsarigrad Bulgarians
for a church.”3 In fact, the adapted old wooden building was removed 40 days
after the consecration of the new church.
The BNT1 studio featured art expert Blagovesta Ivanova, who later
published a separate book with her research on St. Stephen (Ivanova 2018).
Her exposition contains many curious details, but can be summarised as the
following main topics. Logically the first concerns the design of the new church
2

It was most likely that the Turkish officials were busy.

btvnovinite.bg/123625-Jelyaznata_tsarkva_v_Istanbul_otbelyaza_110godishniya_si_yubiley.html
[Accessed 22 May 2019].
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project, the failure of its implementation and the finding of an alternative
solution by using a prefabricated metal structure. As in this live account and
in the other TV channel reports, a remarkably large part of it was dedicated
to the issue of funding and administrative procedures (such as organising a
competition for the design, and subsequently of a contractor). Thus, the viewers
who witnessed the event learnt that the construction was paid almost entirely
by the state budget of the Principality of Bulgaria and the decisions are taken in
Sofia, although in agreement with the Exarchate and the Bulgarian community
in Constantinople.
The definitions of the Iron Church in the course of conversations about its
past, architectural merits and symbolic meaning are indicative. Here are a few
examples: “A new life of the Iron Church in Istanbul, with which our statehood
has begun” (namely the creation of the Exarchate as an official recognition of
the Bulgarian nation in the Ottoman state). “What Bethlehem and Jerusalem are
for the whole Christian world is what St. Stephen and all exarchic monuments
and properties in Istanbul are for us Bulgarians,” says TV presenter Goran
Blagoev (BNT 05.01.20184). According to prof. Lizbet Lyubenova (Bulgarian
Academy of Sciences), guest in the BNT studio during the event, the Iron
Church is an “oasis of the Bulgarian spirit” and a “pearl of the Golden Horn”
(BNT 07.01.20185).
One interesting spot in the TV coverage of the event is the interview with
the teachers at the St. Cyril and St. Methodius Bulgarian Sunday school, the
classes of which are held at the Exarchate building.6 What is remarkable in
it is that, against the background of the historical interior of the building, the
conversation outlines the dynamic and truly different state of the Bulgarian
community in Istanbul in the 21st century. Pupils of this school include
children and adults from the old Bulgarian community, but also children of
Turks forcefully expelled from Bulgaria in 1989, as well as of diplomats or
other Bulgarians temporarily working in the megapolis. This renewal of the
Bulgarian community in Istanbul, united more by language and culture rather
than by religion, is also clearly visible in the personalities of the teachers:
two of them – Nevin Daudova (Principal) and Nevin Çalışkan, a teacher of
Bulgarian language and history, are ethnic Turks born in Bulgaria; Nataliya
Hatipoğlu is an ethnic Bulgarian born in the Republic of Moldova; and both of
4

bnt.bg/bg/a/nov-zhivot-na-zhelyaznata-tsrkva-v-istanbul [Accessed 22 May 2019].

bnt.bg/bg/a/bnt-predava-trzhestvenoto-otkrivane-na-obnoveniya-khram-sv-stefan-v-istanbul
[Accessed 22 May 2019].
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the rest7, Pavlina Kopano (art and drawing) and Siyka Chirpanova (Bulgarian
folk dances), are ethnic Bulgarians born in Bulgaria. This episode is a good
illustration of the ability of remembrance to reflect not only the past and the
different look at it, but both the present and the future. It seems very likely
that in the coming decades we will probably see more communities, whose
members, following their individual trajectories, cross multiple state borders,
but preserve and transmit their language and culture. These communities will
be organised and joined by common symbols, although the experience of these
characters will be different for each one of them.
The analysis of the narratives and interviews during the TV broadcasting
of the ceremony of the second consecration of the Bulgarian church St.
Stephen in Istanbul reveals several interesting features. The chronicle of the
historical events associated with this church follows an ascending line from
the beginning of the struggles for an independent Bulgarian church to their
successful completion and the activity of Exarch Joseph as a figure that united
Bulgarians from the principality and the others under Ottoman rule. The period
after the expulsion of the Exarch after the outbreak of the 1912 Balkan War
was commented briefly only in the BNT1 broadcast, where specialists were
gathered and the moderator G. Blagoev himself was familiar with the subject in
detail. It is well known that in the course of the struggles for independence from
the Patriarchate of Constantinople there were differences among the Bulgarian
activists regarding the ways of acting. All these contradictions and conflicts
remain in the shadow of the success that the renovated Iron Church makes
tangible and even fascinating. Difficulties and obstacles, both in the historical
processes and in the course of the design, the financing and the construction of
the church, are mentioned insofar as they can reflect and highlight the Bulgarian
success. Such a composition of the narrative is logical for a commemoration.
Against this background, there was an increased focus on the contribution
and participation of some foreign personalities and factors. The name of the
author of the Iron Church project – architect Hovsep Aznavur, Armenian by
nationality – was mentioned repeatedly. It was also noted that he was Armenian
by origin, member of the Armenian Apostolic Church and thanks to that he
had obtained his education in Italy. The Vienna-based company that made
the elements from which the building was constructed was also mentioned
frequently. Then we have the tracking of how those elements were transported
from Vienna to Istanbul. Two versions exist on that matter: according to one,
According to other publications, another Bulgarian woman from Bulgaria, Hristina Raykova, is a
teacher at the school, but she did not take part in the interview.
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they were shipped along the Danube and the Black Sea, and according to the
other – were carried by rail to Trieste and then by sea to Tsarigrad. This second
version today is believed to be the more plausible one. The story of Kiriako Laze,
one of the leaders of the Tsarigrad Bulgarians, strongly emphasized that the
Exarchate house in the Şişli district, once the seat of the exarch, is a house built
by a high-ranking Ottoman dignitary, most probably also Armenian, following
a European model for his daughter, educated in Switzerland. Undoubtedly, K.
Laze often tells this story to guests from Bulgaria and before the television
cameras he takes time to recount the facts that he knows will cause interest
and emotion. The preserved interior from the beginning of the 20th century
transport viewers to an environment that is unfamiliar not only because of its
remoteness in time, but also because it is radically different from the canon of
Bulgarians’ past life. It is, however, a symbol of the Bulgarian presence in a
cosmopolitan city.
The subject of the uniqueness of the St. Stephen church is extremely
curious. It second, popular name, based on the material it is made of, suggests
that it is unique in its own right. Experts have known for a long time that this
is not true and make no secret of the fact that such churches were built at that
time, particularly in remote locations (Australia, South America, Philippines),
but also in Eastern Europe. Thus, the idea of the
 uniqueness of the Iron Church
is destroyed, but it is compensated by another characteristic feature: modernity.
The technology used was new for those times, reflecting the progress and spirit
of the Modern Age. The lost uniqueness of St. Stephen is compensated when
specialists rank it along with architectural patterns such as the Eiffel Tower in
Paris and the Crystal Palace in London. An additional touch to the attribution
of supranational value to the church on the shore of the Golden Horn came
with the words of the Bulgarian Prime Minister B. Borisov that the church is
a monument of culture of Turkey too and that is why the restoration was made
possible only through the goodwill of the Turkish side.
Undoubtedly, the strong emphasis on foreign participation in the creation
of a remarkable monument such as the Iron Church in Istanbul, during live
television broadcasts intended for the widest audience reflects important changes
to the Bulgarian national identity that are currently taking place. Unlike most
Bulgarian national holidays, the Iron Church is not associated with sacrifice,
bloodshed, death, or defeat. The tremendous attention it received from the
media was primarily due to the intuitively felt consistency between the message
of this Bulgarian cultural monument beyond the state borders and the historical
themes and events that Bulgarians perceive today as important for their selfdetermination. At the beginning of the 21st century, at the dawn of consumerist
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society, sacrifice is no longer fashion. The increasingly powerful means of
communication and increasing mobility make Bulgarian society more and more
comprehensively comparable to European nations whose historical destiny is
quite different from that of the Balkan peoples. In this context, the episodes
of the past, becoming symbols of victory, of the success of peace-building,
and of bridging with European peoples in the west, have become increasingly
necessary. In this respect, cultural heritage may offer more opportunities than
history, because heritage is known in ways utterly unlike history; heritage is
sanctioned not by proofs of origins but by present exploits (Lowenthal 1998:
127). Undoubtedly, the restored Iron Church has enormous potential in the
construction of the Bulgarian identity in the Modern Age. A confirmation of
this is the fact that on Easter the same year the church could not accommodate
all the pilgrims who had arrived from Bulgaria.
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Великден в Истанбул ‒ Желязната църква едва побра всички желаещи (nova.bg/
news/view/2018/04/08/212254/великден-в-истанбул-желязната-църква-едва-побравсички-желаещи/) [Accessed 22 May 2019].
Над 3 млн. евро за реставрацията на българската църква „Св. Стефан“ в
Истанбул (nova.bg/news/view/2018/01/06/203214/над-3-млн-евро-за-реставрациятана-българската-църква-св-стефан-в-истанбул/) [Accessed 22 May 2019].
Говорят майсторите, реставрирали българската църква в Истанбул (nova.
bg/news/view/2018/01/06/203275/говорят-майсторите-реставрирали-българскатацърква-в-истанбул-видео/) [Accessed 22 May 2019].
Нов живот на Желязната църква в Истанбул, с която е започнала нашата
държавност. – Денят започва (bnt.bg/bg/a/nov-zhivot-na-zhelyaznata-tsrkva-v-istanbul)
[Accessed 22 May 2019].
Официално: Откриха българския храм „Свети Стефан“ в Истанбул (nova.bg/
news/view/2018/01/07/203292/официално-откриха-българския-храм-свети стефан-вистанбул-видеоснимки)/) [Accessed 22 May 2019].
Тържествено откриване на обновения храм „Св. Стефан“ в Истанбул (bnt.bg/
bg/a/bnt-predava-trzhestvenoto-otkrivane-na-obnoveniya-khram-sv-stefan-v-istanbul)
[Accessed 22 May 2019].
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OFFICIAL AND INFORMAL COMMEMORATION ROUTES
TO ST. CYRIL AND ST. METHODIUS HERITAGE SITES IN EUROPE

Lina Gergova, Yana Gergova

Introduction
Official and informal commemorations and policies of constructing
heritages and memories are not always in opposition or conflict
(cf. Bashford et. al. 2016: 16). They form parallel – independent or, sometimes,
crossing – trajectories which together build memorial traditions in the sphere
of the national. The study of these two trajectories does not certainly rely on
terms like institutional authority, institutional authorization, alternativeness of
historical narrative, etc. In our research, we reformatted the two discourses –
the one of the official celebration and the one of the informal visits abroad –
whereas, by means of social mapping method, we observe co-existence of
both routes. In the analysis, we present these routes in details and we attempt
to consider their interaction chronologically and spatially. In this sense, the
dialectic between the creation and consumption of ‘heritage’ (Bashford et. al.
2016: 17) is interesting mostly in the informal sphere.
Methods of geography to illustrate and present our observations are helpful
in some analytical directions. First, that provides a visualisation of contradictions
and contestation between official and informal commemoration routes that
are invisible on the verbal level – no arguments, accusations, or tension have
been reported. Hence, as far as narratives do not defer, we pay attention to the
rituals and the actors. In private individual or family visits we have rituals-free
ritualism – individuals practically lack skills, knowledge, and, hence, rights to
perform a ritual although they experience the very visit as such. Pierre Nora
(Nora 1989: 12) suggested that modern national rituals are a privilege of the
national leaders – the only ones who are aware and entitled to such activity.
However, one is also able to observe rituals performed by nongovernmental
organisations, clubs, patriotic groups, etc., which contain elements borrowed
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from the official ones, sometimes developed and enriched much further.
Concerning visitors’ experiences and nature of the rituals performed, on
one hand, and social mapping of the processes connected with the heritage of
Cyril and Methodius, on the other, it is important to consider whether we talk
about pilgrimage or commemoration trips.1 Perhaps, it is about a combination
of inner intimate experience, including religious feelings, and demonstration of
national pride and public witnessing of undisputed connection between some
places in Europe and Bulgaria. Although we observe elements of religious
rituality (lighting a candle, praying, etc.), we are not sure that we could always
speak about religious pilgrimage in the sense of travelling with the purpose of
touching holiness. St. Cyril and St. Methodius are probably the best example
of the so-called national saints, i.e. according to the people and to official
representatives they are Christian saints who are connected more with their
civilizational work and with processes of nation-building instead of with the
mission of Christianisation. An important illustration of their ambivalent
perception is the fact that they were declared the co-patron saints of Europe by
Pope John Paul II in 1980 (Barlieva 2017). Their veneration as national heroes
on the territory of Bulgaria is highly underscored, particularly considering the
number of nonreligious monuments that were erected, mostly in the period of
the socialist atheistic regime. This period was particularly active in forming
and maintaining St. Cyril’s supposed grave in Rome as an overseas holy place
and the establishment of the official rituality in connection with visits there
(Gergova 2014; see below more about this place and connected rituality).
By the way, the intimacy of private experience and national pride is a multilayered issue. On one hand, one observes privatisation of the holy brothers’
heritage as a Bulgarian one, as rescued and suffered by the Bulgarian nation, as
bearing personal national pride. And this cannot be noticed on the official level –
contrariwise, there is noble, though not very generous, sharing with other
nations (mostly Macedonian, Czech, and Germans) which have been touched
by the Slavic apostles’ work but have not succeeded in safeguarding it. On the
other hand, the personal experience of their heritage leaves personal intimacy
through publishing private photos and narratives on the web and this touch thus
enters the national memory building process. These thoughts take us to the
contradiction between activeness and fixity – because of the luck of rituality,
being ‘in place’ and deep connectivity to the materiality and physicality of place
(Roberts 2012: 91) appears to be more significant.
Last but not least, an important benefit of the geographic perspective is
1

More about this issue see in the article of Tanya Matanova in this volume.
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visualizing the commemorative leaving of national territory (who does that and
in what direction). The mismatch of the official and informal routes is obvious.
We suggest that it is due to at least two connected conjunctural reasons. State
authorities mark spaces of memory (by means of memorial plaques, memorials,
etc.) but do not regulate them as far as they do within the national territory. That
explains the absence of the territory of the Republic of North Macedonia from
the official commemorative visits map because the Bulgarian state either does
not wish or cannot contest the rights to the St. Cyril and St. Methodius heritage
at those2 and the Macedonian state prefers to share this heritage outside the
national borders. From the temporal point of view (Sts Cyril and Methodius’
heritage has been constructed for centuries, especially since the 1850s), this
absence is not so tangible but expressed spatially it is particularly visible.
In our study, the accent is mainly on the current state of arts but we have
into account also the historical dynamics of approximation between the official
and the informal in terms of time and space. Considering visits and routes,
we prefer to lean on the opposition ‘official-informal’ instead of ‘officialvernacular’ because these terms differ regarding the specific structure and
organisation of the second type (Muzaini, Yeoh 2007; Bucur 2010; Marschall
2013) that we have observed. We oppose official visits and commemorations to
the private individual or group tourist trips organised by professionals or not
which have been reflected in published travel stories, i.e. have been considered
to be significant and connected with the sphere of national commemorations.
According to our consideration, official visits are connected to public rituality
and carried out by the Bulgarian president or Prime Minister, governmental
or parliamentary delegations. The attitude of the Bulgarian Orthodox Church
to these events is also interesting but it is not leading because it is strongly
associated with pilgrimage and religious veneration. However, in some cases it
is quite interesting, so we take it into consideration.
About the Seven Saints
Cyril and Methodius were brothers, born in Thessaloniki, lived in the 9th
century in the Byzantine Empire. They were assigned to various locations in
Europe in connection to the policy of Constantinople for Christian expansion in
the continent and mostly among the Khazars and the Slavs. The main places they
The heritage of St. Cyril and St. Methodius is connected with the city of Ohrid as far as it was the
seat of the school of a student of their’s, St. Nahum of Ohrid, and of their disciple, St. Clement of
Ohrid, who is supposed to be the author of the Cyrillic alphabet. At the time when these two persons
lived (9th century), Ohrid was within the territory of the First Bulgarian State.

2
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visited included the capital of the Khazars located on the Crimean Peninsula;
the Holy See, Rome; the capital of Great Moravia – unidentified until now,
but somewhere in the lands of Slovakia or the Czech Republic. They were the
authors of the first Slavic alphabet – the Glagolitic, and of the first translated
church books. St. Constantine-Cyril the Philosopher died in Rome in 869 and
was probably buried there. Methodius continued their work in Great Moravia.
He was sent in exile to Ellwangen for three years because of his dispute with the
German priests. He died as archbishop in 885 in the capital of Great Moravia.
After his death, his disciples were expelled from Moravia and five of them
arrived in Bulgaria: Nahum, Clement, Gorazd, Angelarius, and Sava. Here they
were welcomed by Bulgaria’s Prince Boris and had the opportunity to work
throughout the country.
There is sparse information about Sava, but we know that Clement
and Nahum organised large schools in Ohrid and Preslav which used to be
educational centres for translation and transcription of religious books in
Bulgarian. Clement, later called Ohridski, devised the modern Slavic alphabet,
the Cyrillic. Gorazd and Angelarius also continued educational activity
but scholars have not agreed where, probably in what is today Albania. All
seven were canonized as saints in the Middle Ages. They are known as the
Seven Saints and they have a separate feast from that celebrated for St. Cyril
and St. Methodius. The dates of the assumptions of the two brothers are also
separately included in the Orthodox calendar. The memory of the holy brothers
is celebrated in all Slavic countries in one or another way but most actively in
Bulgaria, Macedonia, Slovakia, and the Czech Republic.

Map 1. The routes and topoi of St. Cyril and St. Methodius,
and their disciples in Europe according to historical sources
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Common Travel Stories and Trips
The trips covering all or at least several of places associated with the Seven
Saints memory are very rare. The largest one, titled “In the footsteps of the
Seven Saints,” is organised by a tourist agency from Stara Zagora and passes
through Ohrid, Berat, Velehrad and Mikulčice, with stops at many other cities
and tourist places. Some tourist agencies organise trips under a similar title but
actually, they are just to Velehrad (including other sites on the road), Nitra and
Bratislava.
In 2018, such a major trip was undertaken for the first time by the current
Vice President of Bulgaria, Iliana Yotova. The visit was paid in the period
between May 18 and 24 and covered Prague, Velehrad, Mikulčice (Czech
Republic), Devin, Nitra (Slovakia), and Belgrade (Serbia), where Prince Boris
welcomed the disciples of Cyril and Methodius in 885. In general, the Vice
President is a guest of honour at the Mikulčice celebrations but in this case it
concerned a series of significant places which the person holding that high state
position marked as significant for the contemporary Bulgarian state.
While state visits are characterized by high-level meetings, common
ceremonies of laying flowers at the monuments and meetings with the Bulgarian
community, tourist visits are short, cognitive and ending with memory photos.
More frequent are the trips with one purpose, the most significant probably
is Rome: “Through the trip to Rome, beside touching the ancient Roman Empire
and having the chance to admire the beauty of the Renaissance Rome, we also
obtained the opportunity to worship the relics of one of our enlighteners, St.
Constantine Cyril the Philosopher.”3
Italy: Rome
The (supposed)4 grave of St. Cyril at the Basilica San Clemente could
definitely be considered the most significant site in national and maybe European
context related to the cult and memory of St. Cyril and St. Methodius. For
Bulgarian visitors and pilgrims, or tourists, or representatives of the Bulgarian
community in Italy, this is the place in Rome of the most important role not
A trip to Rome – travel story by Petko Neychev. See dolap.bg/2018/02/21/едно-пътуване-дорим-пътепис-от-петко/?fbclid=IwAR0z0zRj7oBLu_1qmCNwdbfBf0pUFs9FHadXPdFZrh2OuE
nT_NZgPcf8VZ4 [Accessed 23 Jan. 2019]

3

There is still no conclusive scientific evidence that the real grave of St. Cyril is in the crypt of
the basilica San Clemente in Rome. Although many studies have been and continue to be made,
researchers cannot yet come to a definite conclusion. Doubts, however, in no way alter the attitude
of the pilgrims to this holy place, as well as its perception at the official level.

4
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so much from a religious point of view as for building and expressing national
pride. Visiting the grave and honouring the saint by an official government
delegation has been the main moment during May 24 celebrations for decades.
For Bulgarians and in particular for the Bulgarian Orthodox parish and
state institutions, this place remained out of the festal calendar until 1924 when
the Rome Committee for the arrangement of the Bulgarian national holiday
feast of St. Cyril and St. Methodius was established, and five years later the
first memorial plate at the grave was founded. The sacral place was almost
forgotten in the time of World War II and the subsequent political situation,
excluding worship and celebrations organised by Bulgarian Catholic priests and
seminarians and by political emigrants. For a short period, representatives of
the Bulgarian diplomatic mission used to lay flowers (Eldarov 2002: 93-98).
The first visit to the grave of St. Cyril by a head of state and an official
state delegation was in 1975 when Todor Zhivkov and his daughter Lyudmila
Zhivkova had a first audience with Pope Paul VI.5 Probably, this event, held
even later than the actual feast, could be considered a sampling frame for the
further visits known today. In 1985 another place was added to the route of state
delegations. A memorial plate that marks the place where in 868 Pope Adrian
II welcomed the Slav apostles and sanctified the first Slavic written texts was
installed at the basilica Santa Maria Maggiore.6 This place is closely related to
May 24 celebrations in Rome until this day.
In the last few years, state delegation visits for May 24 in Rome
have followed the uniform model of transborder political commemorative
pilgrimage. They always begin with a liturgy and the laying of flowers at the
grave of St. Cyril at the San Clemente basilica, and continue with the laying of
wreaths and flowers at monuments of other significant for Bulgarian cultural
heritage topoi or personalities, such as the Santa Maria Maggiore basilica, the
monuments of Capitan Petko Voyvoda (on Gianicolo hill), of Ivan Vazov (on
Piazza Thorvaldsen), the grave of Petar Parchevich in basilica Sant’Andrea
delle Fratte, and the monument of St. Cyril and St. Methodius (in the garden of
the Bulgarian embassy). They also include a liturgy at the Bulgarian church in
the city and finish with a reception at the embassy open to official guests and
all Bulgarians living in and visiting the city. The audience with the Pope takes
place on one of the days around May 24. The delegation, most often headed by
the prime minister, is different every year and it includes Bulgarian public and
cultural figures, politicians. What was significant for May 24, 2018, was the first
5

For more details see Eldarov 2002: 135-140.

6

See also Nikolov 1998: 76.
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shared celebration of Bulgarian and Macedonian delegations, headed by the
Prime Ministers Boyko Borisov and Zoran Zaev.7
The Bulgarian schools in Rome also attend the May 24 celebrations. For
the Bulgarian community, the grave of St. Cyril has become a symbolic topos
and one of the central consolidation sites.8
Perhaps, precisely because of the long history of the establishment and
enrichment of the places connected with the life and work of the holy brothers
located in the Italian capital, as well as because of the processes of including
these places in particular commemorative programmes in the last century
(by governmental, non-governmental, cultural and other organisations and
institutions), Rome become a bright symbol for Bulgarians and an object of
national pride. Even without doing preliminary research on the sites in the city,
most Bulgarian tourists have the knowledge about the grave and usually visit at
least the San Clemente church if not to pay homage to the saint’s relics or to see
the grave, driven by curiosity. Likewise, nearly all tours organised by Bulgarian
guides also include a visit to St. Cyril’s grave and often to the memorial plate at
the Basilica of Santa Maria Maggiore.
There are many travel stories and blog articles that indicate which the
“Bulgarian places” in Rome are and the first mentioned are always those
connected to the brothers Cyril and Methodius.9 Here we could also add the
Santa Prassede monastery which some scholars consider to be the place where
St. Cyril died. However, interest in that location is still slight. This, of course,
is due to the fact that the monastery is not included at all in the pilgrims’ route
during the observation of May 24, as well as to the lack of a memorial plate in
Bulgarian. Nevertheless, the interest in the monastery and its being mentioned
in various blogs and media articles is a clear sign that there is a high probability
for it to become a part of the Cyrillo-Methodian realms of memory within the
Italian capital – either at governmental or at unofficial level.
In many travel stories, the visit paid at St. Cyril’s grave is described in
details making a point of national and identity vigour that this place has kept
even nowadays. Often stories begin with: “we were eager to visit the holiest
for Bulgarians place in Rome – St. Cyril the Philosopher’s grave in the San
Clemente church located not far from the Coliseum…,” and end with: “Do visit
See: 24chasa.bg/novini/article/6879253; clubz.bg/68256-istoricheski_moment_borisov_i_zaev_
zaedno_v_rim_za_24_maj_video and many others [Accessed 22 Jan. 2019].

7

8

See more Gergova, Borisova 2015.

Some examples include: magelanci.com/forums/topic/1921-български-следи-в-рим; 24chasa.
bg/Article/386461;
tretavazrast.com/статии/по-стъпките-на-кирил-и-методий-във-вечнияград/198-по-стъпките-на-кирил-и-методий-във-вечния-град [Accessed 22 Jan. 2019].

9
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this holy place, friends. You will leave it excited and proud of the fact that you
are Bulgarians.”10 And more: “To visit Rome and not see the Pope!”11 Probably
everybody has heard this phrase. Considering Slav peoples, however, and
especially Bulgarians, I would paraphrase it like this: “To visit Rome and not
pay homage to the grave of Saint Cyril-Constantine the Philosopher!”12 Such
words clearly display the great significance for Bulgarians this place has as
travel story writers often compare it with the greatest landmarks of the Eternal
City.
Germany: Ellwangen
The official beginning of Cyrillo-Methodian (and especially Methodian)
celebrations in Ellwangen was launched in 1970 with the erection of a bas-relief
in memory of the 1100th anniversary of Methodius’ exile in that city. According
to some hypotheses, there was a Benedictine monastery where the saint spent
two and a half years after his deposition in 870 by the church trial in Regensburg
during the second Moravian mission (Stanoev 2014: 218-219).
Thanks to the initiative of Bulgarian émigrés during the socialist period,
Ellwangen was marked on the map of Cyrillo-Methodian heritage. Today there
are the memorial bronze bas-relief with the image of the saint made by the
Bulgarian sculptor Velichko Minekov and placed in 1975 and the so-called
Bulgarian chapel St. Methodius opened in 1987.13 Three plates – Bulgarian,
Slovak and Macedonian – are placed in the city centre. Official celebrations
usually involve local Bulgarians and the Bulgarian consul general in nearby
Munich, as well as delegations of various organisations from Bulgaria.14 A new
approach to the celebrations in Ellwangen was established in 2011 with the
conclusion of a governmental agreement between Bulgaria and the executive
of the province of Baden-Wuerttenberg. The event rose to state level and
became a place of national memory, highlighting its importance for the spiritual
consolidation of Bulgarians (Penchev, Yanev 2017: 54). Bulgarian President

10

See dianaan.blog.bg/turizam/2014/11/30/spomeni-ot-rim.1318481 [Accessed 25 Jan. 2019].

A European saying meaning that one misses the most important, here the phrase is quoted quite
literally.
11

12

Seedesant.net/show-news/40368 [Accessed 25 Jan. 2019].

13

See more Stanoev 2014: 225-226; Penchev, Yanev 2017: 54-55.

See also: dveri.bg/component/com_content/Itemid,100724/id,2316/view,article/; aba.government.
bg/?show=30&gid=1674; aba.government.bg/?show=38&nid=285 [Accessed 22 Jan. 2019].
14
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Rosen Plevneliev visited Ellwangen for May 24 in 2013.15 This is a very specific
case in which tourist visits from Bulgaria are very infrequent but there is still
constant governmental interest, although not so strongly expressed at a high
level.
Greece: Thessaloniki
The Thessaloniki case is a slightly different because of the multi-ethnic
character of the city, on the one hand, and the shared historical past of Bulgaria
and Macedonia region, on the other. Before the Second Balkan War in 1913,
there were many Bulgarian associations, organisations, and schools in the
city and they actively participated in the organisation of large celebrations
of St. Cyril and St. Methodius memory in their hometown.16 However, after
that year, when a large part of the Bulgarian community left the city, the
celebrations lost their glitter and significance. Today, May 24 is organised
by the Consulate General of the Republic of Bulgaria in Thessaloniki with
the active participation of the Bulgarian Sunday School at the Saint George
Zographou monastery and with the attendance of the Bulgarian military from
the NATO Rapid Deployable Corps in Thessaloniki.17 Sometimes, there are
other guests such as the representatives of the State Agency for Refugees or
some cultural institutions (for instance, the visit of the Director of the National
History Museum Bozhidar Dimitrov in 2017 who donated an icon of St. Cyril
and St. Methodius and delivered a lecture about their work before the Bulgarian
community in Thessaloniki).18 The celebrations included festive speeches and
concerts, as well as laying flowers at the monument of the saintly brothers in
the St. Cyril and St. Methodius churchyard or at the memorial plaque at the
place where the St. Cyril and St. Methodius Bulgarian Men’s High School of
Thessaloniki (until 1913) once stood. Actually, there are two monuments of the
See: dariknews.bg/novini/obshtestvo/plevneliev-pochete-v-elvangen-1150-godishninata-otvelikomoravskata-misiq-1091070; president.bg/news1246/in-ellwangen-president-rosen-plevnelievpaid-tribute-to-1150-years-since-the-great-moravian-enlightenment-mission-of-cyril-andmethodius.html&lang=en [Accessed 22 Jan. 2019].

15

16
Short excerpts from the recollections of Grigor Dimev, Velika Chopova-Yurukova and Tsarevna
Miladinova-Alexieva (last celebration in 1913) about the May 24 celebrations in Thessaloniki can be
seen here: sitebulgarizaedno.com/index.php?option=com_content&view=article&id=1048:im&cat
id=29:2010-04-24-09-14-13&Itemid=61; www.168chasa.bg/article/6255298; clubs.dir.bg/showflat.
php?Board=maked&Number=252842&page=16&view=collapsed&sb=6 [Accessed 25 Jan. 2019].

See more about the role of the Bulgarian Sunday School in Thessaloniki for the May 24 celebrations
in Yordanova 2014.

17

See 24chasa.bg/Article/6228804; standartnews.com/balgariya-obshtestvo/bozhidar_dimitrov_
podari_ikona_na_sv_sv_kiril_i_metodiy_v_solun-355884.html [Accessed 25 Jan. 2019].

18
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saints in the city – one of them is the already mentioned one, built in 2008 with
the support of the Municipality of Thessaloniki and according to some data at
the initiative of the Plovdiv chapter of the Internal Macedonian Revolutionary
Organisation (IMRO).19 The second one is cross-shaped and was erected by the
European Fund for Slavic Literature and Culture based in Bratislava in 2010.
Some of the private visits to Thessaloniki include taking photos in front of
one of the monuments but in general, there are no pilgrimage or commemorative
trips to the city as the hometown of the two brothers. Nevertheless, many tourist
agencies often use that fact in order to attract tourists for organized excursions
during the holidays around May 24. Besides this date, the programmes of
organized trips to Thessaloniki rarely include a place connected with the holy
brothers.20 Perhaps, the reason for that is the fact that there is not a particular
place in the city connected with the so-called Thessaloniki brothers’ life or
work which would attract pilgrims or tourists.
The Czech Republic and Slovakia: Mikulčice, Velehrad, Nitra, and
Devin (Great Moravia)
The next important places are the supposed capitals of Great Moravia,
a title for which at least four cities compete – Nitra and Devin in Slovakia
and Velehrad and Mikulčice in the Czech Republic. Each of them hosts large
local celebrations of the memory of St. Cyril and St. Methodius, but on July 5,

According to V. Yordanova, the monument was an initiative of the official local government
and had no connection with the Bulgarian community in Thessaloniki. It is not acknowledged by
the Bulgarians and just a few of the members of the community have visited the monument. This
observation relates to the time of Yordanova’s fieldwork in the city in 2010 (Yordanova 2014: 268).
After that year, the monument became a very important topos in May 24 celebration programme. See
some examples of the programme of celebrations at: aba.government.bg/?show=38&nid=1668; coreni.
net/солун/;
bnr.bg/post/100064148/v-rodniya-grad-na-prosvetitelite-zapochnaha-tyrjestvataza-dneshniya-praznik [Accessed 24 Jan. 2019].
19

20
There are few exceptions. In several cases, tourist groups visit for a while the St. Cyril and St.
Methodius church. Sometimes, special trips to Thessaloniki are made which are quite similar to
pilgrimage because they cover places that are significant for Bulgarian history and culture. A trip
that took place in 2010 was quite similar – it was made by grant students at the National High
School of Humanities in Blagoevgrad who visited the St. Demetrius and St Cyril and St. Methodius
churches, the building of the former Bulgarian High School of Thessaloniki and the present St.
George Bulgarian Sunday School (struma.com/hailaif/na-ekskurziya-nagrada-do-solun-38gimnazisti-vlyazoha-v-zografskiya-manastir_9932/ [Accessed 25 Jan. 2019]).
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according to the Catholic calendar.21 A Bulgarian feast takes place on May only
at Mikulčice where a memorial plaque of the holy brothers was placed on site in
1982 and a monument was built in 2009. As already mentioned, the Bulgarian
vice president every year attends the Mikulčice celebrations because he/she is
responsible for the Bulgarians abroad and the feast in Mikulčice is important
for Bulgarian migration in Central Europe. The celebrations include laying of
wreaths at the monument, speeches by the hosts and significant guests, folklore
programmes of migrant groups and common dances and meals (see more about
this event in M. Borisova’s article in this volume; see also Gergova, Kolarska
2014: 76). At the same time, the information of private tourist or pilgrimage
visits in Mikulčice, even less in Velehrad, is scarce and we cannot say that they
are intensively visited destinations.
Nitra attracts more visitors from Bulgaria perhaps because it is a developed
tourist site in general. There are travel stories with photos witnessing that
Bulgarians often visit places connected with the St. Cyril and St. Methodius’
heritage in the town. For instance, an author shares that if one mentions that
he/she is from Bulgaria, the castle where the saintly brothers worked in the
9th century would be opened even it was undergoing reconstruction.22 That
is an important statement not only regarding manners of communication with
locals but also concerning the influence on the national self-confidence that
the publicity achieves. Nitra was also a stop in the vice president’s trip in 2018
mentioned above but it has not been visited by another Bulgarian statesman in
reference to St. Cyril and St. Methodius anniversaries or memorial sites.
Devin, a small town in the vicinity of Bratislava, is also associated with
the heritage of St. Cyril and St. Methodius, mainly in the discourse of Slovak
history and nation building processes in that country (Gergova, Kolarska 2014).
In the last decade, it has become a major place for celebrations of the students
from the Bulgarian school in Bratislava and of the Bulgarian community in
the Slovak capital in general.23 All mentioned towns were included in the route
of the vice president’s trip in 2018.24 However, there is no information about
In Slovakia and the Czech Republic, the Catholic Church and the state observe memory of St.
Cyril and St. Methodius on July 5, although according to the common Roman Catholic calendar
their work has been commemorated on February 14 (since 1970) (more about these holidays in both
countries see in Gergova, Kolarska 2014).
21

dnevnik.bg/evropa/patuvane_v_evropa/2010/08/06/942910_chitatelska_fotoistoriia_nitra_-_po_
stupkite_na_kiril/; see also dariknews.bg/v-snimki/do-slovakiq-i-nazad-po-stypkite-na-sv.-sv.kiril-i-metodij-6474/16 [Accessed 20 Jan. 2019].
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bsu-bratislava.com/bg/novini/item/137-2018-05-15-07-10-49 [Accessed 20 Jan. 2019].

A short film about all mentioned places can be seen at bnt.bg/bg/a/legendi-ot-velika-moraviya
[Accessed 12 Jan. 2019].
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tourist visits to Devin although Bratislava is a popular tourist destination. So on
the territory of the Czech Republic and Slovakia one can observe a mismatch
of official and informal routes and deep differentiation in the functions of the
topoi connected with St. Cyril and St. Methodius heritage regarding Bulgarian
officials, Bulgarian communities in these countries, and Bulgarian patriotic
visitors.
North Macedonia: Ohrid
The case of North Macedonia is exactly opposite to the already listed
examples because of a clearly expressed private interest in contrast to the
apparent lack of a state one. In North Macedonia, there are two important points
related to Cyrillo-Methodian heritage – the church St. Clement of Ohrid and St.
Pantaleon in Ohrid and the monastery of St. Nahum nearby. It is assumed that
the graves of two of the most famous disciples of the holy brothers are located
at these places. They have been exhibited very well by the local authorities and
visitation to them is connected to various beliefs, the most significant among
which is probably that by touching St. Nahum’s grave with one’s ear one can
hear how his heart still beats. The grave of St. Clement is at the Samuil fortress,
a significant place for Bulgarian and Macedonian history. We cannot overlook
the fact that trips to Ohrid are cheap and many travel agents organise such for
weekends or holidays. The city attracts tourists not only because of its historical
monuments but also with its spectacular natural landmarks.25 Yet, North
Macedonia and the so-called Macedonian question are problematic topics to
Bulgarians in general and a visit to this country is related to a variety of personal
emotions. The private organised individual or group visits are not related just to
St. Nahum and St. Clement but to many others locations perceived as part of the
Bulgarian historical heritage on the whole territory of that country.26
On the other hand, government representatives do not organise and so
do not attend any celebrations related to St. Cyril and St. Methodius and their
disciples on North Macedonian territory because of the very delicate balance of
diplomatic relations with a mutual historical background. The visits, in general,
are repeated, but they do not contest common history. For example, last year,
25
Macedonia is the fourth most attractive for Bulgarian tourists country after Serbia, Romania
and Greece (nsi.bg/bg/content/1963/пътувания-на-български-граждани-в-чужбина-по-цел-напътуването-и-по-страни [Accessed 30 Jan. 2019]).
26
See: patepisi-marta.com/index.php/evropa/makedoniya, stojtscho.blogspot.com/2008/02/blogpost_15.html, cities-of-europe.com/patepis-s-avtomobil-do-ohrid-den-2-i-3/, nasamnatam.com/
patepis/Ohrid_starata_bylgarska_stolica-1494.html, poblizo.com/?p=13155 [Accessed 22 Jan.
2019].
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the Bulgarian President Rumen Radev visited the Monastery St. John of Bigor
where the monks consider themselves to be Bulgarians, as well as the military
cemetery near the village of Novo Selo where those who died in the wars of
1912-1918 are buried.
On the other hand, as already mentioned, in 2018 there was a common
Bulgarian-Macedonian celebration of the memory of St. Cyril in Rome.
Referring to this case, the Bulgarian Prime Minister Boyko Borisov criticized
the Bulgarian Orthodox Church for rejecting the Macedonian invitation for
visitation on the occasion of the 1000th anniversary of the Archbishopric of
Ohrid. However, he himself did not attend, albeit citing another reason.
Albania: Berat
Another very interesting example is the town of Berat in Southern
Albania.27 It is interesting because we can observe its development as a site
of commemoration and/or pilgrimage in progress. It is assumed that it was the
residence of Gorazd and Angelarius, two of the St. Cyril and St. Methodius
disciples, but Bulgarian science has only started to speak about that quite lately,
about the end of 20th century (Asenova 1996; Asenova 2003). In the local
Episcopal Church – today a museum of the famous iconographer and Archpriest
of Elbasan Onouphrios Cypriotes lived in the 16th century – two almost
identical icons from the 19th century are exposed, with the image of both saints
buried in the church, while the other five from the Seven Saints are ascended.
It is believed that their imperishable relics are preserved in a reliquarium. The
Bulgarian state has not marked the place as related to its history while Slovakia
implements a purposeful policy to connect these relics and icons with the name
of Gorazd who is supposed to be of Great Moravian origin.
Informal private individual or group visits are rare, probably due to the
unpopularity of Albania as a tourist destination but that situation has been
changing gradually. Nevertheless, there are organised excursions, and a few
travel stories and photo galleries about such pilgrimage trips organised by some
churches have been published.28 Perhaps this is also a complicated case of an
underestimated and unknown monument (because St. Gorazd and St. Angelarius
are not so significant in Bulgarian history), of a lack of traditions in visiting
Albania in general, of the stereotype of Albania as a Muslim country, etc.
See more about the formation of the cult to the holy brothers on the territory of present Albania
in Rousseva 2017.
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pravmladeji.org/node/2747, shtastlivcite.eu/putepisi/по-стъпките-на-светите-седмочислениц/
[Accessed 27 Jan. 2019].
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A single registered official visit was paid by President Georgi Parvanov
in 2008.29 Perhaps it is worth to mention the private visit of the historian and
then minister without portfolio responsible for Bulgarians abroad Bozhidar
Dimitrov, in 2010, who claimed that during the trip he had found the relics of
Gorazd and Angelarius30 (although there are earlier scientific publications about
that). In 2016, when he was no longer in politics, he made claims to the relics
and appealed the state to “get them back.”31 That example outlines the role of
intellectuals and public figures in the processes of building national heritage
abroad.

Map 2. Informal and official routes of commemorative visits in
comparison to the historical routes associated with the Seven Saints

Conclusions
On the map above, one can observe the mismatch between the historical
routes and corridors of national commemoration, both official and informal.
news.bg/politics/vizitata-na-parvanov-v-albaniya-zavarshva-v-grad-berat.html [Accessed 20 Jan.
2019].
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dveri.bg/3kwpw [Accessed 20 Jan. 2019].

epicenter.bg/article/Prof-Bozhidar-Dimitrov-Da-si-vzemem-ot-Albaniya-moshtite-na-Angelariyi-Gorazd-/101849/2/0 [Accessed 20 Jan. 2019].
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We are able to see the lack of visits in the East, as for example to Crimea or
Istanbul, and continuous official and informal pulsations to the West. One could
be tempted to assume that the heritage that would be inherited is situated there,
that the successors have chosen to inherit and experience the spaces located
in more prestigious countries like Italy, Germany, Slovakia, and the Czech
Republic. Should we oppose these to those in Albania, Turkey, Greece, and
Russia, we could conclude that the Bulgarian state and its citizens as individuals
do not have any claims to the St. Cyril and St. Methodius heritage there.
However, going deeper, the socialist routes could be shown through as a basis
of the current state and individual trips; the socialist ideology of secularization
of the religious motivations and rituals – personal and institutional – would
be revealed. The aesthetics of the commemoration of the First Slav Teachers,
as they are called, were elaborated in the socialist period not only in Bulgaria
but also in Czechoslovakia and the USSR (Gergova, Kolarska 2014: 72-74). As
mentioned above, the idea of marking a Slav or Bulgarian space in the heart of
the Catholic capital also dates from socialist times. Of course, this map does not
reflect historical dynamics.
A radically new trend in the formation of the map of the heritage of St. Cyril
and St. Methodius was the initiative of the current Vice President Iliana Yotova
to undertake a whole route of official commemorative visits. This trip, following
the steps of the Seven Saints, is based on the idea of religious pilgrimage although
it has been reworked within the modern nationalist commemorative practices
and particularly in socialist times. Moving on in time and space, approaching
the territory of Bulgaria and the exact date of the holiday, it is also intended
to accumulate the emotions of society who observe it in media. Furthermore,
the temporal features of the three route types differ extremely. Whereas that of
the vice president took place on the eve of the holiday, the other official visits
usually take place on the very feast day and the time of the informal visits often
does not depend on the holiday but on other personal and logistic factors.
Indeed, in general, the map demonstrates a clear trend of disagreement
and differentiation between official and informal models, routes, and spaces of
national commemoration related to the heritage of St. Cyril and St. Methodius.
Following the general remarks above, we would like to summarize, to classify
the reasons for the contrary trends mentioned. Surprisingly, political factors
and international relations are in favour of informal activity – the brightest
example is the case of Macedonia where, for diplomatic reasons, there are no
official celebrations at all, but because of its near location, the significance of
its territory to Bulgarian history and accessibility as a tourist destination, we
can say there is a very high predominance of informal commemorative visits.
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We should also acknowledge pragmatic factors such as that visiting Macedonia
is inexpensive and there is no language barrier. On the other hand, political
factors could also facilitate official activity – probably the best patterns are the
cases of Rome and Ellwangen. They were established as topoi in socialist times
and the traditions of official commemorations has been already built. Private
visits are invisible and insignificant against the background of these solemn
official ceremonies.
Religious and political factors lead to contradiction instead of joint official
and informal celebrations or observances. The Bulgarian Orthodox Church
has failed to maintain the religious cult of St. Cyril and St. Methodius, either
before the socialist regime or after its failure. Furthermore, there are no visible
attempts for that whereas in Slovakia and in the Czech Republic, Catholic
traditions and very clearly expressed religious devotion to the holy brothers are
parallel to the events of national commemoration. Even abroad, Slovak national
symbols (mainly flags and the double (Slovak) cross) can be seen along with
candles on the sites connected with the St. Cyril and St. Methodius heritage. It
would be interesting to develop an ever-expanding celebration in Thessaloniki,
involving not only Bulgarians, but also migrants and other Slav communities.
An attractive topic for further studies.
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CONSTRUCTING BULGARIAN CULTURAL HERITAGE ABROAD:
MIKULČICE (CZECH REPUBLIC) AS A PILGRIMAGE CENTRE

Mariyanka Borisova

The research is focused on the celebration of May 24 – the Day of the
Bulgarian education and culture and the Slavonic alphabet – in the archaeological
complex in Mikulčice (Czech Republic). The development of Mikulčice into
a Central European pilgrimage site related to St. Cyril and St. Methodius, in
analogy to Rome, brings together the Bulgarian immigrant community in the
Czech Republic, guests from Bulgaria, and Bulgarian migrants from other
countries (Slovakia, Germany, Romania, Hungary, Austria, and Poland) to
celebrate the holiday. In this study, which results from fieldwork research in
Mikulčice in May 2018 on the occasion of the celebrations in honor of St. Cyril
and St. Methodius, transborder pilgrimage and the commemorative practices in
Mikulčice are seen as a mechanism for constructing cultural heritage abroad.
Mikulčice developed as a pilgrimage centre on the basis of the hypothesis that
the archbishop’s basilica and the grave of St. Methodius are located there. The
theme outlined this way draws attention into several directions: migration and
immigrant communities, constructing cultural heritage abroad, pilgrimage
and commemorative practices.
The celebrations of St. Cyril and St. Methodius in the archaeological area
of Mikulčice are initiated and maintained by the associations of the Bulgarian
immigrant community in the Czech Republic, i.e. the main pilgrimage stream to
Mikulčice for the holiday arrives from different Czech regions and hence is not
marked by transborder aspects. On the other hand, Mikulčice as a pilgrimage
centre attracts Bulgarians from many countries in Central Europe. Thus,
for example, since 2015, participants from the German cultural association
“Golden Century” – Nuremberg, have joined the celebrations. In such a way, a
transborder pilgrimage visit is being carried out on a different level: Bulgarian
immigrants from Central Europe cross state borders (no matter how conditional
they are within the European Union) and arrive in a third country (different
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from Bulgaria and their host country), to celebrate the Bulgarian holiday of May
24. Parallel to that, Bulgarian official delegations also attend the celebrations
in Mikulčice; in such a way, the Bulgarian state demonstrates its respect for
the holiday, legitimizes it and contributes to its popularization, as well as
communicates with the Bulgarian migrant communities in Central Europe.
The festive calendar of the Bulgarian migrants in the Czech Republic is
adjusted to the Bulgarian calendar, with the practical condition that the feast
should be celebrated on a weekend day in order to gain more publicity. The
celebration of May 24 in Mikulčice takes place on a Saturday before or after
the date and is announced as a Festival (Sabor) of the Bulgarians. Lina Gergova
(2017) analyzes the Bulgarian holidays (the so called Sabori) abroad as informal
annual gatherings based on a national principle, as an element of cultural
heritage, through which the link with the homeland and co-nationals is achieved.
Except for uniting the Bulgarian community abroad and ensuring a
shared sense of sacredness and cultural identity, festivals provide visibility to
the Bulgarian community in the host society and stimulate its good positioning
with regard to its cultural heritage. Among the most popular holidays on the
Bulgarian festive calendar abroad are the National Holiday March 3 as well
as the Day of the Bulgarian education and culture and the Slavonic alphabet
on May 24 – the celebrations on March 3 are usually organized by the
Bulgarian diplomatic representatives in the respective country, and May 24 –
mostly by the Bulgarian schools abroad (Penchev et al. 2017). The example
examined is different. The monument of St. Cyril and St. Methodius in
the archaeological complex of Mikulčice gathers Bulgarian immigrants from
different countries, guests from Bulgaria, children and adults, representatives
of institutions from Bulgaria and the Czech Republic, of formal and informal
immigrant consolidation forms1. The imposing 3.56 meter-high bronze statue
represents Cyril and Methodius in their traditional roles – Methodius as a
spiritual figure of a high rank, with a cross and a liturgical book in hands, and
Cyril who is unfolding a manuscript roll. The inscription in Old Bulgarian reads
“St. Cyril 868 St. Methodius”. The year designates the ritual of the appointment
ordination of Methodius as an archbishop of Great Moravia (and Pannonia). As
part of the public space, the monument is positioned on a “separate but accessible
place,” and functions as a “site of pilgrimage and veneration” (Grigorov 2018).
The monument is the centre of the festive rituals; it is a site of annual pilgrimage
with consolidating potential, a focal point of official rituals and festivities.
Unlike the informal consolidation forms, the formal ones are fixed in a normative way. See
O´Donnell 1996, Lauth 2000, Lauth 2004, Voskresenski 2016, Matanova 2019.

