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Editorial
My song is even more up-to-date now, unfortunately. I sing for the whole
Ukrain, for the Crimea. I want my suffering to be a drop in the ocean and help
to solve the problems of Ukraine and Crimean Tatars.
Jamala1

When the singer Jamala won the Eurovision Song contest in 2016, this was remarkable in many ways, and numerous contributions in this volume will refer to
Jamala and her song “1944” in several contexts. So I would like to mention just
one aspect here. This concerns the social and cultural links between Ukraine and
Crimea which are clearly articulated in the quote above. There are numerous
points of contact and exchange in Ukrainian and Crimean history solely due to the
geographical neighbourhood. Less numerous, of course, were the interpretations
of these contacts as a common history. Interest in such a common history only
has grown around the end of the 20th century. This was due “significantly to the
long-standing primacy of national historiography, which neglected nationalities
and regions that had not reached statehood in the course of the so-called long 19th
century”.2 Crimea, with its complex history, is coming into focus nowadays thanks
to a shift in perspective from the national grand narratives to transnational imperial and colonial histories. This interest has also been further fuelled by the recent
geopolitical instability in the Black Sea region, even though the close intercultural
relations between Crimean-Tatars and Ukrainians are still a blind spot in research.
Despite its significance, however, the solidary relationship has been either overlooked as a discrete object of inquiry or dismissed as a mere political “marriage
of convenience” in research literature.3

For political reasons it is a “marriage of convenience” - but it is for sure much
more. Among Ukrainians, the awareness of and interest in Crimean Tatars and the
Ottoman Empire grew relatively long ago, in any case much earlier than the formal
subordination of Crimea to Ukraine within the Soviet Union. They date back to the
Tatar raids and the human trafficking of Ukrainian captives into Crimea since the
15th century. This encounter was a main source of a rich folkloristic respectively
literary production in the time to follow. Therefore, Ukrainian romantics, nation
builders and historians of the Ukrainian nation in the 19th century and beginning
20th century could not pass by the motives of close relationship, and even kinship with the Crimean Tatars, that have been expressed in folklore, especially in
Dumy and other literary texts. For instance, since the second half of the 19th century, scholars, among them Mychaylo Drahomanov, Mykhaylo Hrushevs’kyy and
Ahatanhel Kryms’kyy, investigated parallels between Turkish-Tatar folk art and
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Ukrainian folklore, and linguists became interested in the problem of the transfer
of linguistic elements from Turkic languages into Ukrainian. It became clear that
the Ukrainian and Turkic-Tatar social and cultural contacts were intense in the previous centuries and played its role in constructing identity in Ukraine.
Ukrainian writers, historians and politicians have repeatedly reflected on parallel socio-cultural phenomena and developments between Crimean Tatar Ottoman and Ukrainian history, imagining a common “entangled” history as a kind of
counter-narrative to ethnocentrism resp. nationalism. As a result, in the 1920s,
an increasingly open concept of a socialist society developed in Soviet Ukraine on
the background of the politics of Ukrainization in Ukraine: It made it possible for
Ukraine to deal openly with its own history and to question traditional Ukrainian
ethnocentrism or nationalism of a Prosvita-type. This development was actively
picked up by Ukrainian scholars, writers, intellectuals in the 1920s in the early
1930s. During these years, when it was possible to experiment with historical
naratives and at the same time develop oriental studies at the newly established
Ukrainian Academy of Science, knowledge of Ukraine’s political, economic and cultural relations with the Middle East increased rapidly. Against that background the
idea of Ukrainian-Tatar-Turkish relations became enriched with new arguments
and began to rely on scientific facts.
The works of Ahatanhel Kryms’kyy are a telling example. In particular his History of Turkey4 is a unique original history of the Ottoman Empire, and also his
Studies from Crimea is a pioneering work in the field. In both books he analyses
as well Slavic (and Ukrainian) sources, and links them to – what I call here – the
Ukrainian-Crimean contact zone. Kryms’kyy’s attractive essayistic style5, which is
particularly visible when it comes to Roksolana and Ukrainian aspects of the Ottoman Empire, has fascinated both scholars and artists and resulted in the well-deserved popularity of his work.
Oriental studies in Ukraine in the 1920s and early 1930s were characterized
by a generally positive vision of Ukrainian-Turkic-Tatar relations, which developed
on the initiative of Mykhaylo Hrushevs’kyy and Ahatanhel Kryms’kyy even at the
expense of a negative reassessment of Ukrainian-Moscow relations. A shift in orientation (Away from Moscow! coined by Mykola Khvyl’ovyy) was a general trend
in Soviet Ukraine amongst intellectuals in the 1920s.
The aspect of a shared history between Crimea and Ukraine runs like a red thread
through the contributions of this issue of Euxeinos. It points out that parallels between Crimean Tatar and Ukrainian socio-cultural constellations - for example the
Crimean texts by Lesya Ukrayinka or Mykhaylo Kotsyubyns’kyy - implicitly refer to
Ukraine’s and Crimea’s position colonial in the Russian empire. What seems to be
clear on the surface also has deep cultural and historical roots. The investigation
of historical roots and contacts and their legacy as a Ukrainian and Crimean Tatar
contact zone results in a complementary and in many other ways updated picture
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of Ukrainian identity. Against this background we can suggest that there has always been more than a monologist national narrative of Ukrainian self-perception.
The Ukrainian-Crimean Tatar contact zone refers to an open intercultural narrative, a diverse social formation in Ukraine over a long period of time. In addition,
a closer analysis of the Crimean Tatar-Ukrainian contact zone also contributes to
a broader perspective on Crimean Tatar self-perception and reflection on identity,
what is in particular visible today.
The first block of contributions begins with a study by Timur Kurshutov. I am
very thankful for his participation in the volume, because he continues to work
in Crimea under difficult conditions as a Crimean Tatar and cultural scholar. His
study provides an overview and recalls the variety of forms of interaction between
Crimean Tatars and Ukrainians in recent centuries. He mainly examines the period from the end of the 19th century to the present and shows not only the interactions but also parallel historical and socio-cultural constellations for Crimean Tatars and Ukrainians which until today continue to operate as a postcolonial
situation. Subsequently, the author also elaborates on prospects for the future of
Ukrainian-Crimean Tatar relations.
In Alexander Kratochvil’s contribution, the common ground of historical experiences and the entanglement through history of Ukrainians and Crimean Tatars
is addressed in the context of literary works. He designs a contact zone “Slavia
Islamica Ukaine”, which places the intercultural relations between Crimean Tatars
and Ukrainians in a conceptual framework. This allows a challenging view of traditional (literary/ folkloristic) narratives of Ukrainian and Crimean Tatar contacts.
As a consequence, the concept ”Slavia Islamica Ukraine” also allows us to question
stereotypes on the traditions and identity constructions of the inhabitants of the
Black Sea region and suppose a complementary narrative of Ukrainian identity.
The next studies on the fine arts, music and cinematography develop this topic
using practical examples. In her contribution, Alina Zubkovych gives an overview
of films from various genres in the new millennium, which deal with the history and present of Crimea and the lives of the Crimean Tatars. The annexation of
Crimea in 2014 constitutes an obvious caesura. Films and documentaries made
afterwards are perceived in a changed social and political context. This context is
characterized by internationalization and often explicit politicization. A striking
example is the documentary film about Jamala (Jamala.ua by Anna Akulevich), in
which the increasing political nature of art, in this case pop culture, is reflected. The
author stresses in her study that the representation of Crimean Tatars in Ukraine
is a unique possibility to observe the dynamics of imaginative shifts in Ukrainian
media discourses that appeared during the Euromaidan and further occupation of
the Crimean peninsula.
Music, popular culture, subversive culture and media representations are also
at the centre of Austin Charron’s study. The newly revived role of the Crimean TaEuxeinos, Vol. 9, No. 28 / 2019
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tars in Ukrainian socio-cultural contexts since the Maidan and the annexation of
Crimea is particularly striking in the fate of the Crimean Tatar internal refugees
(IDPs). The Crimean Tatar refugees activate collective memory and engage with
everyday and pop culture in interesting ways. This is part of an approach to activate multicultural knowledge in various media formats in Ukraine generally, and
refers to the postcolonial situation. As a result, one finds (re)interpretations of cultural memory that support the resurgent narratives of Ukrainian civic identity and
multiculturalism. Crimean Tatar cuisine, music, visual arts, and other products are
now increasingly visible components of Ukrainian cultural landscapes. The author
pays special attention to the communication between traditional and progressive
forms of Crimean Tatar art and culture. This also creates a productive field of tension for the political and discursive project to promote multicultural Crimean Tatar
and Ukrainian identity.
The second block brings together three heterogeneous studies. They show the
diversity of viewpoints on Crimean topics which also corresponds with the diversity of research pathways and interests. The research on the Crimea and Black Sea
region itself thus becomes a “contact zone”, providing surprising insights with its
multi-disciplinary approach. In the contribution by Mieste Hotopp-Riecke and
Dominik Napiwodzki we find a shift in perspective with a focus on Central European interdependencies of Crimean Tatar history. The historical relationships
between Poland, Germany and the Crimean Tatars began in the 17th century and
ended after occupation of the Crimean khanate in the 18th century. There was short
period of intensive German-Crimean Tatar relations during the First World War
and before the Bolsheviks takeover of control in the Black Sea region and Crimea.
This constellation again refers to a certain degree to a Ukrainian parallel, which
in turn also affects the current negotiation of Crimean Tatar identity. Against the
background of developments since the 1990s the article presents actors and structures of the Crimean Tatar scene between Crimea and diaspora communities and
addresses the question of Crimean Tatar identity in exile.
The article by Natalia Volvach presents research results based on her case study
conducted in November 2017. It shows how the linguistic landscape of Sevastopol rapidly changed after Russian annexation of Crimea and how Russian power
is measured differently. There is clearly a strong de-Ukrainization and de-Tatarization not only in Sevastopol (which was always a city with a special status of Russianness) but on the whole peninsula.
The contributions of this volume are complemented by the reflections of the
doyen of research on Crimean Tatars (and of course other Turkic peoples in the
region) by Edward E. Lazzerini. His studies on Crimea, Crimean Tatars and Muslim modernist movements have fundamentally contributed to this field of research
since the 1970s and are still standard today. While the previously mentioned article focuses on the Russian appropriation of the region as a linguistic landscape,
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Edward Lazzerini describes the appropriation and change of the natural resources,
in particular the plants of the Crimean landscape and their economic exploitation.
Crimea served as a showcase of Russian colonial and imperial measures. For example, Prince Mikhail Vorontsov’s extraordinary palace complex in Alupka became
а model for the construction of palaces and parks all along the southern coast of
Crimea.
All articles in this issue illustrate implicit or explicit analogies of historical constellations for Crimean Tatars and Ukrainians. Today these constellations often
reactivate forgotten resources of historical and collective memory. In a certain
sense, the contributions in this volume tie in to this perspective of a metaphorical
and, since 2014, also very real Crimean Tatar-Ukrainian contact zone. I would like
to thank the authors who, with their stimulating texts, have provided important
impetuses for research on Crimea and Crimean Tatar-Ukrainian cultural contexts.
The interdisciplinarity of the contributions serves to map the “contact zone” and
further address questions from both a detailed individual as well as overarching
comparative perspective. And last but not least, I wish to stress that the studying Ukraine is not only rewarding in the sense that one learns something about
Ukrainian things and topics, but one also almost always learns something new and
unexpected about Ukraine’s various neighbours.
by Alexander Kratochvil

Euxeinos, Vol. 9, No. 28 / 2019

7

Endnotes
1

Jamala after the arrest of the vice-chief of the Medschlis (representation of the Crimean Tatars on the
occupied peninsula) on the eve of the ESC final.

2

Jobst, Kerstin S. and Hofmeister, Ulrich, “Editorial: Krimtataren.” In Krimtataren, eds. Hofmeister,
Ulrich and Jobst, Kerstin S., 7. Innsbruck: Studienverlag, 2017.

3

Finnin, Rory. ”‘A Bridge Between Us‘: Literature in the Ukrainian-Crimean Tatar Encounter.“
Comparative Literature Studies 56, no. 2 (2019): 289.

4

Krymskyy, Ahatanhel, Studiji z Krymu. Kyjiv 1930; Istoriya Turechchyny ta yiyi pysmenstva (4 Bd.,
1924-27). About Roksolana and Suleyman: Т2, vyp. 2. Pysmentstvo XIV–XV vv. Kyyiv: Ukrayinska
akademiya nauk, 1927.

5

Krymskyy was an author of remarkable prose and poetry in Ukrainian as well, most of them with
Orient-related topics.

Euxeinos, Vol. 9, No. 28 / 2019

8

Cultural and Literary Relations between
Ukrainians and Crimean Tatars
by Temur Kurshutov
The encounter of Crimean Tatars and Ukrainians can be traced back till the early modern period. There are a variety of forms of interaction between Crimean
Tatars and Ukrainians, in this contribution the focus is mainly on sociocultural
(literature, art, cinematography) and political contact from the end of the 19th
century to the present. These contacts show not only the interactions but also
parallel historical and cultural constellations for Crimean Tatars and Ukrainians which until today continue to operate as a postcolonial situation. Against
that background the author are also elaborate on prospects for the future of
Ukrainian-Crimean Tatar relations.
Keywords: Crimean Tatar Intellectuals, Ukrainian intellectuals, culture, literature, politics.

Communication and reciprocal integration are a historical necessity. The cultural successes and achievements of individual nations are a common achievement
of global civilization. Just as rivers flowing into lakes, seas, and oceans replenish
aquatic resources, universal culture and literature are born of separate national
cultures and literature.
The historical truth noted above thoroughly applies to the spiritual wealth of
the Crimean Tatar people. The Crimean Tatars, the autochthonous inhabitants of
the Crimean peninsula, are the heirs to the cultures of the ancient peoples who
settled this territory in various historical eras, from that of the primitive communal system to the creation of their own nation-state, the Crimean Khanate, to the
present.1
Unfortunately, a long series of tragedies set in motion by the tsarist autocracy
and then the Soviet authorities descended upon the Crimean Tatars at the end of
the late 18th century and continued into the 19th and 20th centuries. The deportation of 1944 almost wiped the Tatars from the face of the earth.
The struggle of the Crimean Tatars to return to their native land, the fateful,
historic events that followed the collapse of the Soviet Union in the early 1990s
opened the road to the Crimea and the continuation of their struggle for the full
restoration of their political, economic, ethnical, and human rights that had been
violated. Having returned, the Crimean Tatars faced not only the problems of political and economic development on the peninsula, they also had to revive their
culture, their literature, to restore and strengthen cultural ties with other peoples,
ties forfeited under coercion, above all the ties between Crimean Tatars and Ukrainians. Not only do the processes of integration now underway in the present-day
Euxeinos, Vol. 9, No. 28 / 2019
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Crimean Tatar-Ukrainian comity demand this, so, too, does moral responsibility to
their forefathers and to future generations.
Historical parallel

The history of cultural and economic relations between the Crimean Tatar and
Ukrainian peoples is rich and deep, going back centuries. To this day, however,
this history has not been the subject of fundamental scientific research in Crimean Tatar and Ukrainian historiography and cultural studies. Individual efforts in
this direction have not been systematic in character. Unfortunately, right up to the
present day, almost every aspect of interaction, of cultural exchange, of coexistence
between these two peoples – the Ukrainians and the Crimean Tatars - remains insufficiently studied. The rather solid basis of sources in scientific output urgently
requires first and foremost research in linguistics and folklore, history, and the
literature of the two peoples.2
The history of cultural and literary ties between the Crimean Tatar and Ukrainian
peoples is multifaceted. This is natural for two neighboring peoples who have lived
side by side for centuries and shared a whole range of interactions, economic and
cultural exchange, and periods of coexistence.
The events of the mid-17th century - the rise of the Ukrainian people’s national-liberation struggle under the leadership of Bohdan Khmelnytsky for Ukrainian
independence from the Polish nobility – enjoy a special place in the literatures of
both peoples. Responding to Khmelnytsky’s request for assistance in the war of
liberation against the Polish nobility, the Crimean Khan İslâm Geray III on several
occasions dispatched an army made up of thousands of Crimeans under the leadership of the talented commander Toğay bey , who inflicted several defeats on their
adversary.
Scenes from the common struggle of these two people’s received considerable
attention in literature. Even at the time, hot on the heels of the historical events, the
Crimean Tatar poet Dzhanmokhamed, an eyewitness and participant, composed
the poem Toğaybey. Another Crimean Tatar author of the same period, Edip Efendi,
wrote about these events in the poem Sefernama (Poem of the campaign). Excerpts
from both works have survived to this day. They were the first in the history of
the literatures of our peoples to depict the heroics of those times, to create portrayals of the heroes of those events: Bohdan Khmelnytsky, İslâm Geray III, Toğay
bey. Excerpts from the first of these works were published by Osman Akchokrakli3
(Aqçoqraqlı) in the article The Tatar poem of Dzhanmokhamed about the campaign
of Isliam Gerai III together with Bogdan Khmelnitsky against Poland in 1648-1649.4
The events of those years have also been depicted in the novels of modern
Ukrainian writers such as Ia, Bohdan (I am Bohdan) by Pavel Zahrebelny (19242009), Malvy by Roman Ivanychuk (1929-2016), and others.5
Euxeinos, Vol. 9, No. 28 / 2019
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Writers and literature

Ukrainian-Crimean-Tatar cultural and literary ties in the 19th century were of
a rather stable and diverse character. This is first and foremost noticeable in the
work of Ukraine’s great poet, artist, and thinker Taras Shevchenko:
I love her so, oh, so dearly,
my impoverished Ukraina,
That I will blaspheme our sacred God,
I will forfeit my soul for her.6
Men faqir Ukrainamnɪ
Sevem. Oña can qurban.
onɪñ içün qargarɪm
Atta yuce Allahnɪ.7
This can be seen in his works such as The Haidamaks, Kateryna, Oh, I sent my
husband on a trip, etc., although with an ambiguous and idiosyncratic shade of
meaning. The tonality to which Shevchenko adheres with respect to the Crimean
Tatars is explained by the fact that this genius of Ukrainian poetry has “notions
about the Crimean Khanate, about the campaigns of the Zaporizhians for Perekop,
Kezlev (now a part of Yevpatoriya) and Kafe (now a part of Feodosiya), as well as
about the Crimeans’ campaigns against Ukraine, formed when he was studying at
St. Petersburg Academy of Arts”, notes Hryhory Rudnytsky.8
Developing this idea, one can note that under the influence of official administrative and pseudoscientific anti-Tatar policy, it was natural that the young
Shevchenko could form an idiosyncratic view with regard to the neighboring people in Crimea. Crimean themes can also be seen in Shevchenko’s artwork. As Rudnytsky notes,
A well-founded knowledge of manuscripts and printed sources helped him successfully cope with an order that he received in 1842 to produce illustrations
for a a biography of Alexander Suvorov, the general who brought the Black Sea
coast under Russian control by N.A. Polevoi entitled Istoriya knyazya Italiiskogo, grafa Suvorova-Rymnikskogo, generalissimusa rossiyskikh voysk (The history of prince of Italy, count Suvorov-Rymniksky, generalissimo of the Russian
armed forces).9

Among the drawings realized were several works dedicated to the Crimean
theme: Suvorov at the court of Crimean Khan Shagin Girei, Suvorov on the holiday in
honor of the agreement with the Tatars, Suvorov at Musa-Bey’s, and Bogdan Khmelnitskii before the Crimean Khan (1857).10 Thus, it can be argued, Shevchenko was
the first in the Ukrainian fine arts to create scenes depicting the Crimean khans
İslâm Geray III and Şahin Geray, as well as Musa Bey, a leader of the Nogai Horde in
Euxeinos, Vol. 9, No. 28 / 2019
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the 16th century operating in northeastern region of the Black Sea.
At the turn of the 19th and 20th centuries, the Crimean Tatar theme in Ukrainian
literature struck a completely different chord. First and foremost, it referenced the
works of the great novelist Mykhailo Kotsyubyns’kyy, a classic author in Ukrainian
literature. During two rather long sojourns to the Crimea, Kotsyubyns’kyy spent
time in Yalta, Alupka, the villages of Quru Özen and Küçük Özen, the cities of Bakhchisarai and Sevastopol, and passed through other settlements.
While visiting the villages of the southern coast and Bakhchisarai, Kotsyubyns’kyy by way of necessity visited Crimean Tatar families in order to better acquaint himself with their daily life, world view, customs, and traditions from as up
close as possible. All of these observations and impressions found artistic expression in his stories from the Crimean cycle In the Devil’s Chains (1899), On the Rock
(1902), Beneath the Minarets (1904). In them, the writer pondered the challenges
facing the indigenous inhabitants of this land, which had been forcibly attached
to the Russian Empire. The new way of life introduced by the Russian administration, the new culture, the new customs for the population of this Muslim peninsula turned the lives of local residents into an existence “in the Devil’s chains”, and
destroyed a way of life formed over centuries as well as the people’s traditions.11
The research of the Ukrainian cultural activist Serhiy D. Kotsyubyns’kyy into
Crimean Tatar folklore and its popularization among Ukrainians echoes M. Kotsyubyns’kyy’s creative work related to Crimea. Serhiy Kotsyubyns’kyy was the author
of a scientific work containing in-depth analysis of Crimean Tatar oral folklore,
which came to serve as the introductory article for the first collection of folklore
Skazki i legendy Tatar Krima (Crimean Tatar tales and legends), prepared and published by the Alupka State Museum in 1936. Summing up his research, the author
noted at the outset of the article,
The great historical changes that have taken place over the course of three
thousand years, changes that have shaken this patch of earth, that have left
deep and indelible traces, were reflected in Crimean folk verse: in fairy tales
and legends, songs, proverbs, sayings, and riddles.12

Serhiy Kotsyubyns’kyy’s work was a solid scientific contribution to the study
of Crimean Tatar folklore. Even today, his work has not lost any of its significance
and relevance.
At the end of 19th and the first quarter of 20th century, Ukrainian-Crimean Tatar
cultural and literary ties were especially clearly manifested in the creative work
of Lesya Ukrayinka, one of the most famous classic figures of Ukrainian literature.
Drawing on her impressions and recollections of the Crimea, she wrote quite a
number of poetic works about this magical corner of the earth and its indigenous
inhabitants, which were included in the cycles Kryms’ki spohady (Crimean memoirs) and Kryms’ki vidhuky (Crimean echoes). These cycles, together with other
Euxeinos, Vol. 9, No. 28 / 2019
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poems, were included in the collection Na krylakh pisen’ (On the wings of songs),
published in 1893.
Ukrainka did not represent Crimea without the Crimean Tatars. Absorbing the
singular beauty of Crimea, connecting it with its marvelous nature and climate, she
did not forget the Crimean Tatars, the territory’s indigenous inhabitants.
Together with her mother Olena Pchilka, Lesya Ukrayinka came to Crimea for
the first time for medical treatment. From Yevpatoriia, they went to Bakhchisarai
and visited the khan’s palace. The wonderful poems Bakhchisaray, Bakhchisaray
Palace, Bakhchisaray Mausoleum were written drawings from the impressions
made here. The bleak, pitiful condition of the khan’s palace, the extremely modest,
unkempt property, the indifference of tsarist officials to this monument provoked
outrage in both the poet and her mother. “In this territory, injustice continues to
this day,” noted Ukrayinka. She saw this injustice with regard to the Crimean Tatars. While in Crimea, the poet studied Crimean Tatar embroidery, ornaments,
oral folklore with great interest. Based on her studies, she prepared a book about
Crimean Tatar embroidery and ornaments for publication and wrote a series of
poems about Crimean Tatar legends.
Ukrayinka’s life was cut short by illness. She passed away when she was 42
years old. She did not manage to realize all of her creative plans. In a letter to her
mother from Yalta on February 16, 1908, she wrote about one of them:
I want to... write a little story... historical as it were, about Tatar-Ukrainian
times, the friendship of a little Ukrainian boy - the son of a female captive and a peasant Tatar girl, without regard for the traditional antagonisms of the
older generation, then the fate of this couple, nonetheless separated by life).13

Friendship – that is what Lesya Ukrayinka dreamt of seeing in relations between
the Ukrainian and Crimean Tatar peoples, all the more so given that we were not
nonetheless separated by fate.14
In 1996, on the 125th anniversary of Ukrayinka’s birth, the Yalta State United
Historical-Literary Museum opened an exhibition called “Ornaments in the Region of Eternal Light” at the museum dedicated to the poet in her home village,
Kolodiazhne, Volhynia. The exhibition consisted of Crimean Tatar ornaments and
embroidery, as well as household items, dishes, and clothes from the late 19th and
early 20th century. The exhibition generated a great deal of interest among local
residents and visitors to the Volhynian region. Together with the exhibition’s artifacts, the organizers brought a sampling of the thermophilic black poplar from the
Crimea to snowy Volhynia. Nobody was really convinced that the Crimean beauty
would sprout in this harsh, faraway land, but people were convinced that warm
and caring hands would take care of it as for a child. In the spirit of one of her more
famous poems Contra spem spero!, Lesya Ukrayinka had planted a “branch of black
poplar” from Crimea in Ukrainian literature.15
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And when you return, I’ll show you
That cypress of mine in the garden...
Qaytɪp kelseñ saña onɪ kosterecem
Gulbagçamda oser qara selbiçigim.
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In 2001, on the 130th anniversary of Ukrayinka’s birth, a collection of her selected works, Bakiylik Avuchyndaki Chechek (A flower in the palm of eternity), was
published in the Crimea. The collection included poems by the author from the
cycles Kryms’ki Spohady (Qɪrɪm hatɪralar) and Kryms’ki Vidhuky (Qɪrɪm aks sadalarɪ). The poet Ablyaziz Veliyev (1939) rendered the poems of the first cycle from
Ukrainian into Crimean Tatar. The poet Yunus Kandym translated poetic works
from the second cycle:
That’s where my thoughts tumble like rampant waters
And pay fair tribute to that shimmering land,
Where I did not spend a single afternoon
And was ever cheerless even for one hour...
That’s the reason I have no words of reproach
To cast in your direction, handsome country!
It is not your fault that I have no future,
It is not your fault that I’m so unhappy!
(Sleep, 1891)
Şunda tez-tez uçar menim oylarɪm
Selamlar aydɪn yuzlü diyarnɪ
Bu erde men çoq kunlerni yaşadɪm
Amma bir añ bile bahtlɪ olmadɪm
Lȃkin saña bir yaman söz aytalmam,
Sen guzelsiñ! Seni iç de taşlamamam
Taqdir sizim, bunda senin suçɪñ eq,
Men bahtsɪzɪm, bunda senin suçɪñ yok.
(Nagme, 1891)16
Struggle for independence after WWI
Close Crimean Tatar-Ukrainian relations manifested themselves rather clearly
at the start of the 20th century during the struggle of Ukraine and Crimea for their
independence in 1917-1918. Politicians, intellectuals and activists strove to coordinate joint efforts and actions against external enemies: Ukraine, led by the chairman of the Ukrainian Central Rada, Professor Mykhaylo Hrushevs’kyy, and Crimea,
Euxeinos, Vol. 9, No. 28 / 2019
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led by the prime minister of the Crimean People’s Republic, Noman Çelebicihan
(Chelebidzhikhan). Cafer Seydamet (Dzhafer Seidamet), “director” of foreign and
military affairs in the Crimean national Government, repeatedly visited Kyiv to
conduct negotiations with Ukraine’s leaders, who were well-intentioned and sympathetic to Crimea’s problems.
A vivid episode of Crimean Tatar-Ukrainian cooperation can be seen in Seydamet’s memoirs. Seydamet was in the thick of all of the events that took place in
the period following the overthrow of the tsarist autocracy. At the time, the peoples
of the collapsing Russian Empire were caught up in a rise of national sentiment,
which affected Ukraine as well as Crimea.
Seydamet’s memoirs Bâzı hâtıralar17 (published in Russian as a series for the
magazine Poluostrov [The peninsula] under the title Nekotorye vospominaniya
[Some memories] in 2009 and 2010), 18 are without doubt one of the most valuable
documentary sources for the history of Crimea and relations with Ukraine during
this period.
It is impossible to imagine any era without the particular names and personalities associated with it. They are symbols of the period being depicted, as well as
in many respects the creators of that history. It is no coincidence that one of the
most valuable and idiosyncratic components of Seydamet’s memoirs is the portrait
gallery of his contemporaries that he provided. The meetings and exchanges with
them left an indelible impression on the author’s memory and, with an eye to conjuring up the spirit of the era, he filled his memoirs with portrait sketches of heroes
and other personalities.
Seydamet left vivid episodes of meetings with Ukrainian political figures. For
example, after a meeting with Volodymyr Vynnychenko (1889-1960) in Kyiv, Chairman of the General Secretariat of the Ukrainian Central Rada the author of the
memoirs noted: “Although Vynnychenko did not inspire in us such trust as Shulhyn
and Hrushevsky, he left the impression of a man undoubtedly using all of his means
to the benefit of his people’s interests”.19
Another, no less interesting meeting with Seydamet took place with Chairman
of the Ukrainian Central Rada Mykhaylo Hrushevs’kyy in Kyiv in July 1917, when
he arrived with Amet Özenbaşlı (Ozenbashly) as representatives of the Tatars of
Crimea. Describing their conversation with Hrushevsky, Seydamet noted:
Grey-bearded, with an inspired face and small, darting eyes, energetic and decisive, he inspired surprise and admiration for his tireless work. The greatest of
Ukrainian historians, who had trained a cadre of educated youth at the university in Lviv, now in Kyiv, was devoting all his strength to the creation of a new
history of Ukraine. He undoubtedly understood the significance of historical
heritage; better than others, he could set a goal in terms of aspirations and
determine the shortest path to get there.20

