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Martin Gyorgy emlékére

El6sz6

A kotetben kozzétett dolgozat az azonos cimii 2004-ben megvédett doktori disszerta-
ciom mellékletekkel bovitett valtozata. Maga a szoveg tobb, egy hosszabb id§intervallum
alatt elkészitett dolgozatbdl allt Ossze, amelyeket az 1982-ben elinditott eldmunkalatok
utan irtam 1988 és 2003 kozott. Ezeknek egyrészét a jelenlegivel nagyjabol azonos for-
méban mar korabban publikaltam (A borica mint nonverbalis médium: 1989, 2009; A
borica ritudlis eszkozeinek képi hasznalata: 1997; A tarsadalmi reprezentacioroél: 2008;
Reprezentaci6 és médium: 2009), a tobbi fejezet (Haromfalu tarsadalma 1944 elétt, A
haromfalusi magyarok kulturdlis (6n)meghatarozasai, A borica mint tarsadalmi jel, A
borica és a hivatalos intézmények) most jelenik meg elszér nyomtatdsban, mint aho-
gyan a tancirasok kivételével a tobbi melléklet is.

Akik kozelebbrdl ismernek, tudjak, hogy a borica kisebb-nagyobb megszakitasokkal
szinte egész eddigi életemet végigkisérte. Hétfaluban 1979-ben, tizenhat éves koromban
jartam el6szor két baratom, Laszld Csaba és Laza Istvan tarsasagaban. Akkor hallottam
el6szor a borica zenéjét Sara Aladar el6adasaban és akkor talalkoztam a boricatanccal,
amit, mivel minden altalam korabban ismertt6l eltért, erGsen furcsallottam. A boricaval
Martin Gyorgy biztatasara kezdtem el foglalkozni, § gy6zott meg arrél, hogy ez a téma
nagyon érdekes, bar a tinctudomény akkori allasa szerint keveset lehetett tudni roéla. El-
méleti érdeklGdésem és kutatdi kivancsisagom tulajdonképpen a boricaval vald foglala-
tossdgommal indult. 1982 szeptemberében Laszl6 Csabaval visszatértiink Haromfaluba,
és mindharom helységben megkerestiik azokat a vatafokat, azaz tincvezet6ket, akik jol
ismerték a boricat, és a beszélgetések valamint a kozos tancolasok alapjan irasban re-
konstruéltuk a tatrangi, piirkereci és zajzoni borica folyamatait, térformait, tAnclépéseit
és vezényszavait. Egyikiinknek sem volt magnetofonunk, ezért a beszélgetésekrdl csak
vazlatos feljegyzéseket készitettem, akkori tudasom szerint. Kérdéseimet az 4ltalam ad-
dig megismert néprajzi szakirodalom alapjan, valamint édesapam, Konczei AdAm gondos
Gtmutatasai szerint készitettem el6. A tAncmotivumokrol egy magyarorszagi bizoményi
aruhazbol vasarolt Super 8-as filmez6géppel felvételeket is készitettiink, amelyek az eb-
ben a kotetben is megjelentetett tancirasoknak az alapjat képezik. Mivel abban az id6-
szakban a hagyoményos id6pontban, december 28-an nem szervezték meg a kozosségi
és nyilvanos boricazast, ez a modszer bizonyult a legmegfelel6bbnek a tanc megismerésé-
hez. Terepmunka-jegyzeteinkb6l akkoriban kozos szerz6séggel tanulmany is sziiletett, ez
azonban sohasem jelent meg, bar a kiad6, amelyik felkért a megirasara, szakmailag nem
kifogasolta. Laszl6 Csaba hozzajarulasa a konyvben ismertetett és értelmezett terepmun-
kahoz maig nagyon fontos maradt.
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Az egyetemet sziilévarosomban, Kolozsvaron végeztem édesanyam, Tolna Eva tdmo-
gatasaval, aki édesapam halala utan rajtam kiviil két kiskord testvéremet tartotta el.
Ezekben az években tobb dolgozatot is irtam a boricar6l, amelyeket a magyarorszagi
tanckutatés, els6sorban Martin Gyorgy hatasara a strukturalis-formai elemzésre épitet-
tem, ami a tancfolyamatok gondos lejegyzését, a formai jegyek és kapcsolatok felfedezé-
sét és leirasat jelentette. Az egyetem elvégzésekor allamvizsgam témajaul természetsze-
riien a boricat valasztottam. Iranyit6 tanarom Péntek Janos volt, akinek a szemiotikaroél
tartott eladasai annyira megfogtak, hogy ezt az elméleti keretet kezdtem alkalmazni
a borica elemzéséhez is. A szemiotikai érdekl6désembdl egyébként azbta sem gyogyul-
tam ki. 1986 tavaszan az allamvizsgara késziilve visszatértem Hétfaluba, ekkor sikeriilt
Bartha Judit és Koszta Istvan helybeli tanarok segitségével elkésziteni a kotetben is ko-
z0Olt interjikat, amelyek helyszini ismereteim fontos részét képezték. Bartha Judit és
Koszta Istvan egyébként mindvégig hétfalusi terepmunkam kulcsszereplGi voltak, mert
azonkiviil, hogy hozzajarultak ahhoz, hogy kapcsolatok tudjak teremteni, tobbszorosen
vendégiil is lattak. Ugyanannak az évnek a telén Haromfaluban a helybeliek megszervez-
ték a boricéazast, és Gijabb barataimmal egyiitt sikeriilt mindharom faluban filmfelvétele-
ket forgatni r6la az MTA Zenetudomanyi Intézetének szaméara. A tancfolyamatokat Palfy
Gyula néma, fekete-fehér 16 mme-es filmekre rogzitette, Teszary Miklos fényképesen do-
kumentélta, Fiilop Hajnalkaval pedig hangfelvételekkel és irott feljegyzésekkel adatol-
tuk az eseményt. A kotetben kozolt 1986-os kiszéallasunk alkalméval készitett fényképe-
ket Palfy Gyula, a ZTT bels6 munkatarsa digitalizalta kérésemre a fotéarchivumukban
talalhat6 gytjteménybdl.