1
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Photo 1. The Celebration at the monument of St. Cyril and St.
Methodius. Mikulchitse, 12.05.2018. Photo by M. Borisova

As for the Bulgarian migration in the land of today’s Czech Republic, it
dates back to the 19th century and has taken place in several waves, as confirmed
by various studies (Pobratim 1994, Penchev 2001, Gurdev 2003). The students
of the 19th century (the Czech lands were among the cradles of education
during the Bulgarian National Revival (Penchev 2001: 35), the gardeners of
the 1920s, the construction workers and agriculturalists of the late 1940s, the
new migrants after 1989, the high-skilled mobility waves of Bulgarians in the
21st century who work in international companies in the Czech Republic have
all created forms of consolidation as they construct and valorize the Bulgarian
cultural heritage. It is important to note that the Czech Republic is among the
European states that recognize the Bulgarian minority living on its territory
(see Кrustevа 2013: 35).
In her 2015 study, Czech ethnologist Miriam Moravcová analyzes the
transformations in the Bulgarian immigrant community in the Czech Republic
on the basis of examples of the celebrations related to May 24 (Moravcová
2015: 149-194). The author points out the historical aspects of marking the day
of the Bulgarian education and culture and the Slavonic alphabet as a school,
urban, and national holiday in relation to the Bulgarian community in the
Czech Republic: the Bulgarian immigrant community celebrates May 24 as
a school holiday (analogous to Bulgaria), as a community holiday on a local
level, as a public manifestation of the Bulgarian presence in the Czech Republic
and Central Europe (as is the Sabor of the Bulgarians in Mikulčice). With its
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specific concept, message, social importance and participants, the Sabor of the
Bulgarians in Mikulčice has established itself as a different type of holiday for
the Bulgarian community in Central Europe. The author outlines the perception
among the Bulgarian community of the archaeological area of Mikulčice as a
Bulgarian space and as a reminder of the cultural trace that St. Cyril and St.
Methodius have left in the Czech environment.
As for the celebrations of the Holy Brothers in Rome and Mikulčice, several
parallels can be drawn. Neither of the sites of memory has been categorically
proven as the grave of the Salonika brothers – the sites are acknowledged as
such, albeit with certain reservations. If the commemorations to St. Cyril and
St. Methodius on May 24 in Rome are focused on the formal aspects and the
protocol, the celebrations in Mikulčice focus on the need for festivity, cultural
identity and consolidation of the Bulgarian immigrant community, i.e. the
relationship between the two holidays is vertical: state – immigrant community.
This vertical dimension, but in the opposite direction, is also expressed in spatial
terms – the sepulcher of St. Cyril in Rome is in the crypt underground, whilst
the memorial plaque and the monument in Mikulčice are above the ground.
In both cases one can witness manifestations of cultural heritage beyond the
territory of the Bulgarian state, however, access to the ceremony in Rome is
limited – both for security reasons (the participants are official delegations of
Orthodox states that use the Cyrillic script), and by the limited space inside the
crypt of the Basilica of San Clemente. Access to the celebrations of St. Cyril
and St. Methodius in Mikulčice is free as long as the archaeological complex is
in the open and there is enough space so anyone who wishes so can be a guest of
the feast. The Basilica of San Clemente is in an urbanized setting with a steady
stream of tourists, whilst the archaeological area of Mikulčice is in nature and
the tourist interest toward it is modest. The celebrations in Rome are fixed in
the calendar – always on the day of May 24, whereas the date of the Sabor in
Mikulčice varies, oriented towards non-working days in May.
The designation of the archaeological complex of Mikulčice as a Bulgarian
pilgrimage site in the 1980s was at the initiative of the Bulgarian club in Brno,
i.e. of the Bulgarian immigrant community. The process runs bottom-up, as a
grassroots phenomenon. The celebration of May 24 in the archeological complex
of Mikulčice can be seen as an expression of transnationalism, bearing in
mind that, as emphasized by Peggy Levitt and Nina Schiller (Levitt and Shiller
2004), assimilation and transnational links are not necessarily incompatible and
contrasting, i.e. migrants can be both integrated in the host society and also
linked with their country of origin. An additional circumstance with a positive
impact is that the Czechs also venerate the Holy Brothers Cyril and Methodius
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(on July 5), in their role as creators of the mass in Slavonic – in this sense,
the concept of the various aspects of their epochal work has already played
an important role during the Czech and the Bulgarian National Revivals (see
Gergova and Kolarska 2015, Kolarska 2011, Kolarska 2011а).
The study carried out within the “Constructing national cultural heritage
abroad: transborder pilgrimage and commemorative practices” project funded
by the National Science Fund at the Ministry of Education and Science of
Bulgaria, utilizes the methods of fieldwork observation, semi-structured
interviews, and analysis of publications and internet materials.
Fieldwork and results
Two sites in today’s Czech Republic claim to have been the capital of
the Medieval Slavonic state of Great Moravia. Both Velegrad and Mikulčice
developed as pilgrimage centres related to the deed of Cyril and Methodius. The
supporters of Mikulčice as a capital of Great Moravia are Czech archaeologists
Joseph Poulik2 and Zdenek Klanitsa (Klanitsa 2014), who defended their claim
after archaeological excavations in the 1950s and 1980s, respectively. Velegrad
attracts as pilgrims Catholics from the Czech Republic, Slovakia, and Croatia,
whereas Mikulčice developed as an Orthodox pilgrimage site3 and a centre
of celebrations for the Bulgarian community in Central Europe. The source
of the idea, initiator and organizer of the Bulgarian feast in Mikulčice is the
Association of the Bulgarian Associations (ABA) in the Czech Republic,
with the financial support of the Ministry of Culture of the Czech Republic.
Since 19824, members of ABA (former Bulgarian cultural and educational
organization), their friends and collaborators have been gathering at the
Interview with Dr. Atanas Ivan Belkov – Chairman of the Bulgarian Association in Brno since
2002. Recorded by M. Borisova. 12.05.2018. Mikulčice. See the National Centre of Intangible
Cultural Heritage at the Institute of Ethnology and Folklore Studies – Bulgarian Academy of
Sciences (NCNKN at IEFSEM – BAS), Phono archive (FnAIF) № 2979, file 11.

2

During the solemn unveiling of the monument of St. Cyril and St. Methodius in Mikulčice in
2009, Milena Lyubenova documented the Orthodox liturgy held in joint service of representatives
of different Orthodox churches from Slovakia, Romania, Bulgaria, etc. – see the National Centre of
Intangible Cultural Heritage at the Institute of Ethnology and Folklore Studies – Bulgarian Academy
of Sciences (NCNKN at IEFSEM – BAS), PV № 671. On May 21, 2011, during the celebrations of
St. Cyril and St. Methodius in Mikulčice, Irina Kolarska documented a liturgy carried out as a joint
service of Orthodox priests from the Czech Republic, Slovakia, Poland, Ukraine and representatives
of the Bulgarian Orthodox Church from Bulgaria (see NCNKN at IEFSEM – BAS, PV № 853.

3

Interview with Georgi Georgiev – former host of the Bulgarian club in Brno. Recorded by M.
Borisova. 12.05.2018. Mikulčice. See NCNKN at IEFSEM – BAS, Phono archive (FnAIF) № 2979,
file 8.
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archaeological complex in Mikulčice to venerate the deed of St. Cyril and St.
Methodius and the memorable site where the archbishop’s basilica of Methodius
and his grave were supposedly located. Since 2017, on a weekend day around
May 24, two alternative celebrations of the Bulgarian organizations in the Czech
Republic have been organized. The celebrations in 2018 were dedicated to the
1155 anniversary of the Moravian mission of Cyril and Methodius and included
laying of flowers and wreaths at the memorial plaque and the monument of the
Holy Brothers, speeches and a festive concert of Bulgarian folklore groups from
Germany and the Czech Republic. The memorial plaque of St. Cyril and St.
Methodius was placed in the archaeological complex in 1982, at the initiative
of the Bulgarian club in Brno, and the monument – in 2009, at the initiative of
the Bulgarian organization for culture and education in the Czech Republic in
Prague, with the financial support of the Bulgarian state. The monument of the
Thessaloniki brothers is authored by the sculptor Emil Venkov, who lives and
works in Slovakia. The unveiling ceremony was attended by the then chair of the
National Parliament – Georgi Pirinski, the Bulgarian ambassador to the Czech
Republic at the time Zdravko Popov, as well as by guests from the State Agency
for the Bulgarians Abroad and by representatives of the Bulgarian diaspora.
The monument was sanctified by the Spiritual head of the Orthodox Church
in the Czech lands and Slovakia – Bishop Krzysztof, and the chief secretary
of the Holy Synod of the Bulgarian Orthodox Church, Bishop Naum.5 The
festive concert included performances of Bulgarian and Czech folklore troops.
Organized by the Bulgarian immigrant community in the Czech Republic as
a Central European pilgrimage centre, the area of Mikulčice brings together
Bulgarian immigrants from different European states to celebrate May 24.
It involves Bulgarian festivity with the respective rituals, state symbolism,
official guests, and mass celebrations. Viewed as a significant official holiday
abroad, the Day of the Bulgarian education and culture and the Slavonic
alphabet gathers Bulgarian migrant communities and associations, develops
its consolidating potential, is recognized as Bulgarian cultural heritage, meets
the needs of nationally significant messages, and strengthens the national
memory and cultural identity. The festivity in Mikulčice that is dedicated to
St. Cyril and St. Methodius can be viewed in the perspective of game and play,
as discussed in Johan Huizinga’s book “Homo Ludens” (2000). In this study,
the commonalities between the game and the feast are their separation from
everyday life, the actions’ prevailing joyful overtone (the feast can be serious,
though), the limitation in time and space, and the combination of certain order
5

See blgari.eu/ArchivPDF/0902/www/0902-06-07.pdf [Accessed 2 Oct. 2018].
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and a sense of real freedom.
In 2018 the celebration started with laying wreaths at the memorial
plaque and the monument of the Salonika brothers. The scenario of the holiday
involved the national anthems of Bulgaria and the Czech Republic, and the
hymn dedicated to Cyril and Methodius; official greetings on occasion of the
holiday were extended by the Head of the Union of the Bulgarian associations
in the Czech Republic Cyril Berovski, the mayor of Mikulčice, the director
of the Masaryk Museum in Hodonin, one of its departments being the
archaeological complex in Mikulčice, the head of the Committee of minorities
in the Usti nad Labem district,6 the former Bulgarian ambassador to the Czech
Republic Zdravko Popov, Prof. Damyan Pophristov – head of the “Prosvetlenie”
[Enlightenment] Foundation. The leader of the ceremony was the head of
the Bulgarian association in Brno – Dr. Atanas Ivan Belkov. Guests at the
celebration were representatives from the regional clubs of ABA from Prague,
Brno, Olomouc, Pilsen, Usti nad Labem, Mlada Boleslav, Kladno, and Most,
members of the association of the Bulgarian Orthodox community in the Czech
Republic, members of the Christian association of the Bulgarians in the Czech
Republic “St. Nikolai Mirlikiyski Chudotvorets” [St Nicholas the WonderWorker], and Bulgarians from Bratislava. The customary participants from the
Bulgarian-German association “Zlaten vek” [Golden Century] in Nuremberg
were joined by representatives of the Bulgarian diaspora from 6 towns in
Germany (Mannheim, Worms, Ingolstadt, Munich, Erlangen, Ludwigshafen)
(Photo 2).

Photo 2. Mikulchitse like a pilgrimage centre for the Bulgarians from
Germany. Mikulchitse, 12.05.2018. Photo by M. Borisova

6

The Bulgarian minority is officially recognized in the Czech Republic.
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Representatives from “Balgarski Tsentar Prosvetlenie” [Bulgarian
Centre of Enlightenment] were also among the guests. The festive concert
included performances by the choir “Voices of Bulgaria” – Prague (Photo 3),
Bulgarian folklore groups from Germany, and children from the “Sts. Cyril and
Methodius” Bulgarian Sunday school in Brno. The festive program ended with a
traditional Bulgarian round dance horo, which emotionally united the audience
and the participants (Photo 4). The archaeological area in Mikulčice was open
during the celebrations and the museum was visited by the people attending the
celebration. At the same time, the visitors of the complex had the opportunity
to witness the festive event. The ceremony involved national symbols such
as the tri-colored flag and the Bulgarian anthem, the hymn of St. Cyril and
St. Methodius, portraits of the two holy brothers, and folklore performances
(including participation by the audience). On the other hand, Czechs honor
the Holy brothers as pioneers in the liturgies in Slavonic, the Czech Ministry
of Culture sponsors the holiday celebrations, a Czech cultural institution (the
Masaryk Museum in Hodonin) takes care of the Bulgarian monuments, and
the Czech national anthem is played during the celebration. In such a way,
Mikulčice appears as a place of national and transnational memory about the
deed of the Thessaloniki brothers. The sabor of Bulgarians in Mikulčice is
reflected in the Czech regional media.

Photo 3. The festive concert:
performance by the choir “Voices
of Bulgaria” – Prague. Mikulchitse,
12.05.2018. Photo by M. Borisova

Photo 4. Traditional Bulgarian round
dance horo. Mikulchitse, 12.05.2018.
Photo by M. Borisova

The holiday continues with an informal part, which is a feast in the meadow
of the archaeological complex. The festival of the Bulgarians abroad also
involves the consumption of food that is interpreted as being Bulgarian, which
is why the organizers in Mikulčice provide meatballs, grilled meat and bear for
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the feast. In the stalls, one can find food items that are usually appreciated by
Bulgarian immigrants – lyutenitsa (purée from tomatoes and peppers), cheese,
sausages, and typical sweets. The representatives of the regional club of ABA
in Brno continue the celebration in an informal setting with wine tasting and
traditional dances in the tavern of a nearby winery (Photo 5).

Photo 5. The celebration in informal setting: children from the
Bulgarian Sunday school “St. St. Cyril and Methodius”, Brno. Near
Mikulchitse, 12.05.2018. Photo by M. Borisova

As I took part in the pilgrimage trip of Bulgarians from Brno, my
respondents were in this group. In our conversation, Dr. Atanas Belkov,
representative of the Bulgarian association in Brno since 2002, pointed out that
the annual celebrations in Mikulčice started in 1982 with the unveiling of the
memorial plaque of St. Cyril and St. Methodius. The sabori were cancelled
during the 1990s, but were revived in 2002.7 Over the years, among the
official representatives of the Bulgarian state, who honored the celebrations in
Mikulčice with their presence were Vice President of Bulgaria Angel Marin
(2008), Chairwoman of the National Assembly Tsetska Tsacheva (2010), Vice
Premier and Minister of Finance Simeon Dyankov (2010), Vice President
Margarita Popova (2010) (see Gergova, Kolarska 2015: 76).
As already mentioned, in 2017, two alternative celebrations were held in
Interview with Dr. Atanas Ivan Belkov – Chairman of the Bulgarian Association in Brno since
2002 year. Recorded by M. Borisova. 12.05.2018. Mikulčice. See NCNKN at IEFSEM – BAS,
Phono archive (FnAIF) № 2979, file 11.

7
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the archaeological complex in Mikulčice, which resulted in dissonant positions
among the Bulgarian associations regarding their property in Prague. The
“official” pilgrimage trip in 2018 was organized a week later, on May 19. As
my respondents shared on May 12, “today we gathered as Bulgarians from
the Czech Republic, and the following week the Bulgarian Embassy held
a celebration.”8 Regretfully, due to various reasons, the opposition among
the Bulgarian immigrant associations and between some of them and the
Bulgarian state representatives in the respective state are not rare. The dates
of the two commemorations in Mikulčice in 2018 were announced in the last
minute, which actually prevented me from attending the second celebration.
The commemoration on May 19, 2018, was attended by the following official
representatives of the Bulgarian state: Vice President Iliyana Yotova, Deputy
Minister of Education Petar Nikolov, members of parliament, etc. The presence
of the Vice President was not a surprise as the person in this position is engaged
with policies targeted at Bulgarians abroad. In her speech, Iliyana Yotova
emphasized the epochal work of the two Slavonic apostles and the decisive role
that the Bulgarian state played in those times for preserving and continuing their
work by accepting their disciples. The commemoration on May 19 combined
civic and religious rituals. A blessing ritual of gratitude in front of the Holy
Brothers’ monument was held by Archbishop Atanassiy, bishop’s secretary of
the Western and Central European diocese. According to Bulgarian media,9
which provided abundant reflections on the event, the feast was attended by
children from the “Petar Beron” Bulgarian school in Prague, the Bulgarian
school affiliated with the “Vazrazhdane” [Revival] association in Prague, the
“Sts. Cyril and Methodius” Bulgarian school in Brno, as well as dance groups
“Kitka” [Flower] from Vienna and “Pirin” from Brno.
The celebrations pay homage to the creators of the Slavonic alphabet and
distributors of worship in the Slavonic language. The feast combines elements
of pilgrimage, commemoration10 and patriotic journey; it unites Bulgarians
from different European states, thus creating a native space in the particular
location and in the context of the festive celebration.
The two feasts in Mikulčice represent the construction and popularization
8

See NCNKN at IEFSEM – BAS, Phono archive (FnAIF) № 2979.

24chasa.bg/novini/article/6871328;
topvesti.bg/c/S1rFeWMBKbq5uwD7UHBc/
2018-05-19/vizita-na-viceprezidenta-iliyana-jotova-v-chehiya-i-slovakiya; bnr.bg/post/100973123/
iliana-iotova-uchastva-v-tarjestveno-chestvane-na-svetite-brata-kiril-i-metodii-v-cheshkia-gradmikulchice; 24chasa.bg/ojivlenie/article/6858511 [Accessed 10 Feb. 2019].

9

See the article “Official and Informal Commemoration Routes Towards St. Cyril and St. Methodius
Heritage Sites in Europe” by Lina Gergova and Yana Gergova in this volume.
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of the cultural heritage abroad, be it sanctioned or not by the official Bulgarian
institutions, as part of the national symbolic areal within the European context.
As regards the future perspectives of the multiplied holiday, transborder
commemorative and pilgrimage practices – as a mechanism of presenting and
affirming cultural heritage abroad – presuppose interaction between religious
and national, as based on the idea of shared sanctity and the processes of
cultural exchange between the members of one’s own community and others.
Although the two celebrations have a different focus – an informal and formal
one, their multiplication puts the celebrations out of focus, divides the audience
and the participants, and challenges the legitimacy of the feasts. It is rather
inappropriate for a property debate to have such a great extent on the feast
calendar of the Bulgarian community in the Czech Republic (and in Central
Europe), and respectively on the pilgrimage and commemorative practices in
Mikulčice. In such a situation, there is a real challenge for the holiday to be
additionally divided into further celebrations, thus losing value.
Conclusion
The celebrations of Cyril and Methodius in Mikulčice prove yet again the
view of the two Holy Brothers together as one image. Although Mikulčice is
associated (eventually) with the life path of Methodius, this is not an obstacle
for turning the place into a pilgrimage site dedicated to both brothers.
As noted by Albena Vacheva and Nikolay Papuchiev, after the Bulgarian
Liberation in 1878, there is yet another element (except the one related to
enlightenment), which enters the ideology of public holidays: emphasis is laid
on the unification of all Bulgarians, the message being oriented to the Bulgarian
population that remained outside the territory of the state. Later on, the concept
of “unification” was modified and altered from a generic concept of political
unity into an expression of cultural unity (Vacheva, Papuchiev 2009: 55). In
such a perspective, if we speak of a “global nation,” the pilgrimage rituals and
practices that are performed annually in Mikulčice by the Bulgarian migrant
community represent part of the common Bulgarian cultural heritage.
In view of the thesis put forward by Grigor Har. Grigorov that “monuments
host rituals” and that the laying of wreaths bears the meaning of symbolic
glorification (Grigorov 2018), we can claim that it is not a random coincidence
that the annual celebrations on May 24 in the Czech Republic are held in
Mikulčice, in front of the monument of the two Holy Brothers, where the
spiritual unification of the Bulgarian pilgrims from Central Europe takes place.
The celebrations of the Day of the Bulgarian education and culture and the
Slavonic alphabet in front of the monument of St. Cyril and St. Methodius in
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the area of Mikulčice also welcome guests from the receiving society, as well
as Christian Orthodox pilgrims from Central Europe, and thus stimulate the
sharing of sacredness and the cultural exchange within Europe.
The construction of the Bulgarian cultural heritage in Mikulčice finds
expression in the festivity, ceremony, rituals, and veneration in front of the
Bulgarian monument, immortalizing the epochal deed of the Holy brothers,
in the presence of Bulgarian state symbols and performance of Bulgarian
songs and folk dances, and not the least in the sharing of food on the particular
occasion.
The official part of the holiday includes civic and religious rituals. The
pilgrimage in Mikulčice is construed and lived through on the basis of the
national through the images of Cyril and Methodius as saints holding national
importance. The day of the Bulgarian Education and Culture and the Slavonic
Script, which is celebrated in Mikulčice (albeit on a different date), appears in
a way as a national holiday for the attending immigrant communities: it lends
sanctity as well as celebratory and consolidating power, constructs heritage, and
produces national messages. The informal part after the concert, manifested
by the offering of meals in the meadow and the party held by the Bulgarians
from Brno functionally correlates to a local feast (sabor), where Bulgarians
gather, dance, communicate and have a sense of community. The participation
of Bulgarians in the commemoration in Mikulčice is guided by the need for
sharing sanctity and cultural belonging.
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PRELIMINARY THOUGHTS ON THE CULT OF MOUNT TAISHAN
OUTSIDE THE PEOPLE’S REPUBLIC OF CHINA:
COULD IT BE A KIND OF PROJECTION
OF CHINESENESS THROUGHOUT THE WORLD?

Evelina Hein

When speaking of the self-consciousness of the Han Chinese (漢族) (the
majority ethnic group within the PRC and beyond), we should duly assess the
cult of Mount Taishan (泰山), an emblematic element of the Chinese cultural
tradition. This cult is central not only to the identity of the Han ethnic group
but more generally to the sense of being Chinese and belonging to Chinese
statehood as a civilization model. The age-old link of the cult to the perception of
Chineseness as being part of a continuous civilizational process makes its study
essential to the understanding of Chinese culture and also of the contemporary
forms of ethnic and national consciousness of the Chinese throughout the world.
This double value of the cult – its connection both to the self-consciousness of
the Han ethnic group and to the idea of Chinese statehood and civilization as a
whole – makes it exceptionally important in the past and present of China.
From this perspective, it is justified to consider Mount Taishan as a spatial
symbol of Chineseness itself (in terms of cultural identity), and to view the
functioning of its cult beyond Chinese borders as a projection of this symbolic
center of the “culturally conceived China-centered universe” (Fogel 1995: 683).
Before going on to illustrate the transborder existence of the complex cult of
Taishan, it is necessary to discuss the place of this cult in the history of Chinese
civilization and Chinese statehood.
In all traditional cultures, the experience of the Sacred as an existential
measure ensures a constant connection to the transcendent grounds of their
existence for the individual and the community. That is why the sacred place,
as a spatial objectification of the Sacred, is a center of a whole set of cultural
practices linked to the notion of the centrality of the Divine within the universe
of a traditional community. A widespread type of sacred location as a topos
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common to myth, religion and folklore is the mountain (Eck 1987). Every cult
is essentially an example of the traditional community’s articulated experience
of the Sacred. This important experience is reproduced in the form of a complex
of encoded units of information, which, however, are easily reproducible in
time and space: narratives, images, and rituals related to the authority of
tradition. Thus, the cult of the sacred mountain, functioning as such a complex,
provides the community with a sure method for correct – i.e. safe and effective –
communion with the Sacred.
In traditional China veneration of the “famous mountains” (名山) has
been a key element of Chinese culture since ancient times. Over the centuries,
mythological and religious ideas in this cult have been interwoven with basic
ideas concerning statehood. As a result, the sacred mountains in China have
played a key role as mainstays in a universe modeled by a millennial cultural
tradition. Linked to a whole set of meanings in the Chinese tradition, the
mountain rises to the status of a representative symbol of this culture (Yanshina
1984: 35). The analysis of the Chinese cult of mountains offers a possibility to
observe this tradition as a mechanism that provides the ethnic and the national
community with a consciousness of identity and with a historical perspective in
the present as well. The various mythological and religious concepts usually add
layers of objectification of the Sacred to a single location in space: that location
accumulates over the centuries the energy of the successive layers. As a result,
the “sacred mountain” topos in many cases retains its key position in the culture
of the traditional community, regardless of the concrete historical context. An
illustration of this is the history of the complex cult of Mount Taishan.
It is believed that the cult of sacred mountains became part of Chinese
civilization not later than the time of the Neolithic Yangshao culture (仰韶文
化), i.e. in the period 6000–4400 BC (Ye 2004). The oldest extant examples
of Chinese writing – the so-called oracle-bone inscriptions (甲骨文), related
to divination rituals from the time of the Shang dynasty (商朝) (circa 17th –
11th century BC), mention along with a number of ordinary mountains (山), a
“particularly steep and high mountain” (嶽) as a central place for contact with
the Supreme Deity in the ancient cult of the sun (Xiang, Li 2016: 137; Wang
2001: 40-41).
The rituals related to the cult of mountains were systematized in the times
of the next dynasty, Zhou (周朝) (11th – 3rd century BC), with the elaboration
of state ritual practices. The core of the cult in that age was the belief that the
mountains are deities themselves to whom sacrificial gifts should be offered
to ensure their benevolence (Ye 2004). In that age, the concept of territorial
integrity and the sacred inviolability of the state was gradually linked to, at first
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four, and then five, specific mountains (Xiang, Li 2016: 138).
Also in the period of the Zhou dynasty, the concept of the Five Sacred
Mountains was connected to the even more ancient concept of Yin and Yang
(陰陽) – the two primal poles moving the universe, and also to the Five Primal
Elements, or Five Phases (五行). The roots of the concept of the Five Phases
have to be sought in the idea of the primal complexity of the number 5 in its
relation to the human body (Chen 2014) and, developed on this basis in the
late 2nd millennium BC, the notion of the fivefold division of the land. The
initial image of the concept of the Five Primal Elements-Phases was gradually
formed during the Western Zhou (11th – 8th century BC) period (Liu 1986:
82). According to the concept of the Five Primal Elements-Phases, the variety
existing in the universe is due to the regular interaction of five basic principles
of existence and phases of transformation of matter and the universe. The
interaction between the Five Primal Elements-Phases, which are Earth, Wood,
Metal, Fire and Water (土木金火水) goes on in two parallel cycles, those of
mutual generation (相生) and of mutual restriction (相勝) (Chen 2014: 327).
These cycles are subordinated to and embody laws of nature and are valid for
both the cosmic and the social order. Also, each of the primal elements is viewed
as corresponding to certain aspects of reality, such as specific seasons, climatic
phenomena, planets, animals, colours, organs of the human body, senses, tastes,
bodily fluids, sounds, emotions, segments of time, calendar festivals, and also
to phases of development both of individuals and of society and the universe as
a whole. In the framework of this “universal scheme of classification” (Kobzev
2010) each of the Five Peaks holds a specific place:
The Eastern Peak corresponds to the spring season, to the climate
phenomenon of wind, to the substance of wood, to the colour of green, and to a
number of other aspects.
The Western Peak corresponds to the autumn season, to the climate
phenomenon of drought, to the substance of metal, to the colour of white, and
to many other aspects.
The Northern Peak corresponds to the winter season, to the climate
phenomenon of frost, to the substance of water, to the colour of black, and
many other aspects.
The Southern Peak corresponds to the summer season, to the climate
phenomenon of heat, to the substance of fire, to the colour of red, and many
other aspects.
The Middle Peak corresponds to the late summer season, to moisture, to
the substance of earth, to the colour of yellow, and other aspects (He 2009, Liu
1986).
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The names of the five specific mountains designated as Five Sacred
Mountains or Five Peaks appear in the section entitled “Clarifications concerning
the mountains” in the oldest extant Chinese dictionary Er’ya (爾雅) (assumed
to have been compiled in the 4th – 3rd century BC), which says: “Taishan is
the Eastern Peak, Huashan is the Western Peak, Huoshan is the Southern Peak,
Hengshan is the Northern Peak, Songshan is the Middle Peak” (泰山為東嶽，華
山為西嶽，霍山為南嶽，恆山為北岳，崧高為中嶽) (Er’ya 2012).
In the period of the Warring States (戰國) of the Zhou dynasty (475–221
BC) the Five Sacred Mountains were associated with philosopher Zou Yan’s
(鄒衍) (305–240 BC) Doctrine of Five-virtue Circulation (五德終始說), a
conception of the cyclical course of the Five Virtues embodied in the Five
Elements (Liu 1986: 82).
In the period before and immediately after the unification of China into a
centralized state in the 3rd century BC, due to the dynamic political changes in
the country, the specific contents of the concept “Five Sacred Mountains / Five
Peaks” changed frequently, but the position of Mount Taishan as the Eastern
Peak remained invariable (Que et al. 2009: 27). In fact, the status of the Five
Peaks as an official sacred complex was permanently established only in the
centuries after the start of the first millennium AD. In 61 AD, emperor Xuan
of the Han dynasty (漢宣帝) issued a decree explicitly indicating five concrete
mountains as the Five Peaks (Ye 2008). In the next centuries esoteric maps were
produced to serve as amulets against evil forces depicted these five mountains in
their “true appearance” of divine essences (五嶽真形圖) (Kirkova 2008: 203).
Thus, perceived both as divinities and as the home of the ancestors, the
mountains held a key place in the Chinese people’s universe not only in ancient
times but also throughout their cultural tradition.
The cult of the sacred mountains entered all the important worldview systems
traditional to Chinese culture – Taoism, Buddhism, and the syncretic popular
beliefs. Moreover, the concept of “the famous mountain” was a civilizational
reference point even in Confucianism, a doctrine oriented entirely to the profane
dimensions of reality. According to the tradition, Confucius himself expressed
due respect to one of the Five Peaks – Taishan, by climbing to its top and from
there, contemplating the lands of his native kingdom Lu. Stating that All under
Heaven (天下), i.e. the world as a whole, seemed small when seen from the peak
of Taishan, Confucius indirectly qualified this mountain as the ultimate sublime
reference point by which the everyday world of people measures itself.
In order to make it understandable why Confucius holds Taishan in such
high esteem, at least a cursory view of the basic elements and stages of the
development of the cult of Taishan is needed.
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Mount Taishan is situated in the eastern Chinese province of Shandong (山
東省)，where, despite its relatively modest height of 1,545 m (UNESCO 2017), it
is an imposing sight amidst the flat terrain of the region. Taishan is acknowledged
by all Chinese people as the most important of the sacred mountains of China,
due not so much to its geographical dimensions as to the exceptional density
of its historical and cultural references (Altenburger 2011: 38). The set of cults
associated with this mountain have resulted from the development of elements
of the ancient Chinese worldview and its related religious and political practices
through the centuries.
The ancient Roman maxim Nomen est omen [The name is a sign, the name
speaks for itself] may be said to fully apply to Taishan: the name itself is a strong
testimony of the special place this mountain held in traditional Chinese culture.
Dictionaries offer an impressive set of meanings of the character 泰, pronounced
tai, which is part of the name of the mountain. The earliest explanation of
this character is thought to have been given in the dictionary dating from 121
AD, Explanation of Simple and Interpretation of Complex Signs (說文解字 /
Shuowen Jiezi). In the twelfth chapter of the dictionary, in the section “Radical
“Water/Fluid” (水部), placed under number 7388 is the character

Its analysis is: 泰 meaning “Flows evenly, smoothly”. The meaning is
carried by the components “two hands” and the component “water”. The
component 大 (to be read “da”) indicated the pronunciation (泰：滑也。从廾从
水，大声。) (SWJZ 2011).
Included in A Dictionary of the Most Frequent Characters in the Old
Chinese Language (Gu Hanyu 1993: 273-274) are the following five meanings
of 泰: 1. excessive, immoderate, beyond measure; 2. plentiful, broad, spacious;
3. free movement, flow, unrestrained movement, smooth and unobstructed
penetration; 4. stability, calm; 5. the mount Taishan, also called Mount-ancestor
of the First Principles 岱宗 or Sacred Mountain of the First Principle 岱嶽 (Gu
Hanyu 1993: 274).
The Chinese encyclopedic dictionary “Sea of Words” defines some
additional meanings of the character 泰: unrestrained; the name of one of the
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64 hexagrams in I Ching (Book of Changes) which means “unity of the Sky and
Earth”; 4. unobstructed movement, free development; 5. peace, calm, stability
(Cihai 1989: 1823).
It is not accidental that the meanings of the character 泰, included in the
name of Mount Taishan, indicate a link to the functions of this mountain as
a sacred place; it may even be said that visible in the range of meanings of
this character are some of the predicates of the Sacred: power, grandeur, grace,
unlimitedness. There is a telling connection between the hexagram meaning
“unification of Heaven and Earth” in I Ching (Book of Changes) and the role of
Mount Taishan as the scene of the emperor’s ritual communion precisely with
the Heaven and Earth.
The acknowledged supreme status of Taishan in the representations of
sacred space in ancient China is obvious in the expression “Taishan is the
supreme one of the Five Sacred Mountains” (五嶽之首).
In fact, the rise of Taishan in rank within this symbolism began with a
relatively modest start. The earliest documented mention of Mount Taishan
is found in the section “Hymns to the Kingdom of Lu” (魯頌) in the “Book
of Odes” (詩經), which is believed to contain poetical texts of the 10th – 7th
century BC period and to be the most ancient anthology of Chinese poetry
(Karlgren 1964; Karlgren 1974). In the text “The Bigong temple” (閟宮) which
eulogizes the ancestors of the local ruler of the kingdom of Lu, it says: “The
mountain of Da is lofty, Looked up to by the State of Lu” (泰山岩岩, 鲁邦所
詹). Recognizable in this verse is the regional character of the cult of Mount
Taishan, held sacred only by the ancestors of the kingdom of Lu (Ye 2008).
Later, during the Eastern Zhou (8th – 3rd century BC), in the framework
of the conception of Five Elements, and in line with the ancient cult of the sun,
Taishan, the Eastern Peak was associated with the representation of the East
as a source of Life. Since this period (4th – 3rd century BC), the mountain has
been revered as “the Beginning of the myriad things” (萬物之始) and a place
where the transformation of opposites takes place (Ma et al. 2014: 19). This
view of the complex, dynamic nature of the universe, underlying the teaching
of the Yellow Emperor and the philosophy of Laozi (黃老學說), served as the
basis of religious Taoism, which would become one of the elements defining
the spiritual atmosphere of Taishan in the following centuries. The mountain
itself was even included in the esoteric map of China, as the second of the 36
small “cave heavens” or “heavenly abodes” (洞天), which according to Taoist
mythology, were ideal places for cultivating the body and mind (Xiong 2012).
A new stage in the history of Taishan began in the year 221 BC with the
unification of China under Ying Zheng (嬴政), ruler of the kingdom of Qin
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(秦國), who was declared First Emperor of the Qin dynasty (Qin Shihuang
/ 秦始皇). In harmony with the concept of the cyclical manifestation of the
Five Virtues and the change of dynasties they determined, Mount Taishan was
chosen by Qin Shihuang as the location for official sacrifices to Heaven and
Earth (the so-called fengshan sacrifices or 封禪). According to the historical
chronicles, seventy-two legendary rulers in ancient times had performed such
a ritual on the peak of Taishan; the ritual symbolized their connection with
Heaven and their worthy fulfilment of the Heavenly mandate (天命). In reviving
this almost forgotten tradition in the year 219 BC, Qin Shihuang clearly claimed
the legitimacy of his dynasty as a direct heir of the ancient ruler families (Sima
2016: 6).
Thus, he gave a new life to the ancient fengshan sacrifices, elevating them
to the status of an emperor’s cult. This cult would be exercised for more than
two thousand years and would be officially revoked only as late as 1928 by
a decree of the republican government of that time after the end of the last
imperial dynasty, Qing (清朝) (17th – 20th century) (Liu, Jiang 2015). Thanks
to Qin Shihuang, Taishan acquired transregional importance, a new, national
significance, and in the following centuries became more and more closely
tied to the idea of a centralized state as the supreme expression of the Chinese
civilizational community. Once it had become a symbol of the power and stability
of the Chinese state, Taishan became also a powerful cultural phenomenon that
actually outlived both the fengshan sacrifices that had placed the mountain
at the top rank of the holy hierarchy of imperial China, and imperial China
itself. This development was largely due to the complex nature of reverence
for Taishan; in the framework of the complex cult, there were additional cults
nourished more by popular than by elite culture.
For centuries, Taishan’s own deity – the God of Taishan (泰山神) was central
to the complex set of cults. This deity originated in the ancient divinization
of nature. Later, with the formation of Taoism as a religion at the time of the
Han dynasty (漢朝) (3rd century BC – 3rd century AD) the god of Taishan
was included in the Taoist pantheon under the name of the Great Emperor of
the Eastern Peak (東嶽大帝,) who determined the destinies of humans during
their lives and was responsible for their souls after death (Li 2006: 135). This
deity was revered in popular religion as well, as the grandson of the Heavenly
Emperor (天帝 ) himself and as supreme ruler of thousands of gods and demons
(Duan 2018: 114).
Another very famous divine figure is Taishan Shigandang – “The Stone of
Taishan Which Averts Evil” (泰山石敢當). In popular belief, this is a deity who
repulses the forces of evil. That is why its depictions or stones inscribed with
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his name are popular good luck amulets in continental China and in Chinese
communities across the world. His worship is connected with the prehistoric
cult of stone and its use in magic rituals (Yanshina 1984: 32-34). Over the
centuries, the belief in the magical virtues of stones became part of the cult of
Taishan (Cui 2012). Following the principle of the part representing the whole,
every stone from Taishan embodies the sacred mountain itself and performs all
its symbolic functions. During the construction of the building of the embassy
of the People’s Republic of China (PRC) in Washington, for instance, a solid
600 kg stone from Taishan was put in the building ground as a foundation stone,
exactly as was done during the construction of the building of The National
People’s Congress and the Monument to the People’s Heroes (Sohu 2005) – a
clear illustration of constructing not only the real but also the symbolic space of
the nation-state power.
There are also other deities, connected to the Sacred Mountain of Taishan,
like the female deity known among the population by various names, one of
which is the Goddess-Mother from Taishan (泰山娘娘). Her worship began
in the time of the Song dynasty (宋朝) (10th – 13th century) and at the time
of the Ming dynasty (明朝) (14th – 17th century) this goddess became part
of the Taoist pantheon under the official name of “Heavenly Immortal Jade
Maiden and Primordial Lady of the Emerald Clouds” (東嶽泰山天仙玉女碧
霞元君). Although there was at first no connection between her and the male
deity, the God of Taishan, they gradually became father and daughter in popular
genealogy. In time, the fame of the Goddess-Mother of Taishan overshadowed
that of the Great Emperor of the Eastern Peak. Indeed, at the time of the Ming
and Qing dynasties (14th – 20th century), Taishan was revered by the common
people, and especially by women, mainly as a place of worship of this goddess
(Naquin, Yu 1992: 78). The main functions of the Goddess-Mother of Taishan
were to endow people with offspring, to defend the country and the whole nation
from disasters, to heal and to convince people of the need to do good (Ye 2007).
The high functionality and growing popularity of the cult of the GoddessMother of Taishan drew the attention of the adherents of Buddhism as well. At
some point, the Primordial Lady of the Emerald Clouds was acknowledged to
be a reincarnation of (觀音) Guanyin – the most popular Buddhist divinity in
China – the Goddess of Mercy (Naquin, Yu 1992: 80; Chamberlayne 1962: 4652).
Regardless of the changing roles played by Taishan and its deities during
the centuries, this sacred mountain generally retained its importance for a large
part of the population of China. A basic reason for this is that the cult of Taishan
was always linked to universal themes like the beginning and end of life and the
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invariable values of health, offspring, and well-being. This universal validity,
beyond the specific beliefs and events, makes it possible to worship Taishan to
this day as a “totem of the nation” (華夏圖騰).
At the beginning of the 21st century, the Chinese in mainland China (as the
People’s Republic of China is called), as well the transborder Chinese continue
to consider the mountain a symbol of their cultural identity. As a result of
that age-old development, today Mount Taishan has the significance of a lofty
symbol of China, a symbol that is as important as are the Yellow River and the
Great Wall of China.
This has a practical dimension as well. The latest cultural policy of the
Chinese state has increasingly capitalized on the mountain’s fame as a site
included in the UNESCO World Cultural Heritage list. In line with the current
global trend of evaluating culture as an important factor in the prosperity of
communities, PRC is purposefully integrating its culture and economy to the
benefit of its state power (WCCD 1996; UNESCO 2011: 3). One realization of
this cultural policy is the project of turning Taishan into a “cultural industry
park.” The ambitious plan, launched in 2009, includes different aspects of
sacred Taishan in the vision of harmony between history, the present, culture
and economy (Hein 2013: 177-178). The combination of commerce, pilgrimage,
tourism, recreation, and performing arts works for building the trademark
“Taishan culture” (泰山文化品牌) as commensurate with international
standards and international turnover.
These approaches as a whole are also facilitating the projection of the
symbolic center of Chineseness across borders. The interweaving of the
traditional culture of the Chinese in mainland China and of the overseas
Chinese, who have settled in other countries, has created multiple variants of
the cult of Taishan beyond the borders of the PRC.
Here are some concrete examples of the veneration of Taishan and its deities
outside the People’s Republic of China. The present-day existence of temples
dedicated to the Great Emperor of the Eastern Peak not only in the region of
the mountain and throughout China (Zhou 2008), but also in Taiwan and in
Chinese communities abroad testifies to the deity’s continuing popularity in our
time. Nowadays there are temples of the Great Emperor of the Eastern Peak in
Taiwan, Malaysia, Indonesia and Singapore. Some of them are the following:
1. The Palace of The Eastern Peak (Dongyuedian / 東嶽殿), founded in
1673 in the city of Tainan, Taiwan (Academia Sinica 2011a).
2. The Palace of the Eastern Peak in Shanhua County (Shanhua
dongyuedian / 善花東嶽殿), founded in 1960 in the city of Tainan, Taiwan
(Shanhua Dongyuedian 2007).
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3. The Palace of the Eastern Peak (Dongyuedian / 東嶽殿), founded in 1953
near the city of Gaoxiong, Taiwan (Academia Sinica 2011b; Facebook 2019a).
4. The Temple of the Eastern Peak Tang Gah Beo (东岳庙), founded in
the 19th century in Singapore (Tang Gah Beo 2017; Facebook 2019b; Historic
Chinese Architecture in Singapore 2005).
5. The Temple of the Eastern Peak Tong Kak Kuang (古晉東嶽觀) in the
city of Kuching, Malaysia, built in 2002 (Ghee Yong Holdings 2016; Facebook
2019c; Fumimasa 2010).

Photo 1. A ritual for the birthday of the Great Emperor of the Eastern
Peak in the Temple Tong Kak Kuang. Photo: gheeyong.com.my/
postings/details/289.

6. Gunung Timur Tempel (The Temple of the Eastern peak) (東嶽觀) in the
city of Medan, Sumatra, Indonesia, founded in 1962 (Atiyah 2002: 325).
An organic part of the cult practice in the above-mentioned temples is also
reverence for the ancestors and raising the members of the religious community
in the spirit of filial piety and family virtues, regarded by worshippers as
traditional values of the Chinese nation (中華). According to the clergymen
in the temple of the Great Emperor of the Eastern Peak in the city of Kuching,
Malaysia, worshippers consider it their duty to preserve and disseminate
traditional Chinese culture and art (Ghee Yong Holdings 2016).
Another illustration of the transborder existence of the cult of Taishan as a
link between the civilizational centre and its projections beyond the borders of
the PRC is offered by Vietnam. As a result of Vietnam’s political belonging to
the Chinese empire for more than ten centuries, Vietnamese culture – both elite
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and popular – developed under the permanent and deep influence of Chinese
traditions. A concrete example of such influence is the adoption in Vietnam of
the cult of the stone deity Shigandang. It is believed that the cult found its way
into the country as early as the beginning of the 15th century: the oldest known
stone stela with an inscription attesting to this practice is from 1427 (Ruan
2015: 21). The propagation and the modern practice of the cult in Vietnam is
significant not only among the Chinese ethnic community there, but also among
the ethnic Vietnamese throughout the country. In different provinces there are
recorded several hundred stones with the inscription “The Stone of Taishan
Which Averts Evil” while in recent years it has been claimed that there is a
peculiar “fever for the stone deity Shigandang” in Northern Vietnam, i.e. in
relative proximity to the PRC (Ruan 2015: 22). It is worth noting at this point
that the modern Vietnamese understanding of the functions of the stone deity
Shigandang differs substantially from the original Chinese view. Breaking off
the direct links with the original cult in its mother country China, the absence
of a hieroglyphic culture among the younger generations in Vietnam, as well
as the dramatic social and economic changes in the country, have brought
about a change in the view of modern Vietnamese about the functions of
Shigandang. Nowadays in Vietnam the stone deity has the obligation not only
to protect the areas inhabited by humans from evil forces, but also to safeguard
its ‘warrantors’ against death and injuries, robberies, accidents and criminals.
Shigandang is supposed to transform misfortune into a blessing, to guard the
business activities of the occupants of the home or the office, to create propitious
conditions for career development, to shield people from diseases, to solve
interpersonal conflicts on a hierarchical scale, to endow people with offspring
and even to keep spouses safe from adultery (Ruan 2015: 23).

Photo 2. The stone stela with
the inscription “Taishan
Shigandang” in front of
the Tháp bút pagoda in the
Temple of the Jade Mountain
(Đền Ngọc Sơn) on Hoàn
Kiếm Lake in central Hanoi,
Vietnam. Photo: dy.163.
com/v2/article/detail/
E9EVOSD10523SVAJ.html.
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The cult of the stone deity from Taishan is found also in Japan, where
Chinese civilization was regarded in the past as a model for local statehood
and culture. There is a telling custom which is popular in the southernmost
Japanese prefecture of Okinawa. It consists in placing, at crossroads and in
front of public buildings, stone stelae with the inscription “Shigandang” or
simply rough stone blocks without any inscription, which are believed to avert
evil energies. According to historical records, this practice appeared in the 14th
century, when diplomatic and trade contacts intensified between the Chinese
state under the rule of the Ming dynasty and the local kingdom Ryukyu, which
included the island of Okinawa. As early as the 16th century, through the
kingdom’s contacts with neighbouring states, the veneration of the stone deity
Shigandang gradually spread also to the inhabitants of the southern islands of
Amami Ōshima, Kagoshima and Kyushu, as well as to the regions of Kyoto,
Osaka and even the northern island of Hokkaido (Lu 2002).
Nowadays, people in Okinawa regard the custom of placing stones to
avert evil energies in critical points of the town’s area as an original part of the
local cultural heritage. Most of the inhabitants are ignorant of the meaning of
the inscription “Shigandang,” which is attested to by the practice of replacing
its original hieroglyphs with their homophones. It can be safely claimed that
since its appearance in the kingdom of Ryukyu the cult of Shigandang has been
provided with fertile soil in Okinawa, whose inhabitants have been known for
centuries to believe in the apotropaic properties of stones. This circumstance
is conducive to the harmonious blending of the foreign Chinese cult with local
traditions and the specific local practice, seen today as a cultural trademark of
the island of Okinawa.