Seydamet noted Hrushevsky’s ability to listen attentively to his interlocutor
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and provide exhaustive commentary regarding this or that political event taking
place at the time, emphasizing especially that the Russian Revolution would lead
to the Russia’s disintegration, whereby all of the non-Russian peoples would need
to close ranks more tightly.21
Seydamet also provided portrait descriptions with respect to other Ukrainian
political figures, e.g. Minister of Foreign Affairs of the Ukrainian People’s Republic
Oleksander Shulhyn and later acted as a head of Ukrainian government in exile,
and Chairman of the Directorate of the Ukrainian People’s Republic and commander Symon Petliura.
In Turkey, Seydamet continued to cooperate with the Ukrainians through
their émigré organizations. That he cooperated closely with certain figures of
the Ukrainian liberation movement and even befriended them is confirmed in
his memoirs. One can provide an analogous example, when Volodymyr Mursky, a
well-known figure in émigré political circles, suddenly died in Istanbul in the mid1930s. Mursky had been the representative of the government of the Ukrainian
People’s Republic in exile and a prominent figure within the Prometheus League
in Turkey in the 1920s and 1930s. Living in Turkey, he worked closely with Turkic
émigré organizations and coordinated work with them in their common struggle
against Bolshevik Russia.
In Turkey, in 1930 Mursky had published his books Ukrayna ve istiklâl müca
hedeler (Ukraine’s struggle for independence), and 1932 The Real Face of Russia
(Yeni Rusya`nin ic yüzü). These books found substantial resonance not only within
émigré political circles, but also among active politicians in Turkey. Politicians in
the West and Far East took an interest in this book as well. There is a known case
when representatives of a Turkish military agency purchased 100 copies of the
book for distribution throughout Turkey’s military establishment.
It is necessary to note that after the book by Mursky came out, Seydamet published a review in the Crimean Tatar emigrant magazine Emel, in which he gave
a positive assessment of the book. Having learned the sad news of Mursky’s
death, Seydamet likewise responded with an obituary in French in the journal
Prométhée.22 In his short article, every word, every sentence was filled with sorrow.
He spoke warmheartedly of their friendly relationship, his socio-political activity
in consolidating common efforts in the confrontation with Bolshevik Russia. One
can quote a fragment from Seydamet’s article:
We have been overwhelmed by new mourning in our exile: the sad news has left
us crushed! Our dear friend has passed away! I was walking down the street
when one of my friends told me that Mursky had died. Despite the fact that I
have grown used to tragedy and misfortune, I did not want to believe this loss.23
As we see, these lines fully reflect the author’s anxiety and sorrow.
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Mursky was one of the Ukrainian patriots who lived in Istanbul for many years.
He published the book Ukraine’s Struggle for Independence in Turkish. By dint
of this fact, he rendered an important service to Turkish patriots. Through his
manuscripts and articles, his tireless activity, Mursky became useful not only
to the cause of the Ukrainian people, but also to the causes of other oppressed
peoples.24
Literary and History Studies, Mutual Translations
The desire to strengthen cultural and literary ties between Crimean Tatars
and Ukrainians was especially clearly manifested in the multifaceted scientific
and literary activity of the prominent Ukrainian scholar Ahatanhel Yukhymovych
Kryms’kyy (1871-1942). Kryms’kyy was a Turkologist, orientalist, philologist,
writer, poet, ethnographer, literary critic, and translator. He made a tremendous
contribution to universal culture. His origins played a major role in his scientific
and creative activity. His ancestors were from the Crimea. He considered himself
a Ukrainian, but never forgot about his ancestors’ homeland - the Crimea. From
this sprung his enthusiastic and selfless service to science and culture, his desire
to strengthen and enrich both Ukrainian and Crimean Tatar culture and literature.
In this, the scientific collection Studiyi z Krymu (Studies on the Crimea), which
was published in Ukrainian in Kyiv in 1930, was of considerable importance in his
scholarly activity. Kryms’kyy’s own works formed the core of the collection.
Krymskyy’s services to the study of the history of Crimean Tatar literature and
culture are inestimable. Kryms’kyy namely was one of the first to analyze the development of Crimean Tatar literature. A series of works published in the collection Studiyi z Krymu. (Pages from the history of the Crimea and the Crimean Tatars,
Toward a history of the current 25% of the Tatar population in the Crimea, Chufut-Kale [a medieval fortress near Bakhchisaray]) presented Ukrainian readers for
the first time with an opportunity to acquaint themselves with Crimean Tatar literature, culture, history, ethnography, and language. By drawing on historical facts,
Krymskyj did much to destroy the outdated stereotypes rooted in folklore, belleslettres, and history that impeded the scientific understanding of relations between
the neighboring peoples, the Ukrainians and the Crimean Tatars, and their spiritual rapprochement.
The collection closed with a historical and literary essay by Kryms’kyy, Literatura krymskikh tatar (Literature of Crimean Tatars), which briefly shed light on
literary life during the period of the Crimean Khanate, more recent Crimean Tatar literature after the annexation of the peninsula to Russia, the activity of Ismail
Gasprinsky (Gaspirali, 1851-1914) and his newspaper Terdzhiman (Translator),
the association of literary figures around the newspaper, the new, youthful literary
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forces at work after the Revolution of 1905, the creative work of writers in the decade preceding 1930. Kryms’kyy’s brief, academically logical, and laconic analyses
and assessments of Crimean Tatar literature demonstrated his broad erudition,
his deep and thorough knowledge of the peninsula’s national literature, and his
constant interest in following Crimea’s literary process.
For Kryms’kyy, the 1930s were a period of official persecution, deep, spiritual upheaval and hardship. Placed in the category of unreliable elements, he lost
his job, title, and publishing rights. He was left in isolation and difficult financial
circumstances. In July 1941, Kryms’kyy, who had by then suffered a stroke, was
arrested by the NKVD authorities and subsequently sent to a common colony in
Kazakhstan, where he died in January 1942.
One can see that interest in Crimean Tatar literature did not wane in the 1920s
and 1930s. For example, the Kharkiv magazine Chervonyi Shliakh (Red path)
published an article by Abdulla Latif-zade in Ukrainian called Korotkyy ohlyad
kryms’ko-tatars’koyi literatury (Brief Review of the Crimean Tatar Literature) in its
December 1927 issue. There, the author characterized in general terms the development of Crimean Tatar literature from the 13th to the 20th century.25
Ukrainian poetry, including poems by Taras Shevchenko as well, became treasures of the Crimean Tatars only in the second half of the 1930s. In 1939, Shevchenko’s “Testament” was translated into Crimean Tatar for the first time, and already
in 1940, the Crimean Tatar-language collection Saylȃma şiirler (Selected poems)
was published. The translations for this volume were provided by famous Crimean Tatar poets such as Amdi Alim (1908-1942), Şamil Aladin , Maksud Suleyman
(1909-1953), and others.26
In the last two decades, the talented Ukrainian poet, translator, and literary expert Mykola Myroshnychenko played a special role in the renaissance and development of Crimean Tatar-Ukrainian literary ties. Thanks to his diligence, works
by a whole range of authors have seen the light of day in Ukrainian translation, including the publishing of Yunus Kandyma’s Sary an’ (Yellow moment, 1997), Yunus
Temirkaia’s Yol uzerindeki yarɪq (Light over the road, 2001), as well as others - in
Ukrainian and Crimean Tatar.27
In the period since 1999, the publishing house Dolya (Fate), based in the city
of Simferopol, has published landmark works by Taras Shevchenko, which were
included in the collection Uzak’ ve iak’yn Shevchenko (Distant and close Shevchenko), in Ukrainian and Crimean Tatar, while Shevchenko’s poem The Caucasus was
published in a separate book in four languages: Ukrainian, Crimean Tatar, Russian,
and English. In 2001, a collection of selected works by Lesya Ukrayinka was published in two volumes: Baqiylik avuçɪndaki çeçek (Flower in the palm of eternity)
and Orman türküsi (The Forest Song).
At the start of 2002, the premiere of a theater production based on subject matter of poems found in Ukrayinka’s collection The Forest Song was held at the CrimeEuxeinos, Vol. 9, No. 28 / 2019
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an Tatar Musical-Dramatic Theater with Akhtem Seitablaev as producer.
The All-Ukrainian Information-Cultural Center in Simferopol has made a notable
contribution to strengthening Crimean Tatar-Ukrainian cultural and literary ties.
With editorial and publishing support from the All-Ukrainian Information-Cultural
Center, it was possible to publish books by Lesya Ukrayinka, a collection of poems
by Yunus Kandyma Umiut iipi (Thread of hope), and other titles.
For a period of several years, Crimean Tatar poet Yunus Kandym enjoyed a fruitful collaboration with Mykola Myroshnychenko in the translation of Ukrainian authors into Crimean Tatar. Thanks to their initiative and perseverance, an anthology of Crimean Tatar literature was published in 2005. The first volume, entitled
Molytva lastivok / K’arylh’achlar duasy (Prayer of the swallows),28 included prose
by writers from the 14th to the 20th century; the second volume Okrushyna sontsia
/ Kuneshten bir parcha (A bit of sun),29 contained poetic works by each nationality’s most important authors.
Theater, music and applied art

This all-encompassing, very professionally prepared publication was an important event in the cultural life of Ukraine and the Crimea. It created the opportunity to familiarize a wide Ukrainian reading audience with the rich literary
heritage of the Crimean Tatars. Presentations and reading conferences dedicated
to this unique publication took place in a whole range of libraries, schools, and
institutes of higher learning in the Crimea and in Ukraine. For example, in 2007,
such presentations took place at Taras Shevchenko Kyiv National University, the
Crimean University of Industry and Pedagogy, and other locations. By the way, this
anthology, was published within the framework of a series specially established
in Ukraine Spadshchyna kryms’kotatarskoyi dukhovnosti (Legacy of Crimean Tatar
spirituality).
As a rule, the books in this series are issued in Ukrainian or parallel Ukrainian
and Crimean Tatar translation. Within the framework of this series, the books were
published in Kyiv as well as in Simferopol.
Crimean Tatar-Ukrainian ties have taken shape in the field of art as well. In this,
the Crimean Tatar Academic Music and Drama Theater, the Crimean Tatar folklore
ensemble K’yrym, and the artistic ensemble Khaitarma have shown themselves to
be particularly active. Their members have ventured beyond the Crimea to perform in Kyiv and Ukrainian regions, putting put on stage productions and concert
programs that familiarize Ukrainian viewers and the public at large with treasures
from the Crimean Tatar people’s centuries-old art.
Starting in 2004 and extending over the course of several years, the theater
festival Krymskii kovcheg (Crimean ark) was held, on the basis of Crimean Tatar
theater. During the festival, theater collectives from Kyiv and Ukraine’s regions
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participated alongside other theaters, presenting their most successful new stage
productions. With great curiosity and enthusiasm, Ukrainian viewers in Kyiv, other
provincial centers and towns throughout the country attend the concerts of the
ensembles K’yrym and Khaitarma, thereby discovering for themselves the multifaceted and original art of the Crimean Tatar people, which had remained largely
unknown to them for so long.
The popularization of Crimean Tatar applied art among the Ukrainian public is
being pursued within the framework of the project Krymskyy stil’ (Crimean style),
led by Mamut Churlu. In Churlu’s words, the project’s basic goal is the unification
and coordination of efforts by Crimean Tatar artists and masters of applied folk
art working in different genres of national art based on the study of the ancient
ornaments and traditions of past folk craftsmen, as well as the renaissance and
development of all the many forms that fall within the Crimean style of national art
and their widespread popularization among the inhabitants of Ukraine.
Within the framework of realizing the project Krymskyy stil’, a series of exhibitions were organized in Kyiv, Lviv, Mariupol’, and Simferopol. On display were several hundred works by Crimean Tatar artists and masters of applied art in painting,
sculpture, embroidery, weaving, ornamental painting, ceramics, metal processing,
wood, leather, and jewelry.
The realization of the project Krymskyy stil’ also facilitated the creation of
Chatyr-Dag’, a creative union of artists and like-minded persons. They strive to
identify talented persons - first and foremost among children and adolescents who have the desire and technical skills to work in artistic and applied folk art, to
refine their craftsmanship through the study of past national examples, as well as
to create unconventional works of modern Crimean Tatar decorative-applied art
and to popularize them among the Ukrainian public.
The Days of Crimean Tatar Culture, held in Lviv in August 2004 and February
2007, generated lively interest among local inhabitants. The program included
exhibitions and a series of other events within the framework of Krymskyy stil’,
encounters and training sessions with famous Crimean Tatar artists and masters
of decorative-applied art such as Mamut Churlu, Rustema Skibina, Asana Galimova,
Abdul Seyt-Ametova, and others.
The Days of Crimean Tatar Culture took place in Kyiv from 16 to 22 December 2003. Within the framework of the Kyiv program, an exhibition of works by
famous Crimean Tatar artists was opened in the National Museum of Art under
the title Krym glazami krymskikh tatar (Crimea through the eyes of the Crimean
Tatars), while the State Museum of Ukrainian Decorative Folk Art held an exhibition of Crimean Tatar featuring examples of embroidery, weaving, ceramic, and
jewelry. This event was important for the Crimean Tatars themselves, inasmuch
as the exhibition presented works by artists who had been born and lived a large
part of their lives in places of deportation. Only with their return in the 1990s had
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they been able to experience Crimea fully, and these feelings were reflected in their
works. Particularly noteworthy are the works of famous artists such as Ramiz Netovkin, Irfan Nafeev, Zarema Trasinova, Rustem Eminov, and others.
The gala concert that took place in the building of the National Opera of Ukraine
provided a kind of artistic chronicle, a theatrical presentation of the Crimean Tatar
people’s history from the time of the Crimean khanate to the present day. With this
journey to Kyiv, the organizers and performers demonstrated not only a desire to
talk about the Crimean Tatars’s rich and unique culture, they demonstrated a desire to refine their craftsmanship and grow creatively.
Conclusion

It is necessary to note that in the first three decades of the previous century
Ukrainian-Crimean Tatar ties were normal, natural as between neighbors. But over
the course of several decades in the post-war era, they vanished. Rather they bore
an ideologized character: the general deportation of the Crimean Tatars from their
native lands, repressions on the part of the Soviet authorities, and, as a result, the
emergence of public contempt and animosity toward the Tatars. All of this had negative consequences in every sphere of life in the Crimean Tatar community.
This tendency changed with the start of the Tatars’ return to the Crimea en
masse in the early 1990s and the attainment of Ukrainian independence. Since
then, cultural and literary ties between the two peoples have assumed an irreversible character.
The tragedy of the Crimean Tatars, their general deportation, was understandable to the Ukrainian people. The Ukrainians themselves had lived through the
tragic events of the 20th century: the Red Terror of 1918-1920 and the Great Famine of 1932-1933 organized by the Soviet authorities.
Not everyone believed the Soviet version that the entire nation had been guilty
of “treason” during the German occupation. Those who suffered the most were
those who remembered pre-war Crimea, “Tatar” Crimea. And such people were not
few in number, neither in Crimea nor in Ukraine as a whole. Such thoughts were
not alien to writers and poets, and those thoughts were reflected in their work. The
best confirmation of this are the poems of Orest Ivanovych Korsovets’kyy (1925
-2000), a Ukrainian poet and scholar from Vynnytsia region whose adopted home
was the Black Sea region of Crimea:
The song is silenced, yet I must hear it
A foreign trouble has become mine
The Tatar fate is embedded within my soul
I walk through a fog, my soul is weep...
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The Crimean Tatars knew Korsovets’kyy, loved him, and even protected him,
fully aware of his conflicts with the chauvinists. 30
In the creative work written by poets about the Crimea, there is an optimism
and logical connection between the advent of “better times” and the sheer fact of
the indigenous people’s return. One can even speak of a “Ukrainian-Crimean phenomenon”. Poets from the Ukrainian lands speak of the Crimean Tatars with overt
sympathy, convinced of their better future:
Let’s build a madrash
And universities, too.
For our children and theirs,
This will all come true.31

These optimistic lines belong to Anna Hrytsyuk. The faith of this poet in better
times is based on her knowledge of this people’s positive character traits.
Orest Korsovets’kyy in his poems, which are imbued with a special optimism,
dreamt of “his” Crimea, where, as in the Crimea of Svyatoslav Sosnovs’kyy (19371993, editor at the publishing house Tavriia, murdered in Simferopol), Petro
Hryhorenko (1907-1987 Soviet dissident and later exilé), Vyacheslav Chornovil
(1937-1999, Ukrainian dissident and later politician, died under unclear circumstances). They always recognized the indigenous people with their own proper
place. Therefore, Korsovetskyj wrote with joy:
The mirages are dissolving,
They’re going, the Tatars.
They are whi-i-irling! They are whi-i-irling!
May their path be easy!32

Thus, the poet confirms that, in addition to the Russified Crimea, a Tatar and
Ukrainian Crimea still exists, well-meaning and averse to chauvinism.33
An important factor in the intercommunication and mutual enrichment of
Crimean Tatar-Ukrainian culture is the creative work of individual activists in the
field of art, their civic activism and longing to make a contribution to the cause of
popularizing the best examples of their own national culture and art among their
neighbors.
In the field of cinematography, several landmark films were made in the 2000s.
For example, in 2003, Oles’ Sanin, a young Ukrainian director, made the film Mamai, and in 2004, director Oleksandr Muratov made the film Tatarskyy triptikh (Tatar triptych), which was based on three works by Mykhaylo Kotsyubyns’kyy. The
main roles in these two films were played by Crimean Tatar actors, which provided
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for an atmosphere full of national color.
Another landmark event in Crimean Tatar culture was the making of the fist
Crimean Tatar feature film Khaitarma by director Akhtem Seytablaev. The film recounts the deportation of Crimean Tatars in 1944. With extremely scarce funding
but a tremendous degree of enthusiasm on the part of his compatriots, Seytablaev
succeeded in making a film about a people’s terrible tragedy. Thanks to Seytablaev’s film, Ukrainians learned about the genocide that befell the Crimean Tatars.
The film found great resonance and garnered much praise from Ukrainian and foreign audiences. By way of example, it is necessary to mention the screening of the
film that took place at the Ukrainian Embassy in Berlin on September 26, 2013.
The event was attended by local residents and representatives of the Crimean Tatar and Ukrainian diasporas living in Germany.
Summing up the foregoing observations, it can be noted that Crimean Tatar-Ukrainian cultural and literary contacts have successfully endured the trials
of challenging periods of the two peoples’ histories, especially in the last three decades since the establishment of an independent Ukrainian state, the mass return
of Crimean Tatars from their places of deportation to their historical homeland,
and their integration into Ukrainian society.
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Crimean Tatars’ Postcolonial Condition and
Strategies of Cultural Decolonization in Mainland
Ukraine
by Austin Charron
Crimean Tatars have come to play a prominent new role in Ukrainian cultural
and political discourses following Russia’s annexation of Crimea in 2014,
particularly those who have been displaced to the Ukrainian mainland.
Notably, internally displaced Crimean Tatars have become emblematic of
newly resurgent narratives of Ukrainian civic identity and multiculturalism,
and Crimean Tatar cuisine, music, visual arts, and other products are now
increasingly visible components of Ukrainian cultural landscapes. This article
investigates recent trends in Crimean Tatar cultural and artistic (re)production
in mainland Ukraine—both in traditional and progressive forms—and situates
these trends within the political and discursive project of promoting Ukraine’s
civic and multicultural identities.
Keywords: Ukraine; Crimea; Crimean Tatars; Internally Displaced Persons; Decolonization.

In the past five years, Ukraine has experienced dramatic social, cultural, and
political transformations initiated largely in response to the surge of Russian revanchism in Crimea and aggression in the Donbas, not to mention the Kremlin’s
complicity in the Euromaidan’s violent climax.1 But this response must be viewed
as merely an acceleration in long-standing Ukrainian efforts to (re)assert cultural,
political, and economic agency - along with Ukraine’s very state- and nationhood
- in the face of neo-imperialist discourses and practices aimed at keeping Ukraine
perpetually subordinate to Russia. Indeed, recent reforms such as the controversial “decommunization” campaign have been adopted not only as a reaction to the
Kremlin’s violent turn in 2014, but in an effort to further disentwine Ukrainian
society from its increasingly toxic legacy and historical memory of Russian/Soviet
subjugation, and to push the country instead towards deeper European integration.2
This revolutionary spirit is perhaps most palpable in Ukraine’s recent upswell of creative and artistic energy infused with an invigorating, youthful sense
of civic patriotism and pro-European cosmopolitanism - a development that has
prompted some Western media outlets to declare that Ukraine has entered the
throes of a “cultural” or “hipster” revolution.3 A growing demand for domestically
produced goods and scorn for Russian imports has inspired a revitalized “Made
in Ukraine” movement, reflecting new discourses and practices of consumer nationalism and the imperative to ween Ukraine off any lingering Russian depenEuxeinos, Vol. 9, No. 28 / 2019
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dencies.4 Recent consumer trends also reveal a renewed embrace of traditional
symbols of Ukrainian nationhood, including the remarkable revival of the traditional embroidered shirts known as vyshyvankas as an everyday article of clothing,
and the increasingly ubiquitous display of the Ukrainian national emblem known
as the tryzub, often in trendy stylized forms.5 Ukrainian arts and humanities have
also undergone similar transformations since 2014, from the sudden appearance
of dozens of striking patriotically-themed murals emblazoning the sides of Kyiv’s
Soviet-era buildings, to the bold new expressiveness of Ukrainian musicians, visual
artists, writers, and filmmakers directly influenced by - and recursively shaping the county’s tumultuous thrust away from and against its post-Soviet moorings.6
Especially given these recent trends, it is productive to view contemporary
Ukraine and its contentious relationship with Russia through the lens of postcolonialism. Russia and the Soviet Union are frequently excluded from the history of European colonialism because their overland acquisition and subjugation of adjacent
territories did not resemble Western European patterns of overseas colonization,
but they were colonial empires nonetheless.7 As with Western European colonial
practices, Russian and Soviet colonialism were often grounded in Orientalist discourses, and in recent years several authors have advanced postcolonial readings
of post-Soviet and post-communist cultures and societies generally.8 Moreover,
echoing Etkind’s thesis of “internal colonization” as a particular model of Russian
imperialism, Morozov points to the postcolonial identity of modern Russia itself.9
Although it is a European state and thus may confound normative geographies of
colonialism, Ukraine has been drawn into scholarly discourses of postcolonialism
since at least the early 1990s.10 Recently, events during and after the Euromaidan
have sparked new rounds of advocacy for viewing Ukraine through a postcolonial
lens.11 Indeed, because the revolution’s goals included emancipation from Russian
economic and political hegemony, but also because it revealed a society (re)asserting itself as one infused with hybrid and pluralistic identities, Gerasimov has
proclaimed the Euromaidan the “first postcolonial revolution.”12
In light of this postcolonial condition, Ukrainians’ recent efforts to distance and
divest their country and themselves from their entrenched entanglements with
Russia may be interpreted as acts of decolonization. While denoting on the one
hand the achievement of national independence following a period of formal colonization, decolonization must also be read as the ongoing project of interrogating
and dismantling the structural components of colonialism that may persist long after colonial rule is officially concluded. In other words, decolonization represents
“process, not arrival; it invokes an ongoing dialectic between hegemonic centrist
systems and peripheral subversion of them.”13 Alongside political and economic
reforms, decolonization is a cultural and creative endeavor with much of the heavy
lifting falling to the artists and intellectuals who strive through their work to (re)
locate, (re)interpret, and (re)articulate national identities in postcolonial contexts.
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This is certainly true in post-Soviet societies as much as in other postcolonial contexts; speaking specifically of more authoritarian, non-European post-Soviet states
including the Russian Federation itself, Tlostanava observes that, “art seems to be
among the very few remaining ways to reflect critically on the intersection of the
decolonial and de-Sovietizing impulses.”14 Given the tones and objectives of its recent “cultural revolution” in response to a revived imperialist threat, the same may
also be said for contemporary Ukraine.
But reflections on Ukraine’s postcolonial condition often neglect the diversity of
the country’s postcolonial experiences and subjectivities, with the Crimean Tatars
representing a significant blind spot. Although some have drawn attention to their
status as a people indigenous to Crimea and Ukraine in response to the Russian
annexation of Crimea, efforts to locate the Crimean Tatars within a postcolonial
framework are conspicuously absent in the scholarship on Ukrainian postcoloniality.15 The Russian colonization of Crimea beginning in the late 18th century was a
separate process to that of Ukraine, justified through a particular set of Orientalist
tropes and carried out with specific imperial and strategic goals.16 While ethnic
Russians and Ukrainians share a common East Slavic lineage and have therefore
been portrayed as “brotherly nations,” the Crimean Tatars often represented an exotic and menacing Other in Russian and Soviet imperial discourses, and this deeply-rooted perception contributed to rhetorical justifications for their displacement,
deportation, and disenfranchisement in ways never experienced by ethnic Ukrainians.17 Moreover, the contours of contemporary Crimean Tatar ethno-national identity are far more indebted to Soviet policies of korenizatsiya than Ukrainian ethnic
identities, further underscoring the Crimean Tatars’ unique postcolonial subjectivity.18 As if to drive the point home, Crimea and the Crimean Tatars were again
recolonized in 2014 by the successor state to the same imperial hegemon that had
subjugated them for nearly 250 years. Although the occupation of Crimea also adversely affects ethnic Ukrainians and Russians living there, it resonates far more
deeply with the Crimean Tatar experience of colonization. Hence, with the Crimean
Tatars in mind, it is crucial to recognize the plurality of postcolonial conditions that
coexist and comingle within the modern Ukrainian state.
Drawing from ethnographic fieldwork conducted between 2015 and 2017
among Internally Displaced Peoples (IDPs) from Crimea in mainland Ukraine, this
essay aims to situate Crimean Tatars within Ukrainian discourses of postcoloniality and creative practices of decolonization. Using four examples of Crimean Tatar
artists and musicians working in Kyiv, the essay highlights two distinct strategies
employed to decolonize contemporary Crimean Tatar culture: recovering that
which was lost, and (re)imagining that which was prevented from developing.
Before discussing these examples, some additional context is required regarding
the Crimean Tatars’ postcolonial condition and their position in contemporary
Ukraine.
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Toward a Syncretism of Crimean Tatar and Ukrainian Postcolonialities and
Decolonization