Egyetemi végzettként négy év munkanélkiiliség utan, a rendszervaltast kovetGen,
Gjra a borica révén keriiltem kapcsolatba a kultara kutatasaval. 1990-ben az elsé nem-
zetkozi konferencian val6 részvételemkor, az ICTM (International Council of Traditional
Music) budapesti iilésekor a boricarol tartottam eladast. 1991-ben, amikor Péntek
Janos ajanlasara egyéves EME (Erdélyi Muzeum-Egyesiilet) 0sztondijhoz jutottam,
szintén a boricat jeloltem meg kutatasi témaként. Az 1991-1992-es akadémiai évet a
Magyar Néprajzi Kutatéintézetben toltéttem, ahol Pécs Eva volt a szakmai iranyitom,
akinek a tanacsara nagy mennyiségli 6sszehasonlit6 konyvtari anyagot gytijtottem Gsz-
sze a boricaval kiilonb6z6 szinten analog kelet-europai ritusokr6l. Reményeim szerint a
jov6ében meg fogom talalni a mddjat annak, hogy ezeket az értékes forrasokat is haszno-
sitsam. Az MNK és a ZTI gy(ijteményei mellett az EME 6sztondija idején ismerkedtem
meg kozelebbrdl a Néprajzi Mizeum archivumaéval is, igy lehet6vé valt szamomra, hogy
az ott talalhat6 fényképeket és targyakat tanulmanyozni kezdjem. Ekkor figyeltem fel
arra, hogy a lapockanak nevezett szimbolikus targy vizsgalata mennyire kiilonleges és
izgalmas kérdéseket vet fel.