Photo 3. Stone with an inscription “Taizan ishigantou” in the city of
Ishigaki, Okinawa Prefecture, Japan. Photo: ja.wikipedia.org/wiki/石敢
當#/media/File:Ishigaki_ishigantou.jpg.
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These are only a few examples of the cult of Taishan functioning in its
diverse dimensions beyond the borders of the PRC. An in-depth study of the
relation of these variants to the “archetype” in mainland China needs to reflect
also on the concept of “religious territoriality” (Hervieu-Leger 2002: 99-100)
and of the interwoven existence of physical space, mental space and social space
or the “logico-epistemological space, the space of social practice, the space
occupied by sensory phenomena, including products of the imagination such
as projects and projections, symbols and utopias” (Lefebvre 1991: 11-12). By
this is meant to evaluate how the toleration and promotion of the cult of Taishan
by the Chinese state is related to the officially declared secular character of
the PRC, and how this interrelationship is serving as an unofficial channel of
support for the ethnocultural identity of people of Chinese origin worldwide. A
telling fact in this connection are the now regular annual visits of Taiwanese
pilgrims to the temple of the Great Emperor of the Eastern Peak in the city of
Taian, China (People 2017). Certainly, this situation is partly a result of the
PRC’s reform policy and its opening to the world in the last 40 years, so the
question arises whether this should be viewed as a PRC-promoted increasingly
intense communication between the center of Chineseness and its projections
throughout the world. Nevertheless, the multifaceted cult of Taishan outside
the borders of the PRC can be considered autonomous from the official state
discourse in mainland China. It may be said with certainty that the viability
of the cult of Taishan is not substantially dependent on Chinese statehood,
for it develops from much deeper layers of the Chinese cultural tradition, as
was pointed out in this short overview of the cult’s history in China and its
projections abroad.
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SOCIOCULTURAL ROLES OF TRANSBORDER EAST ORTHODOX
CHRISTIAN PILGRIMAGE IN RETHINKING SACRAL ELEMENTS
OF BULGARIAN NATIONAL IDENTITY

Liana Galabova

Along with the democratisation of Bulgarian society, cultural processes in
last three decades have included invention of new approaches to sacral elements
in contemporary national identity and values. The former isolation and forced
migration of Bulgarians gradually developed into a slight process of mobility
(Vukov et al. 2017), similar to the travel practices in non-post-communist
countries. Regular recent travelling across gradually fading national, ethnic,
social and cultural borders of the 21st century information society provides
an abundance of new perspectives on homeland and global sociocultural
developments. Based on analysis of creati ve elements in contemporary church
practice, this paper discusses the interplay between national and religious
dimensions of Bulgarian identity formation, crisis, and renewal in which
transborder Eastern Orthodox Christian pilgrimage plays visible and considered
sociocultural roles.
Contemporary pilgrimage practices remain experimental and included in
the Bulgarian cultural calendar for tourist reasons without any solid heritage
grounds. Pilgrimage implies a free gathering of people and a live expression of
religious identity without too much state control and with potential of informal
grouping and subcultural formations. As spaces of history and art, sacred sites
had to regain their function as dwelling places of believers and divine presence,
and to become centres of liturgical life and other church activities without losing
their national cultural significance.
Richness of various attitudes to sacred or secular travel and place and
the risk of improper attachment of too specific outcomes from understanding
of one tradition to the reconstruction of another along touristification and
heritagisation (Busatta 2018: 12) are part of unavoidable and even necessary
commercialisation. Nevertheless, multicultural approach to minorities from
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the perspective of their pilgrimage traditions encourages societies with one
dominant state church institution to cultivate diversity (Eade 2016) instead of
only organising the control and security of religious life and prevent creativity.
That potential of religious tourism to improve social peace is attracting
scholarly attention, especially in regard of traumatic memory and direct effects
of discrimination understood as identity expression.
Bulgarian advanced Byzantine and Post-Byzantine studies even in
socialist times began representing to society in a civic way religious cultural
and historical achievements, explaining the hierotopical role of treasures, relics,
icons and pilgrimage as necessary to social peace and prosperity, including
ethnic, geographical, geopolitical, national or civilizational perspective on
identity and especially positive roles in strengthening the statehood (Bakalova
2016). Bulgarian anthropological pilgrimage studies shifted the existing
national public cultural interest from heritage to real social place of living
and new local practices in order to restore the balance between exploration of
identity expression of majority and minorities by studying Eastern Orthodox
Christian rites in rituals both in general and particular research perspectives
between nationalism and multiculturalism (Karamihova 2014). Anthropological
approach defines further sociocultural energy of religious objects, events, and
sites, as an invisible power of attracting people by old and new local traditional
concepts of divine, angels’ and saints’ protection and inspiration related to
eternity and the world beyond.
Heritage as Wartime, Socialist, and Contemporary Eastern Orthodox
Christian Pilgrimage Motivation
Modern freedom to choose or modify available church structures on the
model of religion-based national inspiration of migration to the West (coming
from Silver Аge through Eurasian ideology) was methodologically analysed
and practically explained in 1937 by 20th century theologian Elisabeth PilenkoSkobtsova (Skobtsova 2006). This Latvian-Russian revolutionary and émigré
activist, known after 1932 as a Russian nun in France, as a church missionary
and social worker who organised brave wartime transborder rescue activities,
Mother Maria, also became a contemporary Eastern Orthodox Christian martyr
saint pronounced by the Patriarchate of Constantinople in 2004. Based on
Russian history and church diaspora and on her own direct and dramatic personal
experience in Russian émigré Eastern Orthodox Christianity, she defined five
stages, aspects or types of religious life: synodal, canonical, aesthetical, ascetic,
and evangelical, providing interesting psychological portraits through her
detailed insights in human spirituality.
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Photo 1. Bulgarian high clergy at lake Genezareth on 24 May 1973,
Photo: Protodeacon Dr. Vasil Velyanov (Velyanov: 9).

Illustrating her clerical and civic perception of collective images of church
subcultures, she described clearly a variety of nationalist, romantic, elite,
individualist and missionary attitudes to Eastern Orthodox Christian faith
also as a personal lifestyle. Distinguishing between specific nuances of quite a
complex mentality that is hardly taken into account by church researchers in its
whole, she also outlined certain cultural problems and their visible social effects
along the interplay of secularisation and desecularisation tendencies. Such an
approach from the past is useful in regard of church tradition to restore and apply
past cultures in new contexts across different societies, and because of the risk
to revive in such a way problems that had already been solved long time ago, to
renew already overcome stereotypes and label again civic material aspects of
confessional creativity as essential to transition of faith through centuries.
Eastern Orthodox Christianity is considered to be traditionally central
to state power, structure and control system. Prioritisation of the official role
of churches in modern nation-state building resulted in religious (imperial)
political ideology, where spiritual and liturgical life guaranteed belonging to
the elite, while popular patriotism and social morality had to be expressed in a
variety of military and civil activities, celebrations and memorials (Skobtsova
2006: 15-22). Nationalist institutional understanding of confession shifted the
focus of spiritual life, religious and cultural, to the necessity of visible rhythm
and order as a must in church lifestyle.
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Canonicity or the accent on rule of law in religious life implied
fascination by archaic state church models (Skobtsova 2006: 22-30). Aesthetical
confessional expression is a kind of archaelogism (Skobtsova 2006: 30-38)
including appreciation of longer and more complex and solemn services and
pious liturgical life “as it originally used and had to be”. Orthodox aestheticism
emerged in times of prosperity, when the artistic and intellectual elite entered the
Church finding psychological comfort in the renewal of liturgical art according
to higher cultural standards and based on the old models from famous church art
schools. Ascetic piousness, shared with other religions, especially with Eastern
philosophies and eclectic practices, is based on obligatory virtues as a kind of
individualist way to salvation exercised through an egocentric lifestyle, usually
in traumatic military times (Skobtsova 2006: 38-50). Ideal, or true Evangelical
type or Eastern Orthodox Christianity (Skobtsova 2006: 50-65) as its most
authentic lifestyle implies a really devoted and full of care altruistic attitude
to God and people along actual humble church belonging and christianisation
or catechisation, including sociability according to divine will to face the need
of the others and reach sainthood. Deviations from the genuinely peaceful
and contemplative nature of Eastern Orthodox Christian confession caused
responses of atheism, church splits, zealot movements, ecstatic and unreal
spirituality resulting in delusive personal development and withdrawal from the
Church, where people are called to live a life of care for God and for each other.
Contemporary inconsistency of global Eastern Orthodox Christian church
organisation after previous socialist isolation and political emigration, is
caused by church splits reflecting centuries (if not millennia) of interpolation
of canonical exceptions. In Russian revolutionary conditions Saint Tikhon
(Bellavin), the Patriarch of Moscow, granted Russian parishes abroad the
canonical right to overlap and coexist with other local and émigré church
structures until their Soviet and Post-Soviet acknowledgement as state churchrepresentatives. Naturalisation of immigrant international parishes became
part of canonical position referring to the historical and actual primacy of the
Patriarchate of Constantinople and the idea of its Eastern Orthodox Christian
ecumenical jurisdiction over the world that is not just an extension of minority
rights awareness in a multireligious administration system such as Ottoman
imperial legacy.
Global representative church power relies on internationally considered
expertise in canonical law studies, on exceptional concern in the potential
adequate church intervention in contemporary world problems, and on direct
personal experience in European integration processes. The desire to consolidate
one global Eastern Orthodox Christian Church (and possibly afterwards to
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reunite all Christians around the world, if not yet all religions) includes all
émigré parishes and other ethnic or state churches, problematic to any of the
other patriarchates. Hence part of the world shares a natural in such context
negative church-canonical view on local state churches as territorial ones and
on their ethnic diaspora as church culturalism, nationalism, imperialism, racism
or tribalism (Papathomas 2013) or even extremely condemned in both historical
and contemporary church-organisational perspective as Bulgarian heresy or
heterodoxy (Hovorun 2018: 65). Interestingly enough, the analysis of Mother
Maria from the late 1930s explains very well some elements of Balkan and
émigré Bulgarian church culture, not only because she was a Russian émigré in
France, living in touch with local theological and Russian émigré elite over the
world, or because of considered Russian and Soviet influence on the Bulgarian
Orthodox Church, but because religious spirituality cannot be fully explored
only through the lenses of high church geopolitics. Truly Christian is to influence
church and secular mentality and etiquette and overcome personal sympathy
and antipathy in order to achieve sincere empathy and social competence, not
being too attached to the world, but adequately to family, group and social needs
far from egoism and still to survive.
Ecumenical church politics and geopolitics implies a new sociocultural
attitude that was widely discussed along European integration, when people had
to give up their nationalist zeal and stereotypes in order to be able to contribute
to a common global transformation valuing cultural diversity. Memory of
socialist cultural travelling of elite and people was strictly forgotten along postcommunist fascination in increasing opportunities of therapeutic migration as
far, as free, and as more as possible. People were free to escape, hide or refuse
to remain in their homeland and some Bulgarians went to the least known
destinations where one had never been supposed to be welcome and anyone
could hardly feel at their own place and start inhabiting it without nostalgia and
wish of pilgrimage back to the homeland.
A more objective heritage approach prevails in the memory of nationalist
pilgrimage of Bulgarian painters, scholars and officials who visited Mount
Athos in the 1920s, 1930s, and in the 1940s, 1960s and 1970s (Polimirova,
Angelov 2017). Their valuable direct observations from the past of such a
specific space as the Mount Athos peninsula combine attitudes of artists on
an inspirational adventure trip and church hunt and scrutiny of professionals
on secret documental military mission. Because of strong patriotic discourse,
their early travel writings were republished together with socialist travel diaries
similar to guidebooks, once again with reflections from the post-communist
period and gradually revealed secret archives, and recently when their followers
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share (Grigorov 2014) similar heritage and pilgrim experience.
Civically correct attitude to Eastern Orthodox Christian heritage partly
developed even in socialist Bulgaria along the public nationalist inspiration and
Party support for the preparation of the 1300th jubilee of Bulgarian statehood
in 1981. Two decades before and after the official celebrations, church heritage
visibly regained its traditional social recognition along its basic patriotic
national use. Heritage and aesthetic views on Eastern Orthodox Christianity
based on positive memory of their historical sociocultural roles, provided access
to religious information, communication and values. In fact, the communist
state even earlier had some saints cannonised, had churches and monasteries
and their treasures preserved, built and painted, had Bulgarian children taught
some pieces of Eastern Orthodox Christian literature, music and visual art, had
society celebrate religious feasts as secular ones to seem democratic.
Although high culture was available to the mass public and folk art was
valued, people still remember how Easter religious services at the Patriarchal
cathedral were available mostly to the elite. Once in late 2010, while telling
children about closed churches, a colleague of mine spoke about her feelings
when she had been invited to participate. At the same time, in some touristoriented churches altars were opened and tourists were allowed to pass from
there, and I remember how I thought if that was right, when as a child my
family was visiting a church with Russian friends who also did not discuss the
situation, but went through the gates. I also remember how when I was a child,
my family visited Bachkovo stavropegial monastery and Patriarch Maxim had
some personal celebration, but was happy to bless tourists and gave us icons and
said us nice words.
Socialist pilgrimage of Bulgarian high clerical elite was considered
traditional Bulgarian practice and the church press reported the impressions
of their personal religious joys perceived through the collective honour to the
Bulgarian Church and people (Tsarkoven vestnik 1973). Increasing socialist
interest in Bulgarian Revival heritage studies, including pilgrimage history, did
not result in people’s travelling to Jerusalem or Mount Athos, especially in the
first two decades of socialism (Radev 2016: 112-116). Patriarch Cyril, who paid
special attention to heritage in his travel diaries went on a pilgrimage trip to the
Holy Land in the early 1960s (Lefterov, Metodiev 2018). In the late 1970s, the
newly enthroned Patriarch Maxim went to the Holy Land with synodal high
clergy while visiting other Eastern Orthodox patriarchates.
When in May 1973 Bulgarian church elite were guests of the Patriarchate
of Jerusalem, they expressed gratitude to Patriarch Benedict I for his visit
to Bulgaria in 1968, when he “brought the blessing of the Holy Land to our
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Photo 2. Photograph of Jerusalem placed on the steps of the Episcopal
Throne in a parish at Nativity church in Sofia. Landscape of the Holly
City probably is there to substitute a symbolic garment that is usually
placed at the spots where bishops stay in various liturgical moments.
Photo: Liana Galabova, October 18, 2015, at the day of church
consecration.

country;” Bulgarian clergy visited the dependency of the Russian mission in
Jerusalem, and on their turn, they “brought the blessing of Bulgarian saints”
(Tsarkoven vestnik 1973). On their way to Jerusalem, the Bulgarian high clergy
had the opportunity to see Mount Athos from the plane, to meet at the airport
Greek high clergy and ask for rehabilitation of the Bulgarian Zographou
monastery on Mount Athos, and state the need of inclusion of more Bulgarian
monks (Tsarkoven Vestnik 1973). The same concern was expressed in the late
1960s, the 1970s and later, when artists, scholars and officials visited Mount
Athos (Radev 2016: 113).
Insufficient documental research does not allow correct evaluation of
socialist state policies, efforts, and subsidising of such travels that were initially
studied mainly by illustration (Radev 2016: 114). Pilgrimage and heritage
aspects of such socialist church memory is revealed even in the practice of the
last decade to bring a lamp with the Holy Fire from Jerusalem for additional
blessing of the country, to be lit at Easter services and remain in churches and
homes.
Dramatic memory related to Bulgarian church schism, state Liberation,
Unification, and Independence, to wars, the loss and regaining of territories
no longer affect contemporary regular visits of bishops and state officials,
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priests with parishioners, friends, foundations, male youths and children, or
professionals. Pilgrimage opportunities for female believers are limited to
approaching Mount Athos by boat, to attending convents and other monasteries
with the same order (ustav) of their internal life, exhibitions with Athonite icons
and relics, research, albums and rich online resources responding to global
cultural processes. The very pilgrimage is no longer as ritualised as in 19th
century (Radev 2016: 115), although the place is nearly as quiet and as cultural
and historical as before (Grigorov 2014), but visitors already share variety of
experiences of other places and coexisting religious traditions and it has become
more secular (Kõiva 2016), and innovations are possible.
Post-communist pilgrimage and academic migration of Bulgarian
theologians to Greece was supported by the prominent New Testament biblical
scholar Ivan Dimitrov Zhelev, who was criticised together with some high
clergy for his patriotic view on his cooperation with secret services. In 1999, he
helped a group of theologians to study pilgrimage tourism and Balkan church
relations at the University Ecclesiastical Academy of Thessaloniki. Joining this
course occasionally, I had the opportunity to acquire direct expert and informal
pilgrimage and heritage experience and knowledge. Long term social effect of
this qualification became visible in the career of participants and especially in
the pilgrimage activities of the Faculty of Theology in Sofia.
Later, direct experience in visiting sacred and memorial sites during my
studies in Hungary, and research trips to North Macedonia, Russia, Poland,
Serbia and Romania in the 2000s also gave me the opportunity to adjust my
transborder understanding of Eastern Orthodox Christianity. The idea of Slavic
propriety of church phyletism and feeling of territorial belonging to every
Orthodox place was challenged by the real opportunity to compare a variety
of church spaces. The image of Bulgarians as invaders in Budapest differed
from my impressions from Thessaloniki, from shared experience of female
pilgrims who regularly visited the Virgin Ikosifinissa (Kosinitsa) monastery (as
a compensation for the inability to go to Mount Athos) and its book of pilgrim
records, and from Serbian and North Macedonian historical narratives.
Traditional and New Roles of Eastern Orthodox Church Pilgrimage in
Sociocultural Exchange
The transborder perspective of pilgrimage provided acknowledgement
of local and international events including commemorations expressing and
inspiring Bulgarian patriotism when it was threatened as an important part of
rejected socialist culture. Reconsidering of Bulgarian national identity from
a positive perspective required a combination of appreciation of all religious
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traditions in the neighbourhood, where state borders were forced to become
frontiers without regard of ethnic church variety as an obstacle to imperial
geopolitics. Pilgrimage to shared religious centres and relics promised to
develop cultural meaningfulness and achieve long term social effects. With that
purpose travels to sacred places had to be organised legally and creatively in a
manner closer to civic attitudes of cultural or heritage tourism or at least include
informational, recreational, and contemplative modules, besides the liturgical,
catechetical, or charitable ones. A nationalist element prevailed naturally even
when pilgrimage was coming approaching dark tourism, and people wished to
see or document Bulgarian inscriptions or other signs of memory on damaged,
or ruined churches and vanishing artefacts at abandoned places, or in densely
populated, or overdeveloped areas, or where traces of human activity have
merged with a surrounding beautiful landscape gradually adsorbed by nature
and time.
Post-communist Eastern Orthodox Christian Church pilgrimage as a
religious lifestyle and expression remained publically open, but could not rely
on clear criteria and indicators for analysis, because its confessional elements
were disguised or forgotten during the atheist period, and it was not yet
considered a distinctive aspect of monastic or parish lifestyle, either urban, or
rustic, with travels rather imitating imported models. When public religious
education and liturgical participation in sacraments were not allowed or strictly
limited by the state, people used to travel secretly to remote areas or climbed
the mountains to find rare alternative opportunities at least to celebrate Eastern
Orthodox Christian feasts. When public religious events were not forbidden
any more, they lost part of their attractiveness and at the same time needed
more representative forms and spaces. Some people still like to visit remote
monasteries, others soon after the social change realised that practically sacred
spaces exist for people inhabiting the place and belonging to church as nuns,
monks or clerics, or at least to tourists and their guides or hosts, or to donors
and heritage professionals, and only sometimes to pilgrims or guests.
Later on, pilgrimage had to provide necessary information and attitudes to
soften the polarisation of revived church social movements as ethnophyletsims,
zealotisms and traditionalisms, ecumenisms and modernisms, and other
ideologisations, secularisations or desecularisations of interpreting the Sacred
Tradition, church culture and management. Re-emerging of real pastoral and
monastic presence still choses particular rituals and artistic models from places
where tradition had not been supressed, but had been constantly supported by
states and societies. Remembrance of forced creativity of church culture from
the early 1920s, having survived times of severe challenges, was even more
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vivid, because a long time ago it had faced modernisation problems and found
decisions, so that it could provide models.
The effect of diversity in clerical training and university hosting of
theological education and the recovery of these traditions in the 1990s resulted in
a certain positive attitude to variety and invention in religious life. Theologians
already educated and trained, including in Russia, Romania, Greece, Rome,
Germany, and elsewhere, in some civic, theological, and clerical sphere had
also spent some time in foreign monastic or parish churches. Experienced in
secular professions as well, young clerics became able to overcome limited
religious creativity, sociability and organisation that were undeveloped in the
recent past, if local society had become ready to cooperate.
A harder task was to recover the link with folk traditions previously shared
in the church, but lost with urbanisation and other modernisation processes,
especially in family and other group relations. Socially obligatory cultural
renewal of folk dimensions of local religious traditions according to reactualised
contexts provide solid basis, powerful public justification, and prospective
global reestablishment of a link of high and popular culture of Eastern Orthodox
Christian Orthodoxy transversal to national religion and belief practices. Still,
in this specific subcultural segment it is hard to find particular Bulgarian models
followed in churches of other countries.
National variations in church subcultural attitudes started inventing
contemporary practices in the times when there was no widely available
visual or textual information on sacred sites. Even recently there are limits of
pilgrimage reports as, for example, impossibility to document liturgical life
in church interiors or to ask cleric or monastic representatives for interviews
and expect their pilgrimage presence, especially across dioceses and in the
mountains. Virtual visiting of sacred sites abroad is close to live participation
of Eastern Orthodox Christian people, because of the communication in
social media that in the last decade has changed the recovery of church life
in an unexpected direction (Kokudev 2013) more than traditional media and
adequately to heritage digitisation and technological progress.
While in 1990s Bulgarian believers were more concentrated with local
cultural capacity to reintroduce necessary sacral elements in relation to heritage
preservation, religious creativity was limited by poverty and political polarisation
in both church and society. Real nature and understanding of religious life with
the legal and ascetic dimensions of specific confessions with the option of choice
of belonging, manner of conversion and motivation of involvement in specific
lifestyle became more popular in the 1990s and really developed in the first two
decades of 21st century. I remember that after many years when sacraments
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had not been allowed, priests would not ask people if they were baptised before
giving them Holy Communion, and confession was a ritual.
Contemporary Bulgarian church leaders studied at the local theological
academy and seminary isolated as vocational school in socialist times. Having
studied abroad mainly in the Soviet Union, they did not share with their younger
colleagues and monastic brethren their experience from Greek, Western and
other educational, academic, qualification or research travels. Contemporary
theologians are less expected to avoid sociocultural risks during their studies
and more likely to perceive their sojourn in any other church jurisdiction as a
pilgrimage, initially more characteristic of believers, or at least less antipatriotic,
than that of people with other occupations.
Monks, or nuns for that matter, are not always allowed (given the blessing)
to travel, and usually follow old traditions and rituals such as fasting, joining
liturgical events and receiving Holy Communion as a logical and natural part
of their pilgrimage. In some rare cases, contemporary believers, depending on
the changing conditions of migration and feeling free to cross state, regional,
linguistic, cultural and diocesan borders, choose to join different homogenous
local or mixed émigré brotherhoods or sisterhoods, sometimes without
informing their family or parish in Bulgaria, explaining only that they are just
making their living. Without regard of the need of changes in their homeland
church, or because of the impossibility to find a place to live a real monastic life
in Bulgaria compared to better conditions abroad, part of the first-generation
Bulgarian believers could not find good reasons to wait for social change and
cultural achievement that could be expected three decades later.

Photo 3. Part of the
unusual sacral interior of
Saint Sofia – Wisdom of
God church in Sofia on
the eve of August 1. At the
vespers of July 31 pilgrims
from the longer Holly
route from Veliko Tarnovo
reach Sofia and join the
group of the Rilla route.
Photo: Liana Galabova,
July 31, 2017.
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The cultural change of ecclesiastical sacred space had to be undertaken
by a few, initially interested in Eastern Orthodox Christianity from a more
secular and practical perspective that allowed them to achieve social goals in
more administrative and organisationally adequate ways. Those who had the
courage to work and devote their career to post-communist Orthodox church
culture without regard of multidimensional negative critique, especially by
concurrent and uninvolved people, overcame social negligence initially caused
by considerable internal misbalance, isolation and problematic interrelations
of church groups. Those real patriots also found the lost way to create a new
church heritage at home and to share cultural practices worldwide.
Pastoral care and social work of the church were the least popular and
the most expected by society sacral element of post-communist identity
formation. The pre-communist church mission was characteristic of Eastern
Orthodox Christianity only as a religious value and a pious attitude that was
not institutionalised without external confessional models imposed by the state.
Contemporary Bulgarian national identity that had to be competitive worldwide
needed time and sociocultural support to recover from the lack of religious
background of the people and the elite. The return of theological education
in the university system did not automatically restore the lost link with local
intellectual, artistic, and political elites. The clergy did not have the say nor had
acquired the proper public language to reach out to, attract people and rely on
their immediate inclusion in the mission of the church, partly because of the
nature of the Eastern Orthodox Church to only invite and welcome its members.
Charity became a good starting point for one foundation that used foreign
experience and methods to create a working individual local model of church
organisation in a poor post-communist country, without direct interest and
involvement of the clergy, but with its blessing and spiritual care. Besides the
politically supported and finalised split of alternative Eastern Orthodox Christian
churches in Bulgaria, several more influential and sustainable foundations
appeared later that also engaged in exemplary charitable, educational, artistic,
editorial, media, research, and tourist activities and gradually socialised their
effect. Difficulties and critique of those creative pioneer and church efforts
did not overcome the distance from cultural heritage, even when they were
supported (financially, organisationally, operationally, morally, or spiritually)
by international, regional, and local religious or state public authorities.
Quite wisely, the Holy Synod tempered the initial religious enthusiasm for
democratisation in order to avoid social tensions, and resulted in a delay of equal
sociocultural revival of parishes and monasteries in the traditional diocesan
system that has become visible recently. Such cultural vacuum has generated
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Bulgarian attitudes to spiritual elders, the gathering of believers in remote
and closed monastic parishes, the founding of local alternative groups, or the
affiliation to foreign also alternative synods (even against traditional national
church identity), attending churches or houses of worship of other denominations
and revival of pre-communist esoteric church movements. Travelling in the
country or abroad to find adequate pastoral care, to participate effectively in
liturgical life or to celebrate a particular feast or life-event became common,
although such necessity was not yet cultivated and people sometimes suffered
because of the regular change of lifestyle and social contacts. Nevertheless,
migration helped people learn from experience how society and state could
manage religious variety better.
The need to reunite or separate religious and civic spaces in order to
revive them generated tensions and solutions similar to youth meetings and
sports events at huge socialist memorials that actually revitalised those spaces
and saved them from demolition. There was no need to bring people back to
church if they had actually spent all their youth in the churchyard. Churches and
monasteries built fences for security reasons, to limit building and noise, and
shops and playgrounds were closed to end secularisation or to follow the model of
Slavic churches in less urbanised or some more touristified cases, where people
considered a church complex a sacred or museum space. Later on, rejected
secular recreational elements appeared again in sacred space, partly following
the Greek model, sometimes when such was accepted in Russian church life,
but also along programmes and projects for urban or rural development that
included heritage preservation, or just because of parish children. There also
appeared small garden chapels that were placed directly at homes or at places
of recreation and people could spend their weekends and vacations at their
own sacred space, usually in accordance with clerical development plans, and
sometimes independently.
Eastern Christian Orthodox religious education also became practically
possible partly because of pilgrimage experiences and intercultural policies.
Initially parents enjoyed deideologisation, and trusted the educational system
and professionals to regulate this opportunity and include the necessary
knowledge and experience informally. My direct involvement and experience
in organising additional informational mass kindergarten and primary school
religious activities planned and subsidised by public authorities of two districts
in Sofia in the late 1990s and 2000s resulted in pedagogical and interdisciplinary
research addressing also the situation of this civic and confessional practice
worldwide. The longer and more massive initiative (with classes attended
optionally according to parental choice by 60-70% of children in districts with
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mixed population) was creative and experimental, and sometimes supported
by teacher participation, finally proving to be the result of both patriotism and

Photo 4. One of the emblems of
the Holly route, the new gonfalon,
designed, embroidered, and painted
in 2017 by art studio and one of the
pilgrims – Daniela Stephanova from
Gabrovo. Photo 4: Liana Galabova,
July 31, 2017.

multicultural awareness. Comparison of my similar pedagogical activities in
several public schools, parish centres and kindergartens in other districts of
Sofia, but organised in more controlled and scholastic way, and unofficially
shared as experience with many colleagues showed that both approaches depend
on decision-making of local authorities and on finding the socially correct way.
At first, Bulgarian catechesis textbooks resembled albums, high-quality
publications illustrated with perfect photographs and decorative elements by
artists experienced in church heritage. Although borrowing foreign theological
experience as universal, their texts were an achievement of leading university
professors that have continued to work on manuals until recently. Other textbooks
and Eastern Orthodox Christian literature, initially translated from Russian
and later from Greek as well, appeared in different contexts and occasionally
along the work of catechesis teachers and foundations supporting church
development. There were also several textbooks edited by civic educational
press and adapted, anthological and original literature in editorial programs of
one old convent and of two monasteries, one with a new young brotherhood and
the other the Bulgarian monastery on Mount Athos. The foundation leading in
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church activities edited a complete anthology of Bulgarian children’s literature,
illustrated catechetic books translated from other Orthodox church jurisdictions,
and also first contemporary designed editions reflecting the experience of
parents discussing with their children their faith and liturgical life. Only in
the last decade have synodal, eparchial and parochial editions become more
visible and complete Bulgarian sets of contemporary textbooks donated to
children studying at kindergartens, schools and parishes have appeared. Both
educational materials are on high scholarly level, with a particular interest in
heritage, designed for kindergarten, school and parish purposes. One of them
is illustrated by children, and both sets have additional interactive supplements.
Religious toys, images of confessional story-tellers are almost missing on
the limited Bulgarian market of religious literature and souvenirs for children,
although there are already original animation movies. On the other hand, there
are enough bibles adapted for children for several generations, qualified teachers
who step on Russian Orthodox resources and Bulgarian protestant achievements
in this field (some of them trained as Montessori or Waldorf teachers), and
European Mangers and Angels appear somewhere. Commercialisation of
toy market and ambiguous use of Christian symbols and especially images
of angels and demons in popular culture (Hiiemӓe 2016) are explained from
a church perspective as scenic art. In support of identity education, teachers
preferred models from Bulgarian folklore and art that represented traditions,
and on the other hand imported religious literature for children was rare and
worth introducing to children to help their informational orientation.
The artistic part of my kindergarten activities involving religion also
implied depicting sacred personages as dolls, various playing and linking
similar folk and church rites and rituals along festive calendar. So for angels
we combined models of Pioneer Doll, Straw doll, Russian Talisman Rag-Doll,
and Bulgarian martenitsa Pizho and Penda with elements of folk costumes
considering its rich local developments and regional parallels (Sedakova 2009).
Bulgarian March bracelets were hung on trees to fulfil the wishes of bearers, but
they were not usually burned as in Greece, and they did not return completely
their church approval, although red church bracelets became extremely popular.
Liturgical doll in Bulgaria was found appropriate only to help catechisation of
disabled children. Paper church models, although very difficult for assembling,
were well popularised within series of such editions on heritage sites also in
several museums and a park of miniature building models similar to Belgian
Mini-Europe park in Brussels.
Meanwhile, a new generation high clergy tried to reorganise people’s
memories of church traditions by changing common rituals against social opinion
122

and general public interest. Christmas trees and mangers were not common in
churches until recently when the young parish of Faculty of Theology invented
Christmas decorations with icons. Since the children of students, clergy, and
academic staff were encouraged to join liturgical life naturally and gradually,
feeling free to run everywhere in the building and even dress some kind of
liturgical costumes, this parishes had to invent new approaches and practices.
Monasteries and parishes still try to shift the centre of the feasts from
the blessing of festal dishes, water, or other substances, or objects of the Holy
Sacraments, liturgy and pious communion among people. One of the ways is
to distribute free food to poor people more regularly and to celebrate in the
afternoon of the previous day, when the church feast actually begins and, finally,
to organise meals at restaurants and homes. To promote fasting, especially in
the Lenten period, Bulgarian traditions largely follow Greek cuisine practices
and those introduced at the time of the Byzantine Empire, but the rich local
bread festive heritage is not so popular. The Bulgarian cultural calendar still
does not take into account Eastern Orthodox Christian fasts and believers do
not complain, because of the constitutionally secular character of the state.
Landscape and interior design and floral church decorations are slowly
being introduced into church practice. Artificial flowers, plastic and textile table
decorations, and other ugly interior elements, such as use of plastic buckets and
bottles for the blessing of water are still used, but somewhere church servants
have begun wearing special beautiful clothes. The blessing of waters outdoors
on Theophany and throwing the cross in a river or lake, a swimming pool or
any other available huge container is criticised, because of the variety of its
organisation, including the custom of dancing in cold water. Difficulties related
to the national celebration and the appearance of this tradition in the media,
followed by its inclusion in kindergarten activities did not refer to Greek, Russian
or other practices as suitable models, but the church has begun organising
events for children that comply with medical and hygienic requirements. The
gathering of many people at sacred spaces is already supported by security
specialists, especially when the clergy informs people in both traditional and
social media on time.
Church arts and crafts, and their preservation and creation do not manage
to meet their standards from the socialist or earlier periods, because Eastern
Orthodox Christian art has disapproved of both representative academic and
folk artistic approaches worldwide, preferring to look for inspiration at least a
millennium back. According to the same theological attitude, liturgical music
and literature were reproduced as heritage and translation of sacred sources has
become more intensive and church-oriented in the last decade. Civic arts devoted
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to confession are still rare, albeit increasing and managing to respond more and
more adequately to their public. Nevertheless, the University of Veliko Tarnovo
that has developed more traditional theological education and has opened a
Department of Iconography since the 1990s, follows new trends in church visual
arts that face live practical issues by theological church involvement of foreign
artists translated in Bulgarian and discussing phenomena of traditionalism as
blockade of style (Mitrovich 2014). The predominant style of new Bulgarian
church exteriors and interiors hardly demonstrates confessional creativity and
with technological support, sacred spaces are increasingly being decorated with
printed copies by local or foreign authors, mural ensembles, icons and even
duplicates of entire church buildings.
The Faculty of Theology at Sofia University has gradually developed
programmes qualifying specialists in various church mission activities. In the
last few years, theologians and other specialists have united in the efforts to
bridge the recent rapidly improving situation in Bulgarian clerical confessional
institutions and still incomparably developed international cultural practices. In
the last decade, along with the change of representation of religious institutions
in the web (Troeva 2014), informal church journalism has linked confessional
creativity to the cultural reestablishment of church structure. The art of
photography of several church reporters began competing for the attention of
believers with official sources, along with a few religious TV and radio emissions
and Facebook profiles, groups and YouTube video channels and other resources
of the most active parishioners. Many other digital resources and communication
opportunities continued the vanishing old and dense initial forum spaces and
started following the tradition set by the valuable work of several generations of
publicists, translators and editors of leading foundations who covered the entire
spectrum of church cultural interests of Bulgarian Eastern Orthodox Christians
from humour to fasting. Scholarly reflections on confessional culture faced the
problem of loss of part of church and heritage archives, improper restoration
and church building and decoration, while monotonous tourist information was
renovated by interesting editions of groups of people unofficially interested in
church heritage and by local development of cultural calendars.
Pilgrimage tourism and festivals were initially revived artificially by
development of technological opportunities in support of slow recovery of
church life. People found religious comfort in the increasing abundance of
information, and especially enjoyed live transmissions of liturgical and festival
church life from all over the world. At the same time, people could happily
attend one and the same nearest church all their life, whenever they needed and
could visit sacred places in the countries as tourists.
124

Photo 5. In the morning of August 1 pilgrims gather in the centre of
Sofia city dressed in the way they go to church. Photo: Liana Galabova,
August 1, 2017.

The first Bulgarian church pilgrimages were part of educational and
charitable work of the leading Eastern Orthodox Christian Foundation. Local
transborder pilgrimage became central to the activity of another foundation
that had been started by traditionalist theologians and humanitarian scholars
as travel agency, initially supported on a project of cultural tourism along
European programmes for heritage routes, and remaining sustainable until
recently. Ordinary people did not like trips with too pious people who discussed
specific church issues, a too religious program atmosphere, or too confessional
instructions by the guides who were sometimes theologians or priests. There
was a problem with travelling together with poor and disabled people who
were target groups of charitable work of the foundation and preferred informal
individual, family, parish, or other subcultural travelling or preferred to join
guided tours of certified agencies.
The tourist route following the transfer of the relics of Bulgaria’s patron
Saint John of Rila, Bulgarian was initiated in 2010 by the Faculty of Theology
and students who were experienced in pilgrimage, after similar trips organised
at the parish centre of Pokrov church and foundation and other unofficial ones
of several families from Sofia region. Sofia municipality supported the theology
students for a week-long transverse of the Rila Route and several more one-day
routes to near monasteries on church feasts and included those events in the
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cultural program of the city. In the next years, representatives of two mountain
tourist societies from Veliko Tarnovo and many parishes and believers from
different places joined the so-called “Bulgarian Camino.”
There are no precise statistics of theological pilgrimage routes from Sofia,
because their organisers insist on the informal aspect of prayer and liturgical
events such as litany. Based on more than a decade of successful religious tourist
experience, university theologians and priests who have taken the route shared
their Eastern Orthodox Christian vacation activity predominantly in media
and for organisational purposes. They cooperated with the leading Orthodox
cultural-tourist agency Iskoni that was not called pilgrimage foundation in
order to attract to church heritage both secular people and more devoted and
strict believers and hence to have enough tourists. Academic religious tourist
group and MA program on pilgrimage inspired the opening of an eparchial
pilgrimage centre, and in 2018 attracted bishops to join the trek to celebrate a
liturgy in the mountains. Experienced mountain tourist leaders of the group from
Veliko Tarnovo gave presentations and provided scholarly reflection on heritage
and pilgrimage (Petkov, Bogdanova 2015-2018) and document many details of
the increase of participants from several dozens to thousands. Extending the
route in the country (Sacred Route 2019) and a month before the week-long trek
from Sofia, they also combine hiking with communication, reviving remote
parishes and sacred spaces and thoroughly trace the pilgrimage with ideas of
branding and inspiration of publications, meetings, additional tour organising
and even building and decoration of chapels. Civic public institutional support
allows people to take pilgrimage initiatives seriously and find their place among
various groups of participants.
Formal or informal, old or new, transborder commemoration routes
have become an optimum way of sociocultural transformation including new
development of Eastern Christian Orthodox pilgrimage by various combination
of national and religious motivation, according to specific tourist needs and
expectations. The civic value of international pilgrimage implies a polite attitude
to any worldview or lifestyle, rite or ritual, and also to profane or improper
management of museified or abandoned sacred spaces. A return to the religious
nature of pilgrimage means to avoid tensions that can be caused by conflict of
memories and interests. Against the background of recent detailed exploration of
those complex phenomena by advanced interdisciplinary pilgrimage and tourist
studies worldwide, further improvement of information and communication on
Bulgarian cultural practices can relink folk levels and dimensions of religious
heritage and practices to traditional Eastern Orthodox Christian pious mentality
implying attitudes of sociability, love and care.
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II. PERSONS AND ITEMS
CROSSING BORDERS

CONCERT PRACTICES OF THE PRESENTATION
OF THE BULGARIAN CULTURAL HERITAGE ABROAD
(THE CASE OF ILIYA LUKOV)1

Lozanka Peycheva

Introduction
Iliya Lukov is a contemporary singer of Bulgarian folk songs and avtorski
pesni v naroden duh [authored folk songs]. He is an original artist and performer,
with his own career path, situating his activities in abundant social frames.
With a successful music career, attracting numerous audiences, and having
achieved a celebrity status in the contemporary media and music industry, Iliya
Lukov has drawn little scientific attention. Therefore, no critical interpretation
of the Iliya Lukov phenomenon exists.
One of the purposes of this research is to present and recognize a number
of Iliya Lukov’s projects for Bulgarian immigrant communities abroad as
practices of heritage and agents of Bulgarian spirit power. In Lukov’s initiatives,
Bulgarian music and dance as elements of cultural heritage are involved as a
resource for structuring certain stage activities beyond the territory of today’s
Bulgaria. My intention is to illustrate the significance of the examined set of
concert practices of Iliya Lukov outside Bulgaria as a symbol of identity and
instrument for community consolidation in the context of a foreign environment.
This study does not aim to present an exhaustive overview of Iliya
Lukov’s artistic activities. It is a modest attempt to interpret the phenomenon
based on textual materials (publications, interviews) and online audio-visual
presentations based on videos, documented live concerts and participation in
festivals.
This article is a result of the project “Constructing National Cultural Heritage Abroad: Transborder
Commemoration and Pilgrimage Practices” (2017-2020) funded by the National Science Fund at the
Bulgarian Ministry of Education and Science.

1
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What is the Nature and Meaning of Cultural Heritage?
In the interdisciplinary academic field of heritage studies, the interest
in the various areas of heritage is and remains strong. In heritage literature,
cultural heritage studies are generally conducted through the methodologies of
numerous disciplines. In this examination, I use Laurajane Smith’s influential
vision and conception of the different aspects of cultural heritage uses as a
guide to help me achieve understanding and clarity about the musical-dance
heritage activities of Iliya Lukov. The nature of heritage could be understood
as a cultural activity directed toward constituting and utilizing the past in the
present; as a social and cultural resource and an act of communication and
meaning making. A productive starting point is the idea of heritage as part of
the cultural and social processes. At the same time, heritage is something that
is ‘done’ in social interactions (Smith 2006: 83). More specifically, it is a set of
ever-changing cultural and social practices of meaning and identity making.
Laurajane Smith has argued that heritage is a cultural process that engages
with memory and acts of remembering. She makes it clear that cultural heritage
is a symbolic representation of identity and includes cultural elements such as
memory, music, language, dialects, oral history, traditions, dance, craft skills
and so forth. Smith discovers that value and meaning are the true subjects of
heritage preservation and management processes. She insists, for example, that
the most obvious sense of heritage performance is that of commemoration,
ranging from national rituals to more personal rituals associated with familial
anniversaries. For Smith, heritage as a place, or ‘heritage places,’ may not be
merely conceived as representational of past human experiences, but also as
creating an effect on current experiences, perceptions and sense impressions of
the world. In short, her observations claim that a heritage place may represent or
stand for a sense of identity and belonging for particular individuals or groups.
Smith writes that heritage is something vital and alive. Factually, it is a moment
of action rather than something frozen in material form. Heritage, she notes,
incorporates a range of actions that often occur at places or in certain spaces
(Smith 2006: 44-84).
The key term related to heritage is meaning. In fact, from Smith’s point
of view, cultural meanings are fluid and ultimately created through doing as
well as through the aspirations and desires of the present, but are validated and
legitimized through the creation and recreation of a sense of linkage to the past.
She explains that the product or the consequences of heritage activities are the
emotions and experiences as well as the memories that they create, and while
these work to facilitate a sense of identity and belonging, they do more than
that. What is also created, and continually recreated, are social networks and
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relations that bind and create a sense of belonging and identity themselves. Smith
points out how these networks and relations are facilitated through an activity
in which social and cultural values, meanings and understandings both about
the past and the present are sometimes explicitly, and sometimes implicitly,
worked out, inspected, considered, rejected, embraced or transformed. What
she tells us about the sense of identity, generally, is that identity is not simply
something ‘produced’ or represented by heritage places or heritage moments,
but that it is something actively and continually recreated and negotiated as
people, communities and institutions reinterpret, remember and reassess the
meaning of the past in terms of the social, cultural and political needs of the
present (Smith 2006: 83).
Who is Iliya Lukov?
We can read on his website that “Iliya Lukov was born on 13 June 1974 in
Petrich. His life started as a poor village boy. The fragrance of the soil under his
bare feet was soaked with the strong feeling of true life directions and the ability
to ‘feel’ and ‘hear’ his people.”2 Music entered his blood through both family
lines – maternal and paternal. His grandfather played the tambura, his father –
the svorche [shepherd’s whistle], and his mother was a singer. In high school,
Iliya Lukov played percussions in a local band and sang local Macedonian folk
songs.
With his first appearance on the big stage (at the Pirin Folk Festival in
Sandanski where he won the audience’s third prize in 1994), Iliya Lukov got into
Bulgaria’s mainstream music market. In the decades following his appearance
on Bulgaria’s national stage, Iliya Lukov’s career also flourished internationally.
Anna Karaangelova, PhD, played an important role in his artistic career by
being an ideologist and initiator of Iliya Lukov’s hundreds of concerts and
projects in Bulgaria and abroad.3 The artistic cooperation and joint concerts
with some of the most prominent Bulgarian folk singers from the second half
of the 20th century and the early 21st century (for example Lyubka Rondova,
Kostadin Gugov, Yanka Rupkina, Eva Quartet, etc.) stimulated the development
and growth of his singing career.
A talented singer, Iliya Lukov has built a good local and international
reputation as a performer of folk songs. Iliya Lukov has singing talent and
advanced vocal skills; he is positive, enthusiastic, creative, and professional; he
has the will to produce specific musical, dance and cultural programs; he is a
2

last.fm/music/Ilia+Lukov/+wiki [Accessed 25 Oct. 2018].

3

bg.wikipedia.org/wiki/Илия_Луков [Accessed 21 Oct. 2018].
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guardian of music-dance traditional values, which he sustains alive through his
diverse creative activities and concert series. In their wholeness, these are the
qualities needed by Iliya Lukov to create his own performance opportunities,
develop his own audiences, and organize concert series to preserve, construct
and promote the Bulgarian music-dance heritage in Bulgaria and abroad.
Performance Style
The conceptualization of Iliya Lukov’s performance style is based
primarily on part of his stage performances and performances in recorded
audio and video format. Although it is accepted that music produced by means
of recording technology is categorized as ‘simulated performance,’ the sound
and video recording production of Iliya Lukov is a good basis for interpreting
his performance style. In general, this style is constructed around the image,
the produced singing voice, the performing practices and the cultural rhetoric
associated with them.
What are the distinguishing features of Iliya Lukov’s performance style?
What is his vocal sound?
A mix of folk, pop and ethno is the basis of the singer’s hybrid style.
His singing style is based on Macedonian folk songs and is characterized
by an abundance of musical elements from all parts of Macedonia – Pirin,
Vardar, and the Aegean. This is not surprising. His singing style is rooted in the
Macedonian folk song he was cradled with at a very early age. Iliya Lukov was
born in Southwestern Bulgaria, near the border with Greece. Having grown
up in this region, Iliya Lukov was inevitably exposed to local geographic and
cultural influences; he intuitively perceived and felt deeper the musical energy
of the Macedonian folk song in his blood: “In the village of Topolnitsa, a few
meters away from the Greek border, the words ‘Bulgaria’ and ‘Homeland’ have
a different dimension, which benchmarked the future of the young boy, taught
him to live with a huge sky over his head and a bright space that radiates the
true ancient Bulgarian light.”4
Both the natural and the produced singing voices of Iliya Lukov are clear,
strong, flexible, expressive, and influential. This ‘crystalline’ voice is his unique
musical signature. At the same time, Iliya Lukov’s voice is one of the sound
markers of contemporary Bulgarian folk-pop.
Iliya Lukov’s vocal style is distinguished by good voice control both in
studio and live performance contexts. The emotional power of his singing is
beyond question. Often, his performances are accompanied by passion and in
4

last.fm/music/Ilia+Lukov/+wiki [Accessed 25 Oct. 2018].
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some cases lead to a dramatic effect seen in the tears in the eyes of the audience.
Iliya Lukov is described as a “vocal and emotional performer with strong
voice.”5 Iliya Lukov constantly develops his musical originality, performing
style and skills through his numerous compositions and performances.
Repertoire
Iliya Lukov’s singing identity is also determined by his repertoire. Some of
the songs in his repertoire can be traced in his discography. It reveals the main
line in the singer’s repertoire and the changes in his quest over the years.
In 2003, Iliya Lukov founded his own production company and label
Pirina, active in several directions, including production of music albums and
films.6
Since 1994, Lukov has issued over 15 albums, among which are:
- 1994 – Сиромах си бех и си останах (Siromah si beh i si ostanah) [I
Was Poor and Poor Remain]
- 1996 – Мъжка молитва (Mazhka molitva) [Men’s Prayer]
- 1996 – Обич да раздам (Obich da razdam) [Love to Give Away]
- 1997 – Рожба да отгледаш (Rozhba da otgledash) [A Child to Raise]
- 1999 – Едно мало дете (Edno malo dete) [A Little Child]. Songs from
Macedonia – 1
- 2000 – Камбана (Kambana) [Bell]
- 2000 – Зов за… (Zov za…) [A Cry for…]
- 2001 – Со маки сум се родил (So maki sum se rodil) [I was Born in
Agonies]. Songs from Macedonia – 2
- 2002 – Пея за вас (Peya za vas) [I Sing for You]
- 2003 – Мамо, снощи те сънувах (Mamo, snoshti te sanuvah) [Mom, I
Had a Dream of You Last Night]
- 2004 – Обичам те (Obicham te) [I Love You]
- 2004 – Десет години на сцената (Deset godini na stsenata) [Ten Years
on Stage]
- 2007 – Избрани македонски песни (Izbrani makedonski pesni) [Selected
Macedonian Songs]
- 2011 – Хоро се вие (Horo se vie) [A Winding Chain Dancе]
- 2012 – Зов за България (Zov za Balgaria) [A Cry for Bulgaria]
- 2013 – С песните през вековете (S pesnite prez vekovete) [With Songs
Through the Centuries]
5

bg.wikipedia.org/wiki/Илия_Луков [Accessed 21 Oct. 2018].

6

pirina.bg/about-us [Accessed 27 Oct. 2018].