To the surprise of many of their compatriots, Crimean Tatars demonstrated a
fierce loyalty to Ukraine during the Euromaidan and the lead-up to Crimea’s annexation. Although they had never lived under Kyiv’s rule or administration prior
to their 1944 deportation from Crimea, the Crimean Tatars nevertheless emerged
as steadfast supporters of Ukraine and its territorial integrity upon returning to
their homeland, just as a pro-Russian Crimean separatist movement threatened to
plunge the region into turmoil in the early 1990s.19 The Crimean Tatars have since
raised an entire generation to adulthood in Ukrainian Crimea, and what may have
begun as a pragmatic post-Soviet alliance with Kyiv to gird against Russian revanchism has since blossomed into a powerful and sincere Ukrainian civic identity
for many Crimean Tatars.20 Yet for over two decades most Ukrainians tended to
overlook or underappreciate the Crimean Tatars’ strong civic position, as suspicions circulated that their true allegiances lie elsewhere—namely, with Turkey. In
a bittersweet development, the annexation of Crimea heralded a turning point in
the average Ukrainian’s perception of the Crimean Tatars, and they have since been
celebrated as an integral component of the Ukrainian civic nation as never before.21
This new embrace also coincides with the arrival in mainland Ukraine of some
tens of thousands of Crimean Tatars who fled Russian-occupied Crimea, with most
resettling in the cities of Kyiv and Lviv. Along with ethnic Ukrainians, Russians, and
other small ethnic minorities from Crimea now living as IDPs in mainland Ukraine,
the population of internally displaced Crimean Tatars consists largely of well-educated urban dwellers and includes many members of the Crimean Tatar political, entrepreneurial, cultural, and creative elite.22 With freedoms of speech and
expression now severely limited in occupied Crimea, Kyiv and Lviv in particular
have emerged as vital new centers of Crimean Tatar cultural and artistic reproduction; several Crimean Tatar restaurants and social organizations have recently
been established in both cities, while Crimean Tatar music, art, film, iconography,
language, and fashion have recently achieved new prominence within Ukrainian
cultural and media landscapes.23
Following the imperative for mindful inclusion of Crimean Tatars in discourses
of Ukrainian postcoloniality, the artistic and creative contributions of internally
displaced Crimean Tatars to Ukraine’s post-Maidan “cultural revolution” should
also be read as projects of decolonization in their own right. Like so many other Ukrainian artists and intellectuals, several Crimean Tatar IDPs are engaged in
creative cultural reproduction explicitly framed as a response to the collective experience and trauma of Russian/Soviet colonialism, although this too represents
a continuity of trends seen in recent decades in Crimea itself.24 Indeed, few if any
national communities suffered as greatly at the hands of Russian and Soviet coloEuxeinos, Vol. 9, No. 28 / 2019
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nizers as the Crimean Tatars; displaced in large numbers to Ottoman lands by Slavic settlers and the violence of the Crimean War following Crimea’s first annexation
to the Russian Empire in 1783, the Crimean Tatars were then forcibly deported
from their homeland in 1944. Some tens of thousands died in overstuffed cattle
cars en route to their places of resettlement - primarily in Uzbekistan - after which
the Crimean Tatars were erased from the list of “official” Soviet nationalities and
pressured to lose their national culture, language, and identity through assimilation.25 That the Crimean Tatars managed to preserve a cohesive national identity
and fight successfully for the right to return to their Crimean homeland in spite
of these pressures is rather miraculous, but the experience of Russian and Soviet
colonialism was nevertheless devastating to the vitality of their national culture
and language.26 The experience of depravation and dispossession of a national culture is therefore the cornerstone of the Crimean Tatars’ postcolonial condition,
and their post-Soviet (re)production and reclamation of culture must therefore be
understood as a project of decolonization - especially now, as a resurgent imperial
menace has once again enveloped their homeland.
Perhaps the most direct and certainly most well-known articulation of this
postcolonial condition is the song “1944” by Crimean Tatar singer Jamala, which
won the Eurovision Song Contest for Ukraine in 2016. With the title a direct and
unmistakable reference to the year of the Crimean Tatar deportation, the song is
an artful and moving memorial to its victims that doubles as a subtextual commentary on the 2014 annexation of Crimea, brilliantly superimposing the two events
to expose the underlying continuity of Russia’s imperial conquests of Crimea and
targeted victimization of the Crimean Tatars.27 Crucially, as the chosen Eurovision
representative for all of Ukraine, Jamala’s victory with “1944” represents substantial progress in locating and centering Crimean Tatar voices within discourses of
Ukrainian postcoloniality and national identity more broadly.28 But while “1944”
may now stand as the Crimean Tatars’ definitive artistic statement on the project
of decolonization, it is paradigmatic of the vital decolonizing work currently being created by many Crimean Tatar musicians and artists displaced to mainland
Ukraine. Looking at four examples - two each from Crimean Tatar musicians and
visual artists - two distinct decolonizing strategies emerge: recovering and reconstructing the cultural heritage lost to the ravages of Russian and Soviet colonialism;
and (re)imagining the possible artistic trajectories and forms once extinguished by
the attempted Soviet erasure of Crimean Tatar national identity.
“Our Folklore is Our Foundation”

Among the vanguard of Crimean Tatar traditionalists is musician Dzhemil
Karikov, a prominent cultural figure in Crimea now living in Kyiv. A professionally
trained and highly accomplished musician and composer, 58-year-old Karikov has
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spent decades researching, cataloging, recreating, and performing the traditional
Crimean Tatar musical styles and compositions that had mostly been lost under
colonial rule. “I am engaged in reanimating our folklore, and I am trying to do so in
its purest form,” he explained in an interview, emphasizing that “most importantly,
I am trying to preserve the quintessence of Crimean Tatar music.”29
Karikov was drawn to his people’s musical traditions as a young man in Uzbekistan well before the Crimean Tatars were allowed to return to Crimea, and he felt
a calling early in his career to ensure that these traditions are not lost for good:
I studied at a conservatory, I am a composer. I wrote music for the symphony
orchestra and for the chamber orchestra. But even there in Central Asia, before
we returned to Crimea, I felt an urgent need to preserve our musical culture. Of
course, it’s fine to write symphonies, to write chamber music or choir music, but
I really understood that our folklore is our foundation. If our people, in their
wisdom, decided to leave us with this or that song, with this or that instrumental melody, then it means that there must be great wisdom in this.30

But much of this musical heritage was lost to the destructive cultural policies of
Russian and Soviet colonialism, not to mention the deportation and forced assimilation of Crimean Tatars specifically. As Karikov explains,
In our musical culture there was a period of stagnation, when we did not develop whatsoever. The only thing that saved us was that we clung to our nationhood and to our folklore - I’m talking about the sphere of our music, we tried
to preserve our [musical] folklore. But to this day only some pathetic pieces
of the rich heritage that the Crimean Tatars once possessed have been passed
down. Along the way we lost a lot of our instruments, because even before the
war the Soviet authorities tried to unify everything. They offered us different
musical instruments, European ones - accordions and such. (…) We lost our
masters who were able to make our different instruments, for example our
great-grandfathers played the santur, the bağlama, and the saz. These instruments are found widely throughout the Turkic world, and we once had our own
master craftspeople, but all of that was lost.31

Karikov has thus made it his life’s work to collect and preserve such instruments, and to build a comprehensive repertoire of the songs and styles his forbearers once played on them.
Despite his stature in Crimean musical circles and his deep devotion to Crimea’s
musical heritage, the hardships and pressures of the Russian occupation were too
much for Karikov to withstand, and in June 2015 he relocated to Kyiv along with
his family and collection of musical instruments. Ensuring that the community of
Crimean Tatar IDPs has access to the musical aspect of their cultural heritage is
now one of Karikov’s primary objectives while living in Kyiv, but he also strives to
create awareness of Crimean Tatar musical traditions as a component of Ukraine’s
diverse musical heritage, and to secure support for Crimean Tatar musical education in Ukraine:
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I want for people in the new Ukraine to understand that we need our own national music schools, we need quotas for our conservatories, where we can address the problems of Crimean Tatars. I need them to pay attention to these
issues, for the Ukrainian musical elite to understand this and try to help us.
Furthermore, our government has a Ministry of Culture, and I want them to pay
close attention to us, because things are very disproportionate. In the whole
state of Ukraine, we don’t have a single musical school. How many conservatories are there in Ukraine—in Kharkiv, in Kyiv, in Lviv, in Odesa, etc.? There’s an
institute in Dnipropetrovsk. We [Crimean Tatars] don’t have anything at all. If
we are small in numbers it doesn’t mean that we are worse than something else
or someone else, no. There are fewer of us, but we have a rich history behind us,
behind my people, and it is unique.32

Fugure 1. Photograph by Austin Charron©. Musician Dzhemil Karikov plays the bağlama
during a performance at a Crimean Tatar restaurant in Kyiv in February 2016.

Thus, Karikov’s method of decolonizing Crimean Tatar musical culture involves
not only rediscovering and reconstructing its missing elements, but also situating
it within a broader Ukrainian framework to emphasize the role of Crimean Tatars
within increasingly pluralistic discourses of the country’s postcolonial condition.
Another prominent Crimean Tatar IDP working to recreate and preserve traditional elements of Crimean Tatar culture is ceramic artist Rustem Skibin. A good 20
years younger than Karikov, Skibin became interested in the endangered methods
and styles of Crimean Tatar folk art only after relocating to Crimea from Uzbekistan as a teenager:
I came to Crimea for the first time in 1991, and in 1996 we made our final
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move. We built our house over five years, every summer I came with my family.
We moved for good in 1996, and in 2000 I met my teacher, Mamut Churlu, a
famous artist and art critic. He introduced me to the study of our traditional, authentic Crimean Tatar culture. From that moment I started mastering
ceramics, I worked in a workshop and started using the material freely. But I
knew practically nothing about the artistry or the tradition, because we rarely
talked about that stuff in my family. The reasons are clear—the deportation,
the [first] annexation - they practically destroyed all of our material culture.
We were left with no masters and no physical items.33

Skibin has since spent many years working to collect, preserve, and revive
Crimean Tatar material and artistic cultures. He primarily focuses on traditional
techniques of creating colorfully painted ceramic dishes, but Skibin is concerned
broadly with the revival and preservation of traditional Crimean Tatar craftwork in
all its styles and media. Along with his own creative work, Skibin worked diligently
for years with other artists and preservationists to locate remaining artifacts from
bygone Crimean Tatar folk traditions:
From 2000 I started painting and creating new forms of traditional ceramic
dishes, and at that time I also started organizing a movement with students
and a group of artists, we called the project “Crimean Style.” We traveled to
villages and met with grandmothers, searching for all possible artifacts and information, generally everything that we could possibly find, both material and
non-material. And we held seminars on different topics. We learned about Central Asian ceramic painting, because our techniques for painting with brushes
have practically all disappeared. Masters from Uzbekistan came and introduced us to these techniques, to the language of ornamentation, the semantics
of it. We studied ornaments, what they mean, what goes into them, the traditions and rituals with which they are connected. Aside from its aesthetics, every
item made by a master carries its own ritual and utility. And during all that
time, up until the annexation in 2014, we held lots of exhibitions, and we had
some great results. We created some new styles and rehabilitated our crafts
from practically nothing. They became recognizable, like a brand that became
associated with Crimea even though we had only been working on them for five
to ten years.34

Afraid that these traditional crafts were no longer safe in Crimea once Russian
forces had arrived, Skibin relocated to Kyiv along with his prized collection in the
very first days of the occupation, becoming the very first IDP to arrive in mainland
Ukraine from Crimea according to founders of the NGO Crimea SOS.35 At that moment, I made a decision,” he explained during an interview in his small ceramic
studio in Kyiv,
I have a collection of old things, antiques of all genres - ceramics, metal, fabric,
and a modern collection too. I love to collect the best examples of what our
masters could make. I moved it all [to Kyiv], because at that moment it was
unclear what could happen, it could have grown into some kind of military
confrontation, and then everything would have been destroyed.36
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Skibin has remained active in creating and promoting traditional Crimean Tatar
crafts in the Ukrainian mainland, still focusing primarily on the colorfully painted
ceramic plates that have become his signature. Decorated in a variety of traditional and unique styles, his plates have become extremely popular among Crimean
Tatars and other Ukrainians alike. Indeed, during fieldwork Skibin’s plates were
observed decorating the homes and offices of several Crimean Tatar research participants, or frequently given as gifts or prizes.

Figure 2. Photograph by Austin Charron©. Crimean Tatar ceramic artist Rustem Skibin poses with one of his decorative plates in his Kyiv studio in September 2015.

Like Karikov, Skibin is active in advocacy and education concerning Crimean
Tatars’ cultural heritage, often appearing at events and festivals with his traditional hand-powered pottery wheel to help children create their own small ceramic
items. He has also participated in many public arts projects, painting murals in
cities across mainland Ukraine that incorporate Crimean Tatar styles and imagery,
thus enabling Crimean Tatar artistic traditions to permeate deeper into Ukraine’s
cultural landscapes and Ukrainians’ social consciousness. Above all, Skibin’s goal
is to help preserve the vitality and authenticity of Crimean Tatar material culture
as one component of a national identity that is once again threatened by Russian
colonialism in Crimea itself:
We have these different links that tie us together; one link is medicine, another
is our land, our religion, our mindset, our language, our folklore, our material
culture, our architecture. They are all connected, they cannot be separated. If
one disappears, then the whole chain breaks apart. We need to preserve all of
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it, and I don’t see one priority in all of this. What is most important? It seems
that our land is most important. If we are outside of Crimea, we don’t see the
mountains, we don’t see the forest, the landscape, the soil, the sea. Without
this we will disappear. But if we are there and we don’t have our ornaments,
if we don’t have our clothing and our utensils, then we aren’t Crimean Tatars
either.37

As Skibin here implies, much of the burden of protecting and reanimating Crimean Tatar culture as a decolonizing strategy has now fallen to its agents displaced
to mainland Ukraine, where Crimean Tatar cultural (re)production represents but
one component of the larger project of Ukraine’s decolonization. But while Skibin,
Karikov, and other traditionalists strive for authenticity in their efforts to revive
and preserve the cultural heritage left devastated by centuries of colonial subjugation, other Crimean Tatars now living and creating in mainland Ukraine seek
instead to innovate and reinvent their national culture in an effort to overcome its
stunted development under colonial rule.

Figure 3. Photograph by Austin Charron©. Examples of Skibin’s traditionally decorated ceramic plates. The plate in the middle bears the Crimean Tatar national emblem known as
the tamga.

“It’s Better to Modernize as Much as Possible”

Eschewing a narrow devotion to the endangered styles and traditions of Crimean
Tatar cultural (re)production, some members of the Crimean Tatar IDP community
are combining these traditional elements with contemporary styles and aesthetics
to create bold new expressions of Crimean Tatar identity that push its normally
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conservative cultural boundaries. Unsurprisingly, it is largely the Crimean Tatar
youth - members of the first post-Soviet generation - who are leading this small
cultural revolution. One such “revolutionary” is Sevilya Ibragimova, a Kyiv-based
graphic designer in her early 20s whose work reimagines traditional elements of
Crimean Tatar visual art in modern, graphic styles. While her interest is in innovation, Ibragimova’s artistic background is nevertheless in traditional Crimean Tatar
styles and techniques, which she learned from Rustem Skibin himself:
In general, my love for Crimean Tatar art started when I lived in Crimea, when
I was studying in school and worked with [Rustem Skibin]. I painted plates in
his workshop. (…) I painted there every summer, and that’s where he taught
me about Crimean Tatar ornaments, about their language and meaning, their
symbolism. Later, when I started working separately on my own projects, I always came back to this, and it helped me work through things easily. So, I owe
him a big thanks for teaching me everything when I was little.38

But as much as she appreciated the traditions of her national culture, Ibragimova was interested in contemporary art and design, and felt inhibited by the rigid
adherence to tradition that informs much Crimean Tatar art:
I think tradition is what it is, it’s good, but the world is changing, and we need
to keep up with the times. We should never forget our traditions, we should
always hold them up, but at the same time, we shouldn’t forget that it’s worth
creating new things. Otherwise, there will be a point at which everything stops,
the world moves forward and everything’s left behind, it isn’t interesting to
anybody. That’s why it’s better to modernize as much as possible.39

Describing it as “the offspring of my love for both design and Crimean Tatars,”
Ibragimova’s biggest project to date is a graphic book structured around the Crimean Tatar alphabet that serves as a general introduction to the language, culture,
and history of the Crimean Tatar people, with information provided in the Crimean
Tatar, Russian, and English languages. The book, entitled Selâmaleyküm, began as
Ibragimova’s final project for her degree in graphic design, but she felt compelled
to share it with a wider audience. Ibragimova persuaded prominent Crimean Tatar businessman Lenur Isliamov - owner of the Crimean Tatar television network
ATR, where Ibragimova once worked - to fund the publication and distribution of
the book, and it was released in September 2016 in a run of 1,000 copies. As she
explains, Ibragimova conceived of this book not only as a showcase for her graphic
art, but also as a means to engage with her endangered national language that so
many Crimean Tatars - including herself - have lost the ability to speak after Soviet
authorities attempted to eradicate it:
I decided not to waste my time on some boring project, but rather to do something that will be useful in the future, and not just for myself. I wanted something that would be interesting for me to do, but also that would be interesting
for other people to see. And of course, I picked a Crimean Tatar topic, because
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there are so few quality products made about Crimean Tatar topics. (…) There
is the very sensitive question now about knowledge of our language; I myself
know Crimean Tatar really poorly, and so an alphabet book was a big motivator for me to study it at least at a basic level. So, I chose to make an alphabet
book, and not to just make it boring or something that would only appeal to
Crimean Tatars, but to make it interesting to everybody, to Ukrainians and any
other national group. That’s why I made it in three languages, so it would be
accessible to everybody. I also wanted to make it not just an alphabet book,
but to include certain elements that would make it a small introduction to the
culture and ethnicity of the Crimean Tatars.

Figure 4. “Graphic Artist Sevilya Ibragimova presents her book Selâmaleyküm at a Kyiv
bookstore in September 2016,” Krym.Realii©, September 30, 2016. https://ru.krymr.
com/a/news/28024859.html

The book is filled with charming graphics depicting words and concepts beginning with every letter of the Latinized Crimean Tatar alphabet, and which pertain
to different aspects of Crimean Tatar culture or history. For example, under the
letter “Ç,” readers learn the words çiberek, çöl, and çoban, translating to cheburek—the famous Crimean Tatar meat pies—”steppe,” and “shepherd,” respectively. Interspersed between these vocabulary lessons are historical photos and short
texts providing additional information about the depicted words and concepts. Although the book is meant to educate people about Crimean Tatar heritage and traditions, it is presented in a chic, contemporary style with broad appeal. Ibragimova
was initially concerned that her work would displease those traditionalists who
shun the incorporation of modern styles into Crimean Tatar art, but Selâmaleyküm
was nevertheless well-received by her mentors:
Do you know Mamut Churlu? He first started the revival of Crimean Tatar traditional art. He was Rustem Skibin’s teacher, and he categorically opposes any
kind of modernization of Crimean Tatar culture. But I don’t agree with him.
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When I was painting [at Skibin’s studio], he would always correct me and tell
me not to do it a certain way. When he saw my book, I thought that he would
be critical, just furious about it, but he said, “well, given my position, I still like
this.” This was the highest praise I ever got from him.40

Deploying a progressive artistic sensibility in service of revitalizing the endangered Crimean Tatar language, Selâmaleyküm may thus be read as work of both
cultural and linguistic decolonization that seeks to simultaneously innovate and
reanimate cultural elements of Crimean Tatar identity within its postcolonial context.

Fugure 5. Photograph by Austin Charron©. Example page from the book Selâmaleyküm,
with graphics depicting relevant words and items beginning with the Crimean Tatar letter
“A”.

Pushing the boundaries of Crimean Tatar cultural (re)production to new extremes is the Kyiv-based band Shatur Gudur, who proudly bill themselves as the
world’s first Crimean Tatar punk band. Longtime fans of western punk, grunge, and
rock music, the band’s core members - brothers Dzhemil and Suleyman Mamutov
- first started writing, adapting, and recording punk songs in the Crimean Tatar
language in Simferopol in 2007, the same year Suleyman moved to Kyiv to attend
university. Split between the two cities, the brothers continued playing and recording songs sporadically before Dzhemil too relocated to Kyiv after the annexation
in 2014. Now living in the same city again, the brothers recruited new band members and began rehearsing more regularly, and it wasn’t long before they started
attracting attention. The brothers insist that they are not trying to capitalize on the
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newfound fashionability of Crimean Tatar culture, but that this has brought them
attention nonetheless:
AC: After the annexation of Crimea, after this new political situation began, do
you think that singing in Crimean Tatar or presenting yourselves as a Crimean
Tatar group has become more important in Ukraine?
DM: Like, a trend?
AC: Yes, as I understand it, Crimean Tatars have become more visible.
DM: I think it’s only thanks to this that they started calling us for concerts!
SM: Shatur Gudur itself hasn’t adjusted to this, it happened naturally.
DM: We only had recordings, we never played concerts. We only did a couple
shows before the annexation.
AC: After Crimean Tatars became more popular, did you then decide that you
should play more concerts?
DM: We just played on our own, and they started calling us. That’s the differences, we never called anybody.
SM: A lot of interest in Crimea just arose in the mainland for the first time after
the events of March 2014, so that’s why they started seeking us out.
DM: So, maybe if the [annexation] had never happened, we wouldn’t be sitting
here today.41

Embracing a punk-rock ethos as much as an aesthetic, Shatur Gudur—which
roughly translates from Crimean Tatar as “hustle and bustle”—reject the notion
that Crimean Tatar culture should cling to tradition, instead infusing its linguistic
and sonic elements with the modern musical styles they grew up listening to, creating a hybrid sound that band members refer to as “ethno-punk.” Shatur Gudur
is certainly novel when compared to the more common and traditionally conservative elements of Crimean Tatar culture, but the band’s goal is not to be confrontational; rather, Shatur Gudur strive to make up for the fact that Crimean Tatar
culture was severely stunted due to the deportation and other destructive cultural
policies of Russian and Soviet colonialism. Instead of seeking to recover aspects of
Crimean Tatar culture that were lost, elder brother Dzhemil explains that Shatur
Gudur imagine the trajectories it may have followed had it been allowed to develop
freely:
If it had not been for the deportation of the Crimean Tatars, then there would
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have already been groups like Shatur Gudur and nobody would have thought
anything of it, at least ideally. There was a great reserve of culture that was just
cut out of our people’s development when we were in Uzbekistan, after the deportation people just tried to preserve what they had, they really didn’t develop
anything new. Take Turkey for example, they had rock music in the 1960s, and
alongside their rock music they were developing folk music too, and Crimean
Tatars were deprived of all that. So, I don’t concentrate on the things we were
deprived of, I just try to make a [musical] product as if there had never been a
deportation, as if there had already been such punk rock.42

Accordingly, Shatur Gudur also push back against the orthodox expectations of
how Crimean Tatar identity should be presented, both in their music and how they
perform it. Before a highly anticipated concert at a Kyiv nightclub in April 2016,
producers from the Crimean Tatar television network ATR who planned to film
and later broadcast the concert requested that Shatur Gudur hang a Crimean Tatar
national flag behind them on stage, but the band refused to comply. The flag—
which features the national emblem known as the tamga in yellow against a light
blue background—is ubiquitous at all Crimean Tatar social, cultural, and political
events, but the band rejected the expectation that their performance be branded as
an explicitly Crimean Tatar event:
DM: If we stood beneath the Crimean Tatar flag, that means that we are obliged
to demonstrate some kind of traditional markings of our culture and our people, but punk rock is completely untraditional, it is a form of personal self-expression, and it doesn’t have any kind of relationship to a flag. Language—yes,
absolutely. In that case we should have hung an American flag, or a British flag.
They played a role in punk rock.
SM: Sometimes [displaying the flag] is like showing off. If this had been at some
international scale, then we might have wanted to highlight our national identity. But in cases where there are a lot of Crimean Tatars in attendance and
everybody knows who we are and what we are doing, it’s just redundant. There
are always lots of other venues for us to display our national identity, express
our national views, but we want to keep our music a neutral venue, just leave
it as it is.
DM: We are not fostering a feeling of patriotism, we are asking more questions.43
As the members of Shatur Gudur see it, creating opportunities for Crimean Tatar
cultural representations to progress, develop, and diversify in this way is crucial to
the project of decolonizing their national identity; but while Crimea remains occupied and expressions of national identity there restricted, Dzhemil affirms that
contemporary Ukraine is both conducive and receptive to their artistic expression
and similar acts of Crimean Tatar decolonization:
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I think that more than anything else, Ukraine provides certain conditions for
the free development of Crimean Tatar culture and maybe the Crimean Tatar
people in general, while there are a lot of obstacles to this in Crimea because of
what has happened there. This can’t be denied, no matter how much the Russian authorities say that they have given the people some privileges.44

Indeed, in the wake of Crimea’s annexation and Russia’s resurgent neo-colonial
ambitions, this observation speaks to a growing consciousness of Crimean Tatars,
their culture, their unique postcolonial subjectivity, and their vital cultural and creative contributions to Ukraine’s overarching project of decolonization.