1990-t6] kezdett kialakulni egy Gjabb vonzdédasom, ezittal a film irant. El6bb a bukares-
ti tévé munkatarsaként, majd fiiggetlenként kisérleti dokumentumfilmeket készitésébe fog-
tam, de ebben az idGszakban is visszafordultam a boricdhoz. 1991 telén Frank Schumann
németorszagi filmes baratommal forgattuk le a nyersanyagot szintén 16 mm-es filmre,
Teszary Miklos és férjem, Eckstein-Kovécs Péter kozremiikodésével a Felmegyiink a tiizes
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égig cimi rovid munkankhoz. 1992-ben az 6sztondijam lejartakor els6 gyermekem, Balazs
sziiletése el6tt beadtam az ELTE-re a doktori jelentkezésemet. A disszertacidmat, amelynek
témaéja nyilvan a borica volt, a kovetkez6 években megirtam, opponenseim, Felfoldi Laszlo
és Barna Gabor el is fogadtak, a védésre azonban nem keriilhetett sor, mivel a kit{izétt id6-
pontban, 1996-ban mar a masodik gyermekem, Raki sziiletését vartam.

1994—1995-ben tjra egy évet toltottem Budapesten, ezittal a Collegium Budapestben.

Masodizben volt lehet6ségem arra, hogy intézményes keretek kozott rendszeres
konyvtari munkat végezzek. Ekkor ismerkedtem meg a dolgozatban felhasznalt antro-
pologiai és szemiotikai szakirodalom jorészével, és ekkor kertiltem révid ideig a Petdfi S.
Janos és Horanyi Ozséb altal iranyitott szegedi miihelybe, aminek hatdsara a tinc mint
nonverbalis médium értelmezésébe bevontam a multimedialis szemiotika szempont-
jait. Hazatértemkor a kolozsvari Babes—Bolyai Tudomanyegyetem 1990-ben 1étesitett
Magyar Nyelv és Kulttra Tanszékén kezdtem el tanari palyafutidsomat. Itt ismét beirat-
koztam egy doktori iskoldba, Péntek Janoshoz. Mivel az id6 teltével szemléletmodom
is valtozott, iigy dontottem, Gjrairom a disszertaciomat. Hosszasabb terepmunkéara in-
tézményes tamogatés és pénziigyi forrasok hidnyaban tovabbra sem volt lehetGségem,
csupan néhany rovidebb latogatast tudtam megejteni Hétfaluban, ezek koziil a legfon-
tosabb az a nyari terepgyakorlat volt, amelyet 1998 szeptemberében Foszt6 Laszloval
egyiitt a didkjainkkal folytattunk le a harom faluban. A 2000-es évek elején kialakitott
Gjabb disszertdciomban a hétfalusi magyarok és a borica reprezentaci6inak mésfél év-
szazados torténetét probaltam felvazolni a diskurzuselemzés modszerével gy, hogy
az altalam megrajzolt kép megdrizze az altaluk és masok altal kialakitott képeknek a
sokféleségét, idGbeli valtozasait. Mivel személyesen azt tapasztaltam, hogy a hétfalusi
lakosok sajat magukrol kialakitott semleges, illetve pozitiv onreprezentacioi kiillonboz-
nek a roluk masok 4ltal forgalmazott részben negativ elGjelti heteroreprezentacioktdl,
dolgozatommal ahhoz kivantam hozzajarulni, hogy a hétfalusiak megérizzék természe-
tesen adott pozitiv onképiiket.

A doktori dolgozat megirasahoz a legnagyobb hajtéer6t sziikebb munkakozosségem-
t6l, a BBTE Magyar Néprajz és Antropologia Tanszékén dolgozé kollegaimtol kaptam,
név szerint Gazda Klaratol, Keszeg Vilmostol, Tanczos Vilmostol, valamint a Magyar és
Altalanos Nyelvészeti Tanszékrsl Péntek Janostol és Szilagyi N. Sandortol, akiknek az
épit6 kritikait igyekeztem figyelembe venni. Kiilon kell emlitenem Pozsony Ferenc kol-
légamat, aki az altala készitett fényképeket a rendelkezésemre bocsatotta, hasznos szak-
irodalmat kolesonzott nekem, és mindvégig a szivén viselte a dolgozatom sorsat, amig az
kézirattd majd végre konyvvé alakult. 2004-ben megvédett disszertaciomat Colin Quigley
és Vintila Mihailescu szakvéleményezte, aminek azért is oriiltem, mert altaluk Gjabb né-
z6pontokkal is megismerkedhettem.