135

Transborder Commemoration Routes and Rituals

- 2016 – 40 любими песни (40 lyubimi pesni) [40 Favorite Songs]
Iliya Lukov’s repertoire features a number of main song genres: Macedonian
folk songs, National Revival urban songs, and authored folk songs.
Macedonian folk songs
Iliya Lukov sustains the local Macedonian idiom in his song and vocal
works.
The album A Little Child. Songs from Macedonia – 1 is the first album of
Macedonian old urban songs interpreted by Iliya Lukov, issued in 1999. Two
years later, I Was Born in Agonies. Songs from Macedonia – 2 was released.
At the time, and later on, Iliya Lukov recorded in tandem with two of the most
talented and loved Bulgarian folk singers of Macedonian songs Lyubka Rondova
and Kostadin Gugov (both of them of Aegean Macedonian background). He
recorded the song More Sokol Pie [Behold: a Falcon is Drinking] [Selected
Macedonian Songs, 2007] in duet with Kostadin Gugov. He released the duet
album A Winding Chain Dance (2011) together with Lyubka Rondova.
National Revival urban songs
Some of the most beautiful and beloved Bulgarian National Revival and
old urban songs were revived in a new way and interpreted in the album Bell
(2000). This album incorporates the specifics of Iliya Lukov’s singing style and
voice timbre with the vocal skills and sound color of the Eva Quartet singers.
Although they are very different in style and sensibility, the singers together
have managed to create a successful musical project with national revival and
old urban songs.
Authored folk songs
The question of authorship with Iliya Lukov is complex. Aesthetically,
he finds inspiration in folk music art. Behind every song he produces stands
the work of a team of professional composers, poets, musicians, and arrangers.
They are engaged in the instrumentation, arrangement, the harmonic, rhythmic
and melodic structure of the songs and their technological studio production.
Along with that, Iliya Lukov is the author of the music of some of his songs
such as Mazhka molitva [Men’s Prayer], Idvaite si [Come Home], etc. Through
these songs, he mediates his ideas marked with his individuality. His biggest
hits include: Mazhka molitva [Men’s Prayer], Magdalena, Horo na vlyubenite
[Lovers’ Chain Dance], Konche Adzhamia [Untaught Horse], Mamo, snoshti te
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sanuvah [Mom, I Had a Dream of You Last Night], etc.7
Project Initiatives
Some of the main tools for promoting and (re)constructing the Bulgarian
cultural heritage abroad include several projects by folk singer Iliya Lukov,
which started in 1997 and continued developing over time. While the location
and structure of these project initiatives are different, they are related, i.e. their
causes and results can be interpreted and understood in the context of the multilayer relations between Bulgarians in Bulgaria and abroad.
According to an online publication, the large-scale national and
international initiatives of Anna Karaangelova and Iliya Lukov started in 2000.
One of their first projects was Cross Forest, bringing together 24 religious
communities with the message of “Prayer for Bulgaria” (2000). Dozens of
different social and cultural initiatives with a common national cause followed:
Obshtobalgarski mladezhki sabor “S Balgaria v sartseto” [Bulgarian Youth Fair
“With Bulgaria in the Heart”] in Kavarna (2004); Natsionalen folkloren sabor
“Madarski konnik” [Madara Horseman National Folk Assembly] in Shumen
(2003-2004); “Nai-dalgoto horo” [The Longest Horo Dance] in Sofia (2005),
etc. These initiatives are related to the “preservation of Bulgarian traditions.”8
Bulgarians living abroad who strive to preserve their Bulgarian national
identity are Iliya Lukov’s major target group. His international projects are
a form of development, construction, maintenance and reproduction of the
collective Bulgarian cultural and historical heritage, memory and identity in
their music-dance dimensions. Iliya Lukov’s initiatives reveal a possible way to
construct his sense of Bulgarian past and tradition through trips abroad with the
purpose of public concerts and other organized social events.
Concerts
Iliya Lukov started his intensive concert activities in 1997, at the initiative
and in cooperation with Anna Karaangelova.
He had an impressive number of concerts in Bulgaria and abroad. Only
among Bulgarians in Ukraine and Moldova, in the period 1997-2016, the
number of concerts exceeded 150 (an average of eight concerts a year): “This is
a tour of 30 concerts in a row. (…) Within one month. So, we didn’t have even a
single day or two of rest (…)” (Peycheva and Lukov 2018).
Part of Iliya Lukov’s concerts are for charitable purposes (for orphan
7
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children, children of deceased policemen; gratuitous education for gifted
children in the field of folklore singing, etc.).9 Other concerts have taken place
under the motto “Bulgaria is My Song.” They symbolize “the pure centuriesold Bulgarian spirit, traditions and rhythms.”10
It is common for every concert/event to have a dedication, a short message
summarizing the meaning, context and significance of the particular concert:
“We came up with messages every year. For example, in 1997 it was ‘A
Celebration for Everyone’. In 1998, it was ‘A Celebration in no Time’. In 1999,
it was ‘A Little Child’. In 2000, it was ‘Cross Forest: a Prayer for Bulgaria’,
etc.” (Peycheva and Lukov 2018). This very simple and common dedication
communicates important information: trips and concerts abroad consolidate the
audience around a specific message and emphasize its collective identity.
Everything about the organization of overseas concerts is meaningful
or important: strategic planning and the successful achievement of goals
and objectives; constructing and managing communication plans; creating
promotional materials; preparing lists of organizers and sponsors; creating
budgets; building effective teams when selecting participants for the trip;
designing stage costumes; developing on-stage song repertoires; creating
logistical plans; etc.
The average duration of Iliya Lukov’s concerts is about two hours: “There
(in front of the Bessarabian Bulgarians – L.P.), the concerts lasted 2 hours, 2
hours and a half ” (Peycheva and Lukov 2018).
The atmosphere of these trips and concerts abroad is marked by creativity,
enthusiasm and inspiration. A lot of unforgettable moments accompany concert
tours abroad. In the memories of Iliya Lukov, there are different fragments
of his impressions and experiences during the numerous concerts: “The first
concert was in one of the villages with the largest Bulgarian presence. (…)
The village of Kamenka in Ukraine. (...) The second or third concert was at the
Bulgarian House of Culture in Odessa. (...). Very well organized, well attended,
a lot of emotion. We were a bus full of people. 50 people – singers, musicians,
dancers, journalists. (…) Our first trip was very exciting. (…) With all this love
imprinted. (…) After each concert, Bulgarians there came and expressed their
gratitude that the songs and the program we had presented had managed to
reach their native land ‘Mother-Bulgaria.’ People in the villages lived modestly,
but in the evenings when we were dining, the tables were full of the finest dishes.
There was everything on the table. Because, as they put it, our ancestors had
9
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lived through lots of hardship running away from Bulgaria. They had lived
through starvation. So for them this welcome, how should I put it – it seemed
sacred (…). The Bulgarian way to welcome can be felt most strongly with these
people. (…) Those who are far away from the Homeland. They say: ‘For us
Bulgaria is a paradise garden.’ They welcome us with bread and salt at the
village square” (Peycheva and Lukov 2018). This fragmented narrative makes it
clear that Bessarabian Bulgarians accept Iliya Lukov as Bulgaria’s ambassador
from the land of their ancestors. Moreover, this land has the qualities of a
‘privileged place’. As Mircea Eliade writes, privileged places – the native land,
the place of the first love, a street or a place from the first foreign city visited in
youth are qualitatively different from others. These privileged places have, even
to the most unreligious person, a special, unique value: “they are the ‘sacred
places’ of his personal Universe” (Eliade 1998: 15-16). Laurajane Smith argues
that place as meaningful space is not only part of lived experience, but also an
embodiment or material representation of feelings, images and thoughts (Smith
2006: 76).
There are also other examples showing the great importance of concert
events to participants: “There is a lot of travel. (…) From Kishinev (R. Moldova),
after the 24 May concert, we had to travel all night for the concert in Bolgrad
(Ukraine). Another instance: we stayed in a remote Bulgarian village and the
next day we had to travel 600 km for a concert in Kiev with a truck and a bus.
In the evening after the concert, everyone was tired and fell asleep. I told them
to get going because we had a long way to go. So after the concert, one of the
local organizers said, ‘No! (…). No way. If you leave now, at 2.45 a.m., you will
insult them. Now, he says, we will have hot soup. Goryachata’. I say, ‘What do
you mean ‘goryachata’?’ (…) So they bring it – meat and potatoes. Everything
was ready. People do this out of respect. ‘Cause they need to say thank you”
(Peycheva and Lukov 2018). This example reveals that concert audiences are
active organizers and participants in post-concert events. This phase is about
expressing the feelings participants get when the concert has been successful
and beautiful. Audience members feel culturally and emotionally linked to the
concert they attended as they embrace Iliya Lukov’s causes and express their
support in numerous and varied ways.
The Longest Horo Dance
The first edition of the Longest Horo Dance was released in 2005. It took
place in Sofia, in the square in front of the Alexander Nevsky Cathedral. The
Longest Horo Dance initiative was based on Anna Karaangelova’s idea: “It was
her idea. It matured over the years. Because she suffered as a result of what
was happening, you know. She was very much affected by the disintegration of
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the Bulgarians and was contemplating how to unite the nation” (Peycheva and
Lukov 2018).
In May 2006, the Longest Horo Dance project was presented for the first
time outside Bulgaria: “On the 6th May 2006, I was in Athens with more than 10
thousand Bulgarians. And Greeks. Athens – the Longest Horo Dance. (…) The
biggest boom was actually in Athens. (…) Then, with Dilyana Bayraktarova,
editor-in-chief and owner of the ‘Bulgarian voice’ newspaper in Athens (…), we
managed to organize this festival for three consecutive years” (Peycheva and
Lukov 2018).
The first Longest Horo Dance abroad leaves a vivid mark on Iliya Lukov
and he describes it as ‘the most powerful one,’ with the ‘strongest resonance’:
“The first Horo was the most emotional as there was a great resonance and
recognition. People come and go. They come, dance, sing, cry. They cried tears
of joy that such a great Bulgarian event took place in the center of Athens. (…)
Some Greek popular artists were also spotted on the Horo dance” (Peycheva
and Lukov 2018).
The model of the Longest Horo Dance engendered in Bulgaria is
applicable in other countries and contexts. After Athens, in the years to come,
the Longest Horo Dance project, in combination with a concert program, was
presented outside Bulgaria on multiple occasions. It was presented before
Bulgarian communities in various European countries: Greece (Thessaloniki),
Cyprus, Hungary (Budapest), Slovakia, the Czech Republic (Prague), Germany
(Ellwangen), Italy, Spain, etc.
The Longest Horo Dance project provides a context for experiencing
togetherness and connection, for reviving traditional Bulgarian dances and
strengthening collective memory and identity. For Iliya Lukov, the creation of the
Longest Horo Dance initiative equals an artistic act with magical dimensions:
“You see, the last Horo dance in Cyprus. (…) What can I say, this was not
accidental. It was not by chance that the doors opened. The way we, after Cross
Forest, held 73 ‘Prayer for Bulgaria’ concerts. Places where nobody knows me.
The doors opened and there were thousands of people in the squares. We would
finish with Boris Hristov and light candles. You know, there are no coincidences.
(…) In Cyprus, they had invited the president’s wife to lead the Horo dance.
Our ambassador there. All these six ministers, she brought them with her. She
loves Bulgaria. They love Bulgaria. They are thankful, you know. Bulgaria has
been among the first countries to recognize Cyprus, you know. How many years
have passed? (…) What is happening is magic. I can’t describe it. How can I?”
(Peycheva and Lukov 2018). In this context it becomes obvious that the heritage
performances are not only physical experiences of ‘doing,’ but also emotional
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experiences of ‘being.’ As Laurajane Smith writes, “the emotional content of
performance is a significant aspect of the ‘heritage experience,’ which itself not
only makes, transmits and maintains social values and meanings, but does so
in a manner that invokes, and indeed requires, self-conscious emotional acts of
remembering and memory making” (Smith 2006: 71).
Organization of Projects
The organization of Iliya Lukov’s special projects, cultural activities
and public concert series involve several important steps: identifying goals;
choosing a guest of honor; realistic planning; selecting the elements of
occurrence; preparing a detailed schedule of the project-day activities; preparing
a budget plan; advertizing associated with the events; efforts in planning and
implementation of the musical and dance stage program; preparing a security
plan, etc. Each of these organization phases includes: creating a list of working
ideas, program planning and development, qualified help, special expertise
to develop the project goals; coordination with the team members, etc. These
phases of organization will not be considered in detail in this study.
The article attempts to answer the following questions: What is important
for the cause of Iliya Lukov and his team: do they have economic or conceptual
motives? Who plays a major role in the organization of the projects abroad?
Who is responsible for managing the stage performance process? What is the
entertainment plan? What results may be achieved through these projects? Do
public concert practices of the Bulgarian music and dance cultural heritage
provide an enjoyable time for thousands of participants? What types of events
are organized in an international perspective?
In the heritage literature, heritage is identified as part of the cultural capital
(Smith 2006: 49). Researchers from various fields are known to have vigorously
studied the economic uses of heritage (Graham et al. 2000) and the interactions
between culture and economy (Bandelj, Wherry 2011: 5). Brian Graham writes
about the fundamental paradox that economic motives have been of secondary
importance in the creation of heritage and of primary importance in its
maintenance (Graham et al. 2000: 131). The cultural dimensions of economic
life, as well as the economic dimensions of culture are broad areas whose
illumination implies a closer understanding of culture and economy. Such
research into the interactions between culture and economy is directed toward
the clarification of: the economic impact of cultural industries; the importance
of creativity for economic success; cultural tourism and cultural heritage
management. The success of such research efforts implies interdisciplinary
research.
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This study does not examine Iliya Lukov’s projects from an economics
perspective because his projects are not that much economically motivated; they
are rather based on a special type of programmatic thinking aimed at activating
the reunification of Bulgarians through the social construction of national
identity. In this particular case, this is achieved by achieving social construction
of togetherness among Bulgarians abroad through Bulgarian songs and dances,
and a collective definition of the Bulgarians’ authentic identity.
The focus of interest in this research is on the ideology, mission and tasks
of these projects. This is what Iliya Lukov says regarding the motives of Anna
Karaangelova, ideologist, initiator and main driver behind the initiatives until
2006, “She would suffer. (…) She would suffer because we were being divided.
She would suffer because our children had decided to live abroad. She loved
children very much. And she would think how we could help. (…) She, like a
mother to us all, would say, ‘This and that. You will see the result’. And we did.
Who could expect that nearly 12,000 people will be dancing together in front of
the Alexander Nevsky cathedral? Who of us expected that this would happen?”
(Peycheva and Lukov 2018). This means that through these projects Iliya Lukov
and his team become not only actively engaged in creating and recreating a
sense of cultural and national identity in the present, but they can have a direct
impact on people’s feeling of national identity and togetherness.
Anna Karaangelova was the team leader responsible for the organizational
matters of the projects abroad: “You see, (…) she was the initiator of this idea
and she implemented it with this entire team. Not only the idea. (...) Everything
came from her. Because she would say, ‘The idea is you sing your songs nicely.
The other tasks are my concern.’ She would say: ‘Because, you see, watch how
people come and go. (…) See now how people come divided and how they leave
after the Horo dances and the feast. They leave in groups. And they talk. They
are experiencing this event, which we have done together with them” (Peycheva
and Lukov 2018). The quoted fragment illustrates the importance of songs,
singing and dancing as forms of heritage communication. The experience of
unity and togetherness through song and Horo transforms the participants in
these events into subjects, factors, performers and co-creators of Bulgarian
cultural heritage that symbolize the sacred relationship with the native country.
After Anna Karaangelova’s death in 2006, the accumulated momentum, the
established contacts, and the working team continued their mission. Iliya Lukov
and his team were responsible for the implementation of the plan and tasks of
these projects.
From an organizational perspective, Iliya Lukov’s performances abroad
can be divided into several distinct types of events.
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One of them represents official commemoration of public holidays11 to
which Iliya Lukov has been invited by the organizers. Some of these official
celebrations have left vivid memories, and he remembers part of these
commemorations:
“In all the countries where official celebrations were held, there were
consuls, ambassadors. (...) I have already forgotten the years” (Peycheva and
Lukov 2018).
“We were in Zadunaevka, Ukraine, on the day of Botev. (…) I remember,
in the village where Botev had taught, Zadunaevka, it was on June 2. Hristo
Botev was a teacher in this village. We visited the house where he had lived.
We presented flowers and bowed to the monument in the center of the village
with students from the Hristo Botev School and in the evening we performed a
concert” (Peycheva and Lukov 2018).
“In Tvarditsa I saw such a celebration of May 24 that thoroughly amazed
me. (…) In Tvarditsa (…) on May 24, we presented Bulgaria at the festival
organized by the state to celebrate the alphabet. We received a very high level
of welcome. For example, the orchestra of the Russian President was there. And
we, as a team. Me and the Pirina music and dance company. One or two more
young performers. There was pop music. A 20-minute program within this
whole concert felt like two hours. During it, we were the first in line” (Peycheva
and Lukov 2018).
“In 2007, on May 11, the Longest Horo Dance initiative was held in
Ellwangen, Germany, on the occasion of the celebrations dedicated to St.
Methodius” (Peycheva and Lukov 2018).
Another type of overseas stage appearances took place at the initiative of
the Pirina Production House, in cooperation with local organizers:
“We organize it together with local people there. (…) They welcome us.
They meet us and organize everything so people there know that artists from
Bulgaria are coming. We send promotional materials in advance to inform
people about the upcoming concerts. Sometimes we also travel with technical
equipment such as sound, lighting, and stage. The whole team is on the road. A
truck with a stage is on the road” (Peycheva and Lukov 2018).
A third type of stage initiatives are organized without the involvement of
the Bulgarian state, at the initiative of Bulgarians abroad.12 The main organizers
are cultural associations of the Bulgarian communities abroad:
11
The official and national holidays marked by emigrant communities are examined in further detail
by Lina Gergova and Nikolay Vukov (2017).
12

See Yana Gergova and Tanya Matanova for further details (2017).
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“Some of our concerts are organized by local organizations. In 2016, at
the invitation of the Association of the Bulgarians in Ukraine, I participated at
the big folklore sabor [fair] in the town of Belgorod Dnestrovsk. (...) The sabor
was organized by the local Association of Bulgarians living there” (Peycheva
and Lukov 2018).
Programs of Stage Production: Scenario
How are stage programs structured? Which forms of acting in concert
programs can be identified? Are there opportunities for the active involvement
of the audience? If so, how?
Regarding the way the programs are organized on stage, Iliya Lukov
explains that this depends on the country and the audience to which he is
singing: “It’s different. The concert program is in line with the region where
the concert is held. We always travel with colleagues who perform songs from
different folklore areas. The dancers change their costumes. We do it to make it
interesting for the audience” (Peycheva and Lukov 2018).
With regard to the selection and arrangement of the repertoire, there is
no established scheme either as it all depends on the specific situation: “My
program is consistent with the important events that we Bulgarians celebrate.
I have many songs that are devoted to various historical events, for example,
‘More pile’ is dedicated to the Ilinden-Preobrazhenie Uprising, ‘Rayna
Knyaginya’ is a song dedicated to Princess Rayna and the April Uprising, etc.”
(Peycheva and Lukov 2018). As seen above, Iliya Lukov carefully selects and
arranges the order of the audience’s favorite traditional songs whose tunes need
no introduction. These songs are designated as national symbols. They help
reinforce and recreate the identification markers of the Bulgarian communities
abroad.
As a particularly important moment in the selection and arrangement
of the repertoire, the need to look for balance is emphasized: “Balance does
matter. If you do not strike a balance, you will go to an extreme. In my concerts,
I always include Revival, historical, love and social songs. In the end, I always
sing cheerful and lively dance songs” (Peycheva and Lukov 2018). It seems that
Iliya Lukov clearly understands that a well-arranged stage program requires
a careful balance between fast and slow tempo, old and new songs, historical
authenticity and the social and communicative needs of concert attendees.
The main organizational principle to which Iliya Lukov adheres in the
repertoire is variety: “I believe that a concert should have a bit of everything,
right. That’s how the concert is arranged. And finally it ends with a stormy
horo dance” (Peycheva and Lukov 2018). The topics of the songs on the concert
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repertoire are not restricted; thus, Iliya Lukov sings about the homeland and
the family as well as the social behavior of the Bulgarians in migration who are
yearning for the homeland but there are also historical folk songs for modern
audiences, etc. It seems that the audience members at Iliya Lukov’s events are
people who are interested in such topics. Anyway, variety has a framework and
can truly add value.
Spontaneous improvisational moments are also a characteristic feature of
the stage programs. The interactive inclusion of the audience is an effective
method used to bring audience members to stage: “Sometimes in our concerts we
also include talented children. For example, the concert in Palma de Mallorca
was opened by a boy named John, selected by the Agency for Bulgarians
Abroad” (Peycheva and Lukov 2018). It is essential, however, to understand that
Iliya Lukov gives opportunities for audience to sing and dance. This requires
the positive capacity to modify the program and change the course of action on
the stage.
Source material shows that a wide range of ways and means for organizing
a stage program can touch audiences effectively. Taking into consideration the
particular country, the ethnographic composition of the audience, the selection
arrangements and variety of repertoire promotes audience enjoyment, provokes
emotions and thoughts, expresses important messages, and relates to individual
audience member values, beliefs, feelings and interests.
The Audience
In most cases, Iliya Lukov’s concert programs are open to the general
public. In his stage productions, Iliya Lukov is always open to new audiences
and spaces. The majority of his concerts are outdoors: “Most of our concerts
are outdoors. Sometimes concerts are also held in halls” (Peycheva and Lukov
2018). Iliya Lukov remembers numerous examples of his outdoor concerts. He
has sung in front of many thousands of spectators in Ukraine, Moldova, Greece,
etc. A fragment of his memory reveals how many thousands of people are
attracted to a settlement in Ukraine: “Now I am thinking of a Bulgarian-Gagauz
village. Kubei. It’s summertime, about 9 o’clock. (...) And as they begin to come –
beautiful, dressed in folk costumes, leather jackets that they have made
themselves. Grandmothers, grandfathers, grandsons. Like rivers of people. It
was very exciting” (Peycheva and Lukov 2018). So the common concert stage
seems to have been in the open air for thousands of people.
Iliya Lukov is able to attract and enthuse the audience with his ideas and
songs which can serve as social glue for bringing together thousands of people.
Audience members are familiar with Iliya Lukov’s key themes and songs and
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realize creative listening and participation in the stage events. Many thousands
of spectators sing and dance with him and his dancers for hours. A common
practice with the Bessarabian Bulgarians after the concerts is to continue the
communication between artists and audiences in different forms: “After the
concerts, a large number of people wanted to talk to us, to ask us questions
about Bulgaria. A large number of them had never returned to their homeland.
Many, however, were preparing their children to study in Bulgaria” (Peycheva
and Lukov 2018).
The reactions of Bulgarian audiences vary from country to country among
people of different historical communities, but with modern sensibility: “So
the Bulgarians in Ukraine (...) the contact is much quicker here. (...) Many of
them no longer know, they have no relatives. Some are looking for clans in
Bulgaria. Those who can find their relatives in Bulgaria, they do it, but those
who cannot, cannot. They say, ‘We’re somewhere from Stara Zagora. From my
grandmother I know that.’ (...) But you cannot compare these new emigrants
(...) and those who fled 200 years ago. No way. There – in Moldova, Ukraine –
it is much more clearly expressed. There is a very strong preservation of the
Bulgarian spirit. (...) If I can, for three or four months, I would make concerts
for these people there. (...) The difference is enormous. (...) There is now huge
nostalgia for Bulgaria among new migrants. Although they are all related to
their extended families in Bulgaria. Everyone has Bulgarian TV, everybody has
Internet, everyone gets a quick connection. (...) (LP – What are the external
reactions that reveal this nostalgia?) They cry. Now it depends on what songs
you’re singing. But you cannot sing ‘Mome, Last Night I Had a Dream of You’
or ‘Man’s Prayer’ to them and expect them not to react. It does not matter where
you are. When you sing a Renaissance song, let’s say, ‘You Are My Lovely
Forest’ – 4 hours by plane from here. They are crying” (Peycheva and Lukov
2018). There are many other empirical examples of the uses of popular songs
on stage with an impact on Bulgarian identity and a role in defining Bulgarian
communities.
It is not surprising that today’s audiences of Iliya Lukov’s stage events
appreciate nostalgia over realism. This is because all elements of heritage
innately invoke a sense of nostalgia. Nostalgia is seen as synonymous with
a plea for social continuity, often in the face of change or in response to a
sense of social loss (Smith 2006: 41). Beyond the composition and the formalaesthetic dimensions of the stage programs, the actual participants in these
events experience a musical-dance ‘return home’ as they are induced with a
feeling of euphoric joy and patriotic pride; they continue to dance the Bulgarian
horo and everyone seems to know the steps. Iliya Lukov’s projects provide a
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space where participants are encouraged to sing popular Bulgarian folk songs,
to catch up on the horo and thus temporarily overcome the ‘nostalgia of origin’,
which, according to Mircea Eliade, is a specific form of religious nostalgia
(Eliade 1998: 65); to achieve a temporary unity, overcoming the dispersion and
fragmentation of modern Bulgarians de-localized by Bulgaria.
It is obvious that separate songs have turned into sound icons for
Bulgarians as they provoke spontaneous but very deep and strong emotional
reactions among the concert audiences. By offering a significant part of the
local musical richness to its Bulgarian audiences outside Bulgaria, Iliya Lukov
is able to: construct specific forms of national musical heritage abroad; promote
the development of interest in the Bulgarian folk song among part of today’s
Bulgarian emigrants; make possible the occurrence of Bulgarian sound icons.
The songs and singing of Iliya Lukov are mystically identifiable with Bulgaria.
Probably among the participants in these initiatives an invisible psychic
mechanism that connects song, dance, and performance with the motherland
and the homeland is triggered. The attractiveness, impact and ‘sacredness’
of the stage singing of Iliya Lukov emanate from the holiness of Bulgaria
for Bulgarians abroad. All this creates an atmosphere and a sense of magic,
sacredness and holiness around stage events.
Iliya Lukov has very good contact with his audiences. He sends different
musical, verbal and dance messages to the receiver-listeners. He is sensitive
to the group spirit and feelings of audience members and the audience has a
particular sensitivity to what he gives it. What is the secret of this magical
connection between singer and audience?
In each stage situation the singer-audience connection is different and there
is no set formula for this. According to Iliya Lukov, “This contact is because
of the songs. It connects us with the song and its message, and also my love
for people. That is, you must love the audience” (Peycheva and Lukov 2018).
Iliya Lukov encourages the audience to sing and dance along. Following the
most popular Bulgarian songs in his repertoire, the audience members join
in the refrains or the dancing. As a result, there is a singer who acts as an
actor-communicator, hoping to inspire the audience to perceive the Bulgarian
music and dance heritage from a contemporary point of view, and audience
members who indicate that they are familiar with the songs and have a passion
for Bulgarian native musical-dance experiences.
Conclusion
Iliya Lukov and his team create concert practices abroad to promote the
vitality of the Bulgarian musical and dance tradition in a range of contexts.
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Participants in these events come together in a shared sense of identity and
support the cultural revitalization of Bulgarian folk music.
Iliya Lukov’s concert practices of presenting the Bulgarian cultural heritage
abroad cultivate spaces for diverse individuals where they could connect with
friends and other Bulgarians, sing, dance, and speak Bulgarian. With impressive
vigor and flexible management strategies, Iliya Lukov has implemented his
ideas of building a national cultural identity and revival of the sense of national
community and togetherness among Bulgarians abroad.
With his hundreds of stage appearances abroad, Iliya Lukov has managed
to fulfill his cultural mission and perform important work among Bulgarians
abroad. He has reconstructed and represented part of the great musical wealth
of the Bulgarian nation with the tools that he has, including songs and dances.
He has created new cultural prospects for the nation’s development, creating
spaces for generations of Bulgarians to dance, sing and interact. The Bulgarian
musical and dance folklore heritage contains a huge potential for the social
construction of togetherness of the Bulgarian communities abroad. With his
numerous initiatives, Iliya Lukov has managed to show how this happens in
practice.
The songs from Iliya Lukov’s repertoire leave deep emotional traces
among participants in his initiatives as they become cultural memories and
steps into enthusiasm-building in the construction of national unity abroad.
“Bulgarians are most emotional about those songs that they like the most. They
actually remember them and keep listening to them” (Peycheva and Lukov
2018). Iliya Lukov uses Bulgarian folk songs as a tool of cultural solidarity and
integration of Bulgarian immigrants. Anna Karaangelova explains that they are
trying to recover the severed relationship with the Motherland through songs
because they believe that the song is what brings us closer together or drifts us
apart13. His performances and songs open spaces where Bulgarians can publicly
imagine specific ways of constructing national identity.
The Horo dance as a basis for collective social action pushes forward the
development of patriotic unity and the experience of cultural togetherness: “The
Longest Horo Dance message is ‘Shoulder to shoulder, hand in hand, in a single
step together to give love to the world.’ As you can see, the Longest Horo Dance
is doing the job. You can see what is currently happening to dance clubs. I am
very glad that in every Bulgarian town and every Bulgarian village there are
dance clubs where people gather and dance Bulgarian dances. The Horo Dance
is our shield, our protection” (Peycheva and Lukov 2018). The Longest Horo
13

ilialukov.com/?page_id=15&record_id=16 [Accessed 25 Jan. 2019].
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Dance project expresses the idea of the Horo dance as a ‘typically Bulgarian
dance’ that can combine different communicative styles and value beliefs. The
understanding that the Horo dance is key to generating social togetherness
is explicit in the wiki space on Iliya Lukov: “The Bulgarian Horo dance has
strong unifying power. It is the unbreakable connection between the young and
the elderly, between Bulgarians scattered all over the world and those who
have remained in Bulgaria. The Horo dance is a symbol of an endless process
of development, preserved Bulgarian memory, unique rhythm and diversity.”14
To conclude, Bulgarian music and dance folklore has an important role in
the processes of constructing national cultural heritage abroad. Iliya Lukov’s
cultural initiatives have become a space where Bulgarians could mobilize
themselves as a community. As a whole, with his innovative and lively
overseas projects and concert practices, Iliya Lukov sends a strong message of
consolidation and spiritual togetherness among Bulgarian immigrants outside
their homeland.
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CONSTRUCTING NATIONAL TERRITORY THROUGH RITUAL

Grigor Har. Grigorov

Each nation strives to invest the land it inhabits with meaning and
emotion, an axiom shared by any theorist of nationalism (see, for example, Grosbi
2008). This impulse has various manifestations: it motivated the establishment
of the Tour de France cycling tour in 1903 (an example followed in Italy in
1905, in Belgium in 1907, and in Spain in 1935) or the creation of novels such
as Le Tour de la France par deux enfants [A Tour of France by Two Children]
by Augustine Fouillée (1877) and The Wonderful Adventures of Nils by Selma
Lagerlöf (1906) – arguments I have borrowed from Anne-Marie Thiesse (Ties
2011: 236-237; 244-245). The same task is also fulfilled by some specific rituals,
the central symbolic action in which is the meaningful transfer of water, earth,
mortal remains and fire within the national territory. These rituals, which belong
to the more general category of ‘rituals of transferring sanctity’, produce the
idea of the national territory as a single, indivisible and coherent entity. They
are performed on extraordinary occasions such as decisive historical events or
significant anniversaries, and in many cases they are called upon to provide the
symbolic background of the ceremony of unveiling places of memory. Three
types of such rituals can be identified according to the direction of the symbolic
transfer: 1. from the entire territory to the centre; 2. from the centre to the entire
territory; 3. from historical centres to extra-territorial space.
In the following pages, I will try to distinguish the above-mentioned
three types of ceremonies based on Bulgarian examples and to describe their
symbolic mechanics, illuminating the deep meaning of the symbolic acts
involved. This is a journey taken with the methods of symbolic anthropology
that follows the traces of authors such as Victor Turner (1969) and Nikita Tolstoy
(1995) and credits three basic assumptions. Firstly, unlike words, the meaning
of symbolic acts is persistent and rarely changes. This view is supported by
others – Jean-Claude Schmitt claims that gestures fixed in medieval engravings
and paintings are easily readable for us (Shmit 2000: 17); we are left with the
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same impression after reading Dzheni Madzharov’s monograph on the various
uses of a single gesture – the ‘raising on a shield’ – from Antiquity to today
(Madzharov 2017). Secondly, symbolic acts in ceremonies are the result of
simple and logical, though not always obvious, mental operations that can be
understood when closely observing what is being done and what is symbolically
expected to be done, i.e. the point of interaction of structure and function,
ritual and occasion. Finally, these simple mental operations are the basis of a
kind of symbolic thinking that we use unconsciously, so if we were to invent
a ceremony tomorrow, we would reinvent, perhaps unknowingly, an already
tested and established scenario – just as if we were to write a fairy tale we
would reinvent Vladimir Propp’s scheme.
FROM THE ENTIRE TERRITORY TO A SACRED CENTRE
1. The Monument to the Unknown Soldier
The Monument to the Unknown Soldier is a special kind of memorial, at
the base of which lies the buried body of an unknown soldier chosen among
other unidentified bodies exhumed from the major battlefields of a certain
war – this procedure is organized in such a way that it gives the memorial the
meaning of ‘a grave of potentially any of the dead’. The first monuments of this
type were unveiled in Paris and London for the 2nd anniversary of Armistice
Day (November 11, 1920), which put an end to World War I, in response to the
need of the relatives to have symbolic contact with their dead. The monument
appeared as a substitute of the missing graves, as the main battlefields were
outside the territories of the leading states and the bodies of the dead were often
dismembered, mixed and de-individualized: their relatives neither had a grave
on which to place a stone nor an urn to mourn over them. The monument’s
conception envisions that the mourners might assume that the memorial holds
precisely the mortal remains precious to them – such reactions appeared, in
fact, many times. The identification with the monument is often strengthened
through supplementary integration of sacred soil – in London, for example,
100 sacks of soil from all the battlefields were laid in the memorial (Gregory
1994: 25). In this case, the soil has the meaning of ‘honoured dust’: it is the
posthumous remains of the human flesh and thus it invests the memorial with
the additional meaning of ‘a grave of potentially all the dead’. The emotional
response of the citizens to the newly invented symbolic form provoked many
countries to follow the given example: the United States, Italy, Belgium and
Portugal built such monuments in 1921, Czechoslovakia and Yugoslavia in
1922, Romania in 1933, and by 1930 Austria, Hungary, Poland and Greece had
followed them (Inglis 1993; Mosse 1990: 94-98).
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Bulgaria also started building its own Monument of the Unknown Soldier.
The decision was made in 1923, in the following years a place was selected,
a project was approved and a contract was signed with the sculptor Andrei
Nikolov. The monument was completed at the end of 1936, but something
peculiar happened: for obscure reasons, it was not unveiled and remained behind
a wooden fence until the end of the World War II when it was dismantled.
The initiative was not to be resumed until 1973. The design of architect Nikola
Nikolov, sculptor Lyuben Dimitrov and engineer Anastas Karakostov was
approved – the project foresaw the building of a tomb with a sarcophagus and
a tombstone, and a granite wall in the background with the verses from Ivan
Vazov’s “The New Grave near Slivnitsa” engraved: “Bulgaria, for you they
perished, / You were the only one worthy of them, / And they were worthy of
you, Mother!” The composition also comprised of an altar with eternal flame,
standing on top of four swords, and two laurel wreaths – all made of bronze;
the sculpture of a lion, the central figure of the first unrealized project, was
integrated too. The monument was built as an element of the celebrations of the
1300th anniversary of the Bulgarian State (681-1381) and was solemnly unveiled
on September 22, 1981 (Tashev 1995).
An impressive ceremony was organized for the monument’s unveiling –
its main element was the transfer of remains and sacred soil from places
important for national history. They were carried in five processions that crossed
the state territory and arrived in Sofia along the following routes:
1. Buzludzha – Shipka – Kazanlak – Karlovo – Srednogorie –
Sofia. It carried remains and sacred soil from Buzludzha, Shipka,
the Military Cemetery and the Common Grave in Sofia.
2. Durankulak – Shabla – Balchik – Dobrich – Varna – Pliska –
Shumen – Preslav – Targovishte – Omurtag (here the procession
was joined by another column from Varbitsa pass) – Antonovo –
Veliko Tarnovo – Gabrovo – Sevlievo – Lovech – Pleven (here the
procession was joined by another column from Silistra – Razgrad –
Ruse – Svishtov) – Lukovit – Botevgrad – Sofia. It transported
remains from Pliska, Preslav, Tsarevets, Veliko Tarnovo and sacred
soil from Durankulak, Pliska, Preslav, Varbitsa, Tsarevets, Veliko
Tarnovo, Ruse and Silistra.
3. Koula – Vidin – Dimovo – Belogradchik – Mihaylovgrad –
Vratsa – Berkovitsa – Slivnitsa – Sofia. It carried remains from Kula,
Slivnitsa and sacred soil from Belogradchik, Kula, Mihaylovgrad,
Vratsa, Okolchitsa, Slivnitsa, Drava.
4. Samuil Fortress – Petrich – Kresna – Simitli – Blagoevgrad –
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Dupnitsa – Kyustendil – Radomir – Pernik – Vladaya – Sofia. It
transported mortal remain from Samuil Fortress and Vladaya and
sacred soil from the Samuil Fortress and Kresna.
5. Malko Tarnovo – Petrova Niva – Zvezdets – Burgas (here
the procession was joined by a column from Aheloy) – Aytos –
Karnobat –Yambol – Sliven (here a column from Kotel joined the
procession) – Nova Zagora – Stara Zagora – Chirpan – Popovitsa
(here a column from Polkovnik Serafimovo – Smolyan – Kardzhali –
Haskovo joined) – Plovdiv – Pazardzhik (a column from
Panagyurishte joined) – Bratsigovo – Batak – Ihtiman – Sofia. It
transported remains from Polkovnik Serafimovo, Panagyurishte,
Bratsigovo and Batak and sacred soil from Aheloi, Malko Tarnovo,
Petrova Niva, Kotel, Polkovnik Serafimovo, Klokotnitsa, Oborishte,

Figure 1. Map of Processions in 1981

Bratsigovo and Batak.
The five columns united in Sofia for the culmination of the event. At the
unveiling ceremony a large wooden sarcophagus, eight wooden caskets with
mortal remains, five wooden caskets and fifteen capsules with sacred soil were
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deposited in the monument’s crypt. Here the eternal fire was lighted with a
sacred flame, transported with a special vehicle from the monument on Mt.
Shipka1.
Interpretation
The presented outline of the history of the Monument to the Unknown
Soldier in Sofia illustrates that it is an extraordinary case among the other
memorials of this type. It was constructed more than 60 years after the occasion
that called forth its appearance and its memorial crypt preserves a multitude
of remains instead of a single body chosen at random. The reason is clear: a
personal identification could not be expected from the bereaved in the 1980s.
The Bulgarian case, however, clarifies the deep logic which produces the
sanctity of such memorials: its main element is the concentration of sacredness
through symbolic transfer of sacred objects from different places to a single
place. The difference, however, lies in the fact that in the typical monuments of
the unknown soldier the presence of remains from every place is only potential.
The symbolic language used in these ceremonies is borrowed from the
realm of healing rituals and magic, or more generally, from the realm of spells2.
It seems that the spell is the only symbolic act which uses the notion of an
unknown grave (healing rituals: No. 226-227, 235, 238, 245-246, 414 etc.,
magic: No. 732, 745, 798, 835); spells often require grave soil (healing rituals:
No. 220-221, 223, 225, 615), or dead man’s bones (healing rituals: No. 437, 441,
628, magic: No. 696, 717); magic spells often have to be buried in an unknown
grave (No. 732, 745, 798, 835), while healing rituals often require symbolic
action with a tombstone (No. 226, 238-240, 242, 245, 248). It appears that the
correlation works in the opposite way too: healing rituals use inventory from
the realm of weaponry (i.e. of war and death), as the frequent use of lead and
bullets demonstrates (lead: No. 131, 133-134, 136-141; bullet: No. 130, 132, 134,
136-142, 189). It seems that rituals similar to the sanctification of the Monument
to the Unknown Soldier use the same inventory (unknown grave, grave soil,
dead man’s bones) and the same symbolic acts (collecting grave bones and soil,
secondary burial of remains) as those used in spells. Why is that? In spells, the
dead from an unknown grave has obscure characteristics in terms of gender,
family belonging or social status and thus he/she personifies the dead as a
whole, becoming a symbol of the ancestors. The same logic operates in modern
The place of a decisive battle in the Russian-Turkish War of 1877-1878, which led to the creation
of the Third Bulgarian State.

1

The following examples are from the book of Iveta Todorova-Pirgova (2003). I refer to Bulgarian
examples, but I am convinced that the symbolism of the spell in other cultures is similar.
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ceremonies too. It produces, however, an opposite effect – in the healing ritual
the dead from an unknown grave is not connected with anyone specifically,
while in the modern ceremony that could be potentially anyone.
There is yet another connection between the ceremonies described here
and spells – and it is a fundamental principle of both of them – i.e. that they use
a mixture of homogenous symbolic artefacts. Healing rituals often require the
use of ‘silent’ water collected from several sources (healing rituals: water from
3 river fords: No. 176, 229, 455; from 9 river fords: No. 426; from 3 wells: No.
86, 94, 115, 163, 195, 226, 341, 573, 574; from 9 wells: No. 429; from 3 fountains:
No. 276; from 3 places: No. 491, 634; magic spells: water from 3 river fords:
No. 714, 748, 803, 833; from 3 river fords and 6 fountains: No. 759, from 9
river fords: No. 681, 752; from 3 wells: No. 760; from 2 river distributaries: No.
696; from 9 monasteries: No. 698; from 9 houses: No. 698, collecting 9 times
water from a ‘left’ mill: No. 698). Using threads of different colours in healing
rituals and several candles in magic spells is also very common: threads of 9
colours: No. 330, 505; of 5, 7 or 9 colours: No. 332; of 3 or 5 colours: No. 335;
of 6 colours: No. 337; of 7 colours: No. 453; 9 or 10 half-burned candles from a
church – No. 685; 40 half-burned candles from a church – No. 732; 40 candles
from 40 unknown graves: No. 820). The objects subject to mixing in the spells
are very diverse3 – that means that it is not the objects themselves, but the very
process of their mixing that has magical power.
We can refer to the mixing of homogenous artefacts with the metaphor of
creating a symbolic cocktail. What is its meaning? It seems that the magical
attitude manifests itself in the accumulation of homogeneous objects and in
the repetition of gestures. The requirement for homogenous plurality extends
even to the actors and many rituals in traditional culture are to be performed by
symbolical ‘twins’: people with identical or semantically close names; people
with names unique for the village; people born in the same month, etc. (Popov
1991: 5-24, Lozanova 1989).
These phenomena (the accumulation of homogeneous objects, the repetition
of identical symbolic gestures and the participation of symbolic ‘twins’ in the
ritual) probably are the result of a common mental disposition. It seems that the
3
The following are some supplementary examples: healing rituals (wax from 40 beehives: No. 146;
blood from 3 brothers, nails from 9 brothers: No. 672; woodchips from 3 gates: No. 504; 40 black
beans: No. 428; 40 pebbles: No. 468; 21 stalks of basil: No. 475; grass from three field boundaries:
No. 574; cutting herbs with scythes from three neighborhoods: No. 254; earth from 3 or 9 molehills:
No. 426, 430-433; flour stolen from three households: No. 163, 178; mixing with three spoons: No.
411); magic spells ( flour taken from two households: No. 696, 699; 40 drops of breast milk from a
mother and a daughter who are both breastfeeding: No. 820).
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magical and the sacred are produced through the concentration of homogeneity.
This phenomenon is known in many cultures: according to Islamic legends,
the sanctuary of Kaaba in Mecca was built by Adam – he used stones from
5 mountains: Sinai, Lebanon, Mount of Olives, Djoudi and Hira (Lozanova
2008: 143). Thus the first man only repeated the formula of his own creation.
According to Muslim hadith (the oral records of the words and actions of the
Prophet Muhammad), the seven parts of Adam were made of earth from the
‘seven lands.’ According to other versions, the earth for his body was taken
from the four corners of the world, whereas the earth for his head – from
Mecca (Lozanova 2008: 45). This logic is also known to Christian tradition: the
name Adam is believed to be an abbreviation of the names of the four cardinal
directions (A – anatoli, east; D – disi, west; A – arctos, north; M – mesemvria,
south) at least from St. Augustine’s time on.
Furthermore, the problem has a semiotic dimension too. Deemed
unnecessary from a commonsensical point of view, the plurality of artefacts
is needed from a semiotic point of view: it is exactly plurality that clarifies the
limits of the acceptable variation, expresses the norm and reduces the meaning
of the symbol to the aspect that is most essential for the ritual. Thus, the use
of threads of different colours reveals the symbolic meaning of the thread
in general, not of its colour, as it could be concluded if a single thread were
to be used. This axiom is also relevant to symbolic acts – the multiplicity of
gestures brings to light aspects which would otherwise remain in the shadows
as accidental and insignificant – taking water from a well three times makes the
circumstances under which it is taken significant: at sunrise, in ritual silence
and taking another path on the way back. In other words, the symbolic cocktail
also performs a purely semiotic task – it attributes significance to one of the
meanings of the symbol among a multitude of others: its elucidation is an effect
from the accumulation of single cases in which the common can be perceived.
A symbolic cocktail is a tool of meaning-making based on the generalization
of singles cases.
2. The Cyrillic Alphabet Yard
On May 2, 2015, (the feast of St. Boris, the Knyaz who initiated the conversion
of Bulgaria to Christianity) the Cyrillic Alphabet Yard cultural and historical
complex was opened in Pliska (capital of medieval Bulgaria) on the occasion
of the 1150th anniversary of the Bulgarians’ Christianization, accomplished by
the will of the knyaz honored on this day. The complex includes a newly built
fortress with a 12-meter-high cross in its yard, a museum of wax figures and
an art gallery with pictures on historical themes. The yard features a sculpture
157

Transborder Commemoration Routes and Rituals

composition, “The Letters,” and stone sculptures of St. Cyril and St. Methodius
and St. Boris. Nearby there is a chapel dedicated to the saintly Knyaz Boris and
a stone with a cross, а traditional Armenian “khachkar,” a symbolic gift from
Armenians with a message to the Cyrillic Alphabet Yard. An Alley of Writers
who use Cyrillic was unveiled on November 1, 2017. On different occasions,
sculptural figures of writers were added here – the unveiling ceremony includes
burying soil from the writers’ birth houses under the monuments. As envisioned,
the Alley would include sculptures of 80 writers of different nationalities. The
complex was built by the Armenian Karen Aleksanian.4
The Cyrillic Alphabet Yard case was chosen as a counterpoint which
illustrates the possible boundaries of the politics of creating places of memory
through symbolic transfer of soil. It opens our eyes to the fact that any ritual of
this kind not only produces a coherent territory, but also benefits a particular
community, and may even define it if it exists only in a latent form. In this
particular case, that is the community of the nations who use the Cyrillic
alphabet. The Alley of the Writers, built in the complex, is one of the examples
of a symbolic type of memory which is usually called Alley of Fame.
Interpretation
The Alley of Fame is a peculiar memorial ensemble of commemorative
plaques or sculptural busts dedicated to individualized heroes. Located usually
in urban parks, memorials have a didactic function: they present examples of
worthy lives and make sure that the community would remember and respect
those who had special merits to it. The Alley of Fame is an open list of names
that sends out a message to the living that everyone can be honoured with a
place of memory. For this reason, the ensemble is subject to periodic additions,
which is a key feature of its functioning. Plates and busts become an arena of
commemorative rituals as an exception rather than as a rule; the symbolic form
allows but does not require such a tribute.
The Alley of Fame is a mirror image of the Monument to the Unknown
Soldier. To the single individual it opposes the many; to the anonymous –
the well-known; to the unknown identity – the years of birth and death (and
oftentimes the sculptural images of the heroes too); to the martyr – the fighters,
etc. It is a roll of honour which commemorates the important names and forgets
the nameless; it focuses not on the feeling of grief but on the feelings of triumph
and pride in the community’s numerous heroes. The main topic here is not
death as a loss, but life as an exploit. That is why not only those who have fallen
4

See: дворнакирилицата.bg/ [Accessed 6 May 2019].
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in battle are honoured with a plate or a bust, but also those whose exploit was
not their death, but their life. The Monument to the Unknown Soldier and the
Alley of Fame are ways of paying respect to the two types of heroes which Juri
Lotman has called the “nameless typical hero” and “the heroic person whose
name will remain in history books” (Lotman 1998: 76).
Whereas the Monument to the Unknown Soldier focuses on the individual
person as one of thousands, the Alley of Fame pays respect to a man distinguished
among thousands. It insists that the exploits are personal. A second significant
difference can be outlined: whereas the Monument to the Unknown Soldier
entails individual “associative” identification with the remains based on the
logic ‘it may be the body of my son,’ the Alley implies collective “admirative”
identification with the exemplary hero based on evidence of the virtues exhibited
and knowledge about the exploits performed.5 For this reason, remains are rarely
buried in the Alley of Fame. The symbolism of the Alley of Fame has nothing
in common with the idea of the monument-grave: it is, figuratively speaking, a
pantheon without sarcophagi.
Typical examples of this type of memorial ensembles in Bulgaria are the
Alleys of Fame in the Sea Park in Varna and in the Boris Garden in Sofia where
no mortal remains have been buried. However, there are also Alleys constructed
in more recent times, where the practice of integrating soil was performed –
such are the already mentioned Alley of Writers in Pliska and the “Memorial
Places of Bulgaria” in the Sea Park in Varna. This practice gives the memorial
the status of a relict and turns it into something like a pantheon. A particular
detail deserves attention: the soil buried at the Alley of Fame is usually taken
not from the heroes’ place of death or grave (this is rather an exception), but
from where they were born – this trend is very clear both in Varna and in Pliska.
The reason behind this choice must be the triumphal character of the Alley as
a symbolic form and the fact that it honours the place of the exploits, not the
place of death. The consequences are rather meaningful: the soil collected from
the heroes’ birthplaces does not have the meaning of mortal remains; it carries
the meaning of a land that has fed and – metaphorically speaking – created the
heroes. Thus, the Alley of Fame honours not only the significant dead, but also
the territory inhabited by the community, transforming it into a ‘land of heroes’.