Figure 6. Photograph by Austin Charron©. Crimean Tatar punk band Shatur Gudur performs at Crimea House in Kyiv in September 2018. The band includes brothers Dzhemil
(right, on bass) and Suleyman

Conclusion

Once removed from their homeland and officially deprived of their culture and
nationhood, the Crimean Tatars fought an improbable uphill battle during the late
Soviet period just to preserve some semblances of a cohesive national identity and
to return to their Crimean homeland. Despite their remarkable victory in this endeavor, the damage that Russian and Soviet colonial policies wrought upon their
national culture was devastating and everlasting, and the process of decolonization is ongoing with much progress still to be made. Tragically, this progress suffered a tremendous setback in 2014 as the Kremlin recolonized the Crimean Tatars
along with the Crimean Peninsula itself, then imposing draconian restrictions on
freedoms of speech and expression that have effectively silenced Crimean Tatar
voices of opposition. But something rather unlikely happened to the Crimean Tatars in the brief interim between periods of direct colonial subjugation: they became Ukrainians - or, rather, devoted citizens of the Ukrainian state, where parallel
Euxeinos, Vol. 9, No. 28 / 2019

41

but distinctive processes of decolonization were also underway.
Mainland Ukraine thus provides a safe haven for tens of thousands of Crimean Tatar IDPs who have fled Russian-occupied Crimea since 2014, including many
members of their cultural and creative elite who have carved out a place for themselves within the country’s post-Maidan “cultural revolution”—itself a fundamentally decolonial project. But while the Crimean Tatars’ postcolonial condition should
be viewed as one component of a larger, pluralistic Ukrainian postcoloniality, their
uniquely devastating experience of colonization demands uniquely responsive
strategies of cultural decolonization. For Crimean Tatar musician Dzhemil Karikov
and ceramicist Rustem Skibin, decolonization involves recovering, reconstructing,
and preserving the artistic traditions that were lost or ravaged after centuries of
destructive colonial rule. For younger artists, including graphic designer Sevilya
Ibragimova and the brothers Dzhemil and Suleyman Mamutov of the punk group
Shatur Gudur, decolonization means innovating and evolving those traditions to
imagine new trajectories of Crimean Tatar cultural development, and the potential
trajectories that colonialism once disrupted. Both strategies are crucial to Crimean
Tatar and holistically Ukrainian practices of decolonization, particularly in light of
the resurgent neo-imperialism that has already engulfed Crimea and the Donbas,
and which remains a looming threat to Ukraine itself.
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Politics of Cinematic Representation of Crimean
Tatars in Ukraine: 2003-2018
by Alina Zubkovych
The Euromaidan protest brought tremendous challenges to the political, social-cultural and everyday life in Ukraine and abroad. The military invasion by
the neighboring country and annexation of the Crimean Peninsula marked the
appearance of newly constructed discourses. The events raised questions about
the continuity of the popular paradigm of conceptualization of national identity in Ukraine. Such dichotomies as national vs regional and /or ethnic were
re-constructed through practices of civic and national unity. The simultaneous
emergence of diverse discourses that ideologically competed with each other
(multiculturalism, ethnic nationalism and other), and simultaneously co-existed in the same physical landscape have shed light on the plurality, complexity
and fluidity of visions of national identity. Focusing on the representation of
Crimean Tatars in Ukraine offers a unique possibility to observe the dynamics
of imaginative shifts in Ukrainian media discourses that have appeared during
the Euromaidan and further occupation of the Crimean peninsula.
Keywords: Crimean Tatars, representation, cinema, Ukraine, media.

Introduction

The Revolution of Dignity or the EuroMaidan, on the one hand, and the turmoil caused by the Kremlin with into annexation of Crimea in 2014 and the Russo-Ukrainian war in Donbas, on the other hand, brought tremendous changes to
life in Ukraine in many aspects. New memory politics, identification strategies and
reconceptualized politics of belonging became part of the tendencies one may observe since the EuroMaidan. The annexation of Crimea is changing the role of the
peninsula in the various new discourses in Ukraine. The role and image of Crimean Tatars were radically shifted as well, due to their leading role in defending
Ukrainian Crimea, banning the pseudo-referendum and being the major victims
after the occupation.1
The Crimean Tatars as an imaginary community were predominantly stigmatized before 2014 by different means.2 Both the local authorities and media were
active contributors to the reproduction of the image of Crimean Tatars as symbolic
“Others”.3 With this study, I aim to analyze the dominant discourses constructed
around the films that represent Crimean Tatars in the Ukrainian film industry. For
this reason, I have selected films of major importance based on the centrality of the
Crimean Tatars as an object of representation. The films of 2003, 2013, 2015, 2018
are to be further analyzed in this study. All of them have different artistic goals and
aesthetic quality. However, as my study focuses on the images that are formed behind the esthetic representation and that are related to the media discourses that
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are centered on their representation, and thus contribute to the construction of a
certain image, all of them are relevant.
Mamay: the pioneering art house reflection

Films that were produced in Ukraine before 2013 did not dedicate much attention to Crimean Tatar(s) as the central or important figure(s) in the plot. Against
this background, however, one film produced in 2003 was a valuable exception and
attracted the attention of scholars dealing with the issue of the representation of
Crimean Tatar in the Ukrainian film industry.
Mamay is a feature film directed by Ukrainian filmmaker Oles Sanin in 2003. It is
based on a love story that has the dramatic effect because of being constructed on
the boundaries of two historically antagonistic folk traditions. However, defining
it as a love story or reducing it to a play movie plot would be incorrect, since its
important feature is the heteronomy: both the film, and of its verbal narrative that
cannot be easily caught and described. As Sanin put it: “The difficulty of directing
was to go not through the professional adaptation of the text to screening it, but to
disintegrate with the means of cinema the text itself in the cinema.”4

Figure 1. Volodymyr Voytenko, ““Mamay”, Oles’ Sanin”, Kino-Kolo©, March 9, 2014. https://
www.kinokolo.ua/argument/2331/.

Sanin presented two epic stories: one popular in Ukrainian folklore tradition
and another in Crimean Tatar. A third one evolves from them and takes on the
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centrality of the plot and is invented by the author. The first story is based on the
16th century Ukrainian “The Thought of Three Azov Brothers” (Duma pro tr’okh
Brativ Azovs’kykh). The second story, in contrast, is based on the Iranian folklore
narration “Dervish Song about Three Valiant Mamluk” (Pisnya Dervisha pro tr’okh
Doblesnykh Mamlyukiv) which is also known in the Crimean Tatar folklore tradition.
Sanin combines both stories, re-attributes meanings to each and constructs the
seemingly traditional narration which is not such at all if one starts deconstructing
it. The third story and probably the central one is a dramatic love story of a fugitive Cossack saved by Tatar women in steppe. She saves him from certain death
and they fall in love. Their relationship symbolically defy age-old hatred ethnic,
religious and cultural differences between their respective peoples. The movie has
rich symbolic language and prevails with silence accompanied by sounds of nature
(wind, horses, fire) over human dialogues. The rare dialogues, predominantly of
Cossacks and Tatars, are rather on the outskirts of the sound and picture. Already
the title questions the boundaries of the symbolic order we are facing. The film
is not called “Cossack Mamay”, but only “Mamay”. Is it Mamay, the powerful military commander of the Golden Horde? Mamay, who was, in fact, born in what is
today Crimea, and who has later controlled the lands in what is now the southern Ukrainian and the Crimean Peninsula. Mamay who was killed in what is now
Crimea and buried in Sheikh Mamay (now the village of Aivazovsky, near the city
of Feodosiya), and whose grave (mound) was later found by Aivazovsky. Or is this
reference to the Slavic tradition?
In Ukrainian folk painting tradition Cossack Mamay is a collective image of Cossackhood. It represents freedom and bravery. Image became popular for depiction
during the late 17th century and up to 20th century – for example David Burlyk’s
1912 avant-garde reflection on Mamay. Today one will find monuments to Mamay
in Kyiv and Khortiza. In the hundreds of survived paintings, Cossack Mamay is usually shown with kobza – a symbol of the soul; a horse, which represented both
freedom and fidelity; and an oak with his weapons hanging on it that symbolize
the people’s strength. There are different theories on how the collective image of
Cossack Mamay gained popularity in Ukrainian tradition. The dominant theory,
thought, is that both the name and the pose correlate with traditional Turkic folk
art and, hence, the Ukrainian version is a derivative of the Turkic original. The
word “Mamay” also means “no one” in Turkic languages and this etymological observation became a metaphor and an argument selected by Oles Sanin in his explanatory articles reflecting on the film.5
Mamay filled up the treasury of Ukrainian art films according to a few art critics.
Such review usually emphasize the stylistic novelty and talented montage work.
Oles Sanin’s reference to the period of Cossackhood was evaluated critically by
others, who claimed that this period became overwhelming in the contemporary
Euxeinos, Vol. 9, No. 28 / 2019

49

Alina Zubkovych

art scene and that sophisticated art work should distance itself from such a mainstream topic.6 Reviewers have frequently pointed out the differences between the
original ballads and Sanin’s interpretation. However, the same action was interpreted differently by various critics: by some as a creative art canvas and author’s
personal vision, a representation of the Orient7, or as the historical inconsistency by others. Solitary women living along in the steppe may serve as an example
of such historical and ethnographic inconsistency. The argument that it is not a
historical film and serves other aesthetic goals applied as a counter-argument by
others.8

Figure 2.Visual representation of the Cossack Mamay. Volodymyr Voytenko, ““Mamay”, Oles’
Sanin”, Kino-Kolo©, March 9, 2014. https://www.kinokolo.ua/argument/2331/.

With limited budget (approx. $200,000) and filming that lasted 24 hours, Mamay was exhibited at a few international film festivals and was Ukraine’s 2003 submission for the Academy Award for the Best Foreign Language Film. The national
distribution was limited to the premieres that took place in several large cities. The
symbolical importance of the film is illustrated by the fact that the Kyiv premiere
was attended by several ministers and deputies such as by Viktor Yushchenko, a
deputy at that time.9
It was the first and most remarkable attempt in the Ukrainian film scene to introduce discourse on the “steppe as a borderland” and what is most remarkable to
process the antagonist cultural myths and to construct the space of commonality.
As Rory Finnin put it: “As open and enigmatic as the steppe, Oles’ Sanin’s Cossack
Mamai advances a Ukrainian identity capable of reconciling opposites and conEuxeinos, Vol. 9, No. 28 / 2019
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taining multitudes.”10 The next film that deals with the representation of Crimean
Tatars would appear only ten years later and have a different aesthetic quality,
goals and historical context. The significance of the “Haytarma”, the next film to be
analyzed, is difficult to overestimate, although its relevance is determined by other
criteria than Mamay.
“Haytarma”

“Haytarma” is the first Crimean Tatar feature film telling the story of the deportation of 1944 through the prism of the personal history of the hero-pilot, twice
Hero of the Soviet Union Amet-khan Sultan. It was directed by the Crimean Tatar
director Akhtem Seitablaiev in 2013 and funded by the Crimean Tatar businessman and producer of the film Lenur Islyamov.
“Haytarma”, translated as “return”, is also the name of the traditional dance. This
film was the first step to visualize the collective trauma and share it in the cinemas
around Ukraine. The production of another film with the same funding entitled
“Hidir dede”, which was in the process of filming in 2013, was postponed due to the
annexation. However, it was released recently.

Picture 3. Poster for the movie “Haytarma”, ART©, 2013. https://www.kinopoisk.ru/picture/2138042/#.

“Haytarma” was filmed in Crimea and the mass scenes were based on the participation of local inhabitants. According to the director, more than a thousand of people participated in filming of the mass scenes. The central scene demonstrates the
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eve of the deportation when all Crimean Tatar inhabitants of Crimea had to leave
their houses and move to the railway stations under the escort of the NKVD organs.
Among the volunteers who participated in the crowd scene were elderly people
who actually survived the deportation 69 years ago.11 There were cases of elderly
people suffering from re-living the experience. The plot includes reminiscences
of witnesses (often the same people from the mass scenes and/or relatives of the
shooting group). Thus, there is a scene at the end of the film that depicts people
carried in the overcrowded wagons. They suffer not only mentally from the fierce
inhumanity, but also physically, because there is almost no space to seat, there is
lack of air, no provisions and other things of prime necessity. Someone is dying and
someone is giving birth under such conditions. The women who gives birth in one
cadre is Lenur Islyamov’s grandmother, her son is, respectively, his uncle. Other
cadres of deportation are grounded on the personal stories and, thus giving the
film another dimension of collective recognition and authenticity.
The symbolic impact of this film is difficult to overestimate. Jeffrey C. Alexander’s social theory of trauma helps to explain its significance. Trauma is “a painful
injury to the collectivity, establishes the victim, attributes responsibility, and distributes the ideal and material consequences.”12 Alexander provides an overview
of the process of creating, broadcasting and inhabiting trauma on the social and
cultural level. He explains that there are many traumatic events happening in the
lives of individuals, collectivities and nations. However, not all of them become recognized as traumas, not all of them are collectively shared. In order for the traumatic event to become socially recognizable, it must pass through several levels of
making: one or the collective of people should start bringing the issue to constant
repetition to the public space. They play the role of the agents that broadcast the
trauma. Generally speaking, the agent’s job is to bring the oppressed story, tell it,
make it new and to find the proper audience that will take it. Such new story has to
answer a certain number of fundamental questions:
1. The nature of the pain. What actually happened to the particular group?
2. The nature of the victim. What group of persons was affected by this traumatizing pain?
3. Relation of the trauma victim to the wider audience. Typically, at the beginning of the trauma process, most audience members see little if any relation between themselves and the victimized group.
4. Attribution of responsibility. Who caused the trauma?
A necessary part of the trauma process is “experiencing trauma”. The experience of trauma and its latter representation shifts collective identity. Identities,
as seen through the lens of constructionism and discourse analysis theories, are
in a permanent process of transformation; the revision of the collective past plays
a significant role in the process of identification and establishing a vision of the
present and future.
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Trauma turns into “lessons” and is objectified in museums, monuments, and
collections of historical artifacts. New generations inhabit identity markers that
become structured in ritual routines. According to Alexander, the process of routinization that follows experiencing trauma and is a form of its memorialization
has the most profound normative effect on social life.
By allowing members of wider publics to participate in the pain of others, cultural traumas broaden the realm of social understanding and sympathy, and
they provide powerful avenues for new forms of social incorporation.13

In contrast to the movie Mamay that functioned as an art film attempting to approach the constant frame of the “enemy” vs “victim” dichotomy and to go beyond
the folklore separation on “us” and “them”, “Haytarma” had a different promise
and goals. It became the mediation of the collective memory on deportation. As the
nodal point of the narrative, its visualization fixed the multiple personal experiences into its cinematic form. This new visual form serves as a testimony of the authenticity. It was reproduced numerous times in the media (for instance in news)
when the issue of deportation was discussed. It usually served as a background of
the oral text. The process of mediation of a cultural trauma might be identified as
successful in this regard if the visualization is also shared by others. In this case,
there are two distinct aspects of its completeness: firstly, because it is reproduced
in media, and secondly, because the film was received by both Crimean Tatars who
participated in filming stage, and those who came and continue to come to the cinemas and to the various movie clubs.
In Simferopol, the Kosmos Cinema estimates that six thousand people saw the
film in the first week, and one thousand by the 4th of June; the cinema had begun
with just two screenings per day but added two additional screenings in response
to the unexpected interest.14 Similarly to “Mamay”, “Haytarma” was also selected
by the Ukrainian Oscar committee for the Academy Award submission.
“Haytarma” deals with the contested past opposite to the locally dominant Soviet discourse on the Great Patriotic War. Soviet discourse is based on the primitive
glorification of the constructed “Russian” victory; it excludes any complexity of the
war, responsibility, guilt and general reflection on the deported nations. The issue
of vanished heritage and simply property that was utilized by those who left or
came after the deportation does not have a place in such collectively shared collective glory. Therefore, when “Haytarma” appeared, it became involved in memory
wars between two competing collective memories. The Consul General of Russia
suggested not to visit the premiere of the film. He has also reproached “Haytarma”
for not presenting the issue of collaboration and treachery. After the scandal that
broken out he resigned.15
If the consul reproduced the traditional rigid narrative of “the Great Patriotic
War” for the national Russian authorities, “Haytarma” used also selective historical
Euxeinos, Vol. 9, No. 28 / 2019

53

Alina Zubkovych

material to make the issue of victimhood most visible. Thus, the story of the Soviet
Union hero pilot and Crimean Tatar Amet-khan Sultan who comes to visit his relatives and the next day becomes a witness of the deportation excludes details of
his own family story. The film does not mention that film’s prototype real Sultan’s
father was, for example, identified as Lak (the Northern Caucasus ethnic group
native to the Dagestan area) and, therefore, was not subject to the deportation, or
that his brother Imran has served in the commandant’s office during the German
occupation. At the post-war tribunal for his brother Amet-khan tried to defend Imran and explained that it was impossible to avoid any cooperation with the Nazis
even for the family of the Hero of the Soviet Union.16 Reference to this or similar
stories would have contributed to the understanding of the complexity of the period. The true story of Amet-khan’s father would have demonstrated the cynicism
of Soviet politics to an even greater t extend when the registered nationality in
the passport defined and fully controlled person’s life and future. Films have different promises and goals. Certainly, the representation of the complexity of the
period was not the priority of this film. It worked with another no less important
need to articulate the cultural trauma and emotional collective feelings of injustice
and broken destinies of thousands of people that were not heard, reflected on, or
recognized. Therefore, “Haytarma”, which focuses particularly on the representation of the collective trauma, plays such an important role for the Crimean Tatar
self-identification and became entangled in the memory wars.
The new “We” through media optics

The special symbolic status that the film has obtained continues to be applied
in different media contexts. The collective memory visualized in a concrete form
that is based on selected fragments of past, oblivion of certain elements and the
emphasis of others, develops into a thing-in-itself, noumenon, or simulacrum with
its own sense of authenticity. It shows the special status of the film as a constructed
reality that produces belief in its own.
On 4 April 2018 the Espreso TV channel reported on its website that the TV
screening of “Haytarma” would be on 9 April. It was a routine announcement, except for that 9 April was an official holiday with a distinct symbolic connotation
- Orthodox Easter. The announcement was accompanied by a short text explaining why this film should be presented on this particular day. It is followed by two
quotations: one is from by the chief editor of the channel and another from the
program director.
It is impossible not to project Easter events on the reality in which we live.
Knowing that resurrection was preceded by the torments and the crucifixion of
Christ, we also think of today’s injustice and repression in the worst traditions
of the Stalin era in the occupied territories - in Crimea in particular. We believe
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that following the crucifixion of Crimea by Russia, its [Crimean] resurrection
will follow as a part of a united and independent Ukraine “, - believes Gurskaya.17
Espreso explains further:

Espreso TV will show the “Haytarma” movie in the memory of the tortured
Ukrainians in Crimea (in the 1940s and now) in solidarity with the persecuted
Crimean Tatars. Without unity with them the spiritual unity of Ukraine is impossible.18
Let us leave apart the logic of why the film about the deportation should not be
simply screened in a memory of the deported, or more broadly in the memory of
all Ukrainians (meaning Crimean Tatars as well) “tortured...in Crimea...in 1940s
and now.”
In general, this newspaper piece was hastily made. There are mistakes and the
typos at the beginning of the article saying the movie will be in July, although from
the text and cover it is clear it is in April. Clearly, announcements are not information that people read carefully. It is part of a very routine process of maintaining
the website. Something that looks obvious and clear is expected to be reproduced
in such announcements. Particularly because this seems obvious, the text deserves
close attention while by deconstructing it we may find the underlying structures
that exist as constructed “objective knowledge”.
What is visible is that the text is grounded on the several clusters:
“Tortured Ukrainians”, “Persecuted Crimean Tatars” “Unity of Ukraine”. It distinguishes Crimean Tatars as a separate unity because if the mental map included the Crimean Tatars in the body of “Ukrainians” it would make no sense to add
the phrase “the tortured Ukrainians in Crimea (in the 1940s and now)” any other
group because it has to include everyone who is believed to be Ukrainian. Therefore, this means that ethnonational perception is in action here. However, two
more important aspects are also visible.
Firstly, the most important group to be associated with today’s Crimea are
Crimean Tatars who are perceived as, first of all, the unity of “persecuted”. And
secondly, the traditional victimizing image of “suffering Ukrainian people” is mirrored by suffering Crimean Tatar people. The common pain and common goal is to
unite them into the “spiritual unity of Ukraine”, whereby the reference to the unity
points out the demand to find and construct such unity. While the language of such
a national unity constellation does not have any cliché-like recognizable narrative,
we are in a unique situation of observing the process of construction of this new
feeling of commonality. The randomness of the categories (different sorts of unity) jumps to the explanatory theology (sacrifice, Christ, Easter) - this language of
commonality may be interpreted particularly as the novel process of construction
of this new inclusive politics of belonging.
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Returning back to the film as a simulacrum it is clear from the analyzed announcement that the film is perceived as a testimony and its screening becomes
a communion where the traumatic narration is consecrated and shared by those
who, by the act of watching, become witnesses. This tendency has been described
by Uehling,19 who conducted interviews with Crimean Tatar IDPs in mainland cities of Ukraine. She notices that a “newfound sense of “Ukrainianness” relies in part
on separating itself from the Soviet and the Russian”.20 Ukrainians and Crimean
Tatars are beginning to develop a counter-history to the Soviet passed down version and start perceiving each as friends rather than enemies.21 This new sense is
strengthened by a growing awareness of political agency and focus on the re-interpretation of the past. Significant departure points include victimized narratives of
the Soviet collectivization, the 1944 deportation and Holodomor.
The further cinematic dynamics of 2014-2018. 					
Another’s Prayer (87 Children)

Akhtem Seitablaiev managed to attract funding from the state-funded Dergkino.
His new feature film “87 Children” or “Another’s Prayer”22 (Chuzha molytva) was
released on 18 May 2017, on the anniversary of the deportation.

Figure 4. Poster for the movie “Chuzha molytva”, KINO.NET.UA©, 2017. https://kino.net.ua/
film/57845/poster/47311.
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It narrates the story of a Crimean Tatar kindergarten teacher who saved Jewish
children during the Nazi occupation of Crimea. Akhtem Seitablaiev says it is based
on the true story of Saide Arifova, who saved 87 Jewish children by helping them
construct fake Crimean Tatar identities to survive, which involved teaching them
Muslim practices and prayers. She then saved them for the second time, when on
the eve of the deportation they demonstrated that they were Jews and therefore
were not responsible for “the collective crime” of collaboration with Nazis ascribed
to the Crimean Tatars and, therefore, she was deported without them.
I do not possess information that confirms or disproves Saide Arifova’s story.
So far, she has not been included into the list of Righteous Among the Nations and
there were no contacts from the survivors or their relatives to confirm the story.
The topic is the continuation of both the visual tradition of “Haytarma”, and of the
similar discourses on the cultural trauma actualized there. The still tenacious and
stigmatizing Soviet-grounded narrative on the “perpetrators” and “collaborators”
is communicated with the counter argument of victimhood and sacrifice. The cultural trauma is further developed into the narrative of “good” and “evil” and clearly,
the construct does not imply the complexity of the historical period.
Documentaries

Since the annexation of Crimea in 2014, the film industry has gone through a
significant change of themes. A series of documentaries articulating the problems
of Crimean Tatars has been produced. The major focus is juxtaposed between the
post-annexation conditions in Crimea and stories of those who left the peninsula
and moved to mainland Ukraine. The stories of displaced activists and/ or stories
of the generation of their parents who stay in Crimea under occupation are usually
combined.
Importantly, most documentaries are filmed by international teams. To give just
a few examples: “Crimea Unveiled” (2014), Olga Morkova’s story of the displaced
artist and activist Rustem Skibin23; “A Struggle for Home: The Crimean Tatars”
(2015), produced by Christina Paschyn in Qatar; and “When Will This Wind Stop”
(2016), produced by the Polish film-director Anila Astrid and dedicated to the everyday life of Crimean Tatar families under the occupation. And, finally, “Mustafa”
(2017) “a docudrama about the long life of Crimean Tatar activist Mustafa Dzhemilev.”24
All of these films emphasize the traumatic experience of Crimean Tatars in relation to the memory of deportation and construct a link between the 1944 deportation and the 2014 occupation. The annexation of Crimea by Russia becomes a major point of reference. It is contextualized as a repetition of history and is referred
to in the films as a “hybrid deportation”.
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Another type of documentaries that have contributed to the representational
trajectory are those that are related to the popular Ukrainian-Crimean Tatar singer
Jamala (Susana Jamaladinova). Jamala’s victory at the Eurovision 2016 in Stockholm has greatly contributed to the vision of Crimean Tatars.
The title of Jamala’s song “1944” refers to the year of the Crimean Tatar deportation. Her participation was held against the backdrop of Crimea’s annexation
and during the memory wars that have occurred around the symbolic legitimacy
of the act of annexation. Russia’s political elite has been aggressively referring to
the myth of “Russian Crimea”, applying such descriptions as “primordially Russian
land” (iskonno russkaya zemlya), “Sevastopol, the city of Russian glory” and other
elements of its “totalizing narrative”. The intonation and the form of expression
excluded any possibility for accepting the co-existence of other interpretations of
the past.
Her song received a lot of national and international media attention25 and, as
with “Haytarma”, fueled memory wars even in a more ultimate form. If the conflict with the Russian Consul General of 2013 may be considered as a desire to
curry favor that failed, Jamala’s performance was a successful embodiment of cultural trauma that gained symbolical international recognition. Also, the recipient
has changed drastically: if the representation of the deportation in 2013 was the
clash between the Crimean Tatar activists, politicians and others from the ethnic
community belonging versus Russian authorities officially represented in Ukraine,
the representation of the deportation in 2016 was the clash between Ukrainian
and Russian state narratives. It is a symbolic continuation of the Russo-Ukrainian
war in the hybrid form similar to the media wars on the fake news that Ukrainian
journalists and activists have to face since the EuroMaidan, while confronting the
disinformation and post-truth of the Kremlin-sponsored media outlets.26 The most
vivid example is the fake-story of the “crucified boy”.27
It is difficult to overestimate the rapid transformation of the status of the previously ethnic-grounded narrative, the changed role of the singer (the agent of cultural trauma) and the extent to which the formerly localized and ethicized trauma
has influenced on the discourses on the national politics of belonging that take
place since 2014 in Ukraine.
Jamala’s victory has served to increase interest in the Crimean Tatars. The major
media spoke about Jamala in the context of such topics as indigenous status of the
Crimean Tatars, deportation and their exile, retrieval to Ukraine after the dissolution of the Soviet Union, and finally Russia’s occupation of Crimean peninsula.
Jamala is often introduced by Ukrainian media as a “singer with Crimean Tatar
roots” (spivachka z kryms’kotatars’kym korinnyam) or by similar formulations
which always signify her ethnicity as an important marker of identity.
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Not surprisingly, a number of documentary films, reportages, news stories related to Jamala were produced in 2016. For instance, Anna Akulevich’ documentary “Jamala.ua” was released in April 2016. It films in the backstage genre singer’s
preparation for Eurovision. The film director started shooting the film half a year
before the entire trip to Sweden and, therefore, could only have expected her victory.28 It is a considerable detail since it means that filming Jamala not as a winner
of the Eurovision, but “simply” as a singer who participates in the Eurovision was
still considered as an appealing project in terms of possible interest in her from
the audience and funding.29 The Kyiv premiere at Zhovten cinema contributed to
the representation of the typical composition of target audience. As with “Haytarma” and other films, the premier becomes a space that mixes political statements
on Crimea, strengthens the role of Crimean Tatar as the legitimate and the most
authentic political actor in regard to Crimea and maintains all this by the reproduction of the carnival folk imaginary. Media that circulate the image contribute to
the habitualization of these constructed ties. The presence of the politicians (both
Mejlis and MPs), activists, artists that articulate the importance of the film and
make the link between the issues of occupation, political persecutions and art are
largely mediatized through different news outlets.30
The fairy tale Hidir dede: the field of political struggle
Politicization and biopolitics of art were the main feature of many public events
related to the Crimean Tatar cinematic discourses since 2014. The recently produced youth story on the Medieval Crimea “the first Crimean Tatar fairy tale movie
Hidir dede”31 is the most speaking illustration of this kind. Filmed in Crimea by
Qaradeniz productions and released in summer 2018, the film had premieres in
occupied Crimea, Kyiv and Moscow.
The focus on the differences in the representation of the premiere seems to me
to be highly important and relevant for understanding not primarily the film as
a cultural product but the political connotations that are constructed around it.32
Mustafa Dzhemilev attended the premiere, was invited to give a speech at the cinema hall and urged Crimean Tatars to be strong and united during the occupation
of the Motherland. The director of the Qaradeniz production and general producer
of the film said:
We want [to present] a cultural product that is so rarely possible among Crimean Tatars today in Crimea for a big number of reasons. And we want to share
our culturological product with our compatriots who live all around the world.
We don’t see anything bad in this. [There is] no politics [in it].33