Mindezekért a torténetben felsorolt személyek mindegyikének Gszinte koszonettel
tartozom. Mivel azonban ez a torténet szerves része az életemnek, nem is teljes, és bar
teljesen nem is leirhat6, néhany részletet foltétleniil meg kell még emlitenem. Hétfalusi
munkam kiilonleges tdmogatéi voltak az els6 idGszakban Négyfaluban a Hochbauer

e

csalad, majd kés6bb Tatrangon Koszta Istvan tanar csaladja. Zajzonban Bartha Judit
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tanar és szakir6 egész csaladja igazi otthont teremtett szamomra valahanyszor arra jar-
tam. Mindazokat a hétfalusi személyeket, akik szbbeli és tancbéli tudasukat megosztot-
tak velem és tarsaimmal, a konyv tarsszerzGinek tekintem, a sz6vegben mindannyian
név szerint fel vannak tiintetve. Néhanyukkal sikeriilt kozelebbi kapcsolatba keriilnom,
mint példaul Rab Samuval, aki nemcsak a boricarol és a hétfalusiak torténelmérdl be-
sz€lt nekem, hanem szamtalan versét felolvasta, Barko Istvannal, aki rendkiviil értékes
boricas fényképeit levette a falarol és kolesonadta nekem, Simon Janos Simonkéaval, aki
a konyvboriton megjelené kukaalarc készitGje volt, vagy Sipos Samuné Orban Ilona-
val, aki nagymamas szeretettel viseltetett irantam, mik6zben Gjszerti dolgokat mesélt a
hétfalusiakrél. A mar korabban felsorolt helybeli értelmiségieken kiviil fontos mértékben
hozzajarultak a dolgozathoz Mezei Imre egykori tatrangi evangélikus lelkész és Magdo
Janos helytorténész, akik kézirataikat és a boricardl késziilt fényképeiket a rendelkezé-
semre bocsatottdk. 1998-ban Matyas Laszld piirkereci evangélikus lelkész szallasolt el
didkjaimmal és tAmogatott tanacsaival.

Munkamban az intézményes tamogatas hidnyat nagymértékben karpotolta minden-
kori barataim hozzdjaruldsa, akik 6nként és bérmentve segitettek nekem: Kerekes Ga-
bor mint miiszaki rajzol6, Kolumbéan Levente mint korrektor és szerkeszt6, Jobb Boroka
mint gépels, Vincze Orsolya és Kozak Gyula mint fordit6. Tancos szakmabeli kollegaim
is baratsagbol és a téma iranti tiszteletbdl dolgoztak velem. A korabban emlitetteken ki-
viil nagy koszonettel tartozom Lanyi Agostonnak, aki az 1980-as években Budapestrd]
tobb izben is Kolozsvarra utazott, hogy a Laban-kinetografidval végzett tanclejegyzésbe
bevezessen és més tancanyagokon kiviil a borica motivumainak leirasat szakmailag feliil-
vigyazza, valamint Fiigedi Janosnak, aki a konyvben megjelentetett szamitogépes tanc-
irasokat elkészitette. A csaladom, azonkiviil hogy a hétkéznapi életben sokat tAmogatott,
szakmai munkamban is mindig segitségemre volt. A sziileim és az altalam alapitott szlik
csaladom mellett a legtobb 6rat Konczei Csongor, az 6csém és Harbula Hajni, a felesége,
egyben barataim és kollégaim aldoztak a borica oltaran. Interja-lejegyzéseik és korrek-
tori-mindenes tevékenységiik alapvetd részét képezik a jelen munkanak. Fiilop Hajnalka
mindvégig visszatérs szereplGje a boricas torténetnek. Az 1980-as években végzett kozos
gylijtéseink, interjilejegyzéseink, és beszélgetéseink utan az elmult idészakban a Népraj-
zi Mizeum munkatirsaként ismét sokat tett azért, hogy a kotet dokumentaciéja minél
teljesebb és pontosabb legyen.