The opposition introduced here is based on the five types of identification described by HansRobert Jauss (Jauss 1978).
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FROM A SACRED CENTER TO THE WHOLE TERRITORY
3. The Sacred Flame of the Bulgarian Tsars Ceremony – 1929
In 1929, Bulgaria celebrated three anniversaries: 1000 years of the ‘Golden
Age’ during the reign of the Bulgarian medieval Tsar Simeon (died in 927),
50 years of the liberation of modern Bulgaria (1878), and 10 years of the
coronation of Tsar Boris III (1919). Impressive ceremonies were organized on
these occasions. The central symbolic event of the celebrations was the lighting
of the “sacred flame of the Bulgarians tsars” in the medieval Bulgarian capital
Preslav and its transportation by relays to each and every corner of the country.
The celebration mobilized the nation and had a good resonance in Europe –
the following short chronology of the event is outlined based on texts by Ani
Zlateva (2005) and Emil Dimitrov (2012: 232-242).
The celebrations were focused on the Golden Age of medieval Bulgaria,
associated with the reign of St. Knyaz Boris the Baptist (852-889) and Tsar
Simeon the Great (893-927) – this is a period of political and cultural growth
comprising the Christianization of Bulgaria and the invention of the Cyrillic
alphabet by the holy brothers St. Cyril (827-869) and St. Methodius (815-885).
The celebrations began in the town of Preslav (the capital of Tsar Simeon) on
May 116 (St. Cyril and St. Methodius Day and a feast of important contribution
in the National Revival period) and ended on May 15 (St. Boris Day and the
name day of the ruling Tsar Boris III) in Sofia (the capital of modern Bulgaria).
The first ceremonial act took place in the Round Church in Preslav – a
temple of the Bulgarian rulers in the 10th century. Here, in the presence of
the Bulgarian elite and guests from abroad, the Bishop of Varna and Preslav
Simeon (the last living member of the First National Assembly of 1879) ignited
with tinder the “sacred fire of Tsar Simeon” sent by “the fiery tongues of the
Holy Spirit.” Specially prepared altars were lighted with this flame, afterwards
the flame was carried inside the newly consecrated church of St. Cyril and St.
Methodius in Preslav, which was supposed to keep it “for times eternal.”
Exactly at midnight on May 12, the relay with the sacred flame started
off with the participation of officers, students, athletes, hunters and others:
the procession was escorted by runners, horsemen, cyclists, motorcyclists and
motorists. In the nearby town of Omurtag the relay split into two columns:
1. North Bulgaria: Preslav – Omurtag (columns branched off to Ruse,
Silistra and Varna) – Gabrovo (a column branched off to Tryavna) – Sevlievo –
The former date is according to the Julian calnedar and the later – according to the adopted in 1916
in Bulgaria Gregorian calendar. This is a supplementary meaningful symbolic bridge between the
two epochs.
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Lovech (a column branched off to Troyan) – Pleven – Lukovit (a column branched
off to Vratsa – Lom) – Ferdinand (Montana) – Berkovitsa – Vrazhdebna – Sofia.
2. South Bulgaria: Preslav – Omurtag (a column branched off to
Pomorie) – Kotel – Sliven (a column branched off to Burgas – Provadiya) –
Nova Zagora – Stara Zagora (a column branched off to Yambol – Haskovo
– Kardzhali) – Plovdiv (columns branched off to Asenovgrad – Peshtera and
Karlovo – Panagyurishte) – Pazardzhik (columns branched off to Simitli –
Gorna Dzhumaya and Razlog – Dupnitsa) – Vrazhdebna – Sofia7.

Figure 2. The Relay Routes in 1929. Source: Dimitrov 2012.

On May 15, the torch-bearers of the two columns joined together in the
village of Vrazhdebna in the suburbs of Sofia and solemnly entered the capital
greeted by a cordon of people. The procession reached the palace, where it was
welcomed by Tsar Boris III, who received the sacred flame and carried it to the
altar of the palace chapel. This was the symbolic closing of the celebration. The
previous days, however, were full of events.

7

The routes were reconstructed by Zlateva 2005.
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All along its way the relay was welcomed by the people: church bells
rang, improvised triumphal arcs were erected and specially prepared altars
were lighted with the sacred flame. The local authorities organized cultural
programmes of various kinds: theatrical performances, concerts, living
pictures, sports competitions, charity bazaars, jubilee newspapers, etc. The
very arrival of the flame was often turned into a ritual – the procession was
met by a horseman in medieval armour in Varna; it was carried to the altar by
a living chain of children in Plovdiv. The celebrations were supported by the
Church: the Orthodox Holy Synod prescribed that two votive lamps were to be
lighted at every church – one in the altar, and another one in front of St. Boris
the Baptist’s icon. The clerical authorities appealed to the citizens to welcome
“Tsar Simeon’s centuries-old message to the descendants, sent through the fiery
tongues of the Holy Spirit” (words of Simeon, the Bishop of Varna and Preslav)
and to carry its flame home.
The celebration was favourably received among the various strata
of society and became a significant cultural manifestation, which echoed
throughout Europe. Thus, it achieved another hidden goal: it was taken abroad
as a discrete protest against the severe clauses of the Treaty of Neuilly-surSeine, signed after the capitulation of Bulgaria in World War I.

Figure 3. Receiving the Sacred Flame in Razlog. Source: Archives State
Agency – Kyustendil, f. 281К, op. 2, а.е. 61, l. 8. Digitized in Europeana.
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Interpretation
Although the ceremony described above was obviously newly-invented,
it used an established symbolic language. The polеis in Ancient Greece were
considered extended families – that is why holy temples to the goddess Hestia
were constructed in their centres, as an analogue to the fireplace. A sacred fire
was constantly kept burning in them and settlers took its flame to light the fires
in their new colonies. An analogous cult existed in Ancient Rome too – an
eternal fire was maintained by the priestesses of Vesta, the so-called Vestals, in
the temple of Vesta at Lavinium. On March 1, at the beginning of the New Year,
the sacred flame was lighted anew by rubbing dry sticks (Smith 1880: Hestia,
Vesta). The Hellenes were also familiar with the night relay with torches – it
was called lampadedromia and was a ritual in honour of gods such as Athena
(Shamu 1979: 195) or Pan (Herodotus IV, 105-106). In the 20th century the
fire symbolism and its relay transfer were integrated in the modern Olympic
Games: the Olympic flame was lighted in 1928 in Amsterdam, but the first relay
transfer from Olympia to the Olympic Stadium was held in 1936 (Bazunov
1980: 8), or seven years later than its use in Bulgaria.
What is the meaning of the 1929 ceremony? The first key moment is the
ritual ignition of the fire. It was performed at a place of symbolic significance
(the Round Church in Preslav – the church of Tsar Simeon), at a liminal time
(exactly at midnight on the Day of St. Cyril and St. Methodius) and by an
archaic method (with flint and tinder). The prototype of this act in traditional
culture is the ritual of starting a ‘new’ or ‘living’ fire: in Bulgaria, at a certain
summer feast the fire in the house fireplace was put out and relighted with
the ‘new’ fire made by rubbing dry sticks (Marinov 1994: 83, 205, 680). This
custom shows that the magical power of the fire decreases with the passage of
time, therefore it needs to be renewed – it is clear that the ‘new’ and ‘living’ fire
would otherwise become ‘old’ and ‘dead’. The ritual is a symbolic repetition
of the primal cultural act and it is performed outside the cultural space of the
village, with all the fires put out and without any tools. The act of starting a
‘new’ fire then bears the meaning of ‘a new beginning’ and ‘a re-creation’ both
in traditional culture and in the 1929 ceremony: the difference, however, is that
the flint and tinder used in Preslav represent the typical medieval tools and thus
produce the idea of a symbolic return to the age of the First Bulgarian Kingdom.
Fire in traditional culture is renewed not only periodically but also in
situations of crisis – the described ritual was performed, for example, when there
was an outbreak of a livestock epidemic (Marinov 1994: 83; Todorova-Pirgova
2003: No. 587-589). The idea of overcoming the situation of crisis, defined by
Albert Bayburin (1993: 148) as the fundamental principle of ritual in general,
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was central to the 1929 celebration. It was expected to mark performatively
the end of the ‘national catastrophe,’ provoked by the territorial losses and the
financial reparations imposed as a result of the country’s defeat in World War I.
This meaning is supported by the parallel with the well-known in the Orthodox
world miraculous appearance of the Holy Fire in Jerusalem and the symbolism
of the resurrection, emphasized in the speeches of the authorities.
In the socio-political context it took place, the public ritual of starting of a
‘new’ fire in 1929 contained both meanings: ‘a new beginning’ and ‘overcoming
the situation of a crisis’. It had a therapeutic objective as it attempted to show
that the world had been re-established and that a new cycle had begun after the
catastrophe, which would eventually end with a new Golden Age. The act also
had political dimensions – the chosen place and the actors are of significant
importance. The ceremony was attended by representatives of the state – in
the person of Tsar Boris III, and of the Church – in the person of the Bishop
of Varna and Preslav, Simeon. Their proper names (Boris and Simeon) cast a
meaningful symbolic bridge to the Golden Age as they were identical with the
proper names of the medieval Bulgarian rulers who supported the work of the
Holy Brothers Cyril and Methodius at the turn of the 9th century – Knyaz Boris I
and Tsar Simeon. Thus, the ritual mise-en-scène in 1929 was built as a replica
of a hypothetical situation in medieval Preslav.
The second key moment in the ceremony is the relay – what is its meaning?
Like other collective symbolic acts such as singing and marching, the relay
expresses the unity of the individuals. In this particular case, however, they
perform an identical action, yet not together but in succession. The relay is a
form of group organization that breaks down a task into parts and distributes it
to many persons – it is the expression of a group united in the name of а cause.
Whereas singing as a symbolic act creates a community based on a common
understanding of the world, and marching expresses a common will, the
relay emphasizes common purposefulness. Thus, the relay is a symbol of the
maximum efficiency and the ideal functioning of the community. In the context
of the ceremony, it also gains an additional meaning: it becomes an image of
the march of history, as the succession of participants becomes a figure of the
continuity of the generations.
These theoretical assumptions permit a better understanding of the 1929
ceremony. Its main purpose is to spread the ‘new’ fire of the Bulgarian tsars to
every settlement within the state territory – this is a ritual sanctification of the
whole territory from the sacred centre. However, the relay also had a hidden
end-point – Sofia. This is evident from the fact that the two main columns
joined together near Sofia. The implicit purpose can be revealed by another
164

detail: Tsar Boris III, who had witnessed the starting of the ‘new’ fire in Preslav,
welcomed it in Sofia: he was present both at the beginning and at the end of the
route. Thus the sacred gift, bestowed from the heavens, reached its ultimate
goal and was installed in the palace chapel in Sofia: the route was transformed
into a transition.
The 1929 celebrations can be seen as a ritual of transferring sanctity
from the medieval capital of Preslav to modern Sofia, i.e. from an old to a
new sacral centre. A meaningful analogy between the epochs is created: it
transforms the new royal chapel into a symbolic projection of Simeon’s old
church, and Sofia becomes a ‘new Preslav’. Тhe relay through Bulgaria thus
becomes an image of the march of history, and the transmission of the fire –
a figure of the succeeding generations along the millennial path of Bulgaria.
In short, through the relay, the Golden Age was transferred from the 10th to
the 20th century, from Preslav to Sofia.
4. The Sacred Flame of the Bulgarian Tsars – 1941
The ceremony was repeated – and this is our next case – in May 1941. The
occasion was the realization of the long-dreamed national unification: after the
success of the Тhird Reich military operations against Yugoslavia and Greece
in the spring of 1941, Bulgaria took over the administrative management of
large areas where ethnic Bulgarians predominated. Thus, the ideal of national
unification was declared to have been achieved. This lucky situation lasted for
three years. Celebrations were scheduled again on St. Cyril and St. Methodius
Day (according to the adopted Gregorian calendar – May 24). On May 18, in the
evening, after a divine service the Bishop of Varna and Preslav, Yosif, lighted
with the sacred flame a special votive lamp sent by Tsar Boris III. The flame
was transferred from Preslav to Sofia: this was not the actual ceremony itself,
but its preparation. Met on May 20 at the entrance of the capital, the flame was
carried with a procession to the palace, where Tsar Boris III attached national
flags to five votive lamps and handed them over to volunteers who started a
relay transfer of the fire to the newly-acquired territories in Dobrudzha, the
Western Outlands, Macedonia and Eastern Thrace along the following routes:
First column: Sofia – Ihtiman – Pazardzhik – Plovdiv – Chirpan –
Stara Zagora – Kazanlak – Shipka – Gabrovo – Dryanovo – Ruse –
Kubrat – Tutrakan – Silistra – Dobrich – Balchik.
Second column: Sofia – [Slivnitsa] – Pirot.
Third column: Sofia – Radomir – Kyustendil – Gyueshevo –
Kriva Palanka – Kratovo – Kumanovo – Skopje.
Fourth column: Sofia – Dupnitsa – Simitli – Kočani – Štip –
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Veles – Prilep – Bitola – Ohrid.
Fifth column: Sofia – Dupnitsa – Simitli – Sveti Vrach
(Sandanski) – Strumica – Gevgeli – Doyran – Seres – Drama –
Kavala – Xanthi – Gyumyurdzhina (Komotini) – Dedeağaç
(Alexandroupoli).8

Figure 4. Map of Processions During 1941. Source: Krushev 1941.

Although it repeated the symbolic imagery from 1929, the 1941 ceremony
had a different meaning – it was an act of sanctification and symbolic
incorporation of the newly acquired lands in the national body. The sacred fire
was once again transferred from Preslav to Sofia, but this was only a synthesis
of the 1929 ceremony. This time the palace in Sofia was not the hidden end-point
of the route, but a second undeclared starting point of the movement: the first
one, Preslav, legitimizes the right of possession of the newly acquired territories;
the second, Sofia, – the power. With the territorial gains, the Bulgarian frontiers
reminded those of Tsar Simeon’s Age and the actual political status began to
be conceived through a symbolic reference to the past and as fulfilment of the
The short description of the event and the routes is made according to the texts of Krushev 1941,
Nikolova 1941, Zlateva 2005.
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ancestors’ will. On this occasion, the jubilee rhetoric of the Golden Age was
reactivated and Sofia was discreetly presented as a ‘new Preslav’ and Boris III –
as a new Simeon.
Additional cases
Two additional examples would enrich the picture and further clarify it. In
1942, Stiliyan Chilingirov, Chairman of the Union of Bulgarian Writers at the
time, libated the grave of the ‘national poet’ Ivan Vazov with water from Lake
Ohrid, the Aegean Sea, the Danube and the Vardar rivers (these were the new
temporary borders of Bulgaria during World War II) and placed earth and flowers
from all the newly acquired territories. He mentioned this improvised ritual in
the introduction to the jubilee book on the occasion of the 20th anniversary of
the death of the poet, edited by him (Chilingirov 1942: 10). The meaning of
the gesture is obvious: the idea of the unification of the Bulgarian territories
outside the state, defended by the “ideologue of the nation” (according to Inna
Peleva – see Peleva 1994), was brought to a successful end, and the offered gifts
were the material expression of this success. Chilingirov’s act is a variant of the
first ceremonial scenario described above with a minor difference – in this case,
earth is not a symbol of the ancestors but of the national territory.
The second case is the Orthodox baptism of the future Tsar Boris III, held
on February 2, 1896. On this occasion, the rector of the Bulgarian theological
seminary (then in Istanbul) Stanimir Stanimirov chose three of his students
(from Macedonia, Western and Eastern Thrace – the three non-liberated lands
according to the national doctrine) to accompany him to Sofia as witnesses of the
event. In this gesture, a desire to spread the good news of the prince’s baptism
to the whole nation that extends beyond the borders of the state can be seen.
Moreover, one of the three students invited – Hristo Popov, secretly touched
the prince and did not wash his hand until he had touched all his peers at the
seminary upon his return to Istanbul (Velichkov 2004: 98-99). This impulse is
symptomatic: after ‘stealing’ some blessing, Popov – in the very principles of
Christianity – spread it by touch: this is an intuitive rediscovery of the logic of
the second ceremonial scenario and of the relay principle which organizes it.
The last two cases are examples of exact intuitive reinvention of the basic
ceremonial scenarios. The acts of Chilingirov, Stanimirov and Popov are private
and non-public, but they repeat in detail the symbolism of the state ceremonies.
What makes this repetition possible? It seems that a collective practical sense
exists (in the sense of Pierre Bourdieu’s term), which demands that a symbolic
transfer between centre and periphery be made – its purpose is to produce the
national territory (real or dreamed) as coherent. This transfer is two-directional:
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firstly, the heavenly blessing received in the centre is transferred to the whole
territory, and secondly, the whole territory or its boundaries are concentrated
and summed up in the centre so that the national space becomes symbolically
‘enclosed.’ A common feature of all the cases presented is the presence of a
personality that unifies the community (St. Cyril and St. Methodius, the
‘national poet’ Ivan Vazov, the Unknown Soldier or Tsar Boris III): this person
either generates the initial stimulus for the symbolic transfer or is its ultimate
goal.
The proposed interpretation is based on Bulgarian material, but similar
ceremonies can be found elsewhere too – I assume that there exists symbolic
thinking that invents and rediscovers the same logic wherever it is needed. Here
are some other examples. The entire Czech nation insisted to participate in
the construction of the National Theatre in Prague – that is why in May 1868
stones from mountains, hills, monasteries, historical sites, etc., i.e. from the
entire national territory, were sent to be laid in the foundation of the building.9
Furthermore, a clay brick puddled with the water St. Cyril was baptized with
was sent from Podivín and marble stones from Czechs in Chicago arrived in the
following year. The laying of the foundation stone ceremony took place on May
16 in the presence of 100,000 people.10
On the occasion of the 600th anniversary of the Battle of Kosovo (1389),
after which Serbia fell under Ottoman domination, a solemn procession was
organized with the mortal remains of the defeated Serbian Knyaz Lazar,
canonized as a saint. It began in 1987, when the relics departed from the
Patriarchate in Belgrade. In the next two years preceding the anniversary the
remains travelled around the monasteries in Yugoslavia (including ones that
today are in the territories of Croatia, Bosnia, and Kosovo) to designate their
belonging to the Serbian state, and were finally buried in Kosovo. “Prince
Lazar’s skeleton thus set the boundaries of greater Serbia, on the principle
“Serbian land is where Serbian bones are” – even if the overwhelming live
majority is Albanian,” comments Catherine Verdery, who is my primary source
on this ceremony (Verdery 1999: 17-18).
Whereas each of these two cases is an accurate version of one of the two
described typological scenarios, here is a third one, which combines them.
The last volume of a 13th century Polish chronicle narrates a curious story:
More precisely from: Říp, Radhošť, Blaník, Vyšehrad, Hostýn, Žižkov, Svatobor near Sušice,
Branka na Dobeníně near Náchod, Boubín, Zlatý kůň near Koněprusy, Trocnov, Prácheň near
Horažďovice, Čerchov, Buchlov, Lipník, Helfštýn, Doudleby, Podlažický klášter near Chrasti,
Záhlinice, lom Kaménka near Louňovice.

9

10

See: cs.wikipedia.org/wiki/Národní_divadlo [Accessed 5 May2019].
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Bishop Wincenty’s body was dismembered and scattered over the lands that
were considered Polish. Suddenly the body was restored whole – a miracle,
which was interpreted as a sign for the reunion of all Polish lands. Stephen
Grosby, who uncovered this story, argues that its appearance is connected with
the division of the Piast dynasty at the turn of the 13th century (Grosbi 2008:
125, 129).
However, a specific third ceremonial scenario exists too, which I will
outline based on two Bulgarian variants.
FROM SACRED CENTERS TO TRANSBORDER TERRITORIES
5. The Flight of the First Bulgarian Cosmonaut
The first case is in the field of cosmonautics. On April 10, 1979, a spacecraft
was launched from the Baikonur Cosmodrome with two pilots on board – Nikolai
Rukavishnikov (USSR) and Georgi Ivanov, the first Bulgarian astronaut. The

Figure 5. Collecting Sacred Soil from Buzludzha – 1979.
Source: Drumeshki 1979.
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importance of the event was highlighted in a symbolic way: the pilot was given
three capsules with soil from Pliska, Shipka and Buzludzha which he brought
along in space. The soil was collected by a group of World War II veterans on
February 23-24 (Drumeshki 1979).
6. The Monument to the Cyrillic Alphabet in Antarctica
And here is the second case. On the occasion of the 25th scientific expedition
of the Bulgarian Antarctic Institute a Monument to the Cyrillic Alphabet
was erected in Antarctica. It was unveiled on March 3, 2018 when the 140th
anniversary of the Liberation of Bulgaria was celebrated. In the foundation of
the monument soil from Varna, Pliska, Preslav, Veliko Tarnovo, Sofia and from
the alleged grave of Khan Kubrat, ruler of Great Bulgaria (635-650, †665), near
the village of Mala Pereshchepina (today in Ukraine) was buried. The story
made the news, which is how it came to my knowledge.11
The presented cases are variants of the third ceremonial scenario that
combines the two already described. What can be observed here is the production
of sanctity through the concentration of different homogenous objects as in the
first scenario, and the symbolic transfer from a symbolic centre in accordance
with the second one; what is more, this centre is not a single one and this is
a mandatory feature of this variant. In other words, here the procedures of
creating sanctity in the first scenario and the ritual of appropriating space after
a territorial expansion in the second one are combined. The peculiarity is that
this territorial expansion is symbolic – it is not simply an enlargement but a
conquest of a principally new space, in these cases – outer space and Antarctica.
A distinctive feature of this third ceremonial scenario is the symbolic
transfer of sanctity from several sacred centres to an extraterritorial space. This
act bears the meaning of symbolic accession of the newly acquired territories to
the national body through its ‘fertilization’ with native soil – it can be interpreted
as the sanctification of a new territory by ‘populating’ it with the dust of the
ancestors. This meaning is obvious and was detected by the journalists, as titles
such as “Antarctica is already a ‘part’ of Bulgaria” testify.12
In these cases, the soil is not, as we have seen above, an embodiment
of the mortal remains, but of the inhabited territory; it does not refer to the
ancestors, but to the motherland. The idea that the soil can be used to designate
the territory in possession is not new, it is fixed in the first European “History.”
11
See: dnes.bg/obshtestvo/2016/12/23/pryst-ot-5-rodni-grada-v-pametnika-ni-na-antarktida.326652
[Accessed 5 May 2019].
12

See e.g. 24shumen.com/и-антарктида-вече-е-част-от-българия-м/ [Accessed 5 May 2019].
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During a military march, the Persian king – narrates Herodotus (IV, 126, VII,
138, VII, 163), demanded that the enemy rulers brought water and land to him:
this demand was well understood by the Greeks and the Scythians as an act
of surrendering sovereignty. Soil and water here mean ‘native land,’ and their
offering to a foreign ruler means ‘I give over possession of the land and the
water of my land to you.’13
In the presented cases, however, the soil means not only the motherland
but also the state. This meaning results from the places from which the soil
was excavated – these are state capitals or places of new beginnings in the
national history. Pliska – the first Bulgarian capital, Shipka – the arena of the
decisive battle in the Russo-Turkish War of Liberation, and Buzludzha – the
place where the Bulgarian Social Democratic Party was founded – are the
spaces of the symbolic birth of medieval, monarchical and communist Bulgaria.
An identical logic lies behind the choice of places in the case of the Antarctic
monument: Mala Pereshchepina was chosen as a possible grave of the ruler
of Great Bulgaria, Khan Kubrat; the main Bulgarian capitals follow: Pliska,
Preslav, Tarnovo and Sofia; Varna was obviously chosen as the space associated
with the foundation of Danubian Bulgaria.
The ‘symbolic cocktail’ in the third ceremonial scenario underlines the
coherence not of the space, but in time – it produces the meaning ‘soil from
all Bulgarias’ rather than ‘soil from all over Bulgaria.’ The capitals here refer
not to events, but to entire epochs, and the mixture of soil refers to statehood
in all its historical incarnations. Thus, the message of the territorial unity of
space is a bit obscured, at the expense of the idea of duration in time – the
ritual implicitly produces a picture of historical continuity between several reestablished Bulgarias. By this logic, the act of burying soil can be interpreted as
a statement that the celebrated event has the status of another re-establishment
of Bulgaria or the establishment of a new Bulgaria. The gesture asserts that the
conquest of the Earth’s orbit, or of the ice continent, is an event equivalent to the
founding or re-establishing of the state – a new era emerges with it: the birth of
Cosmic or Antarctic Bulgaria.
The different meaning of the soil symbol in the third ceremonial scenario
also changes the meaning of the act of its transfer. The mortal remains’ soil
The ritual described by Herodotus has a curious analogy to the custom of welcoming a guest with
bread and salt, known in the Slavic world and in some regions of the Middle East. This gesture
symbolically means: “You can enjoy the products of this land.” It seems that one and the same
logical operation produces the two customs: giving land and water as natural products means “the
territory is yours,” while giving bread and salt as their derivative cultural products means “you can
use the goods yielded from this land.”

13

171

Transborder Commemoration Routes and Rituals

is excavated to be incorporated into a grave-monument, which will serve as
a place of communication with the ancestors. In contrast, a different logic
operates with the native land’s soil – what is more important is that it enters
in contact with the new land not that it is being buried, as the spaceflight case
demonstrates. Why?
Whereas mortal remains‘ soil is interpreted as the flesh of the ancestors,
native land’s soil is understood as a vehicle of the Native; when it enters in contact
with no one’s space, it transforms it into one’s own. Ritual practices elucidate
the understanding that the native soil has a huge transforming power, it is like
symbolic leaven or symbolic yeast that activates a process of transformation:
small doses of native soil have the potential to transform a vast territory into
one’s own. The symbolic imagination maintains that medieval Bulgaria was
ritually founded through this act: the Bulgarians who had moved from today’s
Ukrainian steppes to the Balkans carried soil from their old homeland, which
they mingled with the ground in their new habitation. This narrative, well
known in Bulgaria, is presented in a newspaper article discussing the cosmic
ritual (Drumeshki 1979), titled symptomatically “A Handful of Native Land.”
Burying soil from the capitals then has the meaning of a new beginning at a
new place, i.e. a symbolic founding of a new state.
In conclusion, we can note that anniversaries are the main generator of the
invention of the rituals described. For what reason? Jubilees are an occasion
for observing the long historical cycles: it seems that the perceived duration in
time provokes the symbolic thinking to create a ceremony, which shows that
the current condition is not a result of a historical whim, but of an internal law.
The jubilee is therefore a cultural mechanism that not only produces spatial and
historical coherence of the inhabited territory but also transforms destiny into
providence, and the lasting into eternal.
The journey we have travelled so far demonstrates that the ceremonies
which produce the idea of coherence of the community’s territory have two
main themes. The first one is the new beginning, its deep conceptual meaning
being birth – a gift from Heaven is obtained in the holy centre and is spread:
the mood is triumphant, and the miracle of the revelation is expressed by a
cultural product – fire. The second one is burying which expresses the need
for producing place, which would keep the mortal remains of the ancestors and
hence their legacy: the mood is not necessarily mournful, and the symbolic
materials used are of natural origin – bones, earth, water. The two themes can
be combined – as in the third scenario where the new beginning is expressed by
the symbolic transfer of soil.
The two themes are related to fundamental human intuitions – there is
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heavenly authority, and our ancestors have an influence on our destiny. Hence,
two logics appear: the initial push from the centre to the periphery, and in the
opposite direction – the ultimate compression; two types of symbolic materials:
the ‘living’ fire and the dead bodies; two types of temples: the church – where to
pray for a miracle, and the tomb-monument – where to honour the ancestors; two
types of community togetherness – the relay and the procession; two symbolic
logics – birth and death. It seems that nothing else in this world is significant
enough to create a sense of sanctity.
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CROSSING BOARDERS: MARIA SKOBTSOVA
AND RUSSIAN ÉMIGRÉS IN PARIS ON THE ROUTES TO FREEDOM

Nevena Dimitrova

Homo viator
Regardless of whether taken in its geographical or existential meaning,
“crossing borders” seems to be the only way to define one’s self, for constant
change and mobility are considered among the basic human characteristics. The
reference could go here to Heraclitus (535–545 BC): “On those who enter the
same rivers, ever different waters flow,” “it is not possible to step twice into the
same river, nor is it possible to touch a mortal substance twice in so far as its
state is concerned. But, thanks to the swiftness and speed of change, it scatters
<things> and brings <them> together again” (Heraclitus, Fragments, DK B12,
B91).
This motif can be observed not only in ancient culture. Medieval mentality
was connected to crossing, i.e. the cross primarily in its Christological
dimensions. The symbol of the cross or the symbol of Christian faith includes
the crossing of human and divine realms, of time and eternity, etc. The life of
a true Christian in the Middle Ages was a life-at/with-a cross. Consequently,
travelling or migration became a very specific form of lifestyle in that age.
On the one hand, to travel, to change one’s social position, was a dangerous
adventure. On the other, the objective of the journey, that in most cases had an
ontological guarantee, transformed any traveller and eventually had a cathartic
function.1 That is the reason why medieval culture produced the ‘homo viator’,
one of the most important European medieval symbols, the travelling man.2
The route was, in the first place, the constructive symbol of New Testament
history: the main events happened on the way: the flight to Egypt (Mt 2: 13-23),
1

On pilgrimage see Baeva and Alexiev 2014; Georgieva 2006; Gradev 2010.

2

See Boyadzhiev 1988: 41.
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the Via Dolorosa, the way to Golgotha. The Son said: “I am the Way, and the
Truth, and the Life” (Jn 14: 6).
All this was in concert with Christian expansion that could have been
accomplished on the way, by travelling. Nevertheless, the value system of the
Christian society and institutions required repeatable actions, static life, closed
boundaries within the so-called “known” part of the world: “Remain in your
cell and you will be like a fish that stays in the sea,” says a monk in his teachings
to a pupil.3 Monks normally did not leave monasteries, nor did people dare to
initiate even a day-long trip, for that was a dangerous undertaking.
However being on the way, moving between places had another specific
connotation in medieval Europe. Everything that was created in God’s image
and likeness had to have its own place in the world. That meant that every
creature had its mission and should follow that: a monk’s place was in the
monastery and also the church; the knight’s - in his castle, and so the status was
settled and could not be changed. In the strict hierarchy of being, everything
had its place in relation to those at a lower or higher level but also with those
that shared the same status. If we call these “horizontal” and “vertical” topoi
of being (referring to the image of the four sides of the cross as well), they are
so strictly inhabited that the loss of status in its essence became a loss of social
stability and even a loss of existence. Those that found themselves on the way
were the ones who did not have a status like the vagabonds and outsiders, but
also the saints for they were not of this world.
“Home” and “abroad” were not defined in medieval mentality until the
12th century, which is even called the “12th century Renaissance.” That was
the time of the crusades, but also of intensive pilgrimage; travelling traders,
looking for new places, travelling monks of the mendicant monastic orders.
By virtue of all this, we see how the “way” was transformed “home” and vice
versa. The only stable and unchangeable substance appeared to be the final
cause, the goal at the end of the road – the reason for this being that in all the
above mentioned occasions the initial and eventual final cause of crossing the
boarders, of travelling is the One that is called the Way.4
The ontological basis of traveling and the need to justify our intellectual
pursuit of the question brings forward the definition of philosophy as “crossing
boarders” par excellence. Philosophy as a spiritual form is mostly associated
with travelling. Moreover, philosophy is a road. Philosophers must transcend
3

Verba Seniorum, II, 1 (PL 73, 858) in Boyadzhiev 1988: 43.

A good example about Christian understanding of travelling towards one’s self by travelling
towards God would be a relatively recent movie, “The Way” (2010) by Emilio Estevez with Martin
Sheen (see IMDB for more information), describing the transformative side of pilgrimage.
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their life situation and dive in the “grenzsituation” (Karl Jaspers 1951), the
essential function of philosophical logos is the crossing of every boundary.
Ontologically speaking, the life in philosophy is a life-on-the-road. Thus, the
interest in “terra aliena” or the foreign, alien land became the leitmotif of the one
who sought truth, an accomplishment in the Middle Ages. The one who craved
knowledge had to go abroad and leave everything that was known and owned
behind – in a sense he/she felt at home everywhere as long as he/she remained
in the wisdom. Apparently, philosophers in the Middle Ages considered Paris
the “New Jerusalem”5 insofar as this was the place of knowledge, of Studium
Parisiense, which was considered the best throughout the entire medieval
history. On the other hand, Paris was not an ordinary place, or at least it could
be seen as the opposite to the monastic cloister: the different points of view, the
variety of opinions and academic arguments among the students there, together
with the temptations of the vicious street life turned it into a living abyss. An
analogous transformation could be regarded in this city, like the metamorphosis
of the “way” into a “place”. In this particular case, the “place” became a “way”.
Mother Maria of Paris
Pilgrimages seem to be almost instinctive, or at least derived from behaviors
now so ingrained in our species that it’s difficult to distinguish between genetic
and social origins. Of all the animals that migrate, we are surely among the
most restless. But humans retain the influence of the geophysical habitat in
which they pass their formative years. And often, it seems, we are drawn back to
our childhood homes – if not physically, then mentally; if note out of love, then
out of curiosity; if not by necessity, then by desire. Through such returnings we
find out who we are.
John Janovy, Jr., Vermilion Sea:
A Naturalist’s Journey in Baja California6
It is strange to imagine how a place, a city that is in its core an island,
becomes really a saving ground, a land of salvation for those searching peace,
shelter, and anchor to settle down. Île de la Cité apparently became the new
home for the Russian émigrés after the October Revolution. Being both a
The “New Jerusalem” is a concept with many different connotations. It is a research subject and
a topic of hermeneutical analysis for theologians, philosophers and art historians. The vision of
the heavenly Jerusalem and its earthly image had a long tradition originating already in the Bible,
interpreted by many including St Augustine in his theory of two cities (Bakalova 2016: 127; 129).

5

6

See Plate 2009: 260.
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“place-to-call-home,” and a way of travelling towards one’s own identity. “In
recent years there has been a rapid growth in the number of studies exploring
transnational, transborder and diasporic lives, some of which reflect on transstate processes. Relations with “home” and with the “host” society continue
to be distinguishing features of diasporas. Robin Cohen and William Safran
both stress the role of the host country (with its public policies toward the
newcomers) and a “homeland orientation” as being among the major elements
distinguishing diasporas from ordinary immigrant expatriate communities.”
(Namsareva 2012: 137-163).
In times of separation and of a strong desire to alienate one culture
from another (for example Brexit, or the relations between North American
neighbours) it is important to look back at the symbiosis between local cultures
and the newcomers in need of home: searching for an island does not necessarily
mean alienation from the rest of the world, it means living in the midst of the
surrounding environment, and even the mixture and symbiosis with(in) it.
Immigrants are those who have solid ground by virtue of having the freedom to
be anywhere. Therefore, their dimensions are not the usual two we encounter:
they seem to be vectoral dimensions: soaked in the foreign land, directed
towards their home. These constantly moving: from here and now to there and
then “vectors”, based in one land and turned/or ever returning towards their
homeland. These souls double rooted in (at least) two places have something
very special in common: the permanent striving for self-identification where
movability and tolerance become more important than stability and security,
the concrete colours give way to nuances, determinism to freedom.

Photo 1. Maria Skobtsova. Source: hram-chg.ru/125-let-materi-marii/
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Being a devout Christian, Mother Maria is looking for home not solely
in the geographical sense of the word, but much more in the silence of the
heartbeat, deep in the definition of humanity in the new commandment of love:
“No amount of thought will ever result in any greater formulation than the
three words, “Love one another,” so long as it is love to the end and without
exceptions” (Forest 2003: 13).7 Those who know the details about her life tend
to regard Mother Maria Skobtsova as one of the great saints of the twentieth
century: a brilliant theologian who lived in her faith bravely in nightmarish
times, finally dying a martyr’s death at the Ravensbruck concentration camp in
Germany in 1945.
The representative of the Orthodox community Elizaveta Iurievna
Skobtsova (Elizaveta Kuzmina-Karavaeva, by birth Pilenko, later Skobtsova,
1891-1945, known as Mother Maria of Paris) is an example of a life lived in
ascetic struggle of new type: also known as “monasticism in the world.” As
it is well known, the Church takes this special place in this world while being
not from this world. Therefore a life dedicated to virtuous Christian life ought
to try as close as possible to be lived in accordance to this truth, i.e. to be able
to see the mystical in the political, or in other words to be socially engaged
with the others while remaining directed towards transcendental fulfilment and
perfection in Christ’s love. It does not mean its transcendental dimension should
be diminished: only that it gets more real in the meeting point of human and
divine.
Through this relation between home and abroad, in the example of Mother
Maria’s life, it can become clear how place as a physical form of existence
About her life dedicated to helping and loving others, reaffirming the Chirst commandment
“Love one another” we can find in her work “Tipy religioznoy zhizni” [Types of Religious Life]:
«Отвержение себя – это главное, без чего нельзя идти за Ним, без чего нету христианства.
Ничего не приберечь, отвергнуть не только внешние богатства, но и богатства духовные, все
претворить в Христову любовь, принять ее, как крест свой. И еще Он говорил, — не о себе
и не о своей совершенной любви, а о любви, которую человеческое несовершенство может
вместить. «Больше любви никто не имеет, чем тот, кто душу свою полагает за други своя». Как
скупо и стяжательно подставлять здесь под слово «душу» понятие жизнь. Христос говорил
именно о душе, об отдаче своего внутреннего мира, о полной и безусловной самоотдаче как
о пределе долженствующей христианской любви» [Self-denial is of the essence, and without it
no one can follow Him, without it there is no Christianity. Keep nothing for yourself. Lay aside not
only material wealth but spiritual wealth as well, changing everything into Christ’s love, taking it
up as your cross. He also said – not about Himself and not about His perfect love, but about love
which human imperfection can assume: “Greater love hath no man than he who lays down his soul
for his friends” (Jn 15:13). How miserly and greedy it is to understand the word “soul” here as “life.”
Christ is speaking here precisely about the soul, about surrendering one’s inner world, about utter
and unconditional self-sacrifice as the supreme example of the love that is obligatory for Christians]
(Forest 2003: 180, transl. by Richard Pevear and Larissa Volokhonsky, p. 180). See also Hackel 1981.
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determines and redefines human understanding of basic life concepts, but also
how incorporated place is not a fixed status quo, rather a constant walking on
a thin line, a possibility for leading a life on the road, a permanent relation to
others in Christian virtue of love.

Photo 2. Maria Skobtsova. Source: hram-chg.ru/125-let-materi-marii/

Elizaveta Iurievna Skobtsova was born in 1891 in an aristocratic family in
Riga. Her father died when she was only a teenager and that left a bitter trace in
her life: this event left her confused. She found herself questioning the truths of
Orthodoxy and eventually gravitated towards atheism.8 This questioning mind
led her seeking for answers not only in her thought but also by travelling from
one place to another: later in life she spoke about the spirit of freedom that
a refugee feels once he/she has fled from his/her homeland. Mother Maria’s
life was a constant pilgrimage: something she openly stated as a dream life
when she was still a child. Not only had she travelled through different places
geographically, but she maintained her personal spiritual struggles and growth
for becoming a good human being by writing poems, articles, by practicing
crafts and arts.
In 1906, the family moved to St. Petersburg. There Liza, like everyone
called her, entered in bohemian circles of poets and intellectuals. She married
This tragic event that turned her away from Christian faith resembles the difficulties her later
spiritual father and confessor, Sergei Bulgakov, had also experienced in his spiritual searches
through Buddhism back to Christianity.
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Dimitry Kuzmin-Karaviev in 1910. It was a fruitful period for her, as she not
only gave birth to their child but many of her poems and even her first book,
Skifskie cherepki [Scythian Shards], were published (Forest 2003: 16).
Apparently, her views differed from those of her husband who at that time
was following the ideas of Bolshevik movement, and they divorced in 1913. She
moved to Anapa in South Russia with her child. The White Guard accused her
of having connections with the Bolsheviks and of being a Bolshevik but the
judge, Daniel Skobtsov, supported her and soon after that they got married.
The political climate after 1917 led Liza and her family leave for Europe.
First to Georgia, through Turkey – where her second child was born, then to
Yugoslavia – where she gave birth to her third child, and from there the family
finally settled down in Paris in 1923.
Many of the so-called “White” refugees followed a road to Istanbul, and
from there travelled further to other European countries mainly in Western
Europe or to the United States. Most of the refugees were upper class,
representatives of the intelligentsia and in search of academic positions many
of them settled down at places like Prague, like Sergei Bulgakov for example),
where they could find academic jobs more easily (Hassell 1991: 2-3). As James
Hassell points out, around 1924 France was considered a better ground for
Russian refugees than Germany. Berlin was displaced by Paris with its larger
opportunities for work and better life conditions. Paris became a new home for
thousands of them. Another interesting fact Hassell emphasizes is that these
pre-Soviet émigrés did not feel alienation or intercultural misbalance once
becoming part of Western culture (Ibid.). The Russian Empire and western
world were not yet differentiated to the extent the next waves of already Soviet
émigrés, when tensions had already escalated and intercultural dialogue was
sabotaged. This made the transit of the “White” émigrés to their new homes
smoother. They still shared values with Western culture, something that was
missing in later generations of Russian refugees to the West.
This reflects all levels of life and academic work with the very sensitive
notion/nuance of balanced life between cultures, the ecumenical spirit of shared
Christian values and religious/philosophical work abroad. France offered the
opportunity of spiritual freedom to those who were ready to take it.
Liza continued writing her theological essays and poems but in order to
provide for her family she had to make dolls and keep painting. In 1926, her
daughter Nastya died after a serious case of influenza. For the second time in
her life, Liza experienced existential turmoil: after the loss of her father she
had tried to find peace in Buddhism, now conversely, she felt an even stronger
connection to Orthodoxy. This was the period when Liza became involved in
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the theological and philosophical milieu of Russian political émigrés in Paris.
She became part of the Russian Student Christian Movement, an Orthodox
association where Liza began attending lectures, taking part in the activities of
the group and felt herself coming back to life spiritually and intellectually. She
found time for social work and theological writings, even though her marriage
fell apart and she divorced again.
Her third book of poetry was published in 1930 and she obtained the
position of travelling secretary at of the Russian Student Christian Movement,
work that put her into daily contact with impoverished Russian refugees in
cities, towns and villages throughout France and sometimes in neighbouring
countries.
Her personality and attitude that could be recognized as a sort of “feminist”
(Bauerova 2014) in todays’ terms was greatly influenced by Mother Maria’s
confessor – father Sergei Bulgakov. His views on Sophia, or Wisdom as the
“where” of the Logos described in “Lamb of God” were a source of inspiration
to her and to many theologians of the day.9 His way to Christian faith was
difficult. At one point, in his life he was fascinated by Buddhism. In 1918, he was
ordained to the priesthood in Moscow, then five years later was expelled from
the homeland. In May 1923, he became professor of Church Law and Theology
at the school of law of the Russian Research Institute in Prague. In 1925, he
helped establish the St. Sergius Orthodox Theological Institute in Paris, France.
Sergei Bulgakov was the head of this institute and Professor of Dogmatic
Theology. Being part of the Russian philosophical and religious circles in Paris,
Sergei Bulgakov was both a confessor and a soul-keeper to many. His openmindedness and graceful attitude became the shelter for anyone in need.
At that time, Maria Skobtsova was encouraged to become a nun. It was not
an easy decision to make especially having in mind her quite liberal behaviour –
a mother of three children, with two failed marriages behind her, and besides
with certain vices, for she was a smoker and an occasional drinker of beer.
Nevertheless, in 1932 she was ordained as a nun with the name Maria. Mother
Maria then became an image of that creative, fruitful mind that got inspiration
in devoted help to others, life in love for the neighbour in love of God (Forest
2003: 76).10 She was too active and even artistic to be able to close the doors
to the multilayered life where her help was in great need and where she could
help people. The deeper reason for living this “monasticism in this world” is
9

About the understanding of Wisdom according to Bulgakov see Dimitrova 2016.