The Ukrainian Crimean Tatar media outlet ATR reported that the film is also being shown in Crimea and will be shown in Poland, Turkey and Canada. The Moscow
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premiere was not mentioned at all. It does not fit the narrative the media outlet
aims to construct. Additionally, the nodal point of the narrative was the information that according to the Security Service of Ukraine (SBU) information, SBU has
prevented a provocation led by the Kremlin. The official page of the SBU, indeed,
contains the report on the successful prevention led by SBU of the Kremlin-controlled fake-nationalist protesters who were to prevent the screening.34
The Crimean-based internet recourse “Crimean Tatars” funded by Qaradeniz
productions has published a video reportage on the premiere of the film in Moscow. The goal of uniting Crimean Tatar “compatriots” was also a main part ofthe
narrative. Due to the control of the local media and self-censorship which is the
forced measure for the channel located in Crimea that tries to survive without having obvious collaboration with the regime, the “Crimean Tatars” cannot allow any
public criticism or political utterance itself. This is a very complicated and fragile
balance of semi-existence on the occupied peninsula with a risk of being persecuted anytime. Clearly local media and film productions have to be very instrumental
in avoiding any political content.
However, what might be interesting for the analysis of the image constructed by
the film is the accent on the authenticity of 18th century Crimea. The brief answers
from the visitors in Kyiv, Simferopol and Moscow for the different reportages often
emphasized their gratefulness to the “18th century Crimea”35 and authenticity of
that period that they think the film provides.
Thus, someone is inspired by the fact that: “The directors […] managed to convey the spirit and the atmosphere of the Crimean Tatar Crimea that, unfortunately,
we lost. But I hope that we will retrieve it as soon as possible”36. Both the reference
to the specific period, as if anyone can say for sure anything about the imagined
period of the fairy tale, and the belief in the authenticity that was provided by the
directors who “managed to convey the atmosphere”, as if anyone could testify what
was the atmosphere in the minds of people in the 18th century or any other “Crimea
or Crimean Tatar Crimea” anytime, demonstrate the nostalgia for the imaginary
past. Nostalgia as a form of selective remembering can be divided into two types.
Svetlana Boym suggests the concept of “restorative” and “reflective” nostalgia. The
first is based on the belief that the dream project is about truth.
This kind of nostalgia characterizes national and nationalist revivals all over
the world, which engage in the antimodern myth-making of history by means
of a return to national symbols and myth.37

There are various types of nostalgic remembering and the spread of such form
of perception is explained as the reaction to the rapid social changes and attempts
to preserve the continuity of the constructed identity and as a reaction to the
emerging multiple crisis.38
Various contexts could produce nostalgia as a reaction. Our case shows that the
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collective belief in the ideal period of history can be reproduced and maintained by
different occasions. Living under occupation in Crimea or in mainland Ukraine but
having a complex system of communication with those who stay on the peninsula,
might influence the search and attempts to take root in a distant period that often
looks better due to its distance and because of our eroded knowledge on it. At the
same time, a period when Crimean Tatars as an object of discourse is the issue of
permanent exploitation by different groups including Crimean Tatars themselves
also influences the production of historical models and points of reference. The
Crimean Khanate as a period of semi-independence of the peninsula under the
rule of the Crimean Tatar leader is one such case.

Figure 6. Poster for the movie “Hidir dede”, Kherson.net.ua©, October, 8, 2018. https://
kherson.net.ua/news/v-genicheske-pokazhut-krymskotatarskuju-kinoskazku-hidir-dede.

Conclusions

The analysis of the cinematic representation of Crimean Tatars demonstrated
various option for the displaying the imagined community. Our category of films
was divided into those produced before 2014 and after. It is visible that the trend
has continued from the past and the post-annexation period accelerates the representation and enhances the political attention to the Crimean Tatars. The search
for the communal narrative is one of the leading aspects of the early art film Mamay. The interplay between the antagonist traditions of Ukrainian and Crimean
Tatar folklore is reconstructed into the story where the seemingly traditional presentation is novel. It constructs the space that combined elements of the myths and
unites them into a new story of love shared between archetypical Ukrainian men
and Crimean Tatar women. At the same time, it falls in line with the typical oriental
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constellation of gender positions with white men and exotic women at the core of
the story. This search for the common mythical space that unites different peoples
and creates the new symbolic unity is reflected further in the documentaries of the
post-annexation period. The annexation gives rise to the symbolic violence against
and physical persecution of Crimean Tatars on the peninsula and by the forced
migration from the peninsula to mainland Ukraine. The historical analogy that is
constructed makes clear ties between the Stalin’ deportation of 1944 and recent
forced migration of Crimean Tatars, especially young and active ones. The hybrid
deportation also updates the story of the Soviet dissident struggle and the figure of
Mustafa Dzemilev becomes the most prominent of this kind.
Another dominant trend is representation of deportation by the different
means, both in a feature films such as “Haytarma”, “Another’s Prayer” or the music performance at Eurovision. Its role is fundamental in the ethnic (or national)
self-perception of Crimean Tatars. The analysis of the random news announcement
demonstrated the dynamics of the search for the new uniting Ukrainian narrative.
The cross-circulation of the image of deportation as the simulacrum with its own
representation of authenticity is another detail that was observed.
Finally, the politicization of the cultural content was demonstrated on the example of several movies such as the documentary Jamala.ua and the recently produced fairy tale in Crimea. The complex conditions of circulation between annexed
Crimea, Ukraine and Moscow were also analyzed by this case.
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Considering Slavia Islamica and Ukraine
by Alexander Kratochvil
The considerations about Slavia Islamica are divided in two parts. In Part
one I outline some preconditions and locate the theoretical framework within
Slavia Islamica as a concept. Part two gives several examples from Ukrainian
literature and culture as part of a conceptualization of Slavia Islamica as a
“contact zone” (Mary Pratt). This approach opens new research perspectives
in the entangled sociocultural history of this region and the interactions of
Crimean Tatars and Ukrainians. The research will shed light on questions of
Ukrainian self-perception and as well on external perceptions of Ukraine and
Ukrainian identity. Against this background, questions of Slavia Islamica stress
Ukrainian-Crimean Tatar intercultural relations and their significance in
Ukraine’s past and present.
Keywords: contact zone, Crimean Tatars, Ukrainian literature, Slavia Islamica.

Part I.

“Slavia Islamica”
The Slavic space is traditionally be subdivided in two different ways. Besides the
genealogical subdivision into West, East and South Slavic, as was established in the
19th century by Vatroslav Jagić (1838-1923), there exists another division into the
two cultural areas of Slavia Latina and Slavia Orthodoxa. This concept was 1958
suggested by Riccardo Picchio (1923-2011)1, and is nowadays widely accepted in
Slavic studies. Referring to two cultural and religious communities and not to political and territorial entities, the concept proved extremely useful in clarifying various aspects of the literary and cultural history of the Slavic world, and above that
– as Giorgio Ziffer stresses - are of particular significance for the description of the
external history of Church Slavonic.2 The concept of Slavia Latina and Slavia Orthodoxa reflects the broadest possible cultural division among the Slavic peoples into
two primary supranational communities. The individual Slavic nations as we know
them today emerged from the shared cultural patrimonies of Slavia Orthodoxa and
Slavia Latina. The concept fits well with current transnational and transcultural
research issues and methodological approaches that examine the entanglement of
sociocultural and historical constellations through spaces and regions.
The term Slavia Islamica complements the two “Slavia designations” in a manifold way. The term is sometimes used in Slavic studies to refer to Islamic cultural or religious aspects in Russian literature, such as e.g. in Tolstoy’s works or in
Solovev’s religious and philosophical essays. Links between Islam and Balkan Slavic languages and culture are receiving even more attention in Slavic and Eastern
European studies. As the editor of one of the few comprehensive publications on
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Scholars who have focused on Slavia Orthodoxa and Slavia Romana [i.e. Slavia
Latina] have largely ignored the significant numbers of Slavs in the Balkans
who converted to Islam under Ottoman rule. Prior to their conversions, these
Slavs had for several generations belonged to the realms of both Slavia Orthodoxa and Slavia Romana. While the largest group of converts were residing in
what is today known as Bosnia-Herzegovina, Islamicized Slavs lived in other
parts of the Balkans as well […].3

This publication Slavia Islamica: Language Identity and Religion deals mostly
with Islam-related social, cultural and linguistic aspects of the Balkans. The common theme is the centrality of cultural patrimony referring to language as a marker
of identity and cultural belonging of the Slavs who converted to Islam. This theme
is explored both in connection to issues of translation from Arabic or Turkish into
Slavic, or refers to contemporary sociolinguistic questions, and it is linked with
national narratives on the Balkans too. Interesting for our topic is the fact that the
publication extends the concept of Slavia Islamica to the Northern Slavs, e.g. how
the Tatars brought Islamic culture to the lands of the Grand Duchy of Lithuania
resp. Poland and to the borderlands between Western and Eastern Slavs. It comes
a bit by surprise that the Tatars and their social and cultural relationships with
Slavs in Poland and Belarus4 seem more researched than Tatars and their social,
cultural and religious interactions within the territories of today’s Ukraine. There
is of course a whole range of interesting and important works on historical topics
related e.g. to Crimea, the Black Sea region, the Tatars, to slave trade or Cossack-Tatar encounters. But with a few exceptions5, the Ukrainian cultural and literary interaction with Crimean Tatars and Ottomans and vice versa only seems to have
emerged on the agenda of interest and research in Ukraine since the annexation of
Crimea in 2014.
Slavia Islamica and Ukrainian topics

A description on Slavia Islamica of the Black Sea region and Ukraine requires
(beside sociocultural and historical contextualization) conceptual parameters.
As in the Bosnian case, one could consider approaches and parameters of empire
studies6 which can be applied to Slavia Islamica in the Black Sea region as well. One
could also envision an approach of entangled history, for example, the research
on the manifold relations in this region7 opens a perspective for the social and
economic action and reaction as Clemens Pausz8 shows in a recent study. He approaches the Crimean Tatars via their neighbours and opponents, the Cossacks
and demonstrates the influence that the Crimean Khanate had on the development
of Cossack communities in the steppes north of the Black Sea. The Crimean Tatars
also helped the Cossacks to gain greater international significance at this time. In
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the context of the Turkish Wars in the 17th century, several European powers explored ways of winning over the Cossacks as allies in order to minimize the war
potential of the Crimean Khanate. A telling example of intercultural contacts Ulrich
Hofmeister9 presents in his study on Ismail Gasprinskiy (1851-1914), an outstanding Crimean Tatar intellectual and scholar. He reflected on the dilemma of the both
Russified and Ottomanized Crimean Muslims intellectuals in the second half of the
19th and beginning of the 20th century, who struggled with their position between
Istanbul and St. Petersburg. Gasprinskii proposed a project of modernization of
Crimean Tatar society and culture with a visible orientation towards Europe. This
orientation of course demonstrates parallels with Ukrainian efforts at reformation
of society and culture at the same time. Similar Crimean Tatar and Ukrainian historical parallels can be found in the study by Kerstin Jobst.10 It discusses the 1920s
as a “Golden Age” of the Crimean Tatars, as the latter benefited from early Soviet
proclaimed support of national minorities with the politics of “korenizaciya”. Here
one sees not only a counterpart to the “renaissance” of Ukrainian literature and
culture in the 1920s, but also learns about the contacts of Ukrainian and Crimean
intellectuals and politicians in the 1920s. This communication of intellectuals and
writers11 can be interpreted as a contact zone12 like just like the intertwined relationships of the region.
The term contact zone refers to sociocultural spaces in which cultures meet,
communicate and resolve conflicts, often in an asymmetrical power constellation.
In contact zones, neither states nor nations are the benchmarks, rather, the view
is directed towards interaction and phenomena such as interculturalism. This
term refers to a cross-cultural dialogue and challenging self-segregation tendencies within a common habitat resp. ecological and economic environment as the
steppe, the Black Sea region and the Crimean peninsula. Interculturalism involves
a move beyond the fact of multiple cultures (e.g. Crimean Tatar, Ukrainian, Russian,
Jews) existing in a region and instead promotes dialogue and interaction between
cultures. Intercultural relations are based on the recognition of both differences
and similarities between cultures. In this point they are different from transcultural relations resp. transculturalism (as “seeing oneself in the other”13). The description of Slavia Islamica as a contact zone refers to an intercultural constellation in
the Ukrainian-Crimean borderland, which distinguishes it from the transcultural
mixture of Slavia Islamica in the Balkans.
The contact situation of the Ukrainian Slavia Islamica is characterized by changing asymmetrical relations. The region north of the Black Sea was a borderland
developed by settlements from the North and the South. The emergence of communities and settlements shaped a dialogical form of life-organization on the Tatar
and Cossack sides. Especially the Cossacks improved their military techniques by
learning from the Tatars, modelled an original way of life and economy according
to the steppe and even started raids against the Tatar settlements and the OttoEuxeinos, Vol. 9, No. 28 / 2019
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man Empire. Thus they were able to compete with the Tatar communities for resources. It is probably no exaggeration to say that the Cossack’s self-perception
and assigned identity as guardian of the steppe and an equal adversary of Tartars
originated in this contact situation.
The contact situation becomes particularly visible in literary texts, where it positions itself along borders and invokes cultural contexts with its narratives and
counter narratives against the background of Slavia Islamica. Here we find wellknown texts, authors, figures and institutions14:
The corpus of Dumy, the stories about Crimean Tatar culture by Mykhaylo Kotsyubyns’kyy, the Crimean and Islam related texts by Lesya Ukrayinka, literarized
the historical figures of Roksolana and Marusya Bohuslavka –,15 or more recent
individuals such as Ahatanhel Krymskyy, a scholar and writer, who is related to
Ukrainian and Tatar literature and intellectual history.16 Slavia Islamica as contact
zone also applies a certain colonial constellation within the Russian Empire which
has been reflected on by Crimean Tatar and Ukrainian intellectuals and writers,
e.g. the writings and activities of Ismail Gasprinskiy or Cafer Seydamet17, Mykhaylo
Kotsyubyns’kyy and Lesya Ukrayinka. Last but not least I want to mention aesthetic principles with Ukrainian and Crimean Tatar modernism resp. the writings
and public activities of Mykhaylo Kotsyubyns’kyy, Lesya Ukrayinka, Ahatanhel
Krymskyy and Ismail Gasprinskiy. Beyond that, we should consider current processes with popular highlights like Jamala, who successfully represented Ukraine
in the Eurovision Song Contest 2016 with the song “1944”18, and the institutionalization of Crimean Tatar culture (language, literature, history) in Ukrainian educational institutions in Kyiv and other places, as well as the integration of Crimean
Tatar literature as part of the culture of Ukraine for instance in the project “Library
of the Crimean Tatar literature”.19
Part II

Ukrainian Folklore - Dumy
Let me now flesh out my considerations with some brief examples. The Ukrainian
Dumy are a canonical textual corpus of Ukrainian folklore and until today, they are
often situated in or refer geographically and metaphorically to the Ukrainian-Tatar
contact zone. The Dumy are a lyrical genre in Ukrainian folklore of the 17th and
18th centuries, mostly collected in the 19th century.20 In the 19th century, against
the background of ideas of romanticism, Dumy also attracted intellectuals and
writers such as Taras Shevchenko, Panteleymon Kulish, Ivan Nechuy-Levits’kyy
and others. They are divided into different groups thematically and in content.
The main categorizations are by Mykhaylo Drahomanov (1841-1895) and Filaret
Kolesa (1871-1947) and show the two main principles used: chronological (Drahomanov) and thematic (Filaret). However, all subdivisions have in common that a
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majority of texts address the encounters between Cossacks and Tatars and Turks,
mostly clashes in the Black Sea region. The Dumy also belong to these texts, which
tell tales of captivity and enslavement by the Tatars or Turks. This refers to the
slave trade flourishing in the region until the 18th century, in which not only the
Crimean Tatars, but also other Crimean inhabitants participated. The texts about
the struggles and suffering of the Cossacks and civilians often depict heroic but at
the same time tragic human destinies that were later seen as representative of the
destiny of the Ukrainian people. Natalie Kononenko refers to this element as the
point of view of the reader:
The only quirk of fate is that most scholars studying Western epics have emphasized the heroic, while most scholars studying dumy have emphasized the
tragic, whereas, in reality, both elements are present in all epic traditions.21

The scholar herself continues then somehow reiterating the stereotype of
self-victimization: “Ukrainian dumy, then, and the epic genre in general, are characterized by a combination of heroism and tragedy. In other words, they speak of
heroism in the face of defeat. This is the supreme form of heroism.”22 But I would
argue that there are several popular Dumy, which report of brutal raids of the
Cossacks on Crimea and are tragic for the Tatars. Thus – and this is sometimes
overlooked – the Dumy do not fit perfectly into scheme of the Ukrainian victimization respectively “tragic heroism”, which is often attributed to Ukrainian literature
or even culture as a whole. Dumy are surely heroic narratives of victims, but also
about offenders and marauders and as well Islamized and with Ottoman culture
well adapted Ukrainians (so called “poturnaky”).
Marusya of Bohuslav and Roksolana

The Dumy about the battles in the Tatar-Ukrainian borderland and the Tatar-Turkish captivity are among the best known ones. They are also an integral
part of the school canon today, in particular Nevilnyky (Duma about Captives),
Plach nevilnyka (Duma about the Lament of the Captive), Plach nevilnykiv (Duma
about the Lament of the Captives), Utecha troch brativ iz Azova (Duma about the
Flight of Three Brothers from the City of Azov) and of course the famous Marusya
Bohuslavka (Duma about Marsuya Bohuslavka). These Dumy with their heroic Cossack narrative have been part of the collective memory since the 17th century. Canonized and then integrated into the cultural memory, the Cossack narrative was an
important part of the 19th century nation-building strategy, in which the process of
exclusion of other social and cultural collectives plays a prominent role too.
The hostility at the individual, collective and esp. the official state level against
the Crimean Tatars is well known. Yet taking into account that the Cossacks partially adapted survival and other strategies in the steppe from the Tatars, some
Dumy seem rather ambivalent and do not represent a clear strategy of exclusion
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of Crimean Tatar and Ottoman culture. At the same time, a different attitude of
Ukrainians and Crimean Tatars could be observed when it came to blood relatives.
It was first of all reflected in the folk literature with incestuous motives, which
told about the sale and purchase of unrecognized daughters, sisters, mothers, etc.
by Islamized Ukrainians. Some literary works of the time expressed them quite
frankly,23 for instance the Duma about the Cossack Kishka and the former Cossack
Liakh Burturliak where the latter tries to get the former to convert. The practice of
conversion leads to a good and even wealthy position in (Ottoman) society what
was widely known.24
Obviously, these sentiments grew out of knowledge of the fate of the slaves in
the Crimea and the Ottoman Empire. Quick social adaptation and cultural assimilation of captives (not only Ukrainian or Slavs) in Islamic society was a fact widely
known throughout Europe for the records of travellers and diplomats. However,
in Ukraine family ties between Ukrainians and Crimean Tatars were an acknowledged socio-cultural fact and accepted as part of the collective memory.25 There
are sources suggesting that this practice was brought by former prisoners who returned from captivity. Some Dumy of the captive cycle, especially the Duma about
Marusya Bohuslavka, set specific patterns of behaviour for those who could fall
into captivity and unfreedom. Marusya Bohuslavka, the legendary Ukrainian heroine of the 17th century, who, like Anastasiya (or Oleksandra) Lisovska26 (the later
Roksolana respectively Hürrem), arrived at the Ottoman court and clearly showed
the ambiguity of behaviour in the harem of the Sultan. In the harem, if we understand it as a social system, she ascended to a very influential woman in the Osman
court.
Writers and artist from Ukraine and outside Ukraine throughout the 19th and
th
20 century were inspired by Roksolana and Marusya Bohoslavka and produced
numerous international literary and musical adaptations of the characters of of
these women. They are an active part of the cultural memory and a a lieu de memoire of Ukraine, e.g. Kuliš, Pantejlemon: Marusya Bohuslavka; Lazors’kyy, Mykhaylo: Stepova kvitka; Nechuy-Levyts’kyy, Ivan: Marusya Bohuslavka; Staryc’kyy
Mykhaylo: Marusya Bohuslavka, Ivan Bahryanyy: Marusya Bohuslavka; Vasyl
Shklar: Marusya. Among the Ukrainian stories about Roksolana, who became the
main wife of Suleyman I (or the “Great”), those by Pavlo Zahrebelnyy (1980) and
Osyp Nazaruk (1930) are the most popular. The novel by the latter was popularly
filmed in the 1970s as a television series). In the 90ies Yuryy Vynnychuk launched
a fictive diary of Roksolana (Zhytiye haremnoye), which was in the beginning taken
for an authentic document. Vivid examples of the recent popularity of Roksolana in
Ukrainian literature are pop-cultural interpretations of the figure in the novels by
Yuriy Kolisnichenko, Serhiy Plachindy or Natalia Pavlyshcheva. Recently the Turkish historical fiction television series Muhteşem Yüzyıl (The Magnificent Century)
2011-2014, based on the life of Ottoman Sultan Süleyman the Magnificent, and his
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wife Roxolana/ Hürrem Sulta, also deals with the era known as the sultanate of
women.
The perception and representation of Islamic culture in the Dumy and Ukrainian
literature of the 19th till 21th centuries differs significantly from the Oriental constructions described by Edward Said. In the light of this construction we see the
rather ambivalent and even negative representation of Roksolana in literatures
esp. in the 19th and 20th century outside Ukraine:
Although Western historians have been struggling to define Roxolana’s legacy
for over four centuries, it is often overlooked that she was largely a creation
of the European imagination. Due to the lack of historical records and hard
evidence, most of what is known about this woman rests on a handful of second
hand contemporaneous accounts and subsequent reinterpretations and speculations by numerous historians, quasi historians, dramatists, and other men
of letters who have shaped the Western discourse on Roxolana. Yet, despite the
fictions written about this woman, her allure and impact on Europeans have
not been critically explored to date.27

However, taking the Ukrainian context into account, is it not amazing that the
Ottoman harem lady Roksolana functions as an Ukrainian national heroine even
today? It seems that the formation of the plot and image of Roksolana within the
Ukrainian memory is different than the construct of Orientalism and its creation
of gender images. For instance Alexander Pushkin’s famous poem The Fountain of
Bakhchisarai (Bakhchisarayskiy fontan, 1821-1823) takes a partially similar starting point as the Roksolana/ Marusya Bohoslavka theme (Christian captive girl in
the Harem and a Muslim Khan). It portrays the doomed love of the khan, who is
presented as uncivilized, for a gentle Christian prisoner from Poland and the realizations of the plot is of course very different and shows clear traits of Russian
orientalism.
Primary sources on Roksolana since the 16th century are rare, she appeared
mostly as a vicious schemer and even murderer in some diplomatic documents,
historical accounts and literature. For example English historian Richard Knolles
called Roxolana “the greatest empress of the East” in his famous Generall Historie of the Turks (1603) and portrayed her as a malicious and wicked woman, who
controlled Sultan Suleiman’s thoughts and deeds.28 The publication of several
historical accounts and documents on the Ottoman and Crimean past, e.g. Joseph
Hammer-Purgstall’s Geschichte des Osmanischen Reiches (1827-1835), Leopold
Ranke’s Fürsten und Völker von Südeuropas (1827), Johann Zinkeisen’s Geschichte
des Osmanischen Reiches in Europa (1840-1863) reiterated both traditional Western stereotypes of Roxolana as a schemer and contributed, at least implicitly, to the
western construction of the “oriental other”. This included the image of Roksolana
as a “one-sided, and (one might say) “patriarchal” view […] in the nineteenth and
early twentieth centuries.”29
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The formation of the Roksolana theme started in Eastern Europe in the 18th
century with the national revivals taking place in Poland and Ukraine that were
inspired by Romanticism. The heightened interest in the past and the perception
of a romantic world renewed the pride in Polish history, what entailed a romantic
interest in the Ukrainian folklore as well. The interest in the Roksolana topos – as
mentioned above – was triggered in Eastern Europe via western literary modifications and some historical records and speculations. Thus Roksolana somehow returned via Western mediation to Ukraine.30 Yet had it not been for the existence of a
similar subject in Ukrainian folklore (Marusya Bohuslavka/ Marusya of Bohuslav),
the Roksolana theme would never have acquired such significance for Ukraine.31
At the same time, the ambivalence of the Roksolana topos is inherent as well in
the subject of Marusya Bohuslavka. The ambiguity towards Crimean Tatar respectively Islamic culture in the narratives of Marusya Bohuslavka and Roksolana is an
integral part of the wider literary tradition in Ukraine and runs through the works
of the 19th and 20th centuries. The Duma Marusya Bohuslavka closely resembles
the story of Roksolana. Although Marusya feels comfortable for having accepted
the “Turkish luxury” (rozkish turets’ka) and Muslim faith, she does not forget her
origin and frees 700 Ukrainian Cossacks from her Sultan’s dungeon on the eve of
Easter Sunday.
To sum up, literary texts about Roksolana and Marusya Bohuslavka reflect the
challenge with Islamic culture and the interactions between Cossacks and the
Crimean Tatar way of life. They show forms of interculturality and in the case of the
heroines as well a certain transculturation. Roksolana can be described in several
respects as a crossover figure: In religious, cultural, social and gender patterns,
linguistic terms. In the case of Roksolana’s and Marusya Bohuslavka’s conversion,
the attractiveness of Islam and Ottoman culture plays an obvious role. Thus the
question of the specificity and significance of the Ukrainian Oriental construction
resp. Slavia Islamica in Ukraine and its development is part of an identity discourse
in Ukraine today. Comparative review of literary texts and contexts will be telling
in this regard32, and will present a refreshing antidote to old stereotypes on Crimean Tatar and Ukrainian relations, while reflecting on Roksolana from a different
cultural perspective will enable us to gain new insights on the Crimean Tatar –
Ukraine contact zone.
Lesya Ukrayinka and Mykhaylo Kotsyubyns’kyy