A kotetben kozolt irasos és fényképes dokumentacios anyag egyrésze a budapesti
Néprajzi Mzeum, az MTA Zenetudomanyi Intézete, a Széchenyi Konyvtar, a Brassoi
Néprajzi Mizeum és a Székely Nemzeti Mtizeum archivumabdl szarmazik. A kottapél-
dak kozott szerepel egy Pavai Istvan altal publikalt boricas lejegyzés, valamint batyam,
Kénczei Arpad és Szalay Zoltan kéziratos lejegyzése. Meggy6zédésem, hogy a kiilénbozé
intézményekben és személyeknél tarolt és 6rzott adatok egy helyen val6 kozzététele nagy-
ban elGsegitheti a hétfalusi emberek és a borica mélyebb megismerését és jovébeli tanul-
manyozasat, amiben a tovabbiakban és is részt szeretnék venni, mivel szamomra ennek a
kotetnek e megjelenése korantsem zarja le a témaéaval val6 egylittélésemet.
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Koszonetet szeretnék mondani a kétet kiadbjanak, intézményesen a Kriza Janos Nép-
rajzi Tarsasagnak, személyesen pedig azoknak, akik benne tevékenykednek, Szab6 Arpad
Tohotomnek és a tobbi kollégainknak, ezenkiviil Siit6 Ferencnek, aki a szoveg és a képek
tordelésekor nem mindennapi feladatot latott el, valamint Kénczey Elemérnek, aki a bo-
rit6 elkészitését a szakmai feladatan tal személyes érzékenységgel végezte. Végiil kiilon
koszonet a konyv szerkesztGjének, Jakab Albert Zsoltnak, egykori tanitvdnyomnak, jelen-
legi kollégamnak, akiben a vilag leghatarozottabb, de egyben legtiirelmesebb munkatars-
ara talaltam. Mindannyian apait-anyait beleadtunk ebbe a konyvbe.

Konczei Csilla



Rezumat

Borita din Trei Sate. Societate, rit si reprezentare

Actorii performantei ,,borita” sunt in primul rand investigati prin prizma categoriilor cul-
turale atribuite lor, iar in al doilea rand, ei sunt prezentati ca membri unor grupuri sociale
in calitatea lor de persoane concrete. Aceasta duplicitate teoretica std la baza lucririi,
prima perspectiva utilizand analiza reprezentarilor discursive elaborate de catre diferitii
actori sociali, iar a doua interpretand contextul regional, istoric si social al celor trei sate
(satele fiind Tarlungeni, Purcareni, Zizin din judetul Bragov), in care persoanele care consti-
tuie grupurile de actiune performand ,borita” sunt situate.

Reprezentarea sociala

Categoriile culturale care diferentiazi societatea sunt considerate insisi rezultatele co-
municdarii sociale, ale unor negocierei continue, schimbandu-si semnificatiile tot timpul
in urma interactiunilor sociale. Indivizii, apartinand diferitelor grupari si avand diferi-
te interese, promoveaza semnificatii diferite, unele dintre acestea avind un impact mai
mare decat celelalte, acest lucru datorandu-se factorului de putere al promotorilor.