She noted: “But in Christianity, where two God-given commandments – about the love of God
and the love of man – should resound, we often run into the […] separation from man and from the
world.” (Ibid., 76).
10
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the fact that as she also wrote that the body of Christ is consisted of all. That
was how she wrote about sobornost (Ibid., p. 77), not as a mere abstraction but
as a real communion with others, a shared life with others. Leading a life of
“monasticism in this world” she used another distinctive expression: “liturgy
outside the church” (Ibid., p. 81) Mother Maria further enlightens the need to
understand that the walls of the church do not separate the liturgy from the
world, that life in communion is not a performative act during church services.
Rather, it is a way of life and a mode of sharing with one another. The liturgy is
Christian life in reality.
The thin line that simultaneously connects and divides the inside and
outside of a life that could be described as a constant transit through places,
a life belonging to this homo viator, convinces us that it is not the physics of
bodily dimensions that define human being but the metaphysics of spiritual
searches and shared love in Christ that makes life possible regardless of whether
one is home or abroad.
In one of her essays she said: “Where is this pink Christianity? There is no
colour in Christianity, because the white (red)-hot steel does not have a colour
and one should not even look at it in order to determine its colour. Christianity,
like hot steel penetrates and burns out the heart. And then man cries: Ready is
my heart, ready it is! And this is what Christianity is” (Kuzmina-Karavaeva:
2016).
Likewise, father John Behr has described the concerns of those close to
God’s Word in a contemporary context: “…the discourse of theology is not only
exegetical and confessional, but a living and active word. It does not merely
report what happened in the past, not pretend to describe, objectively and in
uninvolved manner, a God who is ‘out there’ and his dealings with creation. It is
nothing less than the proclamation of the Word of God to this world, allowing it
to be at work through us here and now. Such theology is too important to be left
to the ‘theologians’, in the modern sense of that term” (Behr 2008: 67-87). This
only reaffirms the timeless actuality of her beliefs, words, and works.
Mother Maria rented a house at Rue de Lourmel 77 where many people
found shelter and could experience this “actual love” (Forest 2003: 83) as she
called it. This refers to Apostle Paul and his preaching on faith and love that can
be recognized in deeds, not in words only. As well as to the 7th century saint
Maximus the Confessor who describes in his Mystagogia the soul paths from
practice to contemplation where deeds or practice is the necessary condition for
the next level of contemplation, i.e. divine-human communion is not possible
outside of practical, actualized love towards one another (Berthold et al. 1985:
193).
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This only reaffirms the timeless actuality of Mother Maria beliefs, words,
and works. The spirit of active Christian faith was living within the growing
community that was established at Rue de Lourmel 77. It was a living Word.
People who had found their place were now beginning to find their way with
the care and love of this woman “walking on water.” Their island in the Ile de
la cité was not a land of isolation, rather one of understanding, sharing and
communion: an active engagement of those living in Christ. It was a religious
community of Russians living abroad although the later established St. Sergius
Institute gathered together Orthodox Christians of all nationalities. The kind of
people who found shelter there were not only those expelled from their homeland
but also those considered a society of outsiders. The freedom of finding their
own personal way, vocation, aim seemed to be the only rule in the community.
During the occupation of France in World War II, many Jews lives were
saved by virtue of the dedicated work of this woman. She and a priest who
collaborated at Rue de Lourmel 77 gave false baptismal certificates for securing
the escape of Jewish citizens from Paris. She also saved the lives of hundreds of
Jewish children by hiding them in garbage cans. From this period dates a poem
she wrote, reflecting on the symbol Jews were required to wear:
Two triangles, a star,
The shield of King David, our forefather.
This is election, not offense.
The great path and not an evil.
Once more in a term fulfilled,
Once more roars the trumpet of the end;
And the fate of a great people
Once more is by the prophet proclaimed.
Thou art persecuted again, O Israel,
But what can human malice mean to thee,
who have heard the thunder from Sinai?11
Mother Maria, together with her son and fellow Orthodox priest D.
Klepinin, were arrested by Gestapo and sent to a concentration camp. She died
in 1945 in the gas chambers of Ravensbruck camp, months before the end of the
World War II.
Orthodox Cause and the intellectual milieu in Paris
By gathering all those in physical and spiritual need she initiated the
establishment of the Orthodox organization Pravoslavnoе delo [Orthodox
11

See Forest 2003: 33, transl. T. Stratton.
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Cause], a name proposed by her friend, the philosopher Nikolai Berdyaev,
in September 1935 with the main goal of providing food, clothes, as well as
spiritual guidance and support to people.
Ilya Fondaminsky, Konstantin Mochulsky, and Dmitri Klepinin were
among the members of this group. Mother Maria designed the house at Rue
de Lourmel 77 as a small monastery in this world. It was built as a centre for
single mothers and girls but soon became a crowded social centre for anyone
in need. Her vital, energetic, and strong character transformed this house into
a home of warm care to the other. The entire life of this woman was in a way
fulfilment of the New Testament commandment to love one another. Without
judging or preaching morals to anyone who sought help, she opened her heart
and home for everyone. Pravoslavnoe delo received donations from France and
America thanks to her continual work, always knocking on doors and searching
for support to help those in need. She never stopped doing things: if it was not
helping others, it would be drawing, or embroidering, or writing poems. For
those who stayed under the roof of the Centre intellectual nourishment was
also provided. Lectures by philosopher Nikolai Berdyaev and theologian Sergei
Bulgakov were held on Sundays.
Through this social work and engagements the Orthodox Church, in the
person of this woman, became closer to the social role and activates that have
always been part of Catholic communities, for example. Olivier Clement, one
of the members of St. Sergius Institute, would later say “friendship is the key
towards new ecumenism” (Clement 2018: 42). Its expression is the dialogue of
love, continues Olivier Clement (Ibid., p. 45). We cannot but see the relation
between the two theologians of Orthodoxy: the proclamation of love as
the fundament of any activity that can be said to define Homo sapiens. The
“engagement” or the responsibility, the commitment to the other – the focal
point of Emmanuel Levinas’ ethics is to be seen here in practice, incorporated
in Mother Maria’s attitude and social practice. The place in ourselves that we
leave for the other, “the care” for the other are basic concepts in Levinas’ works,
elucidated profoundly in his Totality and Infinity: An Essay on Exteriority
(Levinas 1991).
Canonization
On January 16, 2004, the Ecumenical Patriarch of Constantinople and the
Holy Synod took the decision for the canonization of Mother Maria (Skobtsova),
Alexey Medvedev, Dmitri Klepinin, Yuri Skobtsov, and Ilya Fondaminsky.
The request for this canonization was sent from Paris, from the Exarch of the
Ecumenical Patriarchate, Archbishop Gabriel, the head of the Russian Orthodox
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Church in Western Europe. The glorification took place at the Cathedral of
Saint Alexander Nevsky in Paris on May 1 and 2, 2004. Among those present at
the event was Cardinal Jean-Marie Lustiger, Archbishop of Paris and Jewish by
birth, who subsequently placed St. Maria on the calendar of the Catholic Church
in France. One of the rare (if not the only) cases of post-Schism Christianity
when a saint is included in both Orthodox and Catholic calendars.
An impressive amount of literature, including her own works, poetry,
paintings, were published soon after the end of World War II. There are two
biographies in English and little by little the translation and publication of
her most notable essays in English. A 22-page bibliography of Mother Mariarelated writings has been assembled by Dr. Kristi Groberg. In 1965 a book
about her life, The Rebel Nun, was published by T. Stratton Smith and in 1981
Father Sergei Hackel published Mat’ Mariya (1891-1945) in New York. There
was also a Soviet movie, “Mother Maria”, made in 1982. A TV broadcast about
Mother Maria was made in Paris with Ksenia Krivosheina (2014), and there was
also an exhibition with her icons in Riga in 2014. Ksenia Krivosheina edited a
book about Mother Maria in Moscow in 2015. A street carrying her name was
officially opened in Paris in 2016.12
The life of Mother Maria is as honest as her words that we find in her
writings, or the images we see in her art. The fact that she led a monastic life in
this world transforms the whole understanding of what it is to be a saint in the
little (Lk 16:10) in order to be such with much. She could not feel comfortable
with the surface of either church rituals, or life of piety: she “translated” into
a new language what that it means to be a follower of Christ.13 She revitalized
nature in a sense by redefining what natural in biological, theological, and
anthropological sense means: she could live without food for days, she could
endure cold, because the Spirit enlivens nature and accomplishes the human
being.
St. Sergius Institute in Paris
People engaged with Pravoslavnoe delo, i.e. Bulgakov, Fedotov, Mochulsky,
but also Anton Kartashev, Boris Vycheslavtsev, the patristic philosopher
Georges Florovsky, Cyprien Kern, Nicolas Afanassieff are the main figures
of the St. Sergius Orthodox Theological Institute established in Paris in 1925
and named after St. Sergius Radonezky. The Institute is officially accredited
12

See mere-marie.com/bibliography/all/ [Accessed 17 Apr. 2019].

See her essay on types of religious life where she describes the different ways one could live after
Christ – “Types of Religious Life” in Forest 2003: 140-187.
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by the Académie de Paris. The mission of the St. Sergius Institute is to form
educated priests and laypeople, intending to serve actively the Orthodox Church
and representing it in the ecumenical dialogue, as well as in the religious and
cultural life of their own country. It is under the canonical jurisdiction of the
Russian Orthodox Exarchate in Western Europe, under the omophorion of the
Ecumenical Patriarchate.
Among those that studied and taught at St. Sergius were no only people
connected with Mother Maria as her contemporaries, but also the successors
of her ideal of “monasticism in this world,” people that dedicated their lives to
spiritual search and to increasing the dialogue and openness of Orthodoxy to the
real world, among them: Vladimir Lossky, John Meyendorff, Olivier Clement,
Paul Evdokimov, Alexander Schmemann, Elisabeth Behr-Sigel.
These people have paved the way of Orthodoxy in the West. The St.
Sergius Institute was both their island (Île de la Cité) for developing the spirit
of freedom and the centre where Orthodoxy could not fail into superficial
ritualism but could remain adequate to everyday life in its ecumenical dialogue
and openness. Many of these authors mentioned Mother Maria or bound their
work to her written oeuvres. The Institute itself became a birthplace for modern
Orthodox intellectuals.
The great theologians that worked at the establishment of the Institute
included Sergey Bulgakov, Anton Kartashev, Cyprien Kern, Nicolas Afanassieff,
and Georges Florovsky. They also taught the next generation of great thinkers
like Alexander Schmemann and John Meyendorff, both of whom worked and
lived in the United States.
Alexander Schmemann studied at St. Sergius Institute, specializing in
Church history under the supervision of A. Kartashev and his dissertation was
dedicated to Byzantine theocracy. After that he taught church history at the
institute. Under the influence of N. Afanasiev, Father14 Schmemann began to
develop his interests in liturgy and ecclesiology. From that moment on, the
knowledge inherited from the Church Fathers15 about the Eucharist as the
focal point and realization of life for a good Christian shaped his views about
fulfilment and meaning of faith. Not only did he maintain close relations with his
Orthodox fellows at St. Sergius, but he had personal connections with Cardinal
Jean Danielou and Louis Bouyer. All this reflected on Father Schmemanns’
studies and development of his “liturgical theology” and “philosophy of time”
14

He was ordained as priest.

The eminent theologians who set down the foundations of Christian theory at the great church
councils.
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Photo 3. Institut de Théologie Orthodoxe Saint-Serge. Author:
Alain Pinoges, alias P. RAZZO. Source: la-croix.com/Religion/
Orthodoxie/Linstitut-Saint-Serge-joyau-terni-lorthodoxiefrancaise-2019-02-20-1201003891

(Schmemann 2011). Father Schmemann was later to become dean of the St.
Vladimir Orthodox Theological Seminary. Thus, accentuating on the active
life of communities abroad, the spirit of Orthodoxy and freedom of belonging
to a home outside the homeland was transmitted further to the “New World.”
The spiritual searches that initiate the movability in geographical dimensions
are both road and the rituals at work for those homo viators who find a home
outside their homeland. This proves to be a focal point of reinventing Christian
values in nostalgic sharing and personal care.
Olivier Clement is another theologian of great distinction closely connected
to St. Sergius and its spirit. He travelled the winding road to Orthodoxy
beginning his journey from a family of atheists and being one himself. He was
born in Cevennes, a town in the south of France where Catholics and Protestants
used to have dramatic encounters. His atheism may have been a result of these
collisions. He studied history at Montpellier and read Russian literature. His
main influences at that time were the novels of Fyodor Dostoyevski. The
cathartic feeling after reading Crime and Punishment was an eye-opener for his
spiritual searches. He was deeply impressed by Nikolay Berdyaev and Vladimir
Lossky and transformed to the extent that he decided to be baptized in the
Orthodox Church (Clement 2018: 16). He taught at St. Sergius Institute and was
deeply engaged in the ecumenical dialogue.
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Two of the founders and main members of the Institute for ecumenical
studies – L’institut supérieur d’études œcuméniques (ISEO), were Olivier
Clement and Elisabeth-Behr Sigel from St. Sergius.16 Their work has not been
forgotten but still has followers and most of all it represents a tradition that is a
living tradition, a permanently innovative tradition: the one we find at the core
of Mother Maria’s life and work, of Father Sergey Bulgakov, of Olivier Clement.

Photo 4. Mother Maria with her children, Serbia, 1923.
Source: hram-chg.ru/125-let-materi-marii

The Russian Orthodox diaspora would give birth to the so-called “neopatristic synthesis” in the words of George Florovksy. Together with Florovsky,
Vladimir Lossky born in 1903, a Russian émigré to Paris, was to become one of
the most influential representatives of this neo-patristic school (Papanikolaou,
Demacopoulos 2008; Papanikolaou 2006), bearing the spirit of Mother Maria’s
attitude and teachings too. Today this spirit is kept alive and visiting St. Sergius
Institute becomes a kind of pilgrimage. Prague, a place closely similar to Paris
in terms of Russian émigrés, gathered together people working on Mother
Maria. Elisabeth Behr-Sigel as one of the people closely connected to St. Sergius
Institute and its heritage, Olga Lossky – a granddaughter of Vladimir Lossky
16
See the article by Elisabeth Behr-Sigel (2016) about Mother Maria, whom she knew personally
here:
static1.squarespace.com/static/54d0df1ee4b036ef1e44b144/t/583f5e9aebbd1adb9cd3bc
ca/1480547995551/Wheel7_article08.pdf [Accessed 17 Apr. 2019]
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and great-granddaughter of Nikolay Lossky. She was the main speaker at a
conference (“Contemporary Images of Holiness,” 2018) in Prague, organized
by Prof. Ivana Noble (2012) and her co-workers at Charles University on the
topic of Orthodoxy in the West. Olga has been working on the biography of
Elisabeth Behr-Sigel and she published a book about her life and work (Lossky
2007).
This was a good way to see how different generations keep finding their
identity in searching for meaning in their past and in the same time in redefining
themselves in the new context.17
Conclusion
Focusing on the life of Mother Maria of Paris, as well as pointing out
her influence on Russian émigrés in Paris, makes us understand why the St.
Sergius Orthodox Institute as a “place” is itself a crossing of borders in both
the geographical and the spiritual meaning of the term. It bears the ideals of its
founders and transmits the ecumenical spirit throughout the ages and beyond
boundaries. The institute today keeps the spirit of freedom from the time of its
establishment. It has become a symbol of a dialogue, ecumenical spirit, openminded discussions and spiritual growth in living with Christ.
People of different confessions and denominations go to Paris to visit not
only the institute, but also the place where Mother Maria used to live and took
care of those in need. Following in her steps has become part of a cathartic
practice for many.
Travelling as a modus of life where changing the place means changing
one’s own identity with its ancient, biblical, medieval connotations that were
described above in the text has its full realization in the life of this saint and her
intellectual friends in Paris. The ability to remain sane in extreme conditions
and the good knowledge of definition of what real human is (when a humanin-Christ is the way of being) renews the question of what we could define
as boundary, how do we get to the authentic meaning of life, and how rituals
redefine us when they lead us on routes to freedom.
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III. COMMEMORATION AND MOURNING

SINGLEMINDED MULTITASKING: HEINRICH DER LŎWE VISITS
THE LANDS OF THE EASTERN ROMAN EMPIRE IN 1172

Richard Witt

With what goals and intentions does a pilgrim set out? What is the
motivation? How far are the aims achieved and what is the impact of the
pilgrimage? Historians not only in recent times, but in the 19th century and
even earlier (Schade 2011: Einleitung), have raised these questions of a general
kind with specific reference to a pilgrimage made by one of the most interesting
figures in the history of medieval Germany. To condense and reformulate them:
can a pilgrim ever be single-minded?
In 1172 AD, having put his affairs in order, and with peace secured for him
in his lands, the ruler of Braunschweig [Brunswick] in Saxony set out, like so
many Western rulers before him, on a pilgrimage to the Holy Land. He appointed
trusty minor deputies, but he relied above all on the wife he was leaving behind:
Mathilda [in High German Mechtilde], a lady ‘of the utmost piety, marvellously
compassionate towards the afflicted, generous in almsgiving and much given
to prayer and worship;’ and, the chronicler adds, ‘sexually faithful.’ Ηow long
this particular pilgrim meant to be away is unsure: a document now at Munich,
a city which he founded, is dated anno peregrinationis primo, that is, ‘in the
first year of my pilgrimage.’1 He was, to give him his nickname as well as his
baptismal name, Heinrich der Löwe, Henry III, or Henry the Lion. This was
much more than simply a nickname. The avant-garde bronze familiarly known
as the Castle Lion, the first medieval freestanding statue north of the Alps,
which Heinrich erected in the courtyard of his palace complex in Braunschweig
at some time between 1164 and 1176, symbolized his courage in time of war
and his power in time of peace; and also became emblematic of the city itself.
Heinrich’s allegiance was to the formidable Frederick von Hohenstaufen,
King of Germany and thereafter Holy Roman Emperor from 1152 to 1190, named
Text on folio 12 of a 13th-century Kopialbuch [Cartulary], belonging to the church of St.
Zeno, Reichenhall, Bavaria, and now in the Hauptstaatsarchiv at Munich.
1
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Barbarossa for his red beard. Frederick was intent on establishing German
supremacy in Europe – quite a familiar story. Lombardy, newly withdrawn
from the Byzantine sphere of influence, was foremost among the several fronts
on which he operated. From there he hoped to extend his control throughout
Italy and was therefore at daggers with the Pope. For twenty years, Barbarossa
had been grooming Heinrich – young, vigorous, intelligent, founder of cities –
not really as his heir or supplanter, but as his main and most reliable ‘finger,’
an agent who could from time to time be rewarded with some new scrap of
territory. It was at Barbarossa’s dictation that Heinrich divorced his politically
unsound first wife and made a new marriage, in 1168, with the eleven-yearold daughter of Henry II Plantagenet, King of England. Her dowry would four
years later fund the Lion’s pilgrimage and procure him the essential royal gifts
(Bowie 2017: 59). What Barbarossa, fully engaged in Northern Italy, wanted
from Heinrich was to visit Constantinople and find out just what was going on
behind the scenes.
On January 14 of the year 1172, then, at the octave of Epiphany, Heinrich,
after some months of preparation and recruiting in Saxony and Bavaria (Schade
2011: 2.1.1), moved southwards. His retinue included the Bishop of Braunschweig,
half a dozen abbots and noblemen, five hundred knights,2 vassal freemen, and
serfs. His chronicler mentions 1,200 men-at-arms (Schmidt 1711: 86); but their
full total was rather 1,500. The military were there to safeguard ‘the leader,’
‘the Duke,’ dux, Heinrich’s preferred title (Schade 2011: 2.5) and the one he is
called by throughout,3 and to protect his valuable gifts and his impedimenta.
‘As well as large amounts of money and valuables, the Duke had with him breed
horses with various lovely caparisons, clothing of best quality, and finely-made
weapons, all these for use as gifts at Constantinople and in the Holy Land’
(Arnold: i.3). A pilgrimage to Jerusalem by a member of the ruling classes
was by no means unheard of in 12th century Germany: Heinrich’s own uncle,
Welf VI, has made it, five years before that. He himself would make another
pilgrimage, in 1182, to a shrine nearer at hand, Santiago de Compostella.
The story of Heinrich’s experiences on the road to the East is told in Latin,
in the opening pages of an update to the Chronicles of the Slavs, written by one
of the reputed members of the expedition. This chronicler was the monk Arnold,
born around 1150, trained locally at Braunschweig’s Benedictine monastery of
St. Aegidien, and from 1177 onwards Abbot of the new monastery of St. John
2

This is the figure given in the Royal Chronicles of Cologne.

Its German translation, der Führer, was regrettably to be used later to catch Heinrich in the noose
of Hitlerite propaganda.
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in Heinrich’s pilot town of Lübeck, a promotion which implies his organizing
ability. Arnold, a Papal supporter from a Welf background, tells his tale well,
accurately, as far as one can check, and vividly. It is the record of a young man’s
experience, an adventure story – in 1172 Arnold would have been barely twenty
years old. The writing would take him from 1204 to 1209.
Certain German scholars have doubted whether Arnold was actually
present at all – or indeed any – of the events he describes, twenty-three years
after the event at the earliest (Joranson 1938: 154). He may, it is claimed, have
pieced his text together from items of common knowledge, literary topoi,
documents of state, correspondence, merchants’ reminiscences, military chitchat, and miscellaneous oral reports, including the testimony of the Bishop of
Braunschweig (Ehlers, cited by Schade 2011: 2.4.2). The route to Jerusalem was
common knowledge; all else is ‘stereotype, constructed, and fictive’ (Fried, cited
by Schade 2011: 2.4.2). His is not an isolated case: similar doubts have been cast
on much greater and wider-ranging narratives, notably those of Herodotus4 and
Marco Polo.5 It is perhaps too much to expect from a monk exact descriptions
of the Orient’s ‘otherness’ (Schade 2011: 2.4). Though the doubts can never be
entirely rebutted, one can at least weigh the passages, few in number, where
Arnold is unacceptably6 vague or suspect,7 and the still fewer ones where he

4

Modern criticism begins with Detlev 1971.

Cf Wood 1995. It is perhaps symbolic of the German viewpoint that the book appeared in Germany
not as a sceptical question but as a categorical negative: Marco Polo kam nicht bis China.

5

Fried (cited by Joranson) unfairly uses the phrase ‘fehlerhaft und konstruiert’. Joranson (1938: 149),
though still appearing to doubt whether Arnold actually went, judges him less harshly: ‘Arnold’s
credulity (by no means immoderate for his times) and fondness for anecdote led him not infrequently
to relate as fact what we would identify as legend or rumor; and the difficulty he must have often
experienced in obtaining accurate and sufficient information concerning events occurring beyond
the limits of his Saxon homeland, probably goes far to explain why he occasionally misrenders
such events or confuses their chronology. Certainly, he is in no case to be suspected of intentional
deception; nor may it be denied that much of his chronicle rests on authentic data and, therefore,
possesses real value.’He instances Arnold’s fair treatment of the Hohenstaufen (Joranson 1938: 147).

6

The serfs leading the horses along the banks of the Danube; the ‘completely tranquil’ passage to
Esztergom; the preoccupation of the archbishop there with the funeral; the term skere; the Serbian
bog and the problem with the waggons; the Delikatessen; the Serbs’ four platoons; the breakfast
on Easter Sunday; the ‘broad flat’ ground of the Curia Venationis; the three lamps; ‘Josaphat;’
the Sultan’s opening gambit to Heinrich, and his outburst against Milech; the names, heard only
approximately, ‘Rakilei’ and ‘Axarat;’ Heinrich’s opportunist use of a local tailor at Aksaray.
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is plain wrong,8 against a much greater number where he seems (though this
must in the end be a subjective judgment) to be reporting what he has himself
seen and heard. Among the latter are some minor but telling details.9 All this is
in line with his assertions during the Chronica, of authorial honesty (Arnold:
prologue, iii.3; vii.20). The two views are covered in Schade’s cautious verdict:
‘The account of the Duke’s pilgrimage to Jerusalem is written with detailed
knowledge of events, and this makes it probable that he took part personally
or at least worked with a template of oral eyewitness reports’ (Schade 2011:
Einleitung). If the ‘man of Lübeck’ supporting bishop Konrad at the Easter
debate in Constantinople was Arnold, with authorial modesty, that settles the
matter, at least for the Braunschweig-Constantinople leg;10 and similarly for the
Constantinople-Acre leg, if the ‘man of good conversation’ who experienced
the Marian dream on board during the storm (Arnold: i.6) was the chronicler
himself (Joranson 1938: 153).11 Moreover, the length and richness of detail of
Arnold’s account, in starkest contrast to the brevity of ten others from half a
dozen countries which describe the same event in between four and 64 words
(Joranson 1938: 155f), also argues for authenticity.
Heinrich’s first major halt was at Regensburg [Ratisbon]. Here, on February
22, he kept the Marian feast of the Purification, and also issued a dated chit
making a donation to the church of St Zeno at Reichenhall (Johanson 1938: 156
and 164f). Here too, his expedition swelled by, amongst other nobles, two big
names – the Margraves of Sudbach and of Styria. At Regensburg, he took a ship
on the Danube, his most direct route towards Constantinople and the Holy Land.
His next port of call, at Klosterneuberg, was the castle of the Duke of Austria,
The ‘monstrous cliffs’ along the middle Danube, and the exaggerated description of the Dardanelles
straits; the absence of any information about Konya; the remarkable blunder about Gotfrid;
‘Willecume;’ ‘Manopolis.’ As for the leopards, it is not improbable that Kiliç, as a potentate owned
some – presumably of the Arabian variety – as a status symbol: several were kept in King John’s
menagerie at the Tower of London, and Frederick II gave three leopards to Henry III of England, in
about 1235. But that the Sultan’s specimen had been domesticated to crouch on horseback, beggars
belief.

8

The guard of honour from Neuklostenberg ‘for a few leagues’; the name of István’s legate; the
repair after the shipwreck; beaching the ships near the mouth of the Morava; the ‘very solid ship’
provided at Constantinople; ‘and even donkeys;’ the physical exhaustion of the abbot Heinrich;’ the
water supply; numerals – 30 ‘very sturdy’ hacks and 6 camels, each with its cameleer, presented by
Kiliç at Aksaray; and the 14 mules at ‘Manopolis.’

9

Schade, Einleitung: ‘Die Darstellung der Pilgerfahrt dem Herzogs nach Jerusalem ist mit
detaillierter Kenntnis der Geschehnisse bescheiben, dies macht seine eigene Teilsnahme oder aber
die Vorlage mündlicher Augenzeugenberichte wahrscheinlich.’
10

Arnold would experience a vision at his abbey in 1182, modestly not attaching his name to it
(Joranson 1938: 153).
11
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his stepfather Heinrich ‘Jasomirgott,’ who gave him a guard of honour for the
few leagues downstream to Vienna. His onward journey, beyond Vienna, had
been prepared with German thoroughness: ships well provisioned with corn
and wine were awaiting him and his contingent. The main body, Heinrich and
his knights, would voyage east down the wintry Danube, while the serfs led the
horses along the river banks, the two sections regrouping at an arranged point
each evening.
Another valuable recruit, the Bishop of Worms, Konrad II von Sternberg,
had come not for the pilgrimage but, nominally at least, to try and arrange
a union between Heinrich’s daughter and the son of the Byzantine basileus
Manuel l Komnenos. (In 1148 the union of a niece of Manuel’s with Heinrich von
Babenberg had improved relations between the Western and Eastern empires;
more recently, in 1170, Henry II of England had received an embassy from
Constantinople enquiring after the availability of his youngest and landless
son for a dynastic marriage). Konrad is also likely to have been instructed
to eavesdrop on Heinrich’s talks with Manuel and others (Joranson 1938:
169).12 Functionally, the bishop’s adherence, with the contacts that he had at
his disposal, made for a smooth passage through the German-speaking lands.
The value of this networking soon becomes obvious. The Hungarian king’s
legate met the convoy at the border town of Wieselberg; they enjoyed abundant
hospitality from the Duke of Austria; and they had a ‘completely tranquil’
passage downstream, putting in at the natural stronghold of Grane (Esztergom)
(Böttinger 1819: 282).
It was there, on March 4, that Heinrich received dramatic news which
both distressed and frustrated him. The Hungarian king István (Stephen) III,
Jasomirgott’s son-in-law, had died – some say poisoned at the behest of the
brother whom he had exiled – without leaving a will. This had wide political
repercussions, one being that the Serbs to the east, with encouragement from
Venice, were starting to rise in revolt against Byzantium, forcing Manuel to
make an emergency sortie to Serdika (Kinnamos: 286). Locally, István’s
demise left Heinrich and his counsellors in a quandary. The pilgrimage could
not well continue without a guide; but no guide was likely to be forthcoming in
view of István’s sinister death. Their solution was to send Bishop Konrad and
two abbots to the Archbishop of Vienna, preoccupied with the king’s funeral
at Esztergom, and ask for a special dispensation. Fortunately for Heinrich, the
Archbishop consented, and the same legate who had met them at Wieselberg
So too the envoy of Frederick Barbarossa, who with a retinue of knights and serfs ‘accompanied’
Heinrich from Vienna to Constantinople (Joranson 1938: 165).
12
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was permitted to conduct them to the border.
Their voyage went without incident for ‘some days,’ until the convoy
arrived at ‘most monstrous cliffs projecting like mountains,’ where the eddies –
skere was the local term13 – made passage very difficult. Unless Arnold
was deliberately introducing – for ‘local colour’ – the Iron Gates, which the
pilgrimage did not reach, the only stretch of the Danube between Esztergom
and Smeredevo that even faintly resembles this description is the river bend at
Visegrád. The flagship, with Heinrich on board, suffered shipwreck and has to
be towed to shore and repaired, but the other vessels escaped unscathed. Past
Smeredovo, they overshot the confluence of the Danube with the Great Morava,
a possible river through-route to the Via Egnatia, and turned off into a lagoon
close to the town of Braničevo (Kostelac) on the south bank (Šafárik 1828: 32),
nominally a ‘Greek’ possession, and therefore within the Byzantine sphere
of influence and intelligence. The ships were hauled up the foreshore. The
expedition started down a standard route, something of a magnet for Western
travellers even before the First Crusade (Uzelac 2017), the Old Roman road from
the oppidum of Viminacium southwards through the Braničevo district. They
hacked their way through dense forest, the Šumadija, where they and the horses
drawing the heavily-laden supply-waggons got bogged down in a marsh. One
broken wheel, as the chronicler observed acutely, meant that the whole convoy
had to stop for the repair. Heinrich was compelled to ditch the vehicles and
much of the supplies: great heaps of flour, barrelsful of wine, quantities of meat
and fish, and the noblemens’ miscellaneous salted Delikatessen, a monstrous
windfall for the local villagers.
Halfway between Beograd and Niš, and 110 kilometres from Braničevo,
Heinrich arrived at Ravno (Čuprija), once a Roman revictualling town where
one road from Italy to Constantinople crossed the Morava. Here, in an
archetypal Balkan dale, he politely requested local guides, only to face 1,200
armed and infuriated townsmen. (The chronicler was characteristic of his times
in expressing the lowest possible stereotyped opinion of the beastly Serbs ‘more
savage than their own wild animals,’ ‘sons of Satan,’ who ‘only think about
sex and food’). Heinrich decided to battle it out. Realizing that their lives were
in danger, he delivered a heroic speech to his men (‘pugnemus fortiter!’). The
Serbs, uttering blood-curdling war cries, drew themselves up for action in a
far from unskilled manner, in four platoons, but a lucky shot from a German
ballista killed their leader, and Heinrich’s troubles were over. At dawn, hidden
in thick mist, his convoy pressed on towards Niš, where Byzantine scouts had
13

Perhaps a loan word (as in Irish) from the Norse skere ‘rocks’?
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no doubt reported its approach, so that the Duke was received with honour, and
from thence continued to Adrianople and Finopolis, on the Black Sea at the
mouth of the Bosporus (Porozhanov 2017: 197-224). On April 14, Good Friday,14
having averaged some thirty kilometres a day since Grane (Schade 2011: 2.2.1),
the convoy camped close to the City of the Byzantines, who called themselves
Romans, and their capital New Rome, and said that there was but one City,
Constantinople.
Neither on the Friday nor on the eve of Easter did it seem to the Germans
politic or effective to intrude on public life within the City walls, and in any
case when visitors were of unknown quantities, it was the Byzantine practice
to keep them on hold. Heinrich and his men therefore observed these two holy
days somewhere in the environs, waiting for the invitation that sooner or later
had to come from Manuel. It is now Heinrich now disencumbers himself of
the ‘many excellent’ Western-style gifts he has brought by forwarding them
(praemisit) to the Emperor (Joranson 1938: 181f): ‘very lovely horses, saddled
and caparisoned; swords and breastplates; scarlet-cloth and garments of finest
linen’, as well as the proverbial coals to Newcastle/meaningless offerings.
On Easter morning, April 16, the Westerners celebrated Mass early,
broke their fast, and went to the palace (Curia Regis). For Arnold, there could
have been only one Holy Roman Emperor, so the Byzantine ruler had to be
downplayed as rex, ‘king.’ There followed the most magnificent event in
the city’s calendar, its Easter Procession (De Cerimoniis: i.1.38-45), a ritual
of the kind in which Byzantium specialized to impress the gentiles. The
emperor, priests, and dignitaries, in their resplendent robes, a statement of
unrivalled wealth, ‘transfered’ to a broad flat area, the ‘Hunting Ground’ (Curia
Venationis), evidently the Hippodrome.15 Here there were ‘innumerable’ tents,
each differently decorated, of superfine porphyry-dyed linen, their kingposts
capped with gold. The streets along the route were covered from end to end
with purple-cloth, lined with silks embroidered in gold thread, and beautified
with golden lamps and crowns. The clergy led, followed by the two heads of
state, with the pilgrim knights alone permitted to bring up the rear. Heinrich,
like Manuel was lover of beauty (Choniates: i.206) and noted its style carefully.
His dream for his own city, one which would be completed only after his death,
14
The two dates given by Schade (2.3.1) are not only incompatible with one another, but objectively
inaccurate. Easter in 1172 fell on April 16, and therefore Good Friday fell on April 14 (according to
the Julian Calendar).

Böttiger (1819: 285, note 313) hesitates between the Hippodrome and the Philopation, the park area
outside the city walls of Constantinople, near the Great Gate. Of the two, the first would have been
much the more obvious, with its political associations, and much the more convenient.
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was to create a complex of palace and cathedral filled with objects of beauty and
piety. The latter would include an incomparably lovely illuminated manuscript
known as The Gospels of Henry the Lion, which Heinrich would commission
towards the end of his life, and which he would democratically place on show at
Braunschweig’s cathedral altar. In 1986 AD, to leap forward through time, this
manuscript would come up for auction in London, and would fetch 7.4 million
pounds sterling, a record price for a book at that time.
The actual welcome, the reception, took place in a gold tent set with jewels;
then the two rulers returned for the liturgy, undoubtedly in Hagia Sophia.
Surprisingly, monk Arnold made no mention of this greatest of Byzantine
buildings.16 (Three years later, by contrast, a full report on the provincial Syrian
convent of Our Lady of Sadnaya would be sent back to Barbarossa by his envoy
to Saladin) (Peeters 1926: 138). The relative height of their two thrones in the
church was, as always, symbolically adjusted: Manuel sat on a high throne,
Heinrich, even though temporarily ranked as a king, simply on ‘another one’;
the unspoken words ‘and lower’ hung in the air (Joranson 1938: 184).
Even when overwhelmed by such brilliance, Heinrich had to focus closely
on his two scheduled major encounters. (A third, unscheduled, was as yet
unknown to him). In the first instance, as temporal representative of Frederick
von Hohenstaufen, the Latin Holy Roman Emperor in the West, he was about to
sit in camera with Frederick’s counterpart in the East, Manuel Komnenos, the
Byzantine Emperor, by God’s Hand, of the Romans. Such a summit meeting
would have until recently been unthinkable, given the climate of hostility
between those two superpowers for two decades, and the specific ‘Cold War’
existing between Frederick’s house of Hohenstaufen and the dynasty of the
Komnenoi (Magdaleno 1993: 62). But Frederick had taken the initiative and
made it possible, by mending fences with the haughty Byzantine diplomats.
Nor were Manuel and Heinrich complete strangers: the basileus had had an
exploratory contact by letter with the Duke of Braunschweig in the early 1160s
(Magdaleno 1993: 83).
What Heinrich did not know was that Manuel, under the guise of uniting
the eastern and western Churches, was manoeuvring to widen the rift between
the Pope and Barbarossa, an exercise in ‘divide and conquer’, part of which
involved putting obstacles in the way of German expansion into Italy. (It had
been Manuel who, in 1167-1168, aborted Frederick’s coronation in Rome by
sending a discreet letter to Pope Alexander III). The intention of the basileus
16
One would expect some attempt at ekphrasis. However, Arnold’s silence should be compared with
the extreme brevity of two of the three Latin accounts of Aghia Sophia from c. 1200: see Majeska
2002: 94.
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was by these means to reduce Western Europe to a condition of weakness, or
even collapse, and then to restore the former glories of Byzantium, the New
Rome. Frederick’s own perspective was the mirror image of Manuel’s: he saw
the power of German emperors power as stemming from the glorious emperors
of Old Rome, and for him Byzantium was no more than ‘the kingdom of Greece’.
The formal encounter between Manuel and Heinrich could have been as
frosty as only the Greek-speaking bureaucracy at Constantinople could devise.
But Manouil, almost alone among the emperors of Eastern Rome before the
Fourth Crusade, was genuinely eager to understand the Western point of view.
He was well disposed towards Latin Europe, and had a taste for western manners
and customs (Vasiliev 1952: 431) – something that did not go down well either
with his officials or with most of his subjects,17 and could prove disastrous. ‘The
basileus has or will soon have a good friend at court in Heinrich’s father-in-law
Henry II Plantagenet, with whom he exchanges letters, and whom he will turn
to for consolation when everything has gone wrong’ (Poole 1955: 339). Manuel
therefore treated Heinrich with the greatest respect, and even went so far as to
propose a marriage between his, Manuel’s, daughter Maria and Barbarossa’s
son, a problem, since Maria was at the time engaged to William of Sicily. For
her part Manuel’s consort, Maria of Antioch, contributed shortly before the
convoy set off for the Holy Land enough samite to clothe the entire contingent,
and a fur garment and a sable for any knight who might desire.
After the midday banquet, Manuel made a perhaps impromptu ecumenical
gesture: Bishop Konrad, supported by ‘a man of Lübeck,’ debated the Filioque
in camera with Orthodox theologians. Manuel and Heinrich, both with an
intellectual interest in the subject, would have attended some or all of the
debate, though this is not said (Joranson 1938: 185, note 33). The exchanges were
reported by Arnold verbatim. The debate became fierce after the supplementary
exposition of Abbot Heinrich, described by Arnold – his colleague – as ‘a man
of the utmost learning and eloquence’, in which Western theology was naturally
presented as having had the best of it, and having excited the admiration of the
Greeks. To question whether this meeting took place, or was simply a literary
projection of the 12th century controversy about the nature of Christ (Schade
2011: 2.3.2), seems unnecessary.
Some years later, Ioannes Kinnamos would crisply sum up the wellinformed, worldly Byzantine interpretation of the purpose of Heinrich’s visit:
‘The Duke of Saxony, a populous and prosperous nation, came to Constantinople
‘The God-damned Latins... want to get their hands on our possessions and would like to destroy
our nation... There is a great chasm of hate between us and them. We have completely different
outlooks, and our paths lie in completely different directions’ (Choniates).
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with a great retinue in an attempt to reconcile ‘the king of the Allemans’ –
Frederick, the Holy Roman Emperor – with our Basileus; for they treated
one another with great mistrust. His mission accomplished, he went home’
(Kinnamos: vi.11). Nevertheless, nowhere are Heinrich and Manuel reported to
have had any private discussion of a sort tending to heal the breach.
Heinrich then attended to his next and greatest duty, a personal yearning
perfectly captured in the later German term Sehnsucht, ‘a longing to see a thing’.
This duty, ‘der Sinn seiner Reise’ (Schade 2011: 2.3.2), was the pilgrimage to
the Holy Land that every medieval Christian of means hoped one day to make,
as every Muslim the hajj. There was no reason to tarry in Constantinople for
sightseeing (Schade 2011: 2.3.1), and besides, the later he left, the more uncertain
the weather for his return home in autumn would have been. So his band of
pilgrims, leaving their horses at or near Constantinople, set off in ‘a very solid
ship’ provided by Manuel, capable of ferrying 1,200 men at most (Joranson
1938: 166, note 77). As Arnold tells it, they encountered, as they had on the
Danube, a skere,18 evoking another heroic speech in extremis from Heinrich.
(Arnold also says that their ship sailed between cliffs so narrow there was
hardly room for passage, but he may have been ‘importing’ the Clashing Rocks
of Greek legend, this might be an exaggerated description of the Dardanelles
straits between Çanakkale and Kilitbahir).
Heinrich reached Palestine, landed at the gateway to Jerusalem, Acre, and
proceeded towards Jerusalem with a caravan of packhorses, Arab steeds, mules,
and even donkeys. He was greeted outside the city by the Knights Templar and
Hospitaller, and by the clergy singing hymns and doxologies. After this VIP
welcome, Heinrich stayed with King Amalric, the brother of Baldwin III, for
three days. There was essential Crusader work to be done. He met with the
Knights, and gave them, besides courtly gifts, a large quantity of weapons and
1,000 marks in silver to buy ‘the estates held by novice soldiers (tyrones) in
time of war’. Some scholars have suspected that Heinrich’s anxiety to reach
the Holy Land, the scale of his retinue, and his donations to the Knights, meant
that he was planning a campaign to drive the Muslims from the borderlands of
the Eastern Mediterranean (Joranson 1938: 147). But his actions were far from
being a trumpet-call to battle.
Above all there stands the devotional intention of his journey, ‘der Sinn
seiner Reise’ (Schade 2011: 2.3.2); to dismiss it as ‘fake piety’ is unsatisfactory.
Given the medieval fusion of the temporal with the spiritual, the Chronica text
Cf. de Tournefort 1717: 161: “Les eaux de la Propontide qui passent par ce canal, y deviennent plus
rapides, de même qu’une rivière ui passe sous un pont.”
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lends no support to the view that in Jerusalem he had other motives, be they
political (Kap-Herr 1881: 100), or colonial, or even cultural-historical (Schade
2011: 2.2.2), than worship. Heinrich had enriched and would enrich his city with
a profusion of ecclesiastical books, vestments, church furnishings, silver and
gold, and the project closest to his heart was the building of his new Cathedral
of St. Blaise. As for the size of his military escort, it was genuinely necessary
for his safety, while the term applied to his journey, peregrinatio, comes
unambiguously from the vocabulary of religious observance.
He visited the Holy Sepulcher where he donated ‘much money’, from his
apparently inexhaustible purse. He prayed for remission of sins – his own, and
those of his wife. Their marriage was already a notably harmonious and creative
one. He did not forget her and arranged for three lamps to be kept alight day and
night for the souls of himself and his family (Böttiger 1819: 288, note 316), a
tremendously important obligation in all classes of society in Catholic Europe.
(The original of the document certifying this arrangement was extant).19 He
provided funds for the Basilica of the True Cross to be decorated with mosaics,
and for its Host20 to be encased in ultrafine silver.
This done, he turned to the main holy memorial sites. These are mentioned
in a geographical sequence that can only mean that Arnold’s memory was,
for once, vague. Heinrich paid obeisance at the Mount of Olives, ‘Josaphat’ –
perhaps Tel Jafât in the north, laid under siege in 67 AD by Vespasian21 and
Nazareth. With an escort of Templars through an insecure region, he visited
Bethlehem, the river Jordan, and the desert in which Jesus, in the Gospel story,
had fasted forty days and nights. Near Jericho he ascended the ‘high place,’22
the hill of Quarantena from which Satan showed Jesus ‘all the kingdoms of the
world,’ an object lesson for a prince. Here Mass for the Duke and his family was
celebrated by Abbot Heinrich, despite his extreme physical exhaustion after so
much distance covered in daytime temperatures of 25ºC and more. Returning
to the Holy City, the Duke resided for two days with Amalric of Nesle, the longstanding Latin Patriarch of Jerusalem, an office established in 1099, with its
official seat in the church of the Holy Sepulchre.
It was now July. If Heinrich wanted to return to Germany before winter set
in, he had to consider his homeward route. (Whether he still regarded himself
as being on active pilgrimage is an interesting but unanswerable question). He
19

Now in the Staatsarchive at Wolfenbüttel.

20

The receptacle for the Eucharist bread and wine.

21

Cf Baedeker 1898: 241.

22

Luke 4:2 (King James’ Bible version): ‘a high mountain.’
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returned to Acre, with a substantial escort of Knights Templar. Though Konrad
fell mortally ill there, Heinrich pressed on, leaving the bishop behind to his
fury.23 Taking ship, and hugging the coastline northwards, he made one obvious
stopover, at the Christian city of Antioch (Antakya), where a dozen years earlier
Manuel had led a splendid triumphal procession, and from where Heinrich, with
the help of Antioch’s vassal prince and Manuel’s brother-in-law, Bohemund III,
not to mention the far-flung network of Barbarossa’s spies, he could monitor the
regional situation.
His original intention was to avoid a long sea voyage by marching
overland through the Gates and across Cilicia (Little Armenia). To do this, he
asked for and was granted permission to cross Cilicia from its new, virulently
anti-Byzantine ruler Mleh (Milech, ‘Milo the Saracen’), an Islamic convert
of Armenian origin. However, the situation there was deteriorating rapidly
(Kinnamos: 286), and Heinrich was warned from all sides to place no trust in
Mleh, who had seized power upon the death of his brother. Therefore, Heinrich
changed his mind and bypassed the danger area by sailing diagonally for a night
and a day to Tarsus (Mersin), still a Byzantine possession, in ships provided by
his host. (The opinions about Mleh would prove correct before many years had
passed when, thirsting for revenge, he captured and punished Tarsus).
No longer now was Anatolia the uncontested Byzantine heartland that
it had been for six and a half centuries, Old Rome’s legacy to the New. In
1071, attempting to raise the siege of the Armenian town of Malazgirt, the
Byzantine army had suffered a terrible defeat by an invading Turkish warrior
array, the Seljuks. This had opened the way to the Seljuk capture of Iconium
in the south. The strategic value of this city, renamed Konya, was immense.
It stands ‘at the western gates of the steppes and watches over the Phrygian
mountains’, controlling the route from Western Anatolia to Syria. The Seljuks,
as they headed deeper and deeper into Anatolia, had settled on Konya as their
base of operations and the hub of their empire. Being good internationalists,
they also took much pride in Konya as their foremost place of transborder
commercial and diplomatic activity, and had begun to adorn it with buildings
and institutions appropriate to a capital city of Persian type, to show they were
no mere Turcomans.
At the date in question, 1172 AD/595 Hijric, the Sultan of the Seljuks had
been, for sixteen years and was to be for twenty more, ʿIzz ad-Dīn Qilij Arslān
bin Masʿūd, or more briefly, Kiliç Arslān II, whose name translates as ‘Lion of
the Sword’. What he lacked in physical coordination – he was a gangling man
23

The day of Konrad’s death, July 17, is one of the very few dates mentioned in the entire account.
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with a limp and was carried through town in a litter – he more than made up for
in mental energy and cunning. In a region of turbulence and shifting alliances,
he had to constantly employ the flexibility and opportunism that had always
marked Turkish diplomacy. Heinrich’s visit to him was an important attestation
of the standing of the Seljuk Sultan in the competition for hegemony in the
Middle East (Özcan 2016: 192). Furthermore, Kiliç was well aware of the key
strategic rule that any bridgehead outpost in enemy territory must constantly
guard its rear. The Seljuks therefore kept a close watch on what was happening
beyond the Cilician Gates, and in particular the threat from Mosul.
Manuel’s relations with Kiliç, too, were far from simple, the Byzantine
historians report. Kinnamos (v.268), a contemporary and a court official with
insider information, says that their friendship allowed Manuel to dissuade
the Sultan from joining Nur-ed-din and prince Mleh of Armenia against the
Crusaders. Choniates (vi.175), on the other hand, portrays them as implacable
enemies. In 1159 Kiliç had attempted to ambush Manuel and his army as they
passed Konya on their way home from negotiations in Syria. Two years later the
Byzantine emperor’s nephew inflicted a terrible and rare defeat on the Seljuk
ordu, and the Sultan went to Constantinople to crawl for mercy. But, very soon
afterwards Kiliç was Manouil’s guest at the Palace for three months, though he
dared not take a place next to the emperor. After the banquet Manuel invited
him to keep any of the gold and silver tableware that he liked. Once back home,
Kiliç commented, ‘The more injury I do to Manouil, the more presents he gives
me’. As Barbarossa would eventually come to regret his trust in Heinrich, so,
eventually the Byzantine emperor would come to regret his trust in the Seljuk
Sultan (Magdaleno 1993: 78). And in one respect the two men are identical:
both were fishing for outside military support,
This was the scene which Heinrich, now at Tarsus, was about to enter.
A picked force of 500 Seljuk cavalry was sent to ensure him safe-conduct
on the road through the back end of Cilicia, with the ever-present danger of
interception by Mleh’s men. In language borrowed from the Old Testament,
Arnold described the first leg as a three-day trek through ‘empty, trackless, arid
country of vast and horrid solitude’: the ‘Desert of Rūm’ below Bolkar Dağları,
known for its venomous snakes.24 He noted how a water supply for riders and
their mounts was carried on horseback.
Kiliç had drawn Heinrich’s route for him very carefully, to culminate with
the final arrival in Konya in order to impress the westerner not only with the
Schade (2.4.1) notes the hostile triad of desert, sea and forest that occurs in many other travel
accounts of the time besides Arnold’s.
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size of Seljuk-occupied territory, but with its permanence by conquest. It did
not follow a straight line but was rather dog-leg, first north-west and then southwest. The disciplined troops escorted the Saxon duke with Turkish military
honours to the first stop, at the town of ‘Rakilei’ (Ereğli), the Hellenistic
Heraclea Cybrista, which guarded the Gülek Pass. There Heinrich was received
‘with magnificence’, but the Sultan was not present yet. He was waiting at the
next venue, ‘Axarat’ or Aksaray, ‘the White Palace,’ a commercial hub – one of
the Seljuk gains after Malazgirt and a city which impressed Ibn Battuta with the
beauty of its waterways and gardens.
A parley between the two Lions, der Loewe and Arslān – the very first
meeting of a German prince with a Seljuk Sultan (Schade 2011: 2.4.1) – was
arranged, presumably on the initiative of the latter and airy pavilions of cotton
had been set up. The Sultan promptly caught Heinrich off guard by folding him
in his arms – a sign of truce for both Muslims and Christians – and kissing his
face, with the astonishing words ‘We are of the same blood.’25 When Heinrich
asked, as well he might, how this was so, the Sultan spun him an unlikely
tale. A certain German noblewoman (he said) had married a king of the Rus’
(Russians)]. Their daughter’s daughter had come to ‘our land of Rum’ (Anatolia
of the East Romans). It is from this granddaughter (said Kiliç) that he was
descended. Heinrich was of course in no position to check this up. If it was
true – if – the information not only gave the Sultan but other Near Eastern
notables ties of blood with Charlemagne. Karl Wilhelm Böttiger, invoking the
complexity of medieval genealogy, was ready to accept the Sultan’s claim as
plausible (Böttiger 1819: 291, note 322), and Özcan, too, found it ‘very attractive’
(Özcan 2016: 192). The present author is less convinced.
Working of course through an interpreter, and with the leisurely rhythm
habitual in the Islamic world, Kiliç accorded Heinrich the same profound
respect as Manuel had. He piously thanked Allah26 that Heinrich had escaped
harm. Mleh, he confirmed, was (and this from a co-religionist!) an ‘infidel,’
a ‘traitor’, a man who, if he invaded Seljuk territory, would rob the Sultan –
himself no respecter of truces and agreements (Choniates: iii.123) – not only of
his lands but of his life. Heinrich was left to ponder the political implications of
this comment.
The time for formal giftgiving came. Kiliç showered Heinrich with ‘very
many gifts’. Arnold specially mentions a mantle and tunic of finest silk, from
which Heinrich would have a chasuble and dalmatic made, ‘of the most excellent
25
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craftsmanship.’ (Does inde here mean ‘later’, or ‘on the spot’ – the opportunist
European prince and an Asian tailor?). Heinrich was invited to choose among
1,800 hundred horses and told his men they could choose any they wanted.
The gifts continued: thirty ‘very sturdy’ hacks with silver reins and superb
saddles of broadcloth and ivory; six felt tents, by the custom of the country,
with six camels to carry them and a groom for each. The climax was a pair
of leopards, presumably the Arabian species, which (says Arnold) had been
‘trained to sit on horseback’, with horses and grooms. King John’s menagerie in
the Tower of London included several leopards, and in about 1235 the Emperor
Frederick II gave three to Henry III of England, but that this animal, agile as it
is, can be domesticated to crouch on the back of a horse, beggars belief. None
of the Sultan’s gifts would reach Saxony, but that does not mean that they were
not made and accepted.27 (The six camels would have to be sent back at the
border as ‘returnable empties’, as they would have been be an embarrassment
in Constantinople, and even more so, even had they survived the journey, in
Braunschweig). Before leaving, Heinrich, always conscious of his Christian
mission, seized the chance to try and convince Kiliç of the doctrine of the
Incarnation, gratuitously referring to Islam as ‘blameworthy superstition’. The
Sultan, the more tactful of the two, replied in non-committal terms and with
courteous evasiveness.
Sent off (dimissus), a term which implies an escort, by Kiliç, Heinrich and
his men continued their journey, halting at İsmil28 before the final 60 kilometres
to Konya. Curiously, Arnold tells his readers nothing of the impressive Seljuk
capital beyond its mere name, given in the form ‘Cunin’. However, Heinrich as
a connoisseur would not have been blind to the fine architecture of Konya’s two
mosques, at this time only recently built, the İplikci Ayas Camii and the Ala
ed-din Camii.
For the expedition to complete its circuit and arrive in Constantinople, it
first had to traverse yet another perilous desert,29 where in 1147 the Holy Roman
Emperor Konrad III (as Arnold, ever conscious of historical precedent, informs
us) had lost many of his soldiers through lack of food and water and then the
Great Forest on the frontier between the two empires. The convoy halted at
the first town on the Byzantine or Bithynian side of the border, ‘Castellum
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pace Schade 2011: 2.4.1.