The next two examples to illustrate the outlook on potential further research
are also linked to Slavia Islamica as a literary contact zone. The writings of Lesya
Ukrayinka and Mykhaylo Kotsyubyns’kyys offer a very empathetic perspective on
Crimea and Crimean Tatars. Ukrayinka dedicated three sonnets to the former capital of the Crimean Khanate Bakhchiseray, which address not only the beauty of the
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place, but also the deplorable state of Tatar cultural monuments and the ignorance
of imperial officials towards Crimean Tatar culture; Rory Finnin denotes it a “Rhetorical “re-Tatarization” of the Black Sea peninsula.”33
All in all, the Crimean Tatars and their culture appear in Ukrayinka’s texts as a
genuine part of Crimea, especially in the two lyric cycles: Krymski spohady (Memories from Crimea) and Krymski vidhuky (Echoes from Crimea). Her repeated stays
in Crimea inspired her also to write the unfinished novel Ekbal Hanem (Ekbal Hanem). In this novel she deals with the position of women and the attempts at emancipation by the heroine Ekbal Hanem in a society shaped by Islamic traditions and
religion. These aspects find their counterpart in her texts referring to a Ukrainian
modernization project including gender and social questions. Ukrayinka opens an
implicit intercultural dialogue between Ukrainian and Crimean Tatar themes of
modernization which refer distinctly to questions of colonialism within the Russian Empire - a constellation very similar to the Crimean texts of Kotsyubyns’kyy.
In Kotsyubyns’kyy’s three long-stories about Crimean Tatars, the position of
women in Tatar culture becomes a metaphor for the difficulties of modernizing a
traditional society. What Kotsyubyns’kyy depicts is an asymmetrical contact situation between the Crimean Tatars and the representatives of the Russian Empire.
This contact situation had a social effect in two respects: first, the colonial conditions for the Crimean Tatars in the Russian Empire, and second and closely related
to this contact is the internal effect on the patriarchal social system of the Crimean
Tatars. It is challenged by the colonial situation, and as a reaction, Kotsyubyns’kyy
describes two possibilities. First, even stricter adherence to the traditions of Islamic culture is demanded by the elder generation. Second, reforms and modernization are demanded by the younger generation. In the story V putach shaytana
(In the pitfall of the demon) Kotsyubyns’kyy employs a classic narrative pattern of
the 19th century: a generation conflict within a family and at the same time within
a village community. It shows the religious tensions and social dynamics of that
time: the contact with the Russian imperial culture and way of life as a possibility
of improving one’s own material as well as spiritual situation is reflected above all
by the younger generation, for example by the protagonist, the Tatar girl Emene.
The Crimean Tatar prose by Kotsyubyns’kyy marks as a common denominator the socio-cultural constellations in the Crimean Tatar village and in the city of
Bakhchisaray, the cultural and political center of the Crimean Tatars. The narratives
deal with the change and modernization of Crimean culture on an individual and
collective level and its interdependence with Russian imperial society. The story
Na kameni (On the rock) is among the most striking texts of Ukrainian modernist
prose and is stylistically part of European impressionism. On the content level, On
the rock tells of the forbidden love between a young Tartar woman who is forcibly
married and a stranger (a Turk) who is stranded as a shipwrecker in a Tartar village by the sea. The forbidden love is a metaphor of social protest against a frozen,
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traditionalistic, encapsulated village community and at the same time an escape
from this oppressive, hopeless circumstance, for which both pay with their lives.
The criticism of the traditionalist adherence to the sociocultural situation in
need of reform, in which the Crimean Tatars find themselves in the Russian Empire, was expressed in particular in “Jadidism”34, an independent but not uniform
Muslim national reform movement. As the lowest common denominator, the representatives of Jadidism opposed the decline of traditional values and social conditions with their will to reform Tatar culture oriented towards modern Western
ideas of state and society. Jadidism was particularly widespread in the Crimea, but
also in other areas of the Russian Empire with a large Tatar population.
This reform movement, and the activities of the younger generation of intellectuals inspired by it, and the generational conflict are programmatically reflected
in the extensive narrative Pid minaretamy (Among minaterettes). The story takes
place in Bakhchisaray and focuses on the young Crimean author and prospective
teacher Rustem, who has fallen out with his father, a mullah. The generation conflict here is not carried out on a purely family level, such as In the pitfall of the
demon, but also on a collective and cultural level. Finally the confrontation peaks
in a provocative theatrical performance in which not only traditionalist, outdated
practices are brought up, but also corruption, the old-fashioned education system,
social issues, including gender questions, are ironically presented with clear allusions to local notables. The whole story can be read as a somehow literarized
program of Jadidism.
Since the middle of the 19th century, reforms have been reflected in the efforts
of various Tatar intellectuals to modernize Islam in the Russian Empire as a religion and a social system, especially the writings and activities of Ismail Gasprinkii.
Ukrainian writers and intellectuals like Kotsyubyns’kyy, Ukrayinka or Ahatanhel
Krymskyy observed this process and perceived the similarities to the Ukrainian
situation, but also to other minorities and people from the Russian Emipire’s borderlands.35 Kotsyubyns’kyy and Krymskyy were probably in contact with Ismail
Gasprinskiy and Crimean Tatars intellectuals, who worked on education, cultural
reforms and modernization of the Tatar communities. This is echoed by the contacts and consultations between Crimean Tatar and Ukrainian intellectuals and
politicians in the wake of World War I and the independence aspirations of both
peoples after the collapse of the Tsarist Empire.36 It would be an important task to
research this relationship, because Gasprinskiy presented the alleged backwardness and colonial status of Russia’s Muslim societies in the context of needed reforms in imperial Russia.
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Conclusion

Alexander Kratochvil

The research of texts, authors, crossover figures such as Roksolana, and as well
as institutions within a contact zone “Slavia Islamica” represents a counter-draft
resp. a complement draft to concepts that on the one hand reproduce a certain
orientalism and colonial relations and on the other hand repeat a traditional national canon and essentialism. Here, the concept of the contact zone sets a different
accent in the representation of the encounter: Individuals and collectives from all
sides are brought into dialogue with each other, leaving behind the traditional perpetrator-victim relations or the self-victimization patterns e.g. in Kotsyubyns’kyy’s
stories or the Dumy-texts. In these literary texts the actors are addressed in their
relations to each other simultaneously, and the focus is on interaction and its possible consequences (as e.g. the Duma of Marusya Bohuslavka clearly depicts), and
undermine their common reception which centers around the experience of (colonial) victimization. A telling example is for instance the postmodern interpretation of the Roksolana-theme by Yuriy Vynnychuk.37 Literary (Ukrainian or Russian)
texts do not cover all aspects of the Slavia Islamica contact zone, but provide a complement perception on some of the key questions of convergence and divergence
between the Slavic and Islamic worlds. They surely help for a fresh understanding
of Slavia Islamica, as a supranational community of Slavs with intercultural ties
with Islamic culture and peoples. Well known canonical writings and writers could
be analyzed as a part of an “Slavia Islamica”, and this would supplement previous
interpretations with an important intercultural component and at the same time
bring a revisionist perspective, and open different perspectives for the description
of socio-cultural identity in Ukraine than the well-known, exclusive model of the
imagined, national identity-producing community.38
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Part 2
Crimean Tatar Diaspora and Cultural Identity
between “Yeşil ada”, Poland and Germany: History,
Structures, Reflections
by Mieste Hotopp-Riecke and Dominik Jakub Napiwodzki
This article seeks to shed light on the historical relationships between Poland,
Germany and the Crimean Tatars, and how these relations affect the current
negotiation of Crimean Tatar identity. We try briefly to illustrate this by first
addressing the genesis of historical Tatar-German-Polish relations. In the second step, we present actors and structures of the Crimean Tatar scene between
Crimea and Diaspora, as it has been since returning from deportation at the
end of the 1980s to the second annexation of Crimea by Russia in 2014. In the
last step, we look at the cultural activities of Crimean Tatars in Germany and
Poland in the field of tension between “Staying in the Crimea” and “Working
for a free Crimea”. The latter usually explicitly implies taking actions outside
Crimea, a life in the diaspora that is sometimes more concerned with preserving Crimean Tatar identity than with their Yeşil Ada (Green Island) itself.
Keywords: Crimean Tatars, Crimean Tatar-German relations, Crimean Tatar Diaspora, Crimean Tatar-Polish relations.
The Tatars of Poland are an agile dynamic piece of the Polish society. While in
Europe the discussions regarding the so called Euro-Islam do not come to an
end, Europe has to recognize that we are here - Tatars, European Muslims for hundreds of years in the heart of Europe!
Maciej Musa Hassanovitch Konopacki1

Tatars between Germany and Crimea. Genesis of historical relations

The Crimean Tatars, as an independent actor of European history, influenced
developments in Central Europe from the East since their genesis after the collapse
of the Golden Horde in the 14th century. They left their traces militarily, mentally,
culturally, artistically and linguistically even in an area that is not directly connected with it: the duchy - the later kingdom of Prussia - as well as in Saxony. While
predominantly Ottoman influences were in southern Germany, the encounters of
the Saxon and Prussian populations with the less well-regarded Crimean Tatars
were the starting point for a common history of Muslims and Christians in East
Central Europe.2 The Crimean Tatar-German relations include two components:
on the one hand, a close relationship among Tatar settlers in German-speaking
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or German-Polish areas, on the other hand, a long-distance relationship, namely
diplomatic relations between the state of the Teutonic Knights Order, later Brandenburg-Prussia and Saxony on one side as well as the Tatars of the Golden Horde
under the descendants of Tokhtamysh Khan, Jalal ad-Din, and later the Crimean
Khanate on the other side.
The early modern Crimean Khanate was thus not detached from intra-European
- hence Brandenburg-Prussian, Saxon and Polish - power and military history, but
on the contrary: both under the Great Elector of Brandenburg, Frederick William I
(reigned 1640-1688) and under King Frederick II (reigned 1740-1786) the Tatars
and the Crimea played a decisive role in balancing the Prussian great power aspirations between the Sublime Porte, Moscow, St. Petersburg and Vienna.3 According
to newly discovered archive material since 2006 the first Muslim inhabitants of
Prussia and Saxony were mostly of Polish-Tatar or Crimean Tatar origin whose history of integration began with the first establishment of Muslim units in Prussia´s
military in the year 1675, when the first initiative for such a creation of original
Tatar troops of the Brandenburg-Prussian state was initiated on September 14.4 By
order from Elector Frederic William of Brandenburg, the Polish Captains Johann
Rybinsky and Dobrogost Jaskolecky were instructed with the recruitment of Tatar
riders for two units of Towarczys. Therefore, the history of the Prussian-Saxon Tatars ranges from the 17th century to the beginning of the 19th century. From 1795
over 1,000 Muslim Tatars served in the Prussian army. The further integration of
these Tatars and their families including a mosque construction program planed
by the Prussian state prevented the beginning of the Napoleonic Wars from 1806.
In addition to these close relations between the Tatar and German inhabitants
of Prussia, the diplomatic relations existed for a long time. This is exemplified by
the correspondence between Khan Devlet Giray I (Reig. 1551-1577) and Gotthard
Kettler of Livonia, the Grand Master of the Teutonic Knights Order. The contact between Meḥmed Giray Khan IV and the Great Elector from 7 March 1599 is testified
in a letter from a Tatar embassy under “Mohomet Aga”. In the year 1632 there was
a further Brandenburg-Crimean Tatar contact between a Crimean Tatar Legation
and Duke Georg William of Brandenburg.5 The envoy of Crimean Khan Meḥmed IV
Giray (reigned 1641-44, 1654-66), Sanduny Mehmet Ali Mirza, was in Königsberg
in 1656 with his delegation. After Brandenburg-Prussia fought in the summer of
1656 on the side of Sweden against Poland / Lithuania and the Crimean khanate,
the Elector changed the fronts in 1657 and became an ally of the Polish King Jan
II Kazimierz Waza (reigned 1648-68).6 From then Prussians, Polish and Crimean
Tatars fought side by side sometimes against other Tatar units on the opposite
side. Under Meydan Gazi Mirza, a Crimean Tatar delegation came to Brandenburg
in 16597 and several more visits followed until the journey of Aslan Ağa with “ten
men and fifteen horses” 1679 to Berlin and another embassy under “Krym Chazy”
and “Themer Chazy Beg” 1681. Until 1787, four years after the first Russian anEuxeinos, Vol. 9, No. 28 / 2019
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nexation of the Crimea, there was diplomatic correspondence between the “Tartar
Khan Szachin Gierey”, Shahin Giray Khan, and Frederic II, King of Prussia.8
In the end, however, the then first Russian annexation of Crimean Tatar statehood put an end to the century-long diplomatic relations between Prussia and the
Crimean Khanate. Another phase of rather intensive German-Crimean Tatar relations occurred in the 20th century during the First World War before the seizure
of power by the Bolsheviks and again under Nazi rule during the occupation of
the Crimea by the German Wehrmacht. Both the tragic history of the short-lived
pre-Bolshevik Republic of Crimea and the no less tragic fates of Crimean intellectuals between the Stalin regime and the Hitler dictatorship are associated with
names such as Mustafa Edige Kırımal9 and Dzhafer Seidahmet10.
Structures and cultural actors from the 1990s to annexation in 2014

Just like the subject of Crimean Tatars in general, all these German-Crimean
Tatar historical relationships since the collective deportation and genocide of the
Crimean Tatars in 1944 were taboo in the whole sphere of power of the Warsaw
Pact countries. Everywhere in the Eastern bloc, the term “Crimean Tatars” and everything related to them were erased from encyclopedias, textbooks and all the
media. In Western Europe, it was a niche topic for human rights activists and scientists and in West German media until the end of the Soviet Union and the GDR only
scant news about the Crimean Tatars published. It was only during and after the
collapse of the Eastern Bloc and the (partial) return of the Crimean Tatars to their
homeland, the “Green Island” (Crimean Tat. Yeşil ada), that they became more and
more noticeable in the media. Now their culture, literature, theater, music, online
media were again an issue, while the political landscape of the Crimean Tatars also
newly developed, both in the Crimea itself and in the Diaspora, e.g. in Germany.
Both the Crimean Tatar National Parliament Medžlis and the Medžlis opposition
are closely associated with Diaspora communities in Turkey, America and Europe,
as well as in Germany. Both sides endeavor to obtain help through these contacts in
order to develop socio-economic structures in Crimea. Great support for the development of Crimean Tatar education and cultural life came from the Turkish side,
but often from a spectrum that is classified in Western Europe as right-wing to fascist, such as the so-called Gray Wolves of the MHP (Milliyetçi Hareket Partisi)11, the
Ülkücü Ocakları and the BBP12 or Nizam-i Alem13. In Germany names such as Milli
Görüş14 and the Türk Federasyonu15 belong in this context too. Concerning their
activities in Germany, the Medžlis activists from the Crimea were in a dilemma.
There were meetings with the leader of the Green Party, Cem Özdemir, German
NGO´s and Social Democrats on the one hand. On the other hand, they were dependent or part of the nationalist-Turkish movement in Germany, with the officially no
one from the German political spectrum would like to be associated. For example,
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Mustafa Džemilev was a guest at “başbuğ”, the leading wolf, Alparslan Türkeş16 at
the Kurultay (General Assembly) of the Turkish Federation in Frankfurt am Main in
1993 and together with Celal İçten, chairman of the Istanbul Crimean Tatars Association again in 2003.17 The relationship between German NGOs and the Crimean
Tatars to be supported was always under pressure in two ways. On the one hand,
the Gray Wolves reaffirmed their claim to sole representation when it came to the
subject of Crimea. On the other hand, although German human rights groups who
wanted to give support, they did not want to be suspected of cooperating with the
extremists in the Turkish immigrant communities.
About 200,000 people of Crimean Tatar origin live in Germany. Most of them
have never seen the Crimea, because they descend from so-called Turkish “guest
workers” whose ancestors had to leave the Crimea in the 19th and 20th centuries.
Here in (West) Germany, associations were established between 1990 and 2014,
whose dividing lines were based on their political or migration background. Therefore, the clubs had little or no contact to each other. In the “Landsmannschaft der
Krimtataren in Deutschland e.V.”, former members of the Crimean Tatar Wehrmacht legions were organized, who escaped being extradited from German POW
camps to the Soviet Union. Thus they were born directly in Crimea and still spoke
Crimean Tatar. The association was the oldest immigrant association of Muslims in
the German postwar period, because it was founded on 14 April 1965 as the first
self-representation of Turkic speaking Muslims in Germany at all. The club members, their families and descendants organized traditional celebrations, solidarity
actions and public relations for the Crimean Tatars in the 1990s.
Mainly former “guest workers” from Turkey are organized in the “Solidarity
and Cultural Center of the Crimean Tatars in Western Europe e.V.” in the city of
Gießen.18 The association delivered computer and accessories to Crimea at the end
of the 1990s. There was also financial help and meetings with EU politicians were
organized. The chairman Rafet Karanlık remarked laconically that at this association Tatarcılık (Tatarness) was run without Tatars. While the southern German
club “Landsmannschaft der Krimtataren” is more actively involved in promoting
religious and cultural community life, the association in Gießen tried to present
itself as a representative of Medžlis in Germany and Europe.
There was also a group of Turkey-born ultranationalists around Ünver Sel and
Kenan Aktaş in Cologne19, who sympathized with the Medžlis opposition. This
group published the magazine Bizim Kırım, whose articles appeared sporadically
in the Medžlis opposition newspaper Xalq Sedası in Crimea. While the majority of
migrants with Crimean Tatar roots were disorganized in Germany, some Crimean
Tatars from the World War II generation, such as Feyzi Rahman Yurter, operated
between the political lines. Feyzi Yurter lived as a writer in Hamburg and immediately after the opening of the borders by the Foreign Office of the Federal Republic
of Germany in the early 1990s he organized help for the Tatar repatriate families
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in the Crimea.20
In addition to these three groups mentioned above, which were explicitly oriented to the Crimean Tatars, other structures emerged in Germany after the collapse of the Soviet Union. For example, migrants from the USSR founded the “Tatar-Bashkir Culture Society”, the German-Tatar Friendship Association TAMGA and
the Association “Tatarlar Deutschland”. Crimean Tatars were also active in all three
associations and used through the magazines “Bertugan” (twin) and “AlTaBash”
contacts to the Crimea.
Developments and challenges after annexation

After the second annexation of Crimea by Russia in 2014, the situation of the
Crimean Tatar scene in Germany has changed. The mobilizing power of the different actors can be considered an indicator of this. Protests against the annexation,
which were initiated by the small group from Gießen, reverberated almost entirely
in the Islamist right-wing extremist Turkish scene. The Bizim-Kırım group in Cologne does not exist anymore. TAMGA e.V. has dissolved t as the oldest club the
“Landsmannschaft of the Crimean Tatars in Germany” and the TBKV has become
meaningless, as the number of members continued to fall. Annexation advocates
among the Volga Tatar members of “Tatarlar Deutschland” prevented solidarity
with Crimean Tatar friends, as the attention to the Crimean Tatars in the media
generally declined one year after the annexation.
However, after the annexation young Crimean Tatars in Berlin and Saxony-Anhalt founded the Qırımlı initiative, which enabled a large number of people to organize rallies, demonstrations and solidarity actions through a broad network.
While in the early 2000s Turkish-extremist circles had massively obstructed
Ukrainian-Crimean Tatar-German events such as the “Crimean Tatar Culture Week
2005” and the “Days of German-Crimean Tatar Dialogue” in 2011, Crimean Tatar
activities are now free from political pressure of any orientation.21 Together with
the ICATAT Institute, the Society for Threatened Peoples and Ukrainian Exile Associations, a new network was created completely independent of the old associations in Germany. They organized youth exchanges between Ukraine and Germany
on Crimean Tatar themes, exhibitions and readings and the Initiative Qırımlı is currently being established as an association at Stendal district court.
Crimean Tatars in Poland. Historical Relations / Genesis:

“We will beat Tsar Temür Qutlugh, we will take away his empire, put Tokhtamysh
on the throne, and he will put me in all of Rhutenia”22 said the Grand Duke of Lithuania Vytautas the Great announcing his intentions to be the heir to the territorial
achievements of the Golden Horde - the great state created after the breakup of
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the Genghis Khan Empire. He planned to accomplish this with the support of the
combined Lithuanian and Teutonic army and detachments of the loyal Tokhtamysh
- Khan of the Golden Horde, who, due to military defeats, for some time, together
with his court hid under the protection of the Lithuanian prince. The Tatars of
the Polish–Lithuanian Commonwealth emerged from these elites who arrived with
their leader later Lipka Tatars.
Polish-Crimean bilateral relations started from 1411, when the Grand Duke of
Lithuania Vytautas the Great, using the perturbations at that time in the Golden
Horde, put Crimean Khan Jalal al-Din Khan ibn Tokhtamysh on the throne. He was
a participant in the Battle of Grunwald, who faced the Teutonic army on the side
of Lithuanian and Polish knights. From that moment on, we can speak of bilateral
inter-state relations that connected the Crimean Tatars with the Commonwealth.
At the very beginning, these relations were excellent, because a year after the described events, the Khan’s mission arrived to the Polish king and provided military
support to serve all his needs. Meanwhile, Crimea came under the influence of the
Ottomans.
The Tatars quickly learned to politically balance between the Commonwealth,
Sublime Porte and later Moscow. The Khans knew they were a strong military force
as an ally, but weak as a single state that was also a vassal of one of the powers
(Turkey). Almost from the beginning, mutual “scuffles” , invasions and battles continued on the military level between Rzeczpospolita and Khanate. However, at the
diplomatic level, the relations were always full of respect for the other side. At the
most mundane and everyday level, which is the trade, the Commonwealth gained a
lot thanks to the Tatar activity, especially in this initial period. Traders from Crimea
brought silk, spices and perfumes. At the same time they provided the Middle East
and the Eurasian steppes with Polish and Lithuanian fur, weapons, wood, etc.
It should be remembered, however, that since the beginning of Polish - Tatars
relations there were numerous Tatar invasions of the Polish-Lithuanian Commonwealth (75 alone between 1605 and 1644) as well as Polish military excursions
into the territory of the Crimea. These invasions were twofold. These were invasions, which today could be called preventive (aimed at influencing political decisions) as well as economic raids. The war spoils not only provided important funds
for the operation of the army, but also material goods or slaves. What is also noteworthy, despite so many conflicts, is that trade and cultural exchange understood
in a broad sense continued.
The gradual collapse of both countries and growing Russian power had the effect that the Khanate and Republic paid heavily for their common disputes and lost
independence. Despite attempts to help the Polish Bar (the name of the fortress
and city in today’s Ukraine), the confederates and the treaty by which the Crimean
Khanate and the Ottoman Empire decided not to enter into peace with Russia, until the restoration of the former regime in Poland, the old balance of power could
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not be maintained. During the partitions of Poland, the Crimean Khanate also fell,
which was annexed by the Russian Empire in 1783.
As mentioned earlier, the Tatars from the Golden Horde began to settle in Lithuania and Poland before the creation of the Crimean Khanate. Due to internal struggles for power in the Crimea and prisoners of war, the Tatar settlement in Commonwealth also developed later. Even when the independent Tatar state in Crimea
was established, Lithuanian Tatars remained loyal to the Polish king and the Grand
Duke of Lithuania.
In the 15th and 16th centuries, Tatar settlers continued to come to Lithuania and
Poland. They came from Kazakh and Astrakhan Khanates conquered by Moscow
and from Crimea itself, which was suffering from crop failures. In the 16th century,
the Tatars lost their native language due to the gradual assimilation in Poland and
Lithuania. Lipka Tatars even wrote their books in Arabic, while arranging letters
in the words of the Polish or Ruthenian language. When taking Polish women as
wives, they often converted to Christianity and raised their children in Polish culture.
The Tatars living in the lands of the Commonwealth were also an important link
between the Khanate and the Polish-Lithuanian Commonwealth.
Muslimowie (Polish-Lithuanian Muslims) gave important services to the Polish-Lithuanian Commonwealth. They were very useful as deputies, translators
and couriers, sent to Muslim East countries.23

Apart from the fact that the Polish Tatars themselves were great craftsmen making for example carpets, they were also shoemakers and tanners. Some families
of noblemen and members of the Szlachta maintained commercial relations with
the Crimean Khanate and the Ottoman Empire. Tatars of the Commonwealth were
involved in importing nuts and dried fruits, tobacco, fish, wax, coffee, cotton, wine,
citrus fruit, horse rows, weapons and Turkish costumes. Lipka Tatars, who brought
elements of material culture from the Crimean Khanate, also created, to some extent, the Sarmatian culture, which was expressive of the history of the Polish-Lithuanian Commonwealth. Leszek Podhorodecki in his book Chanat Krymski i jego
stosunki z Polską w XV - XVIII wieku [Crimean Khanate and relations with Poland
from XV to XVIII century], describes the Saxon period24 in Polish culture as follows:
The material and spiritual culture of the Crimean Tatars and whole Orient
continued to have a significant impact on the life of the nobles and burghers
of the Commonwealth. The Saxon times were, after all, the peak period in the
history of Polish Sarmatis, and Eastern fashion quite common then. The nobles
wore robes, delias, kiereyas, coats, szubas, kaftans, ferezyas25, and bathrobes.
The lamb’s hats called “krymka”26 [from Polish Krym - Crimea] were used quite
commonly.