In consecint toate reprezentirile legate de grupul in chestiune sunt in centrul atentiei.
Cunoasterea pozitiei vorbitorului si urmarirea dialogului, sau dezbaterii sociale intre di-
ferite grupari sunt de ajutor. Au fost de aceea

luate in considerare ,vocile locale”, fiind si ele plurale, vocile grupurilor vecine, care
interactioneazi cu ei, totodati vocile specialistilor care de mult timp au rolul si autori-
tatea de a forma imaginea comunitétilor locale in opinia publica nationala sau/si inter-
nationald. Acesti specialisti in societatea noastrd sunt de cele mai multe ori etnografii-
folcloristii-antropologii, ai ciror reprezentdri au un impact mai mare sau mai mic asupra
intelesurilor caracterului imaginii comunitatilor locale. Pornind de la aceastd premiza,
textele autorului lucrarii insasi nu sunt altceva, decat parti ale discursurilor care mode-
leaza societatea.

(Auto)definitiile culturale ale maghiarilor din Trei Sate

Pe planul autoreprezentarii orale autoidentificarea are un caracter alternant: strategia se-
pararii, care accentuaza diferentele si specificitatile grupului fatd de comunitatea nationa-
14, alterneaza cu strategia integrarii in comunitatea nationald maghiara: autodenumirile
de ,csangd” (ceangdu), ,csangémagyar” (ceangau-maghiar), ,magyar csang6” (maghiar-
ceangau), ,magyar” (maghiar) sunt folosite in mod paralel si alternativ. in discursurile



122 REzumaT

cunoscute de mine, persoanele nu s-au identificat referindu-se la grupuri exterioare, ara-
tandu-si diferenta fata de acestea. (Nu am intalnit autodefinitii de genul ,Suntem diferiti
de secui, de romani”, etc.)

Etnonimul ,,csdngd” (ceangau) are o semnificatie pozitiva si se situeaza in contextul
narativelor legate de istoria locala. (Doua tipuri de narative dezvoltd simbolic etnonimul
»csang6”. Ambele se bazeazi pe intelesul de ‘sunet al clopotelului’, primul folosindu-se
de un element istoric cu o conotatie defensiva referindu-se la perioada in care Sapte Sate
erau sate de griniceri, iar al doilea de unul cu o conotatie de mobilitate, din perioada in
care carausitul era o profesie de mare importanta in randul localnicilor.)

Reprezentarile intelectualilor locali au si ele un continut pozitiv, autodefinitiile avand
un caracter alternativ, fira a ajunge la o limitare standardizata. (Se alterneaza definitiile
de ,csangd” (ceangdu), ,hétfalusi csingd” (ceangau din Sapte Sate), ,hétfalusi magyar”
(maghiar din Sapte Sate), ,csangdémagyar” (ceangidu-maghiar), ,magyar” (maghiar). O
altd dimensiune addugata in acest tip de discurs este referirea la regiunea culturala geo-
grafica a Barsei. Aceasti categorie este parte integranti a unei geografii nationale, in care
locuitorii (cel putin din mediul rural) sunt clasificati in subunititi regionale exhiband
imaginea unor traditii etnografice proprii. In aceasti paradigma nationali a maghiarilor,
,barsanii” sunt membri egali pe lingd ,,cAmpeni”, ,cildteni”, sau ,secui”.

Imaginile construite pe baza cercetarilor de ,teren”, a informatiilor din prima mana
sunt apropiate de cele care circuli pe plan local. Aceste definitii pastreazi caracterul al-
ternativ al diferitelor autodefinitii.

Primele trei nivele ale reprezentarii, care sunt bazate pe experiente de ,,in-group”, ori
pe interactuni personale cu populatia locald, impartisesc nivelul scizut al generalizirii,
lipsa istoricizarii, neutralitatea markerelor etnice, si natura plurala si alternativa a auto-
definitiilor.