This is the first mention of the town, 300 years before it appears in Turkish sources; the information
in Wikipedia is inaccurate.
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Alemannorum,’30 a description which might fit Helenopolis on the Gulf of
İzmit;31 and at the heavily-fortified town of Nikaia (İznik).
They crossed an arm of the sea named for St George. The penultimate stop
was reached, ‘Willecume.’ This word, so out of place in a series of Greek and
Roman toponyms, is not a town but an event. To any German then or today it
means but one thing, ‘welcome’;32 in the specific context, an official reception for
Heinrich’s safe return. And the word is a giveaway: Arnold or his amanuensis
had simply transcribed it from one of the chronicler’s innumerable jottings en
route. The pilgrims went on to Constantinople, where they found the Emperor
out of town.
Collecting the horses which it had left behind before setting out for
the Holy Land, the expedition went to ‘Manopolis’33 – this may be a slip for
Maximianopolis,34 the later Mosynopolis, 7 km west of present-day Komotini
in Thrace – to join Manuel, who entertained Heinrich for ‘several days.’ He
offered him fourteen mules laden with gold and silver and silken garments, a
gift which Heinrich gracefully declined, perhaps primarily for want of space.
(This weakens the accusation of ‘accepting the gifts of the Greeks’ made against
the Duke of Saxony, after Barbarossa had jettisoned him, by the Hohenstaufen
stooges, notably Gottfried of Viterbo).35 Manuel, to whom Heinrich’s aesthetic
tastes were congenial, catered to them with gorgeous gifts such as only
Arnold alleges that the Castellum ‘is so named because [the Alaman] Duke Godfrey had once held
it and had from there subjugated all Turcoria’ and Anikke ‘was taken by [the same] Godfrey after
a difficult siege’. This is complete fiction, and astonishingly unhistorical. ‘Godfrey’ can only refer
to Gotfrid, duke of the Alamanni (651-709), the range of whose military activities was confined to
Bavaria and Francia. Böttiger (1819: 293, note 325) suggests that Arnold meant Germanicopolis
in Bithynia (near Prusa), but this was named after Nero Drusus Julius Germanicus, and was not
‘the city of the Germans.’ There was a church of the Alemanni, with a Hospital of St Mary of the
Germans, at Acre: see Mayer 2010: 918, 952-954 [nos/ 547 and 576].

30

31

Not however Apameia Kibotos (Afyonkarahisar). Böttiger (1819: 293, note 325).

For a German writer, it can only mean ‘welcome!’. Cf. Sachs 6, 144, 32: ‘mein herr, nun seidt mir
wille-kumb!’ The editors’ identification with Gallipoli is quite impossible, both linguistically and
topographically: why should Heinrich, having arrived on the doorstep of Constantinople, make a
huge detour to the west? (cf. Joranson 1938: 203, note 194).
32

i.e. Magnopolis, as all editors correct the text. This does not solve the problem. The name refers
prima facie to a town in Pontus, in Seljuk hands by 1172. Magnopolis in the Crimea is out of the
question. The Greek equivalent Μεγαλόπολις, in a Byzantine context, refers only to Constantinople
itself, not to its environs.

33

As suggested by Eccard, endorsed by Joranson (1938: 204, note 196). Maximinianopolis, the name
of which was altered in the 9th century to Mosynopolis, was near the modern Komotini in Greek
Thrace, on the Via Egnatia. By the 11th century it had a strong presence of Manichaeans.
34

35

Cf Waitz 1842: 42-45.
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Byzantium could produce: gold and silverware, manuscripts, icons. Relenting,
Heinrich accepted such portable presents: ‘much splendor of precious jewels’
and, most prestigious of all, the numerous healing relics – in the clearing-house
of relics that was Constantinople – which he had previously asked for, among
them ‘many arms of Apostles.’ These he would eventually cause to be suitably
cased in jewelled gold and silver chests, to enrich his beloved cathedral at
Braunschweig, and from the bolts of silk he received ‘very many chasubles and
dalmatics’ would be made.
Heinrich returned by the route by which he had come, being welcomed
at Niš by Hungary’s new king (at one time a strong candidate for Byzantine
emperor), and reaching Bavaria by December 1172, and Braunschweig in the
New Year 1173. Frederick was happy now to see him safe and sound, but in less
than four years Heinrich had fallen from favour, after tactically withholding his
support for the Holy Roman Emperor’s Italian campaign. Stripped of much of
his territory, he was sent into exile in England, together with his brilliant and
loyal wife Matilda.
What is the conclusion to draw from all this: from Heinrich’s intrepid
twelvemonth of travel, and his experiences in the corridors of power, playing
out his representation of himself as a prince before three different audiences:
Hungarian, Byzantine, and Turkish?
His European contemporaries were in no doubt about this pilgrimage’s
importance and symbolic value. In the faraway village of Valþjófsstaður in
Iceland, the pinewood door of the local church,36 dating from 1200, condensed
his Christian mission into two narrative bands: a knight in armour, (above)
riding with his lion and (below) slaying a hostile dragon. This simplified image
crystallized an entire folk saga woven around the pilgrimage, the Yvain, le
Chevalier au Lion of Chrétien de Troyes.
Seen from our own times, Heinrich was single-minded, in the sense of the
definition in the Catholic Encyclopedia’s definition of pilgrimage: ‘a journey
with a purpose, that purpose being to honour God’. All his actions were ad
maiorem Dei gloriam, a.m.d.g., the formula that Josef Haydn used to add at the
end of his symphony scores. Heinrich der Loewe belonged to a world in which
the temporal and spiritual, the everyday and the eternal, were intertwined in a
manner difficult for us now to comprehend and impossible to get the flavour of,
where the mighty could without incongruity combine humble devotion to God
and sophisticated worldly ambitions.
At the same time, his pilgrimage encompassed a range of specific objectives.
36

Now at Reykjavik in the National Museum of Iceland, as its prize exhibit.
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Feudally, he owed service to his liege lord Barbarossa, who as we have seen
was never far out of the picture and who suspected that Heinrich was aspiring
to overthrow him. Militarily and logistically, he had to lead his contingent of
fighting men and keep them, as far as possible, out of danger. No different was
his personal bounden duty as a Christian prince, to look on Bethlehem and
Jordan, to bring home tokens of sanctity, and to supply material aid to the troops
fighting, or about to fight, the Infidel.
His obligations to his wife and family were those of a knight living at the
height of the Age of Chivalry. His city and his subjects, too, expected from him
to increase their collective wealth and prestige.
As a diplomat and go-between he faced hard challenges to his skills of
language and negotiation. At the same time, he had to gather and transmit
geopolitical information and current rules of international conduct for the benefit
of his successors – the famous concept of a ‘Mirror for Princes’ which was
essentially a Byzantine invention and was eventually to underpin Machiavelli’s
Il Principe.
Concurrently – and this was by no means the last of his preoccupations –
his pilgrimage allowed the alert and sensitive Heinrich to make privileged study
of unfamiliar art and architecture, to form aesthetic judgments, and to record
features that he might one day imitate or surpass at Braunschweig.
All this I have categorized, to use the vocabulary of information technology,
as multi-tasking. And overarching the whole was a singleness of mind that
expressed all the facets of the Duke’s faith: in his religion, in his city, in his
prestige, and in his ability to lead an expedition from one end of Christendom
to the other, and back.
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COMMEMORATIVE CELEBRATIONS AND HOMAGE
IN CONNECTION WITH THE ILINDEN UPRISING OF 1903

Elena Alexandrova

The aim of this study is to trace the construction of the national cultural
heritage in connection with the anniversary celebrations of the so-called Ilinden
[St. Elijah’s Day] Uprising (1903), a source of dispute of rights between two
countries. The approach is historical. The research is based on publications in
periodicals on the occasion of celebrating anniversaries and archival materials
related to their organisation. As the focus is on more distant anniversary
celebrations of the uprising, interviews with participants in paying homage and
celebrations have not been made yet. An attempt will be made to track the
mechanisms for constructing the collective memory of this historic event.
Although the current study is not intended to go into the complex issue
of the concept of ‘memory,’ it is important to note that it is a serious object
of attention for a number of researchers in the field of history, philosophy and
social sciences, some of whom have helped build the theoretical framework and
conceptual apparatus of the problem identified here. In this respect, we have to
mention the French philosopher and sociologist Maurice Halbwachs, known for
the development of the concept of ‘collective memory,’ which supports the thesis
of the social conditioning of memory. He introduced the social point of view
without which no individual memory can be built and preserved. Collective
memory, according to the author, is a continuous flow of thinking, preserving
from the past only what is still alive or able to live in the consciousness of the
group that supports it (Halbvaks 1996). French historian and representative of the
Annales School Pierre Nora places the emphasis on building places of memory
in the urban environment. According to the author, they are born and live by
the feeling that there is no spontaneous memory. One has to create archives to
maintain anniversaries, organize celebration of funereal orations and notarize
documents. Those are extracted but eventually reinstated moments of history
(Znepolski 2004). The reflections of the German Egyptologist professor Jan
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Assmann are also interesting. He views cultural memory as an “abstract time
machine.” According to Assmann, memory is the foundation of the past and
appears precisely when we correlate with it. Memory not only recovers the past,
but organizes the experience of the present and the future (Asman 2001).
It is important to underscore that the reconstruction of the memory of
the Ilinden Uprising began with the establishment of the Ilinden Organisation
in Sofia by Macedonian refugees and members of the liberation movement
for mutually beneficial and cultural and educational ends. After its official
establishment on April 3, 1921, the organisation began to work on the task to
bring together all Ilinden groups in the country. Its authority increased in the
following years and its activity was popularized on the pages of the Ilinden
newspaper and the Ilyustratsia Ilinden [Illustration Ilinden] journal (Markov et
al. 2005).
The Ilyustratsia Ilinden announced that, according to the decision of the
Seventh Organisational Congress, the commemoration of the 30th anniversary
of the Ilinden Uprising in Sofia should have a jubilee character (Ilyustratsia
Ilinden 1933). For that purpose, the National Committee of Allied Macedonian
Brotherhoods in Bulgaria was also involved in the organisation of the
commemoration of the anniversary on May 29 and 30, 1933. On the eve of
the celebration, however, it turned out that the metropolitan commandment
had forbidden its mass character and the event was postponed indefinitely.
Eventually, the anniversary of the uprising was celebrated with a procession
starting from the St. Sophia church, passing through the monument of Vasil
Levski and reaching the St. Nedelya church.
On May 30, according to the new programme, the members of the Ilinden
Sofia Society and the Macedonian Brotherhood of Sofia gathered in front of
the St. Sophia church where Boris, Bishop of Stobi and future Metropolitan of
Nevrokop, archimandrites Cyril and Joseph officiated at a memorial service for
the dead and a prayer service for the living activists of the Ilinden Uprising in
cocelebration with 11 priests. After the emotional speeches of His Eminence
Bishop Boris and the President of the Ilinden Organisation, Kiril Hristov, the
impressive number of people gathered followed with flags and music the portraits
of Gotse Delchev, Dame Gruev and Todor Aleksandrov to the monument of
Vasil Levski (Ilyustratsia Ilinden 1933).
One can definitely underscore that the choice of the place was not
accidental and this is visible from the ‘inspired speech’ of the Secretary of the
National Committee, Kozma Georgiev, which emphasized the unifying role of
the Apostle for the population of Moesia, Thrace, Macedonia, Dobroudzha,
Morava and the Western Outlands. Indicatively, the focus was on the work of
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Levski as an ideal that was continued by Ilinden 1903, that is to say that the
idea was to find a supporting point to emphasize the Bulgarian character of the
uprising in Macedonia. The symbolism was also reinforced by the appearance
of two girls who laid a wreath of flowers on the monument and were dressed
in traditional costumes from Macedonia. After this ceremony, the procession
passed through central Sofia streets and stopped at St. Nedelya church where the
Chairman of the National Committee Georgi Kondov made a moving speech
about the heroism of the people (Ilyustratsia Ilinden 1933).
Clearly, this first attempt to mark Ilinden on a larger scale was initiated
‘from the grassroots’ by Macedonian refugee societies and organisations, while
the state remained shadowed and even opposed to its massive nature. The reason
for this was probably the political situation and the reluctance, at this stage, of
Bulgarian incumbents to confront neighbouring Yugoslavia.
It should be noted that the first big major commemoration of the Ilinden
Uprising on the occasion of the 30th anniversary of its outbreak and 40 years
of the establishment of the Internal Macedonian-Adrianople Revolutionary
Organisation (IMARO) was held in Gorna Dzhumaya (present-day Blagoevgrad)
only a few months after the procession in Sofia (RMH Blagoevgrad, 3.2 / 7571).
Gradually, the economic stabilization of Macedonian refugees in Bulgaria,
with the help of the state itself, which also had difficulties to recover after
the end of World War I (1915-1918), made this commemoration possible only
in the summer of 1933, but that was impressive in its spectacular scale. The
press reported defintively that the centerpiece of the several events was the
unveiling of the impressive Monument of the Unknown Macedonian chetnik
[rebel], accompanied by a laying of wreaths and a solemn roll call, attended “by
all citizens, as well as guests from the region and the country” (Makedoniya
1933). The reports of the great interest in the event were not exaggerated, as
evidenced by photographs of the period. Moreover, it is important to note that
after 1913 Gorna Dzhumaya became the center of a large refugee wave mainly
from Aegean Macedonia. Some of these people had experienced the uprising of
1903, or had kept it as a collective family memory.
The attendance of live participants in the Ilinden Uprising, some of whom
were vovodes of insurgent of bands and activists of IMARO, was important for
the emotional pathos of the event, as well as for the construction of memory.
To make the occasion more memorable, an altar was erected in the center of
the square, illuminated with multicolored lamps. Four old rebels in chetnik
uniforms stood by as guard of honour. This symbol lent a visual effect to the
event (Makedoniya 1933). The Unknown Macedonian rebel ‘came to life’ in
the images of the old voivodes before the assembled crowd filled with a strong
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emotional charge.
Nor should we ignore the fact that this remembrance of the Ilinden Uprising
crossed the chronological boundary of 1903 and was symbolically transferred
to events of Bulgarian pre-Liberation history. Under the accompaniment of the
city brass band, the people spontaneously sang the song to Hristo Botev’s poem
“Hadzi Dimitar” (Makedoniya 1933). In this sense, it can be assumed that the
Ilinden Uprising was perceived and considered by the majority in the square
as a ‘continuing struggle’ for national liberation since the Bulgarian National
Revival.
The intense national impulse was also provoked by the passionate words
of the official guests and participants in the ceremony. The first to address the
participants in the square in the evening of August 1 was District School Inspector
Vassil Dumеv, who made a ‘meaningful speech’ in which he highlighted how
moved he was by the celebrations (Makedoniya 1933; Ilyustratsia Ilinden 1933;
RHM-Blagoevgrad, 2.3/1083). With heightened interest, the press reported that
the next day, August 2, the celebration continued with the inspired statements
of His Eminence Macarius, Metropolitan of Nevrokop, who celebrated a holy
liturgy at the The Presentation of the Theotokos church, as well as at a memorial
service for the dead and a prayer service for the surviving Ilinden participants in
cocelebration with the episcopal vicar and 30 priests. Speeches were also made
by the Chairman of the National Committee of the Macedonian Brotherhood,
G. Kondov, who officially unveiled the monument of the Macedonian Rebel, the
Chairman of the City Committee, Victor Voychev; the Chairman of the Ilinden
Organisation, K. Hristov; the mayor of Gorna Dzhumaya, Panayot Tasev; the
Chairman of the Union of Reserve Officers, Peycho Peychev; the President of
the Macedonian Women’s Union, Stefana Hristova, and other representatives
of public organisations and former revolutionary figures (Makedoniya 1933;
Ilyustratsia Ilinden 1933). It is noteworthy that the speeches mentioned the
names of Rakovski, Levski and Botev as an ideal that the Macedonian fighters
followed. In other statements the emotional tone praising “the Macedonian hero”
developed into a political discourse on “the building of an integral Yugoslavia,
which is actually Great Serbia” and the fragmentation of Macedonia. In
general, all speeches focused on the glory and memory of those who perished
“for the freedom of Macedonia” (Makedoniya 1933; Ilyustratsia Ilinden 1933).
The citywide celebrations continued until late in the night of August 2 with
organised gymnastic games, folk songs and horo chain dances.
It is also important to note the monument of the Macedonian rebel itself,
full as it was of symbolism. Primarily, it was the most impressive so far, not
only in Gorna Dzhumaya but in the entire Pirin Macedonia as well. It was
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made by the sculptors Pando Kiselinchev (brother of IMARO Kastoria voivode
Lazar Kiselinchev) and Kiril Shivarov. A fully-armed figure in uniform stood
on a pedestal, looking westwards towards Vardar Macedonia. There were five
stone columns at the base on which the names of the five revolutionary centers –
Thessaloniki, Serres, Stip, Bitolja and Skopje were inscribed – as well as “То
Macedonian rebels – from all who respect their memory even after death!”
(Ilyustratsia Ilinden 1933; RHM-Blagoevgrad, 3.2/8012; RHM-Blagoevgrad,
3.2/7573).
As mentioned already, reconstruction of the memory of Ilinden in those
early years was facilitated by the presence of still living participants in the
uprising, as well as by other contemporaries who remembered it. In addition,
there was a strong link between Macedonian refugee organisations and societies
established at different levels and involving the entire refugee population,
including women and young people. It is noteworthy that the organisation of
the solemn commemoration in 1933 in Gorna Dzhumaya was made ‘from the
grassroots’ by the people themselves, predominantly refugees in the city, and
‘from above’ by state institutions and the city’s municipal council. In this case,
the state was successful in trying to integrate Macedonian refugees by keeping
the memory of the Ilinden Uprising, attributed to the work of Bulgarians
from Macedonia alive. It should be noted here that at that time there were no
commemorative celebrations of the anniversary of the uprising in Yugoslavia
and Greece, facilitating further Bulgarian state policy in its purposeful attempts
to highlight its purely Bulgarian character as well as that of the population in
Macedonia.
Following the chronology of events, it can be said that during the Bulgarian
government of newly added regions to the Kingdom of Bulgaria (1941-1944)
during World War II, commemorations of the Ilinden Uprising were organised
in line with state policy. The most impressive one marked the 40th anniversary
in 1943, with a number of initiatives being prepared in many cities, ones that
we learn about not only from the mouthpieces of refugee organisations, but also
from Sofia-based national dailies. Entitled “Macedonia celebrates the Ilinden
Epopee,” the celebrations in Kruševo, Thessaloniki, Ohrid and Kumanovo were
reported on the pages of the Utro [Morning] newspaper (Utro 1943).
According to Blagoy Popev’s report, Kruševo was the center of the Ilinden
celebrations where “nation-wide honour to the heroes of the Ilinden uprising”
was paid. Nor can we overlook the fact that the presence of official guests from
Sofia lent institutional importance to the prestige of the event. The festive
appearance of the city with flowers and flags was impressive. Traditionally,
there was a memorial service for the dead and a prayer service for the living
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participants in the jubilee event, celebrated by Bishop Chariton in cocelebration
with four priests. Nor can the fact that the presence of official civil servants
and top brass heightened the institutional value of the ceremony be overlooked.
The participation of veterans of the Macedonian liberation movement, as well
as of representatives of the Macedonian Research Institute and the Ilinden
Organisation contributed to the reconstruction of the collective memory of the
uprising. The ceremony also included “inspired speeches,” laying of wreaths
and flowers at memorials and payment of respect at the grave of voivode
Lubomir Vasev (Utro 1943).
Again from the pages of the Utro newspaper we learn that the celebration
of the 40th anniversary of the uprising in Thessaloniki was slightly more limited
in scale, but was nevertheless marked with the proper solemnity. Of course,
there were objective reasons for that with smaller Bulgarian presence in the city
at that time (there were German occupational forces to the west of Struma and
in the strategically important city of Thessaloniki). The press testified that in the
morning of August 2 a prayer service and a memorial service were celebrated
at the Bulgarian church St. George in the presence of General Atanas Zhilkov,
representatives of the Bulgarian Club in Thessaloniki and the surrounding
villages. Chaplain Anani Terziiski delivered a moving speech about the heroes
of the Ilinden Uprising (Utro 1943).
Notably, the events on August 2, 1943 in Ohrid followed the traditional
model of the celebration to be held under the patronage of local government
representatives. There, a memorial service celebrated by Archimandrite Geshev
in Rašavets was followed by emotional speeches of the mayors of Ohrid, Iliya
Kocarev, and of Gorni Korden village, Hristo Paunchev. There was also another
memorial service at the St. Clement cathedral in Ohrid. The participation of
the state in the organisation of the celebrations was reinforced by the presence
of the garrison commander. The memory of the uprising was given additional
impetus by the participation of former chetniks Kliment Ketrarov, L. Bogdanov
and others, as well as by the special tribute paid at the graves of the Ilinden dead
Nikola Stoyanov, Krustyo Prespanchev and Dimiter ‘Taki’ Ivanov (Utro 1943).
The celebration of the 40th anniversary of the Ilinden Uprising in
Kumanovo did not differ from the general trends in the other Macedonian cities
at that time. Once again, there was a prayer service celebrated by the episcopal
vicar, followed by an emotional speech of the Chairman of the Ilinden Society
and former IMARO voivode Todor Sopotski, who highlighted the feats in the
revolt. The garrison commander also spoke on the subject. To enliven the strict
formalities of the event, the day continued with “popular festivities” (Utro 1943).
Special attention was paid to the coverage of the anniversary in Gorna
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Dzhumaya. On the occasion of the 40th anniversary of the uprising, an initiative
committee was formed in the city, led by the mayor, Sava Kochanov, and the
chairman of the Ilinden Association, Gyorche Popangelov, which organised the
construction of a mausoleum ossuary of the Bulgarian officers and soldiers who
had fallen in the Balkan War (1912-1913) and in World War I (1915-1918) in
the cemetery park. Early in the morning of August 2, Metropolitan Boris of
Nevrokop officiated at a solemn liturgy and a memorial service for the fallen
fighters at the Presentation of the Theotokos church, after which he made an
“enlightening speech.” A “spectacular procession” headed towards the central
square, where the metropolitan and numerous priests cocelebrated a prayer
service with many priests before the Unknown Macedonian Chetnik monument.
To enhance the memory of the Macedonian liberation movement, four caskets
with earth brought from the graves of those who had died at Rusinovo, Maleševo
district, in 1906, were laid at the foundations of the monument, including Dame
Gruev, Alexander Kitanov, Father Georgi and Atanas of Kilkis. Along with this
symbolic act, over 50 wreaths were laid at the monument and Metropolitan Boris
of Nevrokop and the Chairman of the Ilinden Union, Lazar Tomov, delivered
moving speeches. The ceremony continued with a procession to the cemetery
where Metropolitan Boris consecrated the ossuary of the officers and soldiers
who had died around Gorna Dzhumaya (Utro 1943).
It has to be clarified that there, as well in the cities of newly joined
Macedonia, the resurrection of the memory of the Ilinden Uprising was made
by state institutions. The initiative for the construction of the mausoleum
ossuary came from the mayor’s office and was supported with municipal funds.
We should not overlook the role of the authority of senior military who were
invariably present at all the events involving the reconstruction of the memory
of Ilinden in that wartime period. To enhance the significance of the event
before the public and draw attention to the active participation of the state in it,
congratulatory cables on behalf of King Boris III and Interior Minister Petar
Gabrovski were also read. It can be assumed that in that period of war the
institutions seemed to displace the Macedonian refugee organisations, which
had been the main driving force of memory in the earlier period.
As can be seen, all ceremonies marking the anniversary of the uprising
were accompanied by a solemn church services led by a superior cleric. In
connection with this, it can be concluded that the church and the state worked
together in the mission to impress on the Macedonian population that it had
Bulgarian national origins. The presence of living participants in the revolt,
who were treated with particular respect during celebrations, was used as
evidence to that.
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Undoubtedly, the changed political conditions in Bulgaria and neighboring
Yugoslavia after the end of the World War II must be taken into account in order
to discuss the 50th anniversary of the Ilinden Uprising. As it is known, in the
autumn of 1944, the Bulgarian, Yugoslav and Macedonian communist parties
agreed to promote the unification of the Macedonian people, to assist in the
“awakening” of Macedonian national awareness in the Gorna Djummiya region
and to acknowledge its population as Macedonian as the first step towards the
accession of the region to a future united Macedonia within a Balkan federation
(Znepolski 2009: 486-493).
Following the directives of the Comintern, the Bulgarian government
reorganised or disbanded the traditional organisations of Macedonian refugees
which were respected and kept the memory of Ilinden alive (the Ilinden
Organisation, the Macedonian Research Institute and the Union of Macedonian
Immigrant Organisations) and went on to prepare the accession of Southwestern
Bulgaria (the Pirin part of the ethnographic and geographical area of Macedonia)
to Vardar Macedonia. Bulgarian-Yugoslav negotiations in this direction were
suspended after the head of state of the Socialist Federal Republic of Yugoslavia
(SFRY) Josip Broz Tito rejected the question of a federation at the meeting of
the Central Committee of the Yugoslav Communist Party on March 1, 1948
(Markov 2003: 536-538; Lalkov 1994).
It is important to underscore that the reconstruction of the memory of the
Ilinden Uprising on the occasion of the 50th anniversary of the event in 1953 in
the People’s Republic of Bulgaria passed entirely under the sign of communist
ideology and its notions of collective values. Unlike the parade solemnity at the
previous anniversary celebrations, the focus was now shifted to some sort of
labor activities that did not in themselves have any connection with the memory
of Ilinden. So-called “working days” in which young men and women carried
out tasks in agriculture and forestry on the instructions of the party organisation
with “voluntary labour” were organised at many places in Blagoevgrad district.
Several concrete examples can illustrate this. To demonstrate the idea of the
party organisation “in honor” of the 50th anniversary of the Ilinden Uprising,
the residents of the villages of Gega and Uchkuntsi, Petrich region, had to
repair the road between Gega and Gradeshnitsa village. “Mass participation of
young people in the work day” was reported among whom Pandeliya Stoychev,
Stoyan Arnaudov and Kalina Vangelova were distinguished (Pirinsko Delo
1953). In turn, the forest farm in the village of Dobrotino, Gotse Delchev area,
again with the party organisation and the other “mass organisations” in the
village, decided to celebrate the anniversary with “organised gathering of wild
cherry seeds for sowing.” There were also shock-workers in this action and
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the “ordered plan” was fulfilled in a short time. The situation was no different
elsewhere in the region (Pirinsko Delo 1953). The Pirinsko Delo [Pirin Deeds]
newspaper illustrated the enthusiasm with which the Dimitrov Communist
Youth League unit in Durzhalovo, near Sandanski, with which, in honor of the
Ilinden Uprising, 30 young people hoed 20 decares of black pine (Pirinsko Delo
1953). There were shock-workers in this case too.
One should also mention another peculiar initiative to commemorate the
anniversary of the uprising, in which ideological propaganda intertwined with
some form of physical activity of the young people engaged – the “Ilinden
march” to Vihren peak. The “mass tourist march” included 2,000 participants
who “attacked” the top from four directions (Pirinsko Delo 1953). “Hundreds
of young men and women from the factories, the cooperative farms and the
mines came here in the wild nooks of mountain Pirin to honor the memory
of the immortal heroes of the glorious Ilinden Uprising” (Pirinsko Delo
1953). A literary and musical event was organised for the gathered multitude,
highlighted with the reports of the Secretary of the District Committee of the
Dimitrov Communist Youth League (DCYL) Georgi Vasev, of the Secretary of
the District Committee of the Party, Lazar Nustorov, and of the Secretary of the
Central Committee of DCYL, M. Zaharieva (Pirinsko Delo 1953). It should be
specified that the state regime in the People’s Republic required mass sports as
a notion of a strong nation and sought different modules to that end, such as the
anniversary of the uprising in order to promote the idea of “healthy spirit” and
“healthy body.”
As a comparison of the state’s methods of control and propaganda over the
population, it should be noted that a similar initiative to mark an anniversary of
the Ilinden Uprising had already been used in 1945 in the Socialist Republic of
Macedonia, part of the former SFRY. The event became a tradition, and in the
years to come, mass “gymnastic venues” of young people were organised on
August 2, accompanied by sports games, races and relays (Nova Makedoniya
1946).
Of course, some more standard models of ideology that the state power
practiced should not be omitted. It is well known that the party organisation
welcame meetings and group discussions as a means of communicating with
the population. The anniversary of the Ilinden Uprising was a good occasion to
promote “the struggle for peace and promotion of Bulgarian-Soviet friendship”
at the solemn meetings and gatherings organised to this end at the establishments
and production enterprises, pioneer and high school camps in Blagoevgrad,
Petrich, Sandanski, Bansko and Gotse Delchev. Contributors to the central
district Pirinsko Delo newspaper were unanimous that the cities were ‘decorated’
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everywhere with notice boards, placard newspapers and slogans, accompanied
by the portraits of Stalin, Georgi Dimitrov, Valko Chervenkov and further in the
lines those of Gotse Delchev, Sandanski and some other activists of the Ilinden
Uprising (Pirinsko Delo 1953). The chitalishte [community center] halls and
cinema theatres were the tribune of a “rich literary and musical programme”
which included “moving performances” of the hymns of Bulgaria, the Soviet
Union, and the ‘The Internationale,’ along with the folklore programme”
(Pirinsko Delo 1953). It should be noted that there was no lack of propaganda
reports by leaders of the local communist party organisation, heard with “great
interest and attention” and somewhere even “often interrupted with applause
and chanting” (Pirinsko Delo 1953).
Judging by the articles published in the press, it can be concluded that the
50th anniversary of the Ilinden Uprising was more like a party plenum of the
BCP than a commemoration of the 1903 combat events. It is noteworthy that
the celebrations in honor of the jubilee had lost their glamorous and ceremonial
aspect with which they affected people in the previous period. An artificially
exalted mood was demonstrated among the population, particularly among
young people who were most involved in the activities accompanying the
celebration of the anniversary.
We should also underscore the absence (or perhaps the omission to mention
them as not so important a factor) of the main reconstructors of the memory of
Ilinden – the direct participants who had been central in the solemn ceremony
in the previous periods. It is important to note that in 1953 many of them had
already died, but some were still alive and they were not in the focus. In the
liquidation of all civil organisations, the state alone kept alive the collective
memory of the uprising as it found expedient.
Nor can we overlook the absence of the church, which had visibly
assisted the state in pursuing the official policy towards the refugee population
of Macedonia at the jubilee celebrations on the occasion of the 30th and 40th
anniversaries. The disappearance of religious culture of commemoration of
the dead in the population is noticeable was noticeably replaced by a focus
on the political ideology of the event. The state began a fight against religion
as a ‘remnant of the past’ hindering the economic and cultural goals of party
ideology. Instead, a new social discipline of definitely collective labor character
was imposed and the range of values was shifted.
In connection with the processes of reconstruction of collective memory, it
is necessary to clarify that if in 1933 the Serbian regime forbade the population
of Vardar Macedonia to pay tribute to those who had died in the Ilinden Uprising,
on the occasion of the 30th anniversary of its outbreak, the situation in the
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newly constructed Macedonian state within the SFRY after 1944 had changed
radically. The Nova Makedoniya state newspaper reported that commemorative
celebrations accompanying the 50th anniversary had been organised all over the
country (Nova Makedoniya 1953).
It is important to emphasize that, both in Bulgaria and in Macedonia at
that time, the only initiator of the event was the state. Again, it is noticeable
that the main means of reaching the public mind were mass meetings and
academic sessions at which long ideological reports were read. In Kruševo, the
solemn Ilinden session was marked with the report of the Dean of the Faculty
of Philosophy, Luben Lappe, after which monuments of Nikola Karev and Pitu
Guli were unveiled. The ceremony was attended by surviving participants
in the uprising, representatives of the mass organisations and senior party
functionaries (Nova Makedoniya 1953). In Skopje, the official meeting began
with a report of the Secretary of the Council of Science, Education and Culture,
Metodi Sokolovski, followed by reports of other well-known academics. There
was a solemn ritual of laying wreaths and flowers at the grave of Gotse Delchev
by the Ascension of Our Lord church (Nova Makedoniya 1953). August 2 in
Bitolja and Kičevo also proceeded under the sign of ideological ‘festiveness’.
Notably, there too, similarly to the celebrations in the People’s Republic of
Bulgaria, in the later hours the official ceremony was followed by a “cultural
and educational programme” with songs, dances and horo chain dances aimed
to ‘unite further’ the attending people (Nova Makedoniya 1953).
It is also interesting to consider another model in which various cooperatives,
associations and enterprises were included in the commemoration of Ilinden.
On August 2 the Nova Makedoniya was filled with congratulatory addresses
and good wishes in which labour organisations somehow managed to advertise
their industrial activity (Nova Makedoniya 1953). Thus, it can be assumed that
the state skillfully managed to associate the holiday with the economy and the
‘working people‘ became part of the reconstructive approach to the historical
past.
Noticeably, this study is based primarily on the ‘public recollection’ of the
Ilinden Uprising in the press, a representative of ‘official memory’ in an official
environment. Observations show that it adhered to some objective realism but
was devoid of any critical attitude that could have been shown in an informal
setting. The sources reveal that in earlier celebrations of Ilinden official
ceremonies had the additional impulse of the including living participants in
the uprising as representatives of the sustainable informal memory.
It is assumed that there are two layers of memories and notions in the
reconstruction of the picture of the uprising. The first is the great narrative
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of the memorable events present in the public speeches of the participants in
the festivities. After 1944, both in Bulgaria and in Macedonia, they developed
into long reports that rather directed collective consciousness towards the
ideology of the day. The second is the personal memory, the actual memory, the
own experienced participation in the event. It can be assumed that during the
commemorative celebrations of and homage to Ilinden, the two layers were in
complex interaction and equilibrium. As it has become clear, the construction
of national cultural heritage through the prism of the anniversary celebrations
of the Ilinden Uprising above all met the needs of government policy itself and
was influenced by its political goals.
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TOURISM POTENTIAL OF BATTLEFIELDS
OF BALKAN WARS (1912-1913):
A COMPARISON OF TURKEY AND BULGARIA

Onur Akbulut, Yakin Ekin

Introduction
Europe is the number one destination with 671 million international tourist
arrivals and a 519 billion USD international tourism revenue in the world
(UNWTO Tourism Highlights 2018: 1). The cultural heritage of Europe is one
of the earliest and possesses the greatest antecedents of tourism movement
(Thorburn 1986). Two neighbouring countries, Turkey and Bulgaria, which have
37,601,000 and 8,883,000 international tourist arrivals respectively (UNWTO
Tourism Highlights 2018: 15) share mutual cultural heritage because of their
rich and broad history.
The linkup of tourism, tragedy, war, and death is a phenomenon that has
been experienced for centuries as a unique form of travel to locations, totally
or partly encouraged through the willingness to experience real or man-made
encounters of death (Seaton 1999: 131). When the tourism potential of the Balkan
Wars was taken into consideration, the battlefields offered great potential for
attracting visitors from the countries involved in the war. Thus, the purpose
of this paper is to compare the tourism potential of the Balkan Wars in two
neighbouring countries.
To do so firstly, some of the widely accepted definitions of culture,
heritage, dark and battlefield tourism in literature are given below. Cultural
tourism is a form of tourism that has confidence in a destination’s cultural
heritage resources and transforms them into products that can be consumed
by tourists (McKercher and du Cros 2012: 211-212). Heritage tourism is a subgroup of tourism, in which the motivation for visiting a site is based on the
heritage characteristics of the site according to the tourist’s perceptions of
the site about their heritage (Poria 2001: 57). Dark tourism is motivated by a
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fascination/interest in death and tourism to sites associated with death, whether
individual, mass, violent, natural, untimely or otherwise (Sharpley 2005: 220).
According to Seaton (1996: 236), battlefield tourism is defined as a type of death
tourism. The attraction of battlefields where wars took place has been a primary
trigger of death tourism in ancient and contemporary periods (Seaton 1999:
132). The objectives of these contemporary observers as battlefield tourists are
to search for further knowledge about the battles that occurred. The scale of the
mobilization led to greater and more personal connections for the peoples of the
warring nations, notably through the loss of a generation of a younger audience
(Foulk 2016: 3).
The illustration of battlefield tourism as a sub-group is presented in
Figure 1.

Fig. 1. Battlefield Tourism as a Sub-group of Tourism
Source: Adapted by the Authors

Research Questions
The research questions addressed in this study are:
Is there a tourist activity in the battlefields of Balkan Wars?
If yes, what is the situation of tourist activity in the battlefields of the
Balkan Wars?
If no, is there a tourist activity potential of the Balkan Wars?
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Research Method
Case study was applied to provide answers to research questions addressed
above. A case study sets focus on an individual or a small group which produces
a detailed but non-generalized report about the issue. In general, case studies
are descriptive, exploratory and explanatory. An exploratory case study is apt
to underline the development of the theory and explanatory case studies aim
to test a hypothesis by demonstrating the applicability of theory, and, lastly, a
descriptive case study emphasizes an unstudied situation. The method which
will be adopted for this study is descriptive study because there are no studies
available in literature regarding the battlefield tourism relevant to Balkan Wars.
Case Study: Battlefield Tourism in Balkan War Battlefields
According to UNWTO (Tourism and Culture Synergies 2018), 40% of
international tourist arrivals are cultural tourist ones. Tourism and cultural
tourism in the Balkan War participant states from this point of view is presented
in Table 1. It is interesting to note that these four neighbouring countries
received 74,309,000 international tourist arrivals in 2017. Turkey is the number
one leading international tourist arrival destination, while Greece is second
and Bulgaria and Macedonia share the last two rankings respectively. While
Macedonia does not have any items on the UNESCO World Heritage List
(2018), all other countries have 46 heritage assets listed on the World Heritage
List. Nevertheless, none of these heritage assets are battlefield tourism sites.
Table 1. Tourism and Cultural Tourism in the Balkan War Participant States
3. Estimated
2. International
International Cultural
Tourist Arrivals
Tourist Arrivals – 40%
(1000)
(2) (1000)

Balkan War
Countries

1. Number of Heritage
Assets in the World
Heritage List

1. Turkey

18 (16 Cultural + 2 Mixed)

37,601

15,040.4

2. Greece

18 (16 Cultural + 2 Mixed)

27,194

10,878

3. Bulgaria

10 (7 Cultural +3 Natural)

8,883

3,553

4. Macedonia

None

631

252

TOTAL

46

74,309

29,723.4

Source: Adapted from European UNESCO, World Heritage Centre,
World Heritage List (2018); UNWTO, Tourism Highlights, 2018
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One of the important historical focal points of these countries is the Balkan
Wars. The First Balkan War engaged the countries which were in the Balkan
League (Serbia, Bulgaria, Greece, and Montenegro) against the Ottoman Empire
in 1912. Then, the Second Balkan War was among the countries in the Balkan
League. It started when Serbia, Greece, and Romania quarrelled with Bulgaria
over the division of their joint conquests in Macedonia. Maps of the locations of
First and Second Balkan Wars are presented below in Figures 2 and 3.

Fig. 2. Map of the First Balkan War.
Source: en.wikipedia.org/wiki/First_Balkan_War
[Accessed 4.06.2018]

Examination of the tourist potential of Balkan Wars firstly requires some
review of related literature. Nine prominent battles were established as a result
of the research. Those were: the battle of Edirne (the siege of the Ottoman
fort at Edirne), the battle of Kirk Kilisse (Lozengrad), Battle of Lule-Burgas
(BuniHisar), Battle of Catalca (Chataldzha), Battle of Kumanovo, Battle of
Selanik, Battle of Janina, Battle of Shkodër and Second Battle of Edirne. The
locations of the battles are presented in Figure 4.
As a part of the observations, all battlefields presented in Figure 4 were
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Fig. 3. Map of the Second Balkan War.
Source: en.wikipedia.org/wiki/Second_Balkan_War
[Accessed 6.06.2018]

visited by authors and it was revealed that no touristic activity identified
amongst these Balkan War battlefields. Therefore, the research put forward that
the tourism potential of Balkan Wars takes into consideration. If these four
previously counterpart countries in Balkan War manage, protect and promote
Balkan War battlefield sites as their joint cultural heritage this may result in
an active battlefield tourism demand related to the joint history and cultural
heritage of the nations. Especially Bulgaria and more strongly Macedonia
may use Balkan War battlefields as niche tourist attraction which promote
international tourist arrivals and demand in their countries.
Tourist Flow Between Former Balkan War Participant Countries
Firstly, tourist flow between former Balkan War participant countries takes
into consideration to underline the importance of tourism for those countries.
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According to the statistics provided by the Culture and Tourism Ministry of
Turkey (2018a), 140,669 Bulgarian foreign visitors visited Turkey in 2018.
Similarly, 46,493 Greek foreign visitors visited Turkey in 2018. These statistics
verify there is a growing tourist flow between Balkan War participant countries.

Fig. 4. Prominent Balkan Battlefield Locations.
Source: Adapted by the Authors

Secondly, when foreign visitors arrivals examined, it is interesting to note
that Edirne is in third tourist receiving city in Turkey with a share of 9.14%
(Culture and Tourism Ministry of Turkey, 2018b). Balkan wars history and
heritage may use to attract tourists in Edirne because destinations need to
offer different products to gain a competitive advantage in a highly competitive
market.
Similarly, when Greek foreign visitor arrivals examined Turkish foreign
visitor arrivals are reached 73,336 (2015), and Bulgarian foreign visitor arrivals
reached 151,838 (2014) (Hellenic Statistical Authority, 2018). These results also
verify Balkan War history and heritage have the potential for creating tourism
supply on these neighboring countries.
Some Prominent Examples of Battlefield Tourism Around the World
When battlefield tourism movement examined Western Front come to
attention. Western Front as a popular battlefield tourism destination is a good
example of this type of tourism movement. Figure 5 and Table 2 represents the
evolution in the numbers of visitors in some of the Western Front attractions.
These interesting data from literature verifies the importance of battlefield
tourism as a niche important touristic activity.
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Fig. 5. Evolution in the Numbers of Visitors to the Places of Visit in the
Department Somme. *Millers: Thousand. Source: Foulk, 2016: 5.
Table 2. Visitors to the Historial de la Grande Guerre at Péronne and
Visitors to the Visitor Centre at Thiepval
Year

Visitors to the Visitor Centre at
Thiepval

Visitors to the Historial
de la Grande Guerre at
Péronne

2004

100,000

77,000

2005

107,200

74,000

2006

155,500

85,500

2007

152,000

74,000

2008

161,500

80,641

2009

134,000

73,551

2010

116,753

68,519

2011

127,802

72,380

Source: Foulk, 2016: 17.

The battles fought have become sites for travellers to visit. Battlefield
tourists to Northern France, Belgium, Northern Italy, Northern Greece, Egypt,
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Palestine, Iraq or Turkey can choose to visit new battlefields, war memorials,
cemeteries or museums (Lloyd 1998: 95). The Balkan Wars also have the
potential to attract visitors if new battlefields, war memorials, cemeteries or
museums are opened for visits. Similarly, travels to the sites of battles were an
important aspect of the experience of Australian and Canadian soldiers during
the World War I, because they had to journey to the battlefields of the Middle
East (mostly Gallipoli) and Europe. Australian and New Zealand people were
anticipated that the battlefields which Australian and Canadian soldiers fought
would become places of pilgrimage after the World War I (Lloyd 1998: 181).
Table 3 provides the latest data regarding the number of battlefield tourists for
commemorative services scheduled by the Australian Government Department
of War Veterans’ Affairs in 2019. The data presented in Table 3 is a good
example of the importance of battlefield tourism.
Table 3. Number of Battlefield Tourists for Commemorative Services 2019
Destination

Capacity

Occupation

% Occupied

Anzac Day Gallipoli

1,500

1,201

80.07

Anzac Day VillersBretonneux

3,500

1,859

53.11

Source: Australian Government Department of War Veterans’
Affairs, 2019.