However, in the Saxon period interest in the Orient was only superficial and
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limited to the imitation of fashion, because the descriptions of Eastern countries
ceased and the knowledge of Turkish languages, which was wide-spread among
Polish nobles in previous periods, had disappeared.
An important institution in which one could observe the imitation of Tatar fashion was the army. One of the many examples were the banners of light riding, later
called uhlans, from the name of one of Tatar families. It is worth mentioning that
this exchange was rather one-sided and there was not so much Polish influence on
the Crimean Tatar culture. Trade exchange from the Polish side also looked less
favorable than on the part of the residents of Khanate.
Also after the loss of independence to the Russian Empire, Tatars of the Commonwealth were religiously connected with the Crimea as part of a joint muftiate,
which had its headquarters on the peninsula.
Polish-Crimean Tatar relations and interdependencies did not cease to exist after this time. However, we can speak of a real renaissance only after 1992, because
Polish-Crimean Tatar relations collapsed during the 20 year interwar period due
to the very cold diplomatic relations between the Second Polish Republic and the
Soviet Union.
Structural and cultural actors 1990 – annexation

Polish-Crimean Tatar relations began to redevelop at the end of the 1980s. Activists of the Polish democratic opposition in cooperation with their partners from
Lithuania, Latvia and Ukraine began to smuggle books and religious materials as
well as printing machines, audio and video devices to Crimea. They also carried
out training on underground printing and for underground media organizations.
Among the Poles involved in supporting the Crimean Tatars were many very dedicated intellectuals and artists from various opposition groups.27
Also after the collapse of the USSR, Poles were involved in various socio-economic initiatives like training for journalists or fruit-growing courses for Crimean
Tatar farmers.28 Later there was a significant decline in these relationships. They
were maintained by a group of people related by personal ties with the Crimea,
such as Krzysztof Stanowski, Urszula Doroszewska, Piotr Hlebowicz, Selim Chazbijewicz, or the Union of Tatars of the Republic of Poland. Often, the above-mentioned
people came from diverse socio-political backgrounds, which resulted in the lack
of a centrally organized form of development of cooperation between Poles and
Crimean Tatar. It is worth mentioning here that the Association of Tatars of the Republic of Poland is an organization established in 1992, which since 1994 receives
subsidies from the Department of Culture of National Minorities of the Ministry
of Culture, and since 2005 from the Department of Religious Denominations and
National and Ethnic Minorities of the Ministry of Interior and Administration. The
latter is the official body representing the Tatar minority in Poland.29 Thanks to
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this organization, various cultural and scientific initiatives were pursued aiming
to strengthen Polish-Crimean Tatar relations. However, since the beginning of the
1990s, the Tartars developed several other initiatives, leading to a split in 2011
due to financial background and many ambiguities. The Muzułmański Związek Religijny (Muslim Religious Association) dismissed Tomasz Miśkiewicz from position
of mufti in 2012. He did not refer to the allegations, arguing that according to the
law of 1936 which is still in force, he remains a lifetime mufti. On 15 October 2016,
the All-Polish Election Congress of Muslims chose a new mufti: Janusz Aleksandrowicz. However, the Polish authorities continue to support the old mufti Miśkiewicz.
In the meantime, Crimean-language students, employees and social activists
appeared in Poland, while Polish-Crimean Tatar relations were reshaped after the
beginning of the occupation of the Crimean peninsula in 2014.
Developments and challenges after annexation

Immediately after the outbreak of events in Kyiv and the Crimea, many initiatives appeared in Poland aimed at supporting the Ukrainian and Crimean Tatar
communities. The most important event during the rebirth of Polish-Crimean Tatar relations at the social, political and cultural level was the handing over of Lech
Wałęsa Solidarity Prize on the 25th anniversary of Polish independence to Mustafa
Dzhemilev - the leader of the Crimean Tatar movement.30 The Open Dialog Foundation was the organization that from the beginning reported on events in Crimea
and implemented aid programs . In Warsaw it also opened the “Ukrainian House”
- an institution providing organizational and informational assistance to people
who came to Warsaw from the east of Ukraine and Crimea.31 Based on the Resolution of the XIX Extraordinary All-Polish Congress of the Muslim Religious Union in
the Republic of Poland, the Society of Polish Muslims provided very fast support
for the political struggle of the Crimean Tatars.32 It is worth noting that on October
18, 2018, the Crimean Culture Center was opened in Drohobych, Ukraine thanks
to funds from the Polish Development Assistance Program.33 The statutory goal of
this institution is to organize Crimean Tatar courses and courses for the Crimean
Tatar community and events aimed at bringing the Crimean Tatar culture closer to
the Ukrainian population.
With regard to Crimean Tatar activities in Poland, it should be noted that the
occupation of Crimea immediately led to several short-term initiatives in Poland,
such as the “Fundacja Krym” [Crimea Foundation]. It was founded in Ciechanów
and Legionowo and is operated by by Riza Asanov. It provides education to several representatives of Crimean Tatar youth in Poland34and is at the forefront of
current activities to promote the dissemination of knowledge about the “Crimean
Tatars case”, as it is called in Polish media. Nedim Useinov – a member of the World
Congress of Crimean Tatars and founder of the Polish Cultural Center of Crimean
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Tatars – is has now become very visible in the nationwide media and functions as
a link between Poles, Ukrainians and Crimean Tatars. In his speeches in the media,
he points out that he is a Ukrainian and a Crimean Tatar and has recently created two organizations, the Crimean Tatar Cultural Center and the Crimean Tatar
Solidarity Committee.35 One organization deals with the promotion of culture by
organizing events such as concerts and vernissages. The second one focuses on the
political and social aspect by organizing public discussion panels and conferences.
Currently in 2019, one can gain the impression that all these initiatives and themes
in Poland are centered around Crimean Tatar youth, who primarily operate only in
Warsaw.
It is also worth noting that the focus of socio-cultural debates about the Crimean
Tatars has changed in Poland. During the events of 2014 the Tatars were referred
to as a certain ethnological phenomenon, with strong historical connotations. After the beginning of the occupation of Crimea by Russia, it was clearly felt that the
Crimean Tatar issue became valid. The Crimean Tatars are spoken of and clearly
described as the indigenous people of the Ukrainian Crimea, whose rights have
been violated. It is also noted how resolutely the Crimean Tatar environment was
supported by democratically elected authorities in Ukraine, refusing to cooperate
with the occupant on the peninsula.
Conclusion

We hope that our short contribution will help provide a better understanding
of the situation of the Crimean Tatar community between Germany, Poland and
Crimea. As socio-political and cultural-historical reality shows, Crimean Tatar initiatives have to fight for their place, because between the numerically larger migrant communities of Ukrainians and Turks they often have a difficult status, and
are politically absorbed or subsumed. After the annexation of Crimea, more and
more young Crimean Tatars in the Ukrainian immigrant communities are growing
up abroad, studying and using further educational opportunities - often special
international programs - in order to give back more to and get more involved in
the Crimean Tatar cause. However, native-language education is lacking, and even
so many virtual networks cannot replace the community neighborhood. In Germany and Poland, the founders of new cultural initiatives of the Crimean Tatars
are young, well educated people, but tragedy and hope are close together: the occupation of Crimea contributed to the fact that the topic of Crimean Tatar culture
and history was briefly on everyone’s lips. A niche topic became known to a broad
public in both countries – Poland and Germany. Crimean Tatar artists, media creators and politicians of the Medžlis, together with European NGOs and the young
diaspora generation, are now developing an awareness of this unique opportunity
that could be used beyond the politically extreme sides - it will show the time.36
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Still Ukrainian or Already Russian? The Linguistic
Landscape of Sevastopol in the Aftermath of
Crimean Annexation
by Natalia Volvach
The annexed city of Sevastopol as a part of the Crimean peninsula remains
de jure a Ukrainian territory for the most of the European countries and beyond. De facto this city is a new subject of the Russian Federation. A case study
conducted in November 2017 demonstrates that in spite of its politically contested status, the linguistic landscape of Sevastopol indexes the Russian power. Through the foundational principles of indexicality and emplacement, the
study shows how Ukrainian and Crimean Tatar refer to Sevastopol’s past, and
Russian represents its present and its future.
Key words: Crimea, linguistic landscape, space, erasure, indexicality, semiosis,
materiality, minoritization, spatialization of conflict, Russianization, multilingualism.
“De jure Crimea is part of Ukraine … but de facto it is already absent”

Introduction

Leonid Kravchuk, 1 June 1994

Silent. This is how the bus ride from Kherson to Crimea can be described. After
several hours of silence, the bus stops. You are asked to leave the bus with all your
belongings. Upon leaving, you are surrounded by empty fields. No sign of civilization. Only the road marks its way through these fields. This road gives you two
options: you can head back the way you came or you can decide to cross the barrier
and go towards the unknown.
During the walk to the artificial Russian-Ukrainian border, you realize that you
are still on the Ukrainian side. The street lights along the road, the booth, with the
Ukrainian border guards, are colored blue and yellow. At the border, the Ukrainian
authorities check your documents and make further inquiries about your stay in
Crimea. Still feeling unnerved by entering this zone and this procedure, there is a
feeling of relief when granted access. This time the road, before you enter Russian
controlled territory, is quite long. Surveillance cameras, metal fencing, more solid
infrastructure and the long queues of people waiting for entrance make you feel
uncomfortable. The Russian border guard takes his time with the decision. When
you are finally permitted to enter, another bus is waiting for you on the other side
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of the border. This time, it is a Russian registered vehicle with Russian number
plates. It drives you to your place of destination, accompanied by the songs of Russian radio Dorozhnoe, where each second song transmits the feeling of nostalgia
for “the good old times”. Moving away from rural areas and approaching main highways, you observe the billboards carrying messages “Together with Russia”, “Russia unites” as well as the depiction of Russian politicians and political parties. Now
you know, you are definitely on the “Russian” side.
As Henri Lefebvre notes, “a social transformation, to be truly revolutionary in
character, must manifest a creative capacity in its effects on daily life, on language
and on space.”1 In this paper, I want to argue that the annexation of Crimea has
greatly affected the everyday life of the city dwellers and had caused changes or
(re)writings of the city’s urban fabric. On the one hand, the landscape signals those
who are in power.2 On the other hand, it bears traces of historical events, conflicts,
and changes in systems of power and domination.3 It tells the story of the victories
and struggles of the people living on the territory throughout the centuries.
The goal of this paper is to qualitatively examine the changing landscape of
the “hero-city” Sevastopol in order to understand how it (re)produces a Russian
national identity and Russian system of domination and power. More precisely, I
address the research question how the Russianness of Sevastopol is discursively
framed and meta-culturally constituted. To do so, I take my cue from Linguistic
Landscape Studies (LLS) by offering an account of what kinds of material artefacts
are visibilized or erased in the public space of memorization.
Crimea as a Contested Place

Throughout history, Crimea was a center of socio-economic and political interests of various European and Asian civilizations. Ever since the collapse of the
Soviet Union, Crimea has been a contested region, where various ethnic groups
– Russian, Ukrainian and Crimean Tatar – claimed their rights on its territory.
Pro-Russian oriented organizations deployed Crimean autonomy and separatism,
Crimean Tatars insisted on a Crimean Tatar autonomy and exclusive rights, and
Kyiv aimed to secure its territorial claims and strengthen its influence in the region.4
The mass protests on the Maidan in 2013/2014 have served as a starting point
of the internecine events, embracing the Southern and Eastern parts of Ukraine.
On 16 March 2014, a referendum in Crimea was held. The citizens could decide
whether they want to stay an autonomous republic within Ukraine or join the Russian state as a new subject. Controlled by the armed Russian forces, experiencing
massive election fraud5 and without any presence of OSCE members6, the referendum showed almost 97% of support to join Russia. Shortly after the results were
proclaimed, Vladimir Putin willingly accepted the Crimean Peninsula under his
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protection.
The controversial referendum was condemned by the majority of the international community.7 According to international law, Crimea is still seen as a de facto
Ukrainian territory. The impudent annexation was soon followed by an armed conflict in Eastern Ukraine. After several years of Russian-Ukrainian “hybrid war”8 in
the Eastern part of Ukraine, the confrontation has even intensified. In November
2018, the conflict seemed to have gained even further magnitude as Russian marine forces attacked Ukrainian boats and arrested Ukrainian soldiers in the strait
between Azov Sea and the Black Sea. Martial law was adopted in some parts of
Ukraine as a reaction to the Russian aggression at sea. The overall situation remains tense.
“A City of Russian glory” Sevastopol

On the day of victory, 9 May 2014, almost two months after the annexation,
Vladimir Putin payed his first visit to Crimea.9 Unsurprisingly, the choice fell on
Sevastopol, a mythical city of the “Russian” glory. Built as an outpost of the Russian
Empire by Catherine II shortly after the first annexation of Crimea in 1783, Sevastopol soon became the incarnation of the imperial power in the Black Sea region.
Sevastopol attained its status as a “hero-city” in the Crimean War (1854–1855)
and during the Great Patriotic War.10
After the Soviet Union was dissolved and Crimea became an autonomous republic of the independent Ukraine, Sevastopol remained a “Russian” city. As the home
of the Russian Black Sea fleet (since 1783), Sevastopol was inhabited by almost
91% of Russian speakers.11 Its political orientation towards Moscow, rather than
to Kyiv, was expressed by refusing to rename streets and squares. In contrary, sites
shaping Ukrainian identity were almost absent. Apart from the commercialization
of storefronts and a statue of Ukraine’s literary icon Taras Shevchenko, which is experiencing difficult times after the annexation12, no crucial identifications with the
Ukrainian state can be found.13 After the second annexation of Crimea by Russia on
16 March 2014, its urban landscape has been even more politicized. Since 2014,
displays of Russian flags, Putin’s portraits and posters indexing the affiliation with
the Russian state, appear side by side with Soviet-styled buildings and monuments.
Notwithstanding the fact that Sevastopol is a city with a predominantly Russian
speaking environment, the Ukrainian constitution considered the Ukrainian language the only state language of the Autonomous Republic of Crimea. The Russian
language, recognized as the majority language used in Crimea, had the same status
as the other languages of intercultural communication (yazyk mezhnatsional’nogo
obshcheniya).14 Since the annexation of Crimea by Russia, a new “official Russian
language policy in Crimea” was introduced, according to which all three languages – Russian, Ukrainian, and Crimean Tatar – were granted equal rights.15 In this
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regard, one could question why, despite the new “official” policy, Russian remains
the dominant language in the public displays, and what happens to Ukrainian and
Crimean Tatar inscriptions. If we find inscriptions in languages other than Russian
in the urban landscape, what do the indexicalities of the signage tell us about the
status of various linguistic communities in Sevastopol?
Linguistic Landscape, Memory, and Discursive Frames

Linguistic landscape is about making sense out of signs in relation to identities, places, and memories. Originally, the focus of the field lay on written signage,
where languages were quantitatively analyzed as fixed and static codes. It was defined by Landry and Bourhis as “the visibility and salience of languages on public
and commercial signs on a given territory or region.”16
Today, with an emphasis on landscape’s semiosis, the term is understood more
broadly as “any (public) space with visible inscription made through deliberate
human intervention and meaning making.”17 The field of semiotic landscape aims
at various dynamic forms of semiosis that are multimodally transferred in the
place, imagined and remembered by people, filled with affects and emotions. With
prevailing qualitative ethnographic research methods, semiotic landscapes as an
interdisciplinary approach attempts to uncover the ways in which “different forms
of semiosis dynamically and interdiscursively, affectively and aesthetically link
bodies, selves and memories across times and places.”18
The material artefacts in the linguistic landscape are seen as socially significant and reflective of social ideologies.19 They bear many discursive layers20, where
“older and newer versions of given types of signs”21 co-exist, as some signs were
redesigned, changed or demolished throughout time. In this sense, linguistic landscape approach helps to uncover the historicities and to understand “complex regimes of past, present, and future constituted in material and inter-textual spaces
of language and identity.”22 It also facilitates our understanding of how national
identities are imposed, erased, or (re)negotiated through the semiotization of
space, and offers a new way to look at the Crimean conflict and its spatialization in
the places of everyday life.
As an analytical tool, this analysis draws from the conception of geosemiotics,
brought forward by Scollon and Wong Scollon.23 Following the principles of indexicality and emplacement, Scollon and Wong Scollon look at signs and symbols operating in particular places and social contexts as “indexes of larger discourses”24,
whereas “all semiotic signs, embodied or disembodied, have a significant part of
their meaning in how they are placed in the world.”25 To be more concrete, in and
of itself, there is nothing abusive about graffiti or posters that read “This is Russia.” The violence of such graffiti or posters can only be read when emplaced in
Ukrainian territory.
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In addition to the principles of indexicality and emplacement, I study the “Russianization” of Sevastopol’s linguistic landscape following the frame-analytical approach developed by Jeffrey L. Kallen.26 He argues that linguistic landscape can be
seen as an interaction of various systems within one visual field, which consists of
“a complex of inter-related discourse frames.”27 Each frame has its own principles
of indexicality, and each is defined according to specific discursive functions, language choices, as well as forms of expression.
Frames in Context: Exploring the Linguistic Landscape of the “Hero City”

This qualitative ethnographic study was conducted during three days in November 2017 in the central district of the city by the means of linguistic landscaping,
whereby app. 200 data units were collected. All photographs used in the article
were made by the author, unless otherwise specified. In this paper, I focus on discourses in place from the centrifugal point of view, which means that instead of
looking at one particular place as an aggregate of discourses, I look at nation-building discourses which “flow into, through, and out of any particular place.”28
In the next chapter, I will first outline major interpretative frames that are characteristic for Sevastopol in transition from the de jure Ukrainian state to the de
facto Russian sphere of influence. I distinguish five discursive frames 1) the Soviet
legacy frame 2) Civic frame, 3) Minoritized frame, 4) Commercial frame, and 4)
Transgressive frame to provide a non-exclusive taxonomy of the collected linguistic landscape objects.
The Soviet Legacy Frame

Within this memory site, various signs, including languages in the public space,
evoke the Soviet memory as a part of Sevastopol’s past. In contrast to the processes
of invisibilization of the Soviet legacy in the rest of Ukraine, its presence in Sevastopol provides evidence of a different social order. In the rest of Ukraine there have
been mass protests against a common communist and Soviet heritage with the
“aggressor state”. After the Euromaidan protests and the annexation of Crimea in
2014, a vast decommunization campaign was launched. The Ukrainian parliament
passed legislation (Verkhovna Rada of Ukraine 9 April 201529) that condemns the
communist and Nazi regimes in Ukraine and bans propaganda with their symbols. As a result, the communist symbols, including places of remembrance such
as monuments of communist leaders, symbols honouring heroes of communism,
street names or place names depicting communist ideology, were totally or partly
erased.
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Figure 1. Phothograph by Natalia Volvach©. City board of honour with the gold star medal
and the highest order of the USSR – the order of Lenin30 on the Nachimov square of Sevastopol.

In Crimea in general and in Sevastopol in particular, the Soviet cultural legacy
is valued and preserved. Communist symbols, but also the monuments honouring the achievements of the ancestors in the “Great Patriotic War”, are preserved
and increasingly taken care of as the sites reproducing glorious past of Soviet people and the Russians as the “leading nation” within the Soviet Union. In line with
the program of patriotic education in Russia, honouring and commemorating the
achievements of the Soviet people is regarded as a moral duty of every Russian national. As stated in a Decree of the Government of the Russian Federation, patriotic
education aims at “strengthening and developing of the national consciousness,
high morality, civil solidarity of Russians, education of citizens, a sense of pride in
the country’s historical and modern achievements, respect for the culture, traditions and history of the peoples inhabiting Russia.”31
Civic frame

Civic frame can be seen as conveying one-way “top-down” discourses regulated
by respective authorities.32 Street names, administrative and civic buildings, or any
other signs which regulate the public behaviour are part of the civic frame. The
discourses transmitted through this frame can be understood as official readings
of publicly important issues. Within this frame falls the wide use of Russian state
symbols in institutionalized contexts and the nationalization of former Ukrainian
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state enterprises. Within the civic frame, two examples will be discussed in more
detail in order to illustrate a meaningful presence (and absence) of particular languages in a given place, and the more expanded semiotic sense of meaning making
through the deliberate use of particular colours, materials, and visual design. According to Jaworski and Thurlow:
It is commonly believed that, apart from indexing a particular linguistic community, the act of displaying a language, especially on official, central or local
government signage, carries the important symbolic function of increasing its
value and status. Thus, the presence and dominance of one language over others may indicate the relative demographic and institutional power of one ethnolinguistic group over others.33

Figure 2. Phothograph by Natalia Volvach©. The monument to “Courage, persistence, loyalty of the Komsomol” in the Lenin rayon of Sevastopol.

The inscriptions on the signage of the Russian pension fund (image 4) are written in the monolingual Russian language and decorated with the fund’s logo, with
a Russian flag below. Except for the holes below and above the sign boards, nothing
remains of Ukrainian statehood at this site. To make it unequivocally clear, the fact
that the pension fund belongs to the Russian Federation is stated four times on the
two small-scaled plates. The deictic anchoring (in the form of naming the state,
city, working hours and days) in both sign-plates, as well as the central positioning
of the state symbols evoke an unambiguous impression of who is the legitimate
owner of the institution.
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Figure 3. Phothograph by Natalia Volvach©. Pension fund of the Russian Federation.

The vividness, brightness and newness of the signage show that it was installed
only lately and arouses the feeling of the signs “out of place”. The holes in the wall
are traces of the past. The physical “absence” of something that has been removed,
namely the Ukrainian pension fund, indexes the change. The process of naming
itself – giving a new Russian name to the former Ukrainian pension fund – is a
“taxonomic strategy which manifests authority.”34 It is simultaneously an act of appropriation, “an administrative and political act that is affected by the interplay
of interests competing for the symbolic control of the public domain.”35 In these
ways, an administrative act becomes an expression of power, an act of symbolic
and physical appropriation.
The renaming of the Ukrainian national reserve “Chersones Tavriysky” is another example of Russian appropriation. Referring to the law of the Sevastopol
government from 11 December 2014, No. 569, the Ukrainian National Reserve
“Chersonese Tavriysky” was modified to the Russian “National Budget Institution
of Culture of the City of Sevastopol”. The national reserve “was transferred to the
federal property” and became the “state museum-preserve ‘Tauric Chersonese’” on
3 October 2015.36
Vladimir Putin has awarded the museum the status of an “especially precious
object of the cultural heritage of the Russian Federation” in 2015. Since then, the
Russian legislature is applied to the cultural object, according to which the museum
must fulfil the Russian state assignments, which is, among others, to participate in
the “military-patriotic work”.37 As the museum is financed through subsidies from
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the national budget, it is directly dependent on the good-will by the Russian state
decision-makers that would encourage the “right” policy of the museum by financial means.

Figure 4. Phothograph by Natalia Volvach©. Fist plate: Ancient town Chersonese Tavriysky and its chora. Included on UNESCO list in 2013. Second plate: The Culture Ministry of
the Russian Federation, FSBIC (Federal State Budgetary Institution of Culture), state museum-preserve “Tauric Chersonese”.

Minoritized frame

The research in the field of LLS demonstrates that particularly the absence or
presence of languages reveals which ethnic groups have access to the public sphere
and can co-construct the landscape. The access to the public sphere simultaneously means the visibility and power of these groups in the landscape.38 This also goes
in line with the observation that “exclusion from discourse (or from visible landscape structures) indicates also social exclusion”.39 The analysis of the public space
of memorization can reflect broader socio-political processes40 and can indicate
deep-rooted inter-ethnical conflicts.41
In the next example, a pentahedral obelisk dedicated to the five ethnic groups
deported from Crimea, Crimean Tatars, Armenians, Bulgarians, Greeks, and Germans, was found in a precarious stand near the railway station in Sevastopol. Being
designed as a place of honour to the victims of Stalinist repressions in 1944, this
monument becomes a site of contestation as it is evident from material damages
and from the overstretched penetrating spilled paint over inscriptions.
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Figure 5. Phothograph by Natalia Volvach©. “Your suffering will never be forgotten in the
name of life and justice”.

In the minoritized frame falls the use of other languages except Russian in the
public signage of the city. The encounters of other languages were in general very
rare. Ukrainian, if it appeared at all, was either an element of Russian dominated
public inscriptions (figure 6), or present in the names of already established trademarks (figure 7).

Figure 6. Phothograph by Natalia Volvach©. Russian memory plaque with a Ukrainian name
of the cruiser “Chervona ruta”.
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Figure 7. Phothograph by Natalia Volvach©. “Vodograj Krymskij”. Advertisement ruta sticker

The state of the public inscriptions in Ukrainian suggests that the use of the
Ukrainian language is in the process of becoming history. Such signboards have
a shabby look (figure 8) or notably come from the last century, when Crimea was
a part of the Ukrainian Soviet Republic. The hardly readable state of the memory
plaque (figure 9) is probably the reason why it was not erased.

Figure 8. Phothograph by Natalia Volvach©. Advertisement of Russian beer and M&M’s with
Ukrainian inscriptions.

Figure 9. Phothograph by Natalia Volvach©. Hardly readable memory plaque with monolingual Ukrainian inscriptions.
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Ukrainian and Crimean Tatar are not just ethnic or linguistic minorities. They
are minoritized through the process of exclusion or downgrade of their value
through indexicalities of “past” and “present”. The monument to Crimean Tatars,
which is the only one I found, pays justice to the victims of repression on the one
hand, but on the other hand it expresses contestation and protest, as visible from
physical damage.
Commercial frame

The sense of Russianness in Sevastopol is widely communicated through commercial discourses. The design of the clothes shop Rossiyanochka (Russian woman) on the General Petrov street appears together with the dominant background
of a fluttering Russian flag. The visual design, font type, colours and wording ‘For
us beloved’, clearly refers to the Russian in-group.

Figure 10. Phothograph by Natalia Volvach©. Shoe and clothing store “ROSSIYANOCHKA,
For us the most beloved!”.

Local commercial enterprises, such as those offering transport services, bank
services or other various goods, perform the territory as Russian in multiple ways.
In the advertisements of local banks, the mortgage program is offered “for all residents of the RF” (figure 11). The shops bear names, such as “Study books of Russia”
(figure 12). Following the principle that sign producers refer to the locals of Sevastopol as their prior audience, these are to be considered as Russian residents who
benefit from the local services.
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vices propose to take you along the way “Crimea – Ukraine – Crimea” (image 14),
implying that Crimea is no longer a part of Ukraine in the mental maps of the sign
producers.

Figure 11. Phothograph by Natalia Volvach©. “Mortgage program for all residents of the RF”,
National commercial bank of Russia.

Figure 12. Phothograph by Natalia Volvach©. A book shop “Study books of Russia”.

Figure 14. Phothograph by Natalia Volvach©. Crimea – Ukraine – Crimea. Advertisement of
transport services.
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In all these examples, the textual content, style, script, composition, and scale
of the signage multimodally transmit the sense of Russianness. This indexicality
of signs becomes mainly crucial through the emplacement of these signs on the
Ukrainian territory. The signs within the social context transform to sites of contestation between Ukrainian and Russian discursive regimes. They index the conflict, whereas one side is ideologically erased and another side is made visible.
Transgressive frame

Transgressive frame consists of linguistic landscape objects that convey discourses of Russianness in unexpected or unauthorised places. Transgressive public
displays and inscriptions are characterized by their unauthorized nature, as they
violate the public expectations.42 Among other subversive means of demarcating
the territory, such as placing Russian flags in various public places, “patriotic” graffiti can be considered as a way to combine political propaganda and pop culture in
the contested city.
Two graffiti of the organization S#T’ (Net) were found in Sevastopol in November 2017. Both graffiti celebrate the Russian president Vladimir Putin as an important national figure.

Figure 14. Phothograph by Natalia Volvach©. Unnamed Graffiti dedicated to the day of Russia.