Reprezentarile construite in a doua parte a secolului 19. de catre elita secuiasca, grup
regional vecin, se bazeaza pe o referinta din afara grupului in chestiune, cea a secuilor, al-
catuind o opozitie binara. Fiind conceput din punctul de vedere a secuimii, in centrul de-
finitiei se situeaza grupul din afara, secuimea, ,,ceangaii” find definite din punctul lor de
vedere. Astfel categoria de referinta, ,secuii”, devine purtatoarea normalitatii, iar ,,cean-
gdii” devin ‘ne-secuii’, cei lipsiti de trasiturile secuilor. In acest context ,,ceangiii” primesc
conotatii negative, elementele de baza ale denominarii lor fiind ’grupul de populatie care
a pardsit secuii, s-a mutat pe un teritoriu mixt din punct de vedere etnic, iar izolandu-se
de citre grupul din care provine, s-a infectat si si-a pierdut puritatea’. In aceasti versiune
»ceangdii” devin un grup social migrator in contrast cu ,secuii” care sunt reprezentati ca
un grup bastinas (sedentar).

Discursul institutionalizat etnografic maghiar din Ungaria a preluat in mod repetitiv
acest tip de hetero-reprezentare a elitelor ne-ceangdi, prin paragrafele volumurile mo-
numentale si educationale, distribuite in numéar mare. Acest discurs a avut un oareca-
re impact asupra imaginii maghiarilor din Sapte Sate, impactul local fiind insé limitat
probabil din cauza lipsei accesului la informatii din perioada comunisti intre Ungaria si
Romania.
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Impactul heteroreprezentarilor asupra imaginii de sine
si a performarii boritei in diferite perioade istorice

Cum se explica faptul cd maghiarii din Sapte Sate au pastrat o imagine de sine pozitiva
in ciuda raspandirii unor stereotipii negative in mediile centrale nationale maghiare? Ce
impact a avut implicarea autoritatilor din diferite regimuri asupra semnificatiilor perfor-
mantei pe plan local? Se poate oare crea o istorie a interferentelor intre diferite reprezen-
tari? Iatd cateva intrebiri la care am incercat s raspund intr-un context istoric.

Prima descriere publicata despre borita din Sapte Sate a aparut in 1868 (dup anul in-
stauririi dualismului austro—ungar). Spre deosebire de alte rituri din zonele vecine, ca si
viflaimul, se pare ca borita a supravietuit anii 1850 fara a fi asimilat de citre ceremonialul
religios. Existd date despre interzicerea temporari a ritualului, referindu-se la caracterul
sau silbatic, necivilizat, dar in privinta transformairii unor forme rituale, interzicerea nu
este 0 metoda atat de eficientd ca si asimilarea. Cunoastem si in cazul localitétilor din
Sapte Sate faptul ci in anii 1830 a fost impusa de catre puterea religioasa o institutionali-
zare a tinerei generatii, prin crearea unei organizatii de tineret, in functiile de conducere
fiind desemnate persoane de citre biserica evanghelica, incercandu-se controlarea in cat
mai mare masurd a comportamentul tinerilor. Se pare insi ci aceastd institutie a functi-
onat paralel cu cea a boritei, fird a avea un efect asupra ei.

Dezvoltarea productiei agricole avand limite severe in Sapte Sate (fiind o zond mun-
toasi iar proprietatile de teren agricol ale satenilor fiind putine), asigurarea transportului
comercial transcarpatic s-a aritat a fi o cale viabild pentru localnicii din Sapte Sate. Apro-
pierea de Brasov, oras prosper, si de zona de tranzit dintre regiunile istorice-economice a
creat pentru sateni o pozitie favorabila.

in perioada de centralizare a Ungariei (dupi 1867), regiunea in care s-au situat cele
Sapte Sate a suferit o marginalizare atat in termeni economici cét si simbolici. Prin inta-
rirea granitelor statale nationale, prin procesul de izolare a statelor vecine (prin razboiul
taxelor vamale, prin ingreunarea accesului la comert), regiunea celor Sapte Sate gradual
si-a pierdut rolul relativ avantajos pe care a inceput si-1 detina intr-o prima perioada a
dezvoltarii capitaliste. (La randul ei, aceasta schimbare a dus in mod paradoxal