According to Table 3, it is interesting to note that battlefield tourists have
to travel long distances to visit those battlefields, taking into consideration the
distance between Australia and Turkey and Australia and France. This could
also be applied to Balkan countries which participated in the Balkan Wars. Easy
transportation (especially by bus) between destination countries may provide
active tourism demand if these countries use their common cultural heritage.
The Balkan Wars were a watershed in the history of its participant countries.
They were an important turning point, particularly for Bulgaria and Greece.
Bulgaria and Greece had already become independent of the Ottoman Empire
and had established their new states. Therefore, it may be right to argue that,
similar to the Australian and New Zealand example, the history and heritage of
the Balkan Wars could become a key attraction due to its important part in the
collective memory of Bulgaria, Greece and Turkey, in particular.
As can be seen from some of the statistics of battlefield tourism from
world provided above it is maybe right to conclude that Balkan Wars have a
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great potential for battlefield tourism. Shkodër, Thessaloniki and Edirne are
already tourist destinations. Nevertheless, new battlefield attractions such as
monuments, museums, exhibitions, etc., will help to promote tourism movement
to these cities.
Conclusion
The consequences of the Balkan Wars have shaped today’s Balkan
geography. Four countries and four concurrent cultural heritages are shared
by Turkey, Bulgaria, Greece, and Macedonia. Although these countries were
enemies during the Balkan Wars, today they are neighboring countries.
The numbers above indicate that Turkey and Greece receive sufficient
international tourist arrivals, but Bulgaria and Macedonia need to improve their
share of international tourist arrivals. Therefore, as this research has highlighted,
Balkan Wars as a common heritage which is shared by these countries have
a great tourist potential for the improvement of tourism in these countries as
destinations.
These four countries can focus on the tourist potential of the Balkan
Wars jointly to promote tourist movement among them. The opening of new
battlefield heritage sites, museums, etc., will work as new attractions for their
citizens as a shared heritage.
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TRANSBORDER COMMEMORATIONS AND THE ISSUE
OF TIME DISTANCE: THE BULGARIAN-TURKISH BORDER
IN THE PERSPECTIVE OF HISTORICAL TEMPORALITY

Nikolai Vukov

The last three decades have witnessed a growing number of studies dedicated
to the symbolic construction of borders and to public commemorations as ritual
forms that have a major significance in consolidating collective identities.
Stimulated by the initiatives to represent the memory of the Holocaust and by the
efforts to honour the traumatic experiences suffered in cases such as deportations,
political repressions, etc., the studies on commemorations and borders often
succeeded in finding shared grounds. Whilst many of the commemorative
occasions included spatial mobility and participation of individuals and
groups from other countries, the various forms of visits across state borders
often involved commemorative dimensions. One evident expression of such
overlapping has been along ‘national’ lines, i.e. when analyses of transborder
visits and commemorative rituals are approached through the lens of reclaimed
sites of national significance abroad, the consolidation of national identities and
the meanings of patriotism promoted on such occasions.
The crossing of national borders for commemorative purposes does not
have only nationally significant dimensions and this is illustrated well when
borders are viewed in terms of their multiple meanings – as cross-cutting lines
that traverse not only spatial, but also temporal, biographic, psychological, and
symbolic realms. Taking into account this plurality of borders, the current paper
will analyse the transborder visits of Bulgarian individuals and groups to Eastern
Thrace in the perspective of historical temporality, and namely through the
viewpoint of the role that the category of time distance plays in commemorative
occasions. On the basis of fieldwork observations of transborder visits across
the Bulgarian-Turkish border, the following major themes will be addressed
in the paper: the search for temporal continuities with traumatic events in the
past, the bridging of historical distance through commemorative rituals, the
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intersection between collective and personal, historical and narrative times.
The current paper is an attempt to look at the topic of transborder
commemorations and at those across the Bulgarian-Turkish border in Eastern
Thrace from an alternative perspective – alternative both in terms of my own
research on the topic and in terms of my colleagues’ explorations of intercultural
exchange across the Bulgarian-Turkish border within the framework of a 20092012 project (funded by the National Science Fund).1 In 2012, at the Migrations
conference organized by the SIEF Working Group on The Ritual Year in
Plovdiv, my colleague Valentina Ganeva-Raycheva and I presented a paper
analysing comparatively the commemorative visits of two different groups
across the Bulgarian-Turkish border – the Bulgarian Turks residing in Turkey
and the descendants of Thracian refugees from Eastern Thrace visiting places
where their ancestors had come from a century earlier.
In the paper hereby, I would make an undertaking in the field of conceptual
history, which pays special attention to the notion of time, temporal distance
and chronological causality in narratives about the past. According to the
prominent representative of this line of historical thought, Reinhart Koselleck,
the management of temporality and the construction of historical distance plays
a key role not only in the organization of historiographical discourse, but is also
the main prerequisite for building historical conscience and shaping individual
and collective identities. As Koselleck points out in his work on the semantics
of historical time: “When one seeks to form an intuition of time as such, one is
referred to spatial indications, to the hand of the clock or the leaves of a calendar
that one pulls off every day. And when one tries to guide one’s intuition in
a historical direction, one perhaps pays attention to the wrinkles of an aged
human being or the scars in which a life’s past fate is present. Or one calls to
mind the juxtaposition of ruins and new buildings or, today, looks at obvious
changes in style that lend temporal depth to a spatial row of houses” (Koselleck
2004: 102).
The concept of temporality offers a specific approach to borders and,
respectively, to transborder commemorative practices. State borders (if we
Work on this topic was initiated during the author’s participation in the international project
“Resettlers and Migrants on the Two Sides of the Bulgarian-Turkish Border: Heritage, Identity,
Cultural Interactions” (2009-2011, with support from the National Science Fund of the Republic of
Bulgaria), and continued in 2012 during the three months’ stay at the American Research Institute
in Turkey (ARIT) – Istanbul (with a Gipson Fellowship from the American Research Center in
Sofia). Part of the long-term research of the author on the politics and practices of transborder
commemorations, the topic was further developed with empirical and analytical research within
the project “Constructing National Cultural Heritage Abroad: Transborder Pilgrimage and
Commemorative Practices” (2017-2020, funded by the National Science Fund).
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focus on them as ultimate expressions of frontiers) are highly dependent on time
and historical changes. They are lines in a snapshot of a particular territorial
arrangement in a given historical moment of period. They last within certain
excerpts of time and disappear at the face of substantial state transformations.
The crossing of borders takes place in a specific temporal momentum and is
usually accompanied with a switching between different temporal frames – on
the other side of the border, as it is usually said, time flows differently. This is
valid moreover for cases when the crossing of borders is for commemorative
purposes. Such occasions are determined in advance by the historical event (or
set of events) that has triggered commemorative efforts. By crossing the border
to take part in a commemorative occasion one does not only step into different a
different state and new administrative and social arrangements, but also switches
into a new time period, submerges oneself into events and circumstances in the
past, and reenacts one’s affiliation with them albeit across a historical distance.
Crossing the border with a commemorative purpose throws a link back into the
past and conditions the overcoming of time spans by one’s involvement in visits
to memory sites and participation in ritual actions. By manifesting affiliation
and recognition about events in the past one does not only declare belonging
to a community of mourners, but also acknowledges a particular version of
what has happened with an ethnic, religious and/or national community, as
well as subdues one’s personal identity to it. Transborder commemoration is
a simultaneous crossing of multiple borders, the territorial and state one being
probably the least important among them.
All these multilayered meanings of transborder commemorations are
particularly well illustrated by the case of the Bulgarian-Turkish border, which
has been an object of several shifts and negotiations over the past century and a
half and a line that was crossed by different population groups in search of refuge
and/or resettlement (see Ballinger 2003; Vermeulen, van Boeschoten, BaldwinEdwards 2014). The mass exodus of Turks and Muslims to the Ottoman Empire
at the advancement of the Russo-Turkish War of 1877-1878, the violent ‘unmixing’
between different ethnic and religious groups in the wake of the Balkan Wars
and the interwar period, the exchanges of population among Bulgaria, Greece,
and Turkey in 1920s and 1930s, and the several waves of resettlement of
Muslims from Bulgaria to Turkey after World War II – all they reveal numerous
instances of accumulated traumatic memory related to population shifts across
the border (see Baev, Kotev 1994; Crampton 1990; Ganeva-Raycheva et al.
2012; Gruev 2003; Kostanick 1957; Stoyanov 1998; Vukov 2015). These turned
into a powerful resource for revisiting in social memory of several generations
and for initiating commemorative visits by descendants across the borderline.
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It is important to note, however, that such commemorations across the border
are a recent phenomenon, the major reason being the border’s impermeability
during the communist regime, which made the very idea of transborder visits
(for commemorative or other purposes) largely impossible.
Indeed, with regards to this border, to speak about “transborder
commemorations” is only possible for the period after 1989, when the entire
system of previous border guarding was changed and control on border crossing
in both directions was put on different lines. Whereas during the communist
period this frontier was among the most staunchly guarded borders of the former
communist bloc (Vukov 2013), in the end of 1980s it virtually “exploded” with
the mass exodus of ethnic Turks from Bulgaria, which followed the large-scale
campaign that the communist state introduced against the Bulgarian Turks
and Muslims, notorious as the “Revival Process” – Vazroditelen protses (see
Asenov 1996; Byuksenshuts 2000; Elchinova 2006; Eminov 1997; Gaille 1996;
Gruev, Kalyonski 2008). The strict control on travels abroad particularly to
“West capitalist countries” and NATO members conditioned the limited cases
of Bulgarian citizens’ travelling to Turkey, or possibilities of Bulgarian Turks
born in Bulgaria to maintain the links with the country of origin. Visits to the
“lands of ancestors” were hardly possible in both directions – for descendants
of resettlers in Turkey and for those of Thracian Bulgarians who had once lived
in Eastern Thrace. On the one hand, there were the stern regulations for border
crossing of Bulgarian and Turkish citizens to the neighbouring country, on
the other were the obstacles raised by local authorities in identifying places
of ancestors’ origin or establishing links with relatives in towns and villages
across the border.
With its closure and impermeability during much of the twentieth century
and particularly between 1944-1989, the Bulgarian-Turkish border not only
prevented from initiating commemorative practices across the frontier, but
accumulated enormous memory resource, which could not find expression until
the end of the communist period, but was about to explode in the period after
1989. The liberalized procedures of population mobility crossing after 1989
contributed to the profusion of travels abroad, transborder trade, and labour
migration between the two states, marking thus a different functionalization
of this border from the one followed during the communist period. A curious
point to note in this respect is that the major share of crossing this border in the
1990s was taken again by the Bulgarian Turks. Whilst in the summer of 1989,
around 360,000 Bulgarian citizens of Turkish descent left Bulgaria and started
rebuilding their lives in Turkey, after the end of the communist rule around
150,000-160,000 people moved back to Bulgaria, due to difficulties in adjusting
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to the new environment, nostalgia, or ultimately choosing Bulgaria as a
destination of permanent settlement (see Parla 2006). For some of the resettlers,
the challenges related to finding accommodation, jobs and subsistence posed a
serious obstacle for staying in Turkey and they made their choice to return to the
native places (see Dimitrova 1998; Zhelyazkova 1998). For others, Turkey offered
economic possibilities and lifestyle that they lacked in communist Bulgaria,
and this influenced their decision of staying there with their families. In either
of the two cases, the new political circumstances influenced the numerous cases
of immigrants’ travel across the border (Elchinova 2008; Karamihova 2003;
Zhelyazkova 1998). Whilst for those who returned to Bulgaria, it was often
a temporary trip back, to sell their houses and properties, and to gather other
members of their families before leaving again (see Georgieva 1998; Maeva
2006), many of those who settled in Turkey took regular occasions of visits
back to places of origin, especially on religious holidays or during summer
vacations. Some of them preferred to maintain two households and two seasonal
jobs, spending autumns and winters in Bulgaria, and springs and summers in
Istanbul and other large cities in Turkey (see Maeva 2012; Parla 2007). Not
least, over the past decade, the return visits of Bulgarian Turks living in Turkey
were complemented by visits of resettlers’ children, who became students at
Bulgarian universities and made regular visits across the border, strengthening
their skills in Bulgarian language, and reclaiming affiliation to their parents’
places of origin (see Zlatkova, Penkova 2011).
The regular travel back and forth between the two countries developed
a pattern that was enhanced and reproduced in the resettlers’ practices in the
long run. As researchers have pointed out, the collective identity of resettlers as
a group was inherently marked by their transborder “mobility”, their crossing
of the border (whether regularly or episodically, real or imagined), and their
belonging simultaneously to two states and two homelands (see Bochkov
2004; Bokova 2003; Elchinova 2012; Evtimov 2003). The latter was expressed
particularly well in the continuous discussions about the double citizenship
of the Bulgarian Turks, their possession of Bulgarian passports and their
participation in parliamentary and presidential elections in Bulgaria. Having
been an object of numerous debates throughout the entire period after 1989 these
triggered clashing interpretations about the resettlers’ “flexible citizenship” (see
Ong 1999) and their profile as “transnational” citizens serving as a resource to
influence election results. What is important to point out is that – regardless
if being for elections, for issuing passports, of for securing documentation
related to double citizenship – we face the phenomenon of border-crossing and
maintaining political and cultural links with the country of origin.
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It is in this context that I would propose to regard the transborder
commemorations in Bulgaria of Bulgarian Turks living in Turkey – as a
memorial activity that has developed in parallel with other occasions of
resettlers’ return and the midst of other ritual forms aimed at reclaiming
affiliation with the lands of origin. As a commemorative type, it is related to
the remembrance and payment of respect to victims of repressions, opposition
and eventual expulsion – a type that focuses on the violation of human rights,
on the efforts for their defence, and on the displacement of a large number
of individuals and local communities as a result of the escalated social and
political tension. Unlike the other, more prevalent, cases of commemorations,
such as those related to extermination and mass death or to military battles and
struggles for national independence, in the case of the commemorations about
the Revival process we deal rather with commemorative acts about repressions
exercised on a particular community and on the impact they laid on its fate in
terms of rooting out from native setting, expulsion across state borders, and
spatial dispersion. In this traumatic event, border plays a central role – as a line
that had the ambivalent character of being both a solution and a punishment for
the repressed group, as an option that was both ‘chosen’ by the community and
was ‘prompted’ by the political power, as an administrative designation that
concentrates upon itself state policies, ideological propaganda, and politics of
national identities. Commemoration of these events is a reification of the policies
of discrimination, a ritual set of acts that focuses on the group’s minority status
and on human right of opposition at the expense even of leaving the site of
origin. In this situation, the border retains its crucial role in commemoration
too, as it is a line to be crossed by resettlers as a symbolic act of joining the local
communities of natives, revoking the memory about the events that have turned
them into immigrants.
Commemorations about the “Revival Process” and the “Big Excursion”
of the Bulgarian Turks in 1980s has been taking place in changing contexts
and occasions over the three decades after 1989 – a period, in which it attained
different emphases and significance. As I have analysed this in a separate study
(Vukov 2012), these commemorations were initiated in early 1990s as local
initiatives to honour the victims of communist repressions. The commemorations
about the “Revival Process” were among the first organized rituals about the
people repressed by the communist regime, and the memorial signs unveiled
on such occasions were in fact the first anti-totalitarian monuments in Bulgaria.
During the 1990s, these commemorations involved political parties and state
institutions that sought to declare their condemnation against the policies of
the communist state. Over the years, the network of commemorative meetings
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widened its scope, reaching around thirty annual meetings and celebrations
in Southeast and Northeast Bulgaria. Together with these commemorative
meetings in Bulgarian towns and villages, organized visits are also paid to
resettlers’ communities in Turkey, e.g. the visits for noting the “May events”
in Karaağaçlı, Manisa – Izmir, in the middle of May. A large part of these
meetings include specially organized cultural events and are linked with
previous traditional fairs and include various cultural activities – folklore
fairs, horse competitions, votive meals (kurban), etc. All of the events include
speeches by official representatives, festive concerts, sports events, song and
dance presentations of school groups, etc. (see details in Vukov 2012: 146-148).
The commemorative part comprises narratives about the repressions during the
“Revival Process” and minutes of silence in memory of its victims. Whilst in
the beginning of 1990s, these meetings were attended by a spectrum of political
parties, since the beginning of the 21st century, the major one involved in their
organization is the Movement for Rights and Freedoms (MRF) – the main
political representative of the Bulgarian Turks in Bulgaria. A careful look at
the development of the commemorative meetings and their scenario permits
noticing the gradual turning of these commemorations into ground for political
discourse of MRF and its monopolization of the memory about the repressions
of Bulgarian Turks during the communist rule. Many of the commemorative
events were turned into occasions for political agitation and mobilizing the
local population in the party’s support.
Apart from the political presence and the local people in towns and villages,
the commemorative meetings about the “Revival Process” rely heavily on the
trips made by resettlers from Turkey, who use the commemorative occasions
to visit their families and friends, to reestablish contacts, and to manifest their
belonging to local traditions. For them, the joining of commemorative activities
is associated with a specially organized trip from the town of residence in
Turkey to the native place. The trip involves their families and friends and is
a collective visit that holds a special place in the calendar of both the local
communities and the returning resettlers. For the locals, it is a scheduled event
when the relatives living in Turkey will join the local feast and – by recalling
the events of 1980s, will reconstruct symbolically the split community. For the
resettlers, the trip keeps the meanings of reclaiming affiliation with the place of
origin. In addition to their personal returns to the native town or village, they
avail of the opportunity to socialize their spouses and children with the site,
to introduce them to the relatives, and to make them a part of the local group.
The visit to the commemorative event helps nourish the contours of collective
identity, it integrates and brings together, reclaims unity and shared fate. Seeking
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to overcome the forgetting about the traumatic events, it also overcomes the
ruptures caused by the repressions and territorial displacement in the past,
aims to close the time gap. The commemorative meetings outline the specific
meaning of the frontier – as a borderline whose crossing helps maintaining
memory and identity of communities that have undergone displacement in the
past. At the same time, they reveal the double-bound meanings of memorial
rituals – as both recalling about traumatic events and their overcoming, as both
referring to the past and its appeasing, as both awaking memory and pacifying
its wounds.
Similar meanings of transborder commemorations can be observed in the
case of another community that began initiating visits across the BulgarianTurkish border after 1989 – the community of descendants of Thracian refugees.
Expelled from Eastern Thrace after the First Balkan War, they remained
in Bulgaria together with other displaced people of Bulgarian origin from
territories that became part of Bulgaria’s neighbour states – Western Thrace
(in Greece), Macedonia (in Greece and Serbia), Western Outlands (in Serbia),
and Southern Dobrudzha (in Romania). Although in the Bulgarian public space
the term “Thracian Bulgarians” is associated mostly with the population that
settled in Bulgaria after forceful expulsion during and after the Balkan Wars, it
encompasses also people originating from these areas, but settling in Bulgaria
before the Balkan Wars, or as a result of exchanges of population based on
bilateral agreements with Greece and Turkey in 1920s and 1930s. Although
the term “Thracian refugees” is often used for the entire Bulgarian population
from Western and Eastern Thrace that resettled in Bulgarian in the end of the
19th and the beginning of the 20th century, the status of ‘refugees’ is officially
recognized only for the Bulgarians who were forcefully expelled from Eastern
Thrace in 1913. Alongside the other communities who resettled to Bulgaria
in the first half of the 20th century, the refugees from Eastern Thrace made
systematic efforts to return to their places of origin and to settle back in Turkey,
but all of these efforts were in vain (see Ganeva-Raycheva 2011; Gergova 2012;
Vukov 2015). During the interwar period, their return to Turkey was obstructed
by the Turkish state and by the changing interpretations about the status of these
refugees and on their right to return and settle back in their native lands. A formal
arrangement between the two states on this issue was reached with the Ankara
Agreement of 1925, however, it virtually blocked the possibility for refugees’
return to places of ancestors and for their reclaiming of land and property there.
The agreement was protested vehemently by Thracian associations in Bulgaria
and numerous appeals were made for its revisions both before World War II
and after 1989. All of these appeals turned out futile, mostly due to the several
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postponements on the part of Turkey of negotiations about this agreement. In
any case, during the interwar period, the refugees from Eastern Thrace were
prevented to return to the towns and villages of origin, which – aside from the
pragmatic issues related to lands and property – prevented also the carrying out
of commemorative practices across the border.
As in the communist period travel to places of forefathers was impossible
due to the imposed restrictions for travels to capitalist states, it was only
after 1989 when, with the opening of the political border, descendants of the
Thracian Bulgarians could make tours to the lands of their ancestors. Whilst
in the beginning these trips happened on a private basis at the initiatives of
families and individuals, gradually, in the beginning of the new century, they
started shaping out as organized visits gathering together members of Thracian
organizations in different towns of Bulgaria. Albeit taking place all the year
round, the main periods of such visits were those of spring and summer, with
attention to the main holidays in the Orthodox calendar – St. George’s day,
Easter, and St. St. Constantine and Helena. Over the years, the main destination
of transborder visits for commemorative purposes appeared to be Edirne, the
largest city in Eastern Thrace that is located in immediate proximity to the
Bulgarian-Turkish border. Historically related to the presence of a substantial
Bulgarian population, the city has plenty of tangible traces of this presence
(churches, schools, cemeteries, etc.), many of which destroyed or reshaped
with new functions over the past century. The remaining buildings of the two
Bulgarian churches in the city (St. George and St. St. Constantine and Helena)
instigated projects for their reconstruction and maintenance, leading in the case
of the second church to its full renovation and reopening for visitors.
The patron holidays of the two churches turned into major occasions
for transborder visits of Thracian descendants and gradually formed as the
two main calendar events for the Bulgarians’ visits to Edirne – the days of
St. George (May 6) and of Sts Constantine and Helena (May 21). On these
dates (particularly on the first one, which is also an official holiday in Bulgaria
and is linked with days-off), hundreds of Bulgarians visit the two churches in
Edirne and take part in the religious services there. Dedicated to the patron
saints of the two churches, the liturgies involve also parts specifically targeted
at the reminders about the Bulgarian presence in the city and the area. In both
churches, visual and documentary materials are exhibited about the Bulgarian
presence in Eastern Thrace and the fate of the Bulgarian population in the region
during and after the Balkan Wars. Whilst in St. George church there is a special
ethnographic exhibition about the history and culture of Thracian Bulgarians,
together with a library of Bulgarian books, in St. St. Constantine and Helena
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there is a collection of traditional costumes and musical instruments. During the
commemorative visits to the two churches, votive meals (kurban) are prepared
on the religious occasions and through the sharing of food and drinks the visitors
reconstruct the scattered community and establish a symbolic link with their
ancestors. The performance of folk songs and dances typical for the Bulgarians
from Thracian area is also a staple mark of these occasions. Carried out by
school groups, by amateur folk companies, or by people spontaneously joining
the singing and dancing, these performances manifest the lasting presence of
cultural traditions beyond the dramatic events that the community underwent
in the past.
Another destination for transborder visits for commemorative purposes
is linked with Istanbul and the various sites associated with the Bulgarians’
historical presence in this city – the Exarchate, the Bulgarian iron church
St. Stephen, the building of the nunnery, etc. Although most of the sites that
were previously linked with Bulgarian population no longer exist or are with
property transferred to the Turkish state or to private individuals, still several
sites as the ones listed prop out as emblematic for Bulgarian visitors to this
city. Passing through several reconstructions, closing and opening in the past
decades, St. Stephen has been a regular destination of visits both by Bulgarians
and by foreign tourists making a tour to see this unique example of an iron-made
church. In 2017, the church underwent a major renovation with the financial
support of the Turkish state and since then a new wave of Bulgarian pilgrims
to this site has emerged. Both during the opening ceremony and afterwards,
the church welcomed the presence of Bulgarian state officials, becoming thus
almost an obligatory destination for every Bulgarian delegation to this city. A
similar function in played by the building of the Bulgarian Exarchate, which
has been a host for many officials from Bulgaria on their trips to Istanbul. Aside
from the formal visits, the Exarchate has developed into a focal point for many
Bulgarians who attend liturgies on Sundays or on big Orthodox holidays, or show
interest in learning about the history associated with this building. The museum
exhibition created as part of this institution and the Bulgarian school affiliated
thereby are among the other factors that raise the importance of the Exarchate
as a destination for Bulgarian visitors. From a commemorative standpoint, it is
important to emphasize particularly the role of religious services on Christmas
and Easter, which attract many people from Bulgaria to pay a visit to the city.
Many of them are descendants of Thracian Bulgarians and take their chance to
reclaim the link that their ancestors had with Istanbul in the past.
Aside from the individual or family cases of transborder trips, many of these
commemorative visits to Edirne and Istanbul take place as organized tours –
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set up by tourist agencies or resulting from initiatives of Thracian associations
in Bulgaria. Whilst the former emphasize particularly the importance of the site
as historical and cultural heritage and as tourist attraction, the latter are with
palpable commemorative overtones. The visits organized by the associations of
Thracian Bulgarians include people of different ages and generations, coming
from different parts of the country and having different professional and social
backgrounds. What gathers them together is the historical memory about the
forceful leaving of the native lands or identification and sympathy to the fate of
co-nationals. The main coordinator of such organized commemorative visits is
the Union of Thracian Associations in Bulgaria, but other public organizations
of patriotic profile also take part. State officials and representatives of local
governments and public institutions also regular participants in such events.
Although the scenario of the visits varies depending on the specific locations, it
customarily includes visits to remaining churches and cemeteries, participation
in religious service, commemorative speeches about the history of Thracian
Bulgarians, bringing gifts from Bulgaria, deposition of wreaths and flowers,
performance of traditional songs and dances, enjoying collective meal, etc. (see
Ganeva-Raycheva 2012a; Ganeva-Raycheva 2012b; Rashkova 2012).
Aside from the liberalization of border crossing and the revived efforts
to establish a link with the lands of ancestors, another important factor for
enhancing the transborder visits of Thracian Bulgarians in the past three
decades has been the upsurge of commemorative activities organized by
Thracian associations inside Bulgaria. After the decades of communist rule
when the major focus of public commemorations was related to events and
figures considered special by the communist party, after 1989 there was a
visible interest to alternative commemorative occasions, particularly such with
patriotic and nationalist overtones. Among the solemn ceremonies related to
the history of Thracian Bulgarians that were revived or introduced as new
ones after 1989 are the celebrations of the Ilinden Uprising (1903) at Petrova
Niva, the National Thracian Youth Meeting at Ilieva Niva, the Day of Thracian
memory in Madzharovo, the National Thracian Women’s Meeting in Avren, etc.
Varying in their memorial purposes, these commemorative meetings shared a
common scenario and largely set the pattern that influenced commemorative
activities across the border. Still, located in the territory of Bulgaria, these sites
are “transborder” ones for a different purpose – they are related to the traumatic
crossing of the Bulgarian-Turkish border in the past – a crossing, which resulted
in thousands of victims. The events actually designate previous population
displacements – of refugees who substituted other groups of population who
have crossed the border in the opposite direction – also as refugees or resettlers
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in the neighbouring state.
Whether inside the country of abroad, commemorations of Thracian
refugees are regarded as inherently patriotic activities, as occasions to bridge
the time gap and manifest faithfulness to the ideals shared by ancestors. The
ritual ceremonies are regarded as acts of duty to the memory of predecessors,
as a means to pacify their souls by declaring the undying remembrance of
their fate. Taking place at specific sites linked with the presence and historical
destiny of Thracian Bulgarians, these commemorations rely on a set of historical
associations and on the symbolic meaning that traumatic events of the past
have for collective identity. Commemorative rituals seek to add permanence
to collective memory and to compensate the time gap dividing the present
from the past events. They are occasions for bringing together descendants
of the Thracian refugees, for consolidating the community around the acts of
remembrance, and for attributing national dimensions of their memory. The
latter is particularly expressed in the calendar of commemorative events that
links special days and sites of memory of the Thracian Bulgarians with dates
related to the national past or to important Orthodox holidays. Very much alike
the transborder commemorative visits of Bulgarian Turks, the trips undertaken
by descendants of Thracian refugees indicate the attempts to sustain collective
identity by means of memorial acts in the present. In such light, the BulgarianTurkish border appears as loaded by memory, which has exercised a strong
impact on the lives of families and individuals, which has undergone systematic
transfer across generations, and which has been a driving force for initiating the
travel across space, times, and biographical worlds.
When posed in comparison, the transborder commemorative visits of
Bulgarian Turks resettled in Turkey and of the descendants of Thracian refugees
from Eastern Thrace permit outlining several important conclusions. Both of
them facilitate a common framework of remembrance and serve as tools for
consolidating the communities. Despite the differences of the traumatic events
in the past, the commemorations of the two displaced groups share common
rhetoric and a similar emphasis on the claim that repressions and traumas of
the past would not be forgotten. In this process of maintaining and reclaiming
memory, commemorations appear as convenient arenas for appropriation
by political groups and for instilling political messages in commemorative
scenarios. They do not only enable a symbolic capsulation of time back into the
traumatic frame, but also reframe trauma depending on the needs and politics
of the present. In both cases, the border appears as a key factor in forming
communities as a result of migrations. At the same time, whilst it was a dividing
line in the past – by crossing it on commemorative occasions – it functions
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also as bringing together split communities, as joining back the individuals and
groups that have been separated in space and time.
In conclusion, the studied groups offer several major observations to the
issue of temporality as an analytical concept. The first one is related to the
search for temporal continuities with traumatic events in the past. As noted,
the two communities rely strongly for their consolidation on dramatic episodes
that have marked their history. These events are different for the two groups –
persecution and forceful expulsion in the context of war conflicts for the Thracian
Bulgarians, and violation of human rights leaving for mass resettlement in the
situation of Cold War for the Bulgarian Turks. Yet, the events are at a different
temporal distance for the two groups – the first decades of the 20th century
for the Thracian Bulgarians and the expulsion waves between 1950s and the
peak in 1980s for the Bulgarian Turks. Despite the differences, the traumatic
events are experienced in similar ways by the two groups and show – through
revisiting sites of origin and reclaiming affiliation with communities severed by
historical circumstances. A second point to raise is that commemorative rituals
bridge the historical distance – they both refer to the traumatic event and fill in
the gap, thus virtually annulling it. However, at the same time, they reproduce
the traumatic experience and allow the communities to process and digest the
historical trauma, embracing it as part of their collective identities. In such a
sense, they are a necessary tool for managing with historical trauma, as well as
a vehicle for its reiteration and transfer as historical knowledge to the presentday generations.
Lastly, transborder commemorations of the two groups testify to the close
intertwining between collective and personal, historical and narrative times.
Accumulating upon themselves layers of experience of individuals, families
and groups, they merge them together into forms where the biographical time is
encompassed by the dynamics of collective identities, as well as by the master
narratives of nation states. Still, even when organized as part of collective
experience, the crossing of state borders remains a matter of individual choice
and effort. It is this point – the personal time, which I would like to raise as
adding a crucial dimension to historical temporality – a dimension that R.
Koselleck is paying due tribute: “the wrinkles of an aged human being or the
scars in which a life’s past fate is present” (Koselleck 2004: 102).
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BATTLES BETWEEN TURKISH AND OPPONENT PARTIES (1910-1922)
CONSIDERED ACCORDING TO THE SITE SACRALISATION THEORY

Onur Akbulut, Yakin Ekin

Introduction
Wars, battlefields, war graves and monuments at battlefields have a meaning
for societies involved in such struggles. There is such a phenomenon called
battlefield tourism in the context of heritage tourism, which focuses on sites
related to battlefields. Turkish society, with a history dating back to 6000 B.C.,
is one of the oldest in the world, particularly if one takes into consideration its
military history, starting from 4000 B.C. and continuing until the present day
Turkish Armed Forces, military organisation and the wars that have attracted
attention (Turkish Land Forces Command, 2018). Notwithstanding the death
and destruction, similar products related to wars as remembrances are among
the unique touristic attractions in the world (Smith 1998: 203).
According to Urry (1990), the commodification of the experiences and
materials called the “Tourist Gaze” create various tourism experiences in
today’s modern society. Presently, many choices motivate and push tourists to
movement along with the developing communication technologies. Battlefield
tourism is one of the motivating and push factors. Battlefield tourism can be
seen as a part of the heritage tourism industry. Thus, battlefield tourism in a
broad sense is a tourism movement which is focused on battlefield heritage
(Miles 2011: 3). Places that have been associated with war and atrocities for a
long time in the broad sense are considered part of heritage tourism (Sharpley
2009: 24).
This paper investigates the rich battlefield resources of Turkish history
with MacCannell’s (2003) site sacralisation theory. Through this approach, the
battlefield tourism attractions of Turkish history tried to be uncovered.

258

Literature Review
There are many areas including battlefields that are important from a
cultural and historical point of view. However, some of them might be regarded as
tourism areas. The following six stages illustrate how culturally and historically
important areas are transformed into tourism areas (MacCannell 2003: 46):
1. Naming: What exactly is about to be named?
2. Framing: Putting an object on display – placement on a pedestal or
opened up for visitation. Framing is the placing of an official boundary around
an object (MacCannell, 2003: 44).
3. Enshrinement: The point at which the framing material that is used has
itself entered the first stage of sacralisation.
4. Mechanical reproduction: Mechanical reproduction of cultural
phenomena, including tourism destinations and attractions, intensifies and
elevates, rather than diminishes them, and is a necessary condition of their
sacralisation.
5. Social reproduction: Cultural objects in everyday practice away from
the places where they originated (Waterloo Street). In Turkey, there are 167
streets named after Çanakkale.
It is important to reveal the significance of battlefields and war memorials as
primary and secondary sites. Therefore, MacCannell’s site sacralisation theory
is a starting point in this effort. In his theory, he argues that cultural (heritage)
and natural sites (and artefacts) undergo a process of “sacralisation” or marking,
which makes these sites effectively “sacred objects” within a particular society.
This process is also applicable to dark tourism and has been shown by Seaton
(1999) in his analysis of the development of tourism at the site of the Battle of
Waterloo, one of Belgium’s most visited tourist sites.
MacCannell suggested that there are five phases in the process of site
sacralisation: naming, framing and elevation, enshrinement, mechanical
reproduction, and social reproduction. The first phase, labelled the ‘naming
phase,’ takes place when a site or artefact is set above other similar objects
as worthy of preservation. This is usually achieved through some official or
governmental designation of the site and great attention is paid to accumulating
evidence that the preservation of the site or artefact holds value to society.
The second phase is the ‘framing and elevation’ phase. Elevation involves the
exhibition of the object. This entails either the movement to a clear case or
pedestal or the opening of the object for visitation. Framing is the placement of
some “boundary” around the object. This can be done to both protect the object
from degradation as well as to enhance it. Examples of this can be seen in the
establishment of a fence around a heritage park or the placement of glass around
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an ancient artefact in a museum. Framing can also be seen in the placement of
spotlights on a national monument at night. After this stage, the sacralisation
process moves into a phase of ‘enshrinement,’ or the point at which the framing
material itself enters the first phase of sacralisation. Examples of this include
the establishment of buildings or museums erected to showcase the particular
object of display, and they become objects of visitation.
The next stage of MacCannell’s site sacralisation process is ‘mechanical
reproduction’ (of the object). This includes the following activities: the creation
of photos, souvenirs, replicas, figurines, or any other commercial representations
of the object. The collection of these objects on behalf of the tourist can occur
either before or after visitation, but it is the experience of the “real thing” that
motivates a tourist to visit it. The fifth and final stage is ‘social reproduction’
which occurs when “groups, cities, and regions begin to name themselves [or
parts of themselves] after famous attractions.” This can be seen in the naming
of roads, pubs, parks, bridges, and schools after great objects in history or
individuals associated with those objects and can be partly engineered by state
and municipal authorities, as well as through commercial organisations and the
demand of the popular majority (Seaton 1999).
Methodology and Findings
To investigate MacCannell’s (1999) site sacralisation theory, the wars
which were important to Turkish and opposite parties in 1910-1922 are listed
below:
A. Balkan Wars (1912-1913)
B. World War I (1914-1918)
C. Turkish War of Independence (1919-1923)
The battles in these wars are presented in Table 1 following detailed
research of the available literature.
Table 1. Featured Battles of Wars: Population of the Research
Balkan War (1912-1913)
Battle of Edirne (Besiege
of Ottoman Fortress in
Edirne)
Battle of Kırk Kilisse
(Lozengrad)

World War I (Great War)
(1914-1918):
Battle of Abaran
Battle of Abu Tellul
Battles of Afulah and
Beisan
Battle of Aleppo (1918)
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Turkish War of
Independence (1919-1923)
Battle of Karakilisa
Landing at İzmir
Battle of Urla
Battle of Malgaç
Battle of Bergama

Battle of Lule Burgas
(Buni Hisar)
Battle of Çatalca
(Chataldzha)
Battle of Kumanovo
Battle of Selanik
(Salonika)
Battle of Janina
Battle of Shkodër
Second Battle of Edirne

Battle of Amara
First Transjordan attack
on Amman
First Battle of Amman
Second Battle of Amman
Battle of Gallipoli
Battle of Aqaba
Battle of Arara
Battle of Ardahan
Battle of Arsuf
Battle of Ayun Kara
Battle for Baby 700
Fall of Baghdad (1917)
Battle of Baku
Battle of Basra (1914)
Raid on the Beersheba to
Hafir el Auja railway
Battle of Beersheba (1917)
Bergmann Offensive
Battle of Bir el Abd
Raid on Bir el Hassana
Battle of Bitlis
Battle of Buqqar Ridge
Battle of Ctesiphon (1915)
Capture of Damascus
(1918)
Defense of Van (1915)
Battle of Dujaila
Battle of El Burj
Battle of Erzincan
Erzurum Offensive
Battle of Es Sinn
Fao Landing
First Battle of Cobadin
Second Battle of Cobadin
First Battle of Gaza
Second Battle of Gaza
Third Battle of Gaza
Battle of Gully Ravine
Battle of Haifa (1918)
Battle of Hanna
Battle of Hareira and
Sheria
Battle of Haritan
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Battle of Erbeyli
Battle of Erikli
Battle of Tellidede
Battle of Aydın
Battle of Maraş
Battle of Urfa
Battle Antep
Battle of Karboğazı
Battle of Oltu
Battle of Adana
Battle of Sarıkamış
Battle of Gediz
Battle of Kars
Battle of Kanlıgeçit
Battle of Alexandropol
First Battle of İnönü
Second Battle of İnönü
Battle of Eskişehir
Battle of Sakarya
Great Offensive
Battle of Dumlupınar
Liberation of İzmir
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Battle of Hijla
Charge at Huj
Invasion of Tabriz
Battle of Irbid
Battle of Istabulat
Battle of Jaffa (1917)
Capture of Jenin
Capture of Jericho
Battle of Jerusalem
Jifjafa raid
Battle of Jisr Benat Yakub
Capture of Jisr ed Damieh
Battle of Kara Killisse
(1915)
Battle of Karakilisa
Battle of Katia
Charge at Kaukab
Charge at Khan Ayash
Action of Khan Baghdadi
Charge at Kiswe
Battle of Koprukoy
Battle of Krithia Vineyard
First Battle of Krithia
Third Battle of Krithia
Second Battle of Krithia
Battle of Kumkale
Siege of Kut
Second Battle of Kut
Battle of Magdhaba
Battle of Manzikert (1915)
Battle of Mecca (1916)
Battle of Megiddo (1918)
Monastir Offensive
Battle of Mount Hamrin
Battle of Mughar Ridge
Battle of Nablus (1918)
Battle of Nazareth
Battle of Nebi Samwil
Battle of the Nek
Raid on Nekhl
Battle for No.3 Post
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Southern Palestine
Offensive
Stalemate in Southern
Palestine
Persian Campaign
Battle of Qurna
Battle of Rafa
Battles of Ramadi (1917)
Battle of Romani
Battle of Samakh
Samarrah Offensive
Battle of Sardarabad
Battle of Sari Bair
Battle of Sarikamish
Battle of Scimitar Hill
Battle of Shaiba
Battle of Sharon
Battle of Sharqat
Battle of Sheikh Sa'ad
Charge at Sheria
Raid on the Suez Canal
Landing at Suvla Bay
Battle of Tabsor
Battle of Taif (1916)
Battle of Tel el Khuweilfe
Battle of Tell 'Asur
Capture of Tiberias (1918)
Third Transjordan attack
Second Transjordan attack
on Shunet Nimrin and Es
Salt
Trebizond Campaign
Battle of Tulkarm
Battle of Wadi (1916)
Capture of Yanbu
TOTAL NUMBER OF
BATTLES: 9
SUM: 151

115

27

Featured battles of wars presented in Table 1 determined to test the
battlefields’ phase according to site sacralisation model. The 151 featured
battles in the Balkan Wars, World War I and the Turkish War of Independence
cover the population included in this research. It aims to explore how battles
distinctive in Turkish history through the site sacralisation model by non263
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probability sampling. Each battle has been examined according to the site
sacralisation theory, and the results are presented in Table 2. Only the battle at
Gallipoli corresponded to all phases of the site sacralisation theory and became
a battlefield tourism destination.
Table 2. Investigation of the Featured Battles According
to the Site Sacralisation Theory
*These battles were part of the battle of Gallipoli and have consequently
been considered in conjunction with the battle of Gallipoli
Battles

1ST Naming 2nd Framing
3rd
4th Mechanical 5th Social
and Elevation Enshrinement Reproduction Reproduction

Battle of Edirne
(Besiege of
Ottoman Fortress
in Edirne)

+

-

-

-

-

Battle of Kırk
Kilisse (Lozengrad)

+

-

-

-

-

Battle of Lule
Burgas (Buni
Hisar)

+

-

-

-

-

Battle of Çatalca
(Chataldzha)

+

-

-

-

-

Battle of Kumanovo

+

-

-

-

-

Battle of Selanik
(Salonika)

+

-

-

-

-

Battle of Janina

+

-

-

-

-

Battle of Shkodër

+

-

-

-

-

Second Battle of
Edirne

+

-

-

-

-

Battle of Abaran

+

-

-

-

-

Battle of Abu Tellul

+

-

-

-

-

Battles of Afulah
and Beisan

+

-

-

-

-

Battle of Aleppo
(1918)

+

-

-

-

-
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Battle of Amara

+

-

-

-

-

First Transjordan
attack on Amman

+

-

-

-

-

First Battle of
Amman

+

-

-

-

-

Second Battle of
Amman

+

-

-

-

-

BATTLE OF
GALLIPOLI

+

+

+

+

+

Battle of Aqaba

+

-

-

-

-

Battle of Arara

+

-

-

-

-

Battle of Ardahan

+

-

-

-

-

Battle of Arsuf

+

-

-

-

-

Battle of Ayun Kara

+

-

-

-

-

*Battle for Baby
700

+

+

+

+

+

Fall of Baghdad
(1917)

+

-

-

-

-

Battle of Baku

+

-

-

-

-

Battle of Basra
(1914)

+

-

-

-

-

Raid on the
Beersheba to Hafir
el Auja railway

+

-

-

-

-

Battle of Beersheba
(1917)

+

-

-

-

-

Bergmann
Offensive

+

-

-

-

-

Battle of Bir el Abd

+

-

-

-

-

Raid on Bir el
Hassana

+

-

-

-

-

Battle of Bitlis

+

-

-

-

-

Battle of Buqqar
Ridge

+

-

-

-

-
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Battle of Ctesiphon
(1915)

+

-

-

-

-

Capture of
Damascus (1918)

+

-

-

-

-

Defense of Van
(1915)

+

-

-

-

-

Battle of Dujaila

+

-

-

-

-

Battle of El Burj

+

-

-

-

-

Battle of Erzincan

+

-

-

-

-

Erzurum Offensive

+

-

-

-

-

Battle of Es Sinn

+

-

-

-

-

Fao Landing

+

-

-

-

-

First Battle of
Cobadin

+

-

-

-

-

Second Battle of
Cobadin

+

-

-

-

-

First Battle of Gaza

+

-

-

-

-

Second Battle of
Gaza

+

-

-

-

-

Third Battle of
Gaza

+

-

-

-

-

*Battle of Gully
Ravine

+

+

+

+

+

Battle of Haifa
(1918)

+

-

-

-

-

Battle of Hanna

+

-

-

-

-

Battle of Hareira
and Sheria

+

-

-

-

-

Battle of Haritan

+

-

-

-

-

Battle of Hijla

+

-

-

-

-

Charge at Huj

+

-

-

-

-

Invasion of Tabriz

+

-

-

-

-

Battle of Irbid

+

-

-

-

-
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Battle of Istabulat

+

-

-

-

-

Battle of Jaffa (1917)

+

-

-

-

-

Capture of Jenin

+

-

-

-

-

Capture of Jericho

+

-

-

-

-

Battle of Jerusalem

+

-

-

-

-

Jifjafa Raid

+

-

-

-

-

Battle of Jisr Benat
Yakub

+

-

-

-

-

Capture of Jisr ed
Damieh

+

-

-

-

-

Battle of Kara
Killisse (1915)

+

-

-

-

-

Battle of Karakilisa

+

-

-

-

-

Battle of Katia

+

-

-

-

-

Charge at Kaukab

+

-

-

-

-

Charge at Khan
Ayash

+

-

-

-

-

Action of Khan
Baghdadi

+

-

-

-

-

Charge at Kiswe

+

-

-

-

-

Battle of Koprukoy

+

-

-

-

-

*Battle of Krithia
Vineyard

+

+

+

+

+

*First Battle of
Krithia

+

+

+

+

+

*Third Battle of
Krithia

+

+

+

+

+

*Second Battle of
Krithia

+

+

+

+

+

*Battle of
Kumkale

+

+

+

+

+

Siege of Kut

+

-

-

-

-

Second Battle of
Kut

+

-

-

-

-
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Battle of Magdhaba

+

-

-

-

-

Battle of Manzikert
(1915)

+

-

-

-

-

Battle of Mecca
(1916)

+

-

-

-

-

Battle of Megiddo
(1918)

+

-

-

-

-

Monastir Offensive

+

-

-

-

-

Battle of Mount
Hamrin

+

-

-

-

-

Battle of Mughar
Ridge

+

-

-

-

-

Battle of Nablus
(1918)

+

-

-

-

-

Battle of Nazareth

+

-

-

-

-

Battle of Nebi
Samwil

+

-

-

-

-

Battle of the Nek

+

-

-

-

-

Raid on Nekhl

+

-

-

-

-

*Battle for No.3
Post

+

+

+

+

+

Southern Palestine
Offensive

+

-

-

-

-

Stalemate in
Southern Palestine

+

-

-

-

-

Persian Campaign

+

-

-

-

-

Battle of Qurna

+

-

-

-

-

Battle of Rafa

+

-

-

-

-

Battles of Ramadi
(1917)

+

-

-

-

-

Battle of Romani

+

-

-

-

-

Battle of Samakh

+

-

-

-

-

Samarrah
Offensive

+

-

-

-

-
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Battle of
Sardarabad

+

-

-

-

-

*Battle of Sari Bair

+

+

+

+

+

Battle of
Sarikamish

+

-

-

-

-

*Battle of Scimitar
Hill

+

+

+

+

+

Battle of Shaiba

+

-

-

-

-

Battle of Sharon

+

-

-

-

-

Battle of Sharqat

+

-

-

-

-

Battle of Sheikh
Sa’ad

+

-

-

-

-

Charge at Sheria

+

-

-

-

-

Raid on the Suez
Canal

+

-

-

-

-

*Landing at Suvla
Bay

+

+

+

+

+

Battle of Tabsor

+

-

-

-

-

Battle of Taif (1916)

+

-

-

-

-

Battle of Tel el
Khuweilfe

+

-

-

-

-

Battle of Tell ‘Asur

+

-

-

-

-

Capture of Tiberias
(1918)

+

-

-

-

-

Third Transjordan
Attack

+

-

-

-

-

Second Transjordan
Attack on Shunet
Nimrin and Es Salt

+

-

-

-

-

Trebizond
Campaign

+

-

-

-

-

Battle of Tulkarm

+

-

-

-

-

Battle of Wadi
(1916)

+

-

-

-

-
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Capture of Yanbu

+

-

-

-

-

Battle of Karakilisa

+

-

-

-

-

Landing at İzmir

+

-

-

-

-

Battle of Urla

+

-

-

-

-

Battle of Malgaç

+

-

-

-

-

Battle of Bergama

+

-

-

-

-

Battle of Erbeyli

+

-

-

-

-

Battle of Erikli

+

-

-

-

-

Battle of Tellidede

+

-

-

-

-

Battle of Aydın

+

-

-

-

-

Battle of Maraş

+

-

-

-

-

Battle of Urfa

+

-

-

-

-

Battle Antep

+

-

-

-

-

Battle of Karboğazı

+

-

-

-

-

Battle of Oltu

+

-

-

-

-

Battle of Adana

+

-

-

-

-

Battle of Sarıkamış

+

+

+

-

-

Battle of Gediz

+

-

-

-

-

Battle of Kars

+

-

-

-

-

Battle of Kanlıgeçit

+

-

-

-

-

Battle of
Alexandropol

+

-

-

-

-

First Battle of İnönü

+

+

+

-

-

Second Battle of
İnönü

+

+

+

-

-

Battle of Eskişehir

+

-

-

-

-

Battle of Sakarya

+

+

+

-

-

Great Offensive

+

+

+

-

-

Battle of
Dumlupınar

+

+

+

-

-
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Liberation of İzmir

+

-

-

-

-

When examining Table 2, it is interesting to note that only the battle of
Gallipoli and its accompanying battles corresponded to all the phases and
became a battlefield tourism destination. Nevertheless, the battle of Sarikamis
in World War I corresponds to only three phases of the theory. Additionally,
five battles in the Turkish War of Independence – the first battle of Inonu, the
second battle of Inonu, the battle of Sakarya, the Great Offensive and the battle
of Dumlupinar respectively meet the first three phases as presented in Table 2.
After these findings, the researchers decided to make a trip to the Gallipoli
battlefield to find evidence about the phases mentioned. Some photos taken by
the authors are presented below to show the phases of the Gallipoli battlefield
after the trip.
1st Phase: Naming. In Turkish Çanakkale, in English Galipolli

Photo 1. Source:
All photos have
been taken by the
authors.

Photo 2.
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As can be seen in Photo 1, at the entrance of the Gallipoli battlefield tourist
site there is a welcome board with both names included as Gallipoli (in English)
and Çanakkale (in Turkish). This is evidence of the first phase of naming.
Photo 2 shows the tourist attraction signposts. The Turkish version of
signposts is presented on the left, and the English version – on the right.
2nd Phase: Framing

Photo 3.

As can be seen in Photo 3 there are so many framing objects as placing
of an official boundary around an object on the Gallipoli battlefield. This photo
is from a French artillery gun pit. The information board provides information
about the site both in Turkish and in English. It is possible to find many battlerelated attraction points open to visitation on the Gallipoli battlefield.
3rd Phase: Enshrinement

Photo 4.
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Photo 4 was taken at the Çanakkale (Gallipoli) Monument of Martyr.
Many replica graves of soldiers were constructed and opened to visitation by
the management of the site. This verifies that the framing material used has
itself entered the first stage of sacralisation.
4th Phase: Mechanical reproduction

Photo 5.

Photo 5 was taken in 2015 at an exhibition in Gallipoli. This replica
exhibition verifies the mechanical reproduction of the battlefield as a touristic
destination.
5th Phase: Social reproduction

Photo 6.
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Photo 7.

As can be seen in Photo 6, there are visibly many cultural objects that serve
as souvenirs in everyday practice far from the places where they originated.
There are many souvenirs available for tourists in and out Gallipoli for touristic
purchases.
Similarly, as mentioned above, Photo 7 presents a Gallipoli soldier with a
shako cap as a tourist souvenir. This verifies the social reproduction phase of
the Gallipoli battlefield parallel to the site sacralisation theory.
Conclusion
The application of the site sacralisation theory revealed that only one
battle, that in the Gallipoli Campaign, has met all the phases of the theory and
has become a battlefield tourist destination amongst the 151 battles in Turkish
history mentioned. Furthermore, the data from the research revealed that six
more battles in World War I and the Turkish War of Independence completed
only 3 phases of the site sacralisation theory. This study is only a starting point
for new research related to battlefield tourism of Turkish military history. It
reveals that site sacralisation is an appropriate theory to apply when investigating
274

how battlefields have become international battlefield tourism destinations.
The expansion of tourism worldwide makes destinations reveal new
attractions devoted to new markets. The competition amongst destinations
reveals new attractions for competitive advantage. Therefore, new research
related to the niche of tourism activities is required to reveal new attractions for
developing new tourist needs and motivations.
The Gallipoli battlefield is an international battlefield tourist destination
which attracts thousands of tourists every year. Therefore, creating new
battlefield attractions is a key point for countries that have a rich military history
such as Turkey.
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