In the figure 14, an unnamed graffiti of Putin appears on the background of
the galaxy. He is looking straight into the eyes of passers-by holding the Russian
DNA in his hands. To the right of him, the Russian coat of arms with the monarch
Euxeinos, Vol. 9, No. 28 / 2019

106

Natalia Volvach

crown is represented. This graffiti underlines the special role of Vladimir Putin in
the Russian state. Metaphorically seen, he is a father of the Russian nation that has
no boundaries, as its significance is spread all over the galaxy. This graffiti with the
saturated colours is not favoured by all: to the left of Putin’s neck an attentive eye
notices a spilled paint stain apparently thrown by a Putin opponent. This small
sign of contestation bears big hopes for counter-narratives within a transgressive
frame. Further long-term studies are needed in order to find out whether there is
an active contestation in the public space through the means of illegal graffiti, tags
or other inscriptions.

Figure 15. Phothograph by Natalia Volvach©. Graffiti “The rise of the state, 12.06.2016”.

Another graffiti named as “The rise of the state” depicts Vladimir Putin, holding
the Russian flag and building Russia laying brick after brick. It is an allegory of
Putin, a collector of Russian lands, who has incorporated Crimea into the Russian
state and who has made the rise of the state possible. The splashes of water refer
to Crimea, which is surrounded by the Black Sea. In comparison to the first graffiti,
this one is in perfect condition, perhaps because a surveillance camera is following
every step in the area surrounding it.
The organization S#T’, which is responsible for spraying the graffiti, was created by the commissioners of the Russian youth movement NASHI (ours). Through
their “patriotic graffiti”, they not only shape the public space of Sevastopol and
other cities, but also spread patriotic narratives through other media: staging of
fashion shows, art exhibitions, films, and public demonstrations. Under the coat of
creative, cool, youth-friendly and pop-cultural activities, the organization carries
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on political propaganda and spreads political advertising seemingly on behalf of
one person. Graffiti, being a genuinely contested mode of production, turns to a
powerful tool for the illegitimate Russian regime. What is transgressive in this context, the graffiti or the regime itself?
Conclusions

The social transformation happening in Sevastopol manifests itself in its everyday life and touches upon language and space. This study aimed to show the processes behind the Russianization of the urban landscape, as it is reflected through
a broader semiotic framing of types of inscription and artefacts visibilized or
erased in the city. The indexicalities of various material signs analyzed in the urban
landscape show how Ukrainian and Crimean Tatar belong to Sevastopol’s past, and
Russian, being a part of the past, constitutes its present and its future.
The frame-analytical approach combined with the theory of geosemiotics
shed light on the complex power dynamics of various social actors reproducing
the Russianness in Sevastopol’s urban space. The linguistic landscape analysis reveals a dynamic transition to the Russian dominated regime. Besides the Russian
language as the most widely used variety in the sites of exploration, the territory
is demarcated as Russian through the use of state symbols and through the metonymic representations of Crimea as a part of Russia. It is not only state actors or
local authorities, who construct the space of Sevastopol as Russian, as it is depicted
through the civic frame or the Soviet legacy frame. Also, private individuals and
groups, organizations and movements use similar strategies in commercial and
transgressive discourses.
The city dwellers encountering the landscapes in their daily affairs are overcome by their naturalizing effect, as landscapes are something people see as “familiar and unquestioned.”43 Through the ideologically loaded semiosis in the urban
space, new hegemonic ideological structures intersect with the spatial practices
of everyday life. In this regard, the linguistic landscape studies offer a way to look
at how Russian nationalism manifests itself and is legitimized via a variety of apparently banal discursive practices in the urban space. In this way, we also have a
better understanding of the Crimean conflict and its semiotic representation in the
spatial practices of everyday life.
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Knowledge, Sentiment, and the Fantasy of Empire:
Some Thoughts on Russia and its Encounters with
Crimea
by Edward J. Lazzerini
After takeover of Crimea by the Russian Empire, rapid territorial and administrative reorganization and integration into the Russian imperial system followed. The colonization of the peninsula led to significant alteration of practices keyed to the exploitation of natural resources, in particular the plants of
the Crimean landscape. Crimea served as a showcase of Russian colonial and
imperial measures and was to become part of an imperial network across
which plants and animals could bе moved, а laboratory to which flora and fauna could bе transferred with the goal of opening up new industrial enterprise.
Keywords: Crimea, Russian empire, colonization, science.

In the Old World, nations and the distinctions of their civilization form the principal points in the picture; in the New World, man and his productions almost
disappear amidst the stupendous display of wild and gigantic nature. The human race in the New World presents only а few remnants of indigenous borders, slightly advanced in civilization; or it exhibits merely the uniformity of
manners and institutions transplanted bу European colonists to foreign shores.
Alexander von Humboldt1

This essay grows out of many years investigating the emergence among Crimean Tatars of а modernist movement, the life-long endeavors of the social activist,
pedagogue, and publisher Ismail Веу Gasprinskii (Gaspralı), and the initial stages
of nationalist ideology formation during the second half of the nineteenth and first
two decades of the twentieth centuries. Spending more than forty years on those
themes has prompted me to delve into the preceding hundred years going back
roughly to the 1750s in search of the manner by which Crimea was altered under
conditions of Russian colonial rule and the local population was gradually moved
to respond in novel ways. Inspired by the naturalist von Humboldt’s perspective
enunciated in the epigram above, distinguishing as it does between the “Old” and
“New” worlds in much nineteenth-century European thought, the increased contact between the expanding Russian Empire and Crimea provides an opportunity
to test that relationship with an eye toward Humboldtian perceptions.
Comprising a territory of 9,750 square miles and connected to the Russian imperial mainland by the narrow Isthmus of Perekop, the Crimean Peninsula had
Euxeinos, Vol. 9, No. 28 / 2019

112

Edward J. Lazzerini

until 1783 formed the heart of а Turkic khanate that long held а preeminent position among eastern European and steppe states. By the end of the seventeenth
century, however, the Crimean Khanate would see its pivotal role diminished considerably. Changes to the region’s geopolitical balance occasioned by the simultaneous enhancement of Muscovy’s status along with deterioration of the Ottoman
Empire’s, have been cited often as reason enough to explain the rather sudden turn
of Crimean fortune. But to this consideration must be added the certain if poorly
documented evidence of internal decline. Of particular significance domestically
was the reduction of financial resources available to the Кhans, resources traditionally sustained by plunder from yearly raids against the Кhanate’s neighbors, by
captives either sold into slavery or ransomed, by tribute money from Poland and
Muscovy, and by donations from the Turkish Sultan as payment for the Кhanate’s
protection of the Ottoman Empire’s northern marches. Without these substantial
annual revenues, not only did the fragile compromise between the Кhans and the
preeminent Tatar clans collapse, thereby throwing Crimean politics into turmoil,
but the end to the slave trade undermined perhaps the most important sector of
Crimean economic life, with as yet poorly analyzed but clearly profound social consequences.2
Thus, what Peter the Great’s Russia faced along its expanding southern frontier
on the eve of the eighteenth century was the shadow of а once mighty foe, still
able to defend its home base, but no longer the uncontrollable terror stalking the
steppes or visiting destruction deep into the territory of the Russian Empire. The
ability of the Кhanate to stave off final defeat at Russian hands until 1783 had less
to do with Crimean strengths than St. Petersburg’s preoccupation with its own
domestic problems and its western neighbors, as well as the short-term success of
Tatar diplomacy.
The long series of events that culminated in the loss of Crimean independence
still awaits its historian, but the final stages that were played out during the reign
of Catherine II (1764-1796) have been amply described and analyzed.3 While the
complex and fluid relationship between Russia and the Кhanate need not detain
us here, we ought to note that four invasions of the peninsula by Russian troops
were required between 1771 and 1782 before the Empress reluctantly consented
to the region’s annexation and ended her years of hopeful experimentation with
alternative solutions to this border problem.4 Not surprisingly, once made, this decision led to Crimea’s rapid territorial and administrative reorganization followed
by integration into the Russian imperial system. In the process, however, the Tatar
people were promised that their traditional economic, social, and religious/cultural life would be little disturbed.
By 1850, Crimea and its people had been part of the Russian Empire for sixty-seven years. The nearly seven decades of imperial rule had wrought major changes
in the administrative, social, economic, and cultural patterns that the majority of
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inhabitants, Crimean Tatars of Muslim faith, had once woven into а communal tapestry. Some of these changes resulted from deliberate policies inaugurated by colonial administrators; others were the by-product of increasing native dependence
upon the colonials and the diminished autonomy inevitably experienced by the
losers in the game of power politics. It would be impossible to weigh the fate of the
Crimean Tatars meaningfully on the scales of comparative history, yet few peoples
have likely suffered more tragically than have they. On the eve of Gasprinskii’s birth
in 1851, Crimea was no longer an alluring tapestry to which could be woven new
but familiar designs consonant with earlier ones. Instead it had become а “crazy”
quilt of disconnected patterns: some native, others alien; some traditional, others
modern. And the whole was no longer the sum of its parts. Transformed, Crimea
represented а land as unobliging to its native inhabitants as it was rewarding for
its conquerors. А paradise, both lost and gained.
What were the signs of this transformation? Let me list and only briefly describe
the main ones:
Demographic trends: The most striking was the depletion of the native population and the subsequent relegation of the Tatars to minority status within their
own homeland. While the size of the pre-annexation population is estimated at
roughly 300,000, a survey ordered by Baron Osip Andreevich Igel’strom in 1784
produced an estimate of 150,000 Tatar inhabitants,5 followed in 1805-1806 by a
second survey counting slightly more than 129,000.6 By all accounts, massive migration, mostly to the Ottoman Empire, must provide the most significant explanation for the apparent population decline. At the same time that Tatars fled, others,
especially Russian and Ukrainians, but Central Europeans as well, took their places;
Economic trends: The demographic disruption of the Peninsula noted above
had the greatest impact on developments affecting the economic life of its inhabitants. Most significantly it contributed to a dramatic labor shortage among Tatar
agriculturalists and the flight of tens of thousands abroad, thereby leading them to
abandon their long-held land and village communities. The opportunities for those
left behind or who subsequently returned, some claiming land, others unable to do
so even as so much land lay unclaimed and unused, affected production of basic
commodities. At the same time, the number of large landowners, most from outside the Peninsula, grew significantly as a result of generous grants (dachas) from
the Throne that included abandoned land or land seized from others who could
not immediately prove their historic ownership. Within Russia proper, where serfdom was the agricultural norm and provided basic labor, dacha owners were not
much different from pomeshchiki. In Crimea, because enserfment of Tatars was
prohibited by royal decree and the importation of serfs from outside costly and
time consuming, the impact on dacha owners was such that they were led increasingly to commercialize their holdings by focusing on wheat farming, sheep-breeding, and viticulture, all promising generous profits via national and international
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marketing;7
Cultural trends: The most negative impact on local culture resulted largely from
the Tatars’ general powerlessness and lack of autonomy. They were not only conquered subjects but were dramatically shrinking in numbers. Moreover, despite
their working relationship with the State, both secular and religious elites proved
limited in their ability to protect and maintain society’s physical antiquities.
Whatever successes were achieved over the long century following 1783 relied
significantly on tenuous links between local leaders of both communities collectively working to “save” something or other of real significance, e.g., the palace
compound of the former Khans in Bakhchisarai. Such episodes, however, were few
in number. More common was a widely held lack of sympathy, even antipathy, for
things Tatar on the part of Russian administrators, as witnessed in 1821 when
the Ministry of Internal Affairs organized a small expedition to Crimea with the
purpose of surveying its many antiquities. When faced with the report of the expedition seeking funds for site restoration, the Ministry decided that it would gladly
support work on Greek and Italian monuments, but not Tatar or Turkish ones. The
latter were “less valuable” and should rely on the beneficence of local indigènes for
their survival;8
Educational and intellectual trends: Although the institutions of education were
well developed under the Khanate following the traditions of Islamic practice, their
maintenance suffered extensively after 1783. Revenue for this purpose diminished
along with the decline of local production, the end to the slave trade, the transferal
of peninsular wealth to Russians and others, and the decrease in support for religious endowments (wakuf) followed by imperial efforts to undermine this traditional expression of communal charity. What little Russian-sponsored education
ensued stressed instruction of and in the Russian language and involved a more
aggressive role for the Russian Orthodox Church. These policies were expected to
foster accommodation (sblizhenie) of the locals while simultaneously dissipating
the political threat that ethnic/religious consciousness posed ultimately to the territorial integrity of the Empire. History showed that Russian efforts accomplished
very little for their own interests, and even less for the education of the Tatars.9
Thus were circumstances and conditions in Crimea by the centennial of the Russian conquest. Was it meant to be that way? Perhaps not.
In her book on Russian imperial country estates,10 in а chapter entitled “Tatyana’s Garden: The Paradox of Estate Park Design,” Priscilla Roosevelt makes some
telling remarks in response to the vogue for English gardens that swept across Europe and Russia in the eighteenth and early nineteenth centuries. “On one level of
realization,” she writes,
the English garden seems to have expressed the desire of Russian aristocrats
for an immediate and natural relationship with their surroundings; on another
it was an emphatic reminder of their ambivalence toward rural Russian reality.
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Her focus, to be sure, is on those magnificent aristocratic dwellings, such as
Akhtyrka, Kuskovo, Kachanovka, and Neskuchnoe; on their origins, design and decoration, the social, family, and cultural life within their walls, and, as with “Tatyana’s garden,” their exterior grounds. Roosevelt’s treatment of those grounds naturally sustains the basic thrust of her larger tale that begins: “All old houses have
stories to tell. Of these sagas, few are as rich and dramatic as those embedded within
the walls of Russia’s country estates.”
The passion for gardens, especially English ones, meant that bу the late eighteenth century, Roosevelt adds en passant,
Russia was а player in the international trade of exotic plants. The aristocrat’s
park might contain Lebanese cedars, Siberian pines, and American elms, and
his hothouses rare tropical flowers. Russian aristocrats competed in collecting
specimens from abroad, whereas foreigners wanted Russian rarities.

The international trade of exotic plants certainly made possible some of the
most extraordinary gardens not just in Russia but anywhere in Europe, yet that
commerce reflected much more, it would seem, than the fancy of wealthy and pampered elites. It was part of а much larger phenomenon linked to scientific curiosity,
entrepreneurial ingenuity, political economy, and empire building. And it is those
linkages that I would like to pursue with regard to Crimea.
During the eighteenth century, across Europe and including Russia, the exploration of new worlds intensified in ways which were to have tremendous scientific, cultural, economic, and political significance. Much of the accumulating new
knowledge consisted of representations of previously unknown human societies
at once strange and distant, but а substantial part of the attention turned toward
those new worlds was to extra-human natural riches (landscapes, flora, fauna, and
the like). Unlike contact with new peoples, most of whom were perceived to bе
burdened bу still primitive socio-economic conditions and who, thereby, were unlikely to add much to either the capabilities or the profit of the typical imperial
enterprise, the discovery of rare botanical specimens, and, particularly, the transplantation of horticulturally and agriculturally useful plants from one region to
another, was а different matter. These were conceived within а mercantilist framework that saw empire as а source of raw materials (import substitutes and colonial transplants) for the benefit of the mother country. In sum, plant exchange
became part of an imperial strategy that frequently integrated scientific curiosity
with entrepreneurship; new knowledge could mean new economic and imperial
opportunities, and the widespread urge to detail, inventory, classify, organize, and
represent must bе seen in that context.
To the eighteenth-century European mind, the vogue for natural history and the
utility of botany is revealed in many ways: in the volume of voyages (overseas and
overland) of exploration and investigation, the devising of endless taxonomies, the
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popularity of botanical gardens (private and public), and even the linking of botany
with ethnographic understanding of human sexuality, yielding а sort of eroticized
scientific literature. (Love of plants and animals as analogous to love of humans is
more than coincidental for the time and the conditions).11 The traveling botanist
may not have been а traveling salesman, but he was quite often а businessman
nevertheless, negotiating with varying degrees of success the purchase of the economically and politically useful and rendering the natural order—out there—stable, mobile, and combinable so that it (the flora and fauna) could bе viewed and
represented back in Europe in libraries, studies, museums, and gardens and then
remobilized to guide further exploits.
For the Russian Empire, busy enough with imperial opportunities along the
Eurasian landmass since the mid-sixteenth century, though not totally immune
over the long haul to overseas adventures (witness the exploration and settlement
along North America’s west coast), the eighteenth century offered а territorial
prize in the South that, once incorporated into Russia’s imperial fabric, was appropriately named “New Russia” (Novorossiya). Perhaps its most attractive portion
was situated at its extreme southern end, within а peninsula barely tethered to
the mainland, that reached into the heart of the Black Sea and possessed an inviting shoreline, fertile valleys and hillsides, а moderate climate, already active ports,
and а vantage point from which to access Istanbul and the Mediterranean directly.
The naval value of Crimea’s southern shore was immediately apparent (and long
assumed), making the placement of а fleet and development of а suitable maintenance-and-repair facility (ultimately at Aktiar, renamed Sevastopol’) an unquestioned priority.
After its conquest in 1783, the region would become many things to Russians
apart from the site of а warm-water port of major military and heroic significance.
It would become the ultimate setting for dachas, the Russian version of the Riviera
and locus for spas and health resorts, а playground for some of the empire’s nobility
and for its royal family, and later, for many subjects of more modest means. Crimea
would also become а seductress for poets and painters, drawn to its “sunny clime,”
genuine and deeply historic ethnic diversity, dramatic and sharply contrasting topography, and storms that can build up in an instant, churn the sea to its bottom,
then retreat, leaving clouds to race across the sky while altering the mood of the
shore with remarkable rapidity. But first it would become, perhaps more than any
other part of the empire, a lure for traveling naturalists hoping not just to garner
useful knowledge, but to serve as part of the vanguard, in some cases among the instruments, of Russian-imposed order, the agents of empire in а deeper sense. Out of
their work came a special attitude toward Crimea that represented the peninsula as
а place where the ambitious could develop economic, social, and national technologies.
Although some naturalist observation of Crimea had been undertaken and reEuxeinos, Vol. 9, No. 28 / 2019
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corded in the decades prior to 1783, it was only subsequently that any systematic
examination of the region’s physical geography and natural resources was pursued.
Among naturalists studying the region were Кarl Ivanovich Gablits (1752-1821),
а former participant in the Astrakhan expedition of 1760-1770, who produced а
study of the flora, fauna, and minerals of Crimea in 1785 (Kriticheskoe opisanie
Tavricheskoi oblasti ро ее mestonakhozhdeniyu i ро vsem trem tsarstvam prirody), and then remained to serve as director of the region’s economy; and Friedrich
August von Biberstein (1768-1826), who examined the local plant life between
1793 and 1796, completed а marvelously illustrated work entitled Flora Taurico-Caucasica, and then stayed to become chief inspector of wool production. But the man
who occupies the preeminent position among such early investigators of Crimea was
Petr Semenovich Pallas (1741-1811), who first toured Crimea in 1793-1794, wrote
а number of studies of the region, some published, others only for official eyes, and
then remained to continue his work and become director of а school for viticulture
and wine-making in port-town of Sudak. А closer look at his views and activities
can serve as an indicator of the range of linkages between natural history and empire.
Pallas was born in Berlin, the son of а German regimental surgeon and then
professor of anatomy at the Berlin Medical Academy; his mother was French. Until
1754 he was educated at home together with his siblings, but then studied medical
and other natural sciences at institutions in his native city, in Halle, and in Göttingen. Ву the mid-1760s his reputation was such as to garner an invitation from
the Russian Academy of Sciences to join it as а professor of natural history. After
some dispute over salary, he accepted and entered Russia in June 1767. Не was
twenty-six years old.
By the following year, the Academy of Sciences was laying plans for а major
scientific expedition to large parts of the empire in а wide-ranging effort to enhance knowledge in the natural sciences, ethnography, archeology, and other
fields. The chief participants—Johann Gottlieb Georgi (1729-1802), Johan Peter
Fal’k (1732-1774), Johan Anton Güldenstädt (1745-1781), Samuel Gottlieb Gmelin
(1745-1774), Ivan Ivanovich Lepekhin (1740-1802), and Georg Morits Lovits
(1722-1774)—made up а stellar collection of scholars, but as one later chronicler
of Russian ethnographic research noted, it was Pallas who may have contributed
the most to these ventures. For six years between 1768 and 1774 he journeyed
throughout eastern Russia and Siberia, collecting data that would become the basis for а classic three-volume work entitled Reise durch verschiedene Provinzen des
Russischen Reichs, published in St. Petersburg between 1772 and 1776. As remarkable as that work was, it represented only the first use of what Pallas had collected,
and would be followed over the next twenty-five years bу а series of studies whose
contributions were unparalleled: Sammlungen historischer Nachrichten übеr die
Mongolischen Völkerschaften, in four volumes (1776-1801); Zoographia rosso-asiEuxeinos, Vol. 9, No. 28 / 2019
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atica, in three volumes (1811); and Flora Rossica: Observations sur la formation des
montagnes et sur les changements, arrivés аu Globe, particulièrement à l’égarde de
l’Empire de Russie, in two parts (1774-1788).
In 1793, seeking some respite from his scholarly writing, Pallas obtained permission to travel to Russia’s South, the “new” South not long а part of the empire. At
his own expense, accompanied bу his wife and daughter as well as а sketch artist,
he would spend seven and one-half months in Crimea, gathering plants and seeds
and taking notes on everything from topographical wonders to linguistic, geological, zoological, ethnographical, and archeological data. Не would later describe the
region as the most remarkable land on earth in terms of physical geography and
mineralogy, and would bе so enraptured of the place that he quickly determined
to return permanently.12 His enthusiasm for this latest addition to Russia, in fact,
exceeded anything he might have felt for any other region, and not just owing to its
natural beauty: for him, Crimea was both an Arcadia—a setting of simple pleasures
and quiet, pastoralism and harmony—and а site for new economic and imperial
opportunities. Contrary to Grigorii Aleksandrovich Potemkin (1739-1791), the architect of the region’s conquest in Catherine’s name, who declaimed “the acquisition of Crimea can neither make us stronger nor richer,” Pallas was convinced that
it could do both. Becoming stronger and richer required the naturalist’s wizardry,
his knowledge of natural history and his skill at transplanting flora and fauna at will,
thereby using nature more rationally, more calculatingly, and more fruitfully. Not
bу chance was the wide-ranging report he first provided of his Crimean experiences entitled Remarques générales sur la Tauride et les moyens de la rendre florissante
(1794).
All of this was as if Russia were an expanding puzzle, the mystery of whose solution was not simply how to add new pieces but how to make new pieces fit in а
manner that would bring profit to the heartland. Crimea was to become part of an
imperial network across which plants and animals could bе moved, а laboratory to
which flora and fauna could bе transferred with the goal of opening up new industrial enterprise. Transferences of these kinds were already leading or would soon
lead to the establishment of such industries elsewhere: tea in India (from China),
breadfruit in the West Indies (from Tahiti), cotton in the West Indies (from Persia),
cochineal insects in India (from South America). Pallas had in mind similar projects for Russia: grapes for wine from Europe to Crimea; mulberry and silkworm
from China to Crimea; and Merino sheep from Europe to Crimea. His special interest in viticulture and winemaking is telling in its anticipation that someday Russia
would bе able to dispense with French imports!
Though cloaked with the mantle of science and curiosity, all of this smacks of mercantilism and the notion of commerce as а form of warfare by other means. But it also
reflects а belief that moving and mixing renders the strange more familiar and less
threatening, and therefore more controllable. In this way - by classifying, naming,
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collecting, inventorying, archiving - the interests of empire were furthered.
But there was another way for those same interests to bе served: bу establishing botanical gardens. The Royal Botanical Gardens in Kew, London was only one
of many such enterprises that dotted the capitals of Europe, standing as focal points
for systematic imperial collecting, the place to which all nature was brought.13 They
provided а scaled-down and manageable map of nature far and near, and stood as
metaphors for an imperial might that could collect at will from the new worlds it
would control. Few, however, know that Crimea has its own illustrious and fruitful
botanical garden, created bу imperial decree in 1811 in one of those new worlds:
Nikita Botanical Garden (Nikitskiy Botanicheskiy Sad), not founded by Pallas but by
а near contemporary botanist, Кhristian Кhristianovich Steven (1781-1863). Few
also know of the remarkable efforts in the second quarter of the nineteenth century by Prince Mikhail Vorontsov to use Crimea as а site for Russia’s renewal. His own
extraordinary palace complex at Alupka, with its enchanting English garden set
below the region’s most sacred mountain (Ay-Petri), became а model for the territory, filtering its influence back to the center of the empire to provide the impetus among Russia’s nobility for the construction of palaces and parks all along the
southern coast of Crimea.
Between the Nikita Botanical Garden and Vorontsov’s Anglophilic estate, model forms of economic activity were forged that owed much to the natural historians emerging in the eighteenth century, who combined love of nature with love of
empire, but were ultimately ignored and betrayed. As any visitor to Crimea today
will attest, the images of Paradise for which it was known down to the end of the
empire are now untenable, and the terrible irony of а “Paradise Lost” (poterannyy
ray) engulfs the peninsula. Following his 2014 seizure of the region from Ukraine,
Vladimir Putin has sought to reclaim it for Moscow by justifying the historical role
that Russia played prior to 1917. His focus and favor, however, are not on Catherine
II but on the physically imposing figure of Tsar Alexander III (reigned 1881-1894),
even more of a nemesis to the legacy of his great-great-great-grandmother than
was Nicholas I (reigned 1825-1855), her great-grandson. Arguably Putin’s choice
of a model is ill-conceived for its appeal to autocratic rule from afar rather than the
vision of enlightened minds and empathetic hearts as encouraged by Catherine.
That the region will thrive and its indigenous people regain their historic role
in the near future are not likely. Few speak any longer in the vein of von Humboldt,
nor have many since the late 1920s held forth with even a modicum of the combined perspective of knowledge and fantasy so characteristic of Pallas, Gablitz, and
their naturalist colleagues. Planned future research will expand the tentative and
speculative assessment of their ideas, contributions, and reverie with regard to
Crimea that I have offered herein. Humboldt and his Russian colleagues are owed
this much.
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the anatomy of flowers and the reproductive organs of animals. Thus, in Linnaeus’s own Elements of
Botany, London 1775, p. 151), he asserts: “The calyx… is the marriage bed, the corolla the curtains,
the filaments the spermatic vessels, the antherae the testiclees, the dust the male sperm, the stigma the
extremity of the female organ, the style the vagina, the germane the ovary, the pericarpium the overy
impregnated, the seeds the ovula or eggs.”

12

Catherine II would grant him а small estate with arable land, а garden, and mill “in perpetuity” along
the southern coast of Crimea at Alushta, as well as а vineyard covering ten desiatin in the valley of
Sudak. Over time, Pallas would add other properties to these original holdings, ending up with land
measuring thousands of desiatin.

13

Others included Österreichischer Botanischer Garten, Vienna; Botanischer Garten Berlin; I Giardini
di Castel Truttmansdorff, Merano, Italy; Hortius Botanicus, Amsterdam; Jardin des plantes, Paris,
France; and Orto Botanico di Padova.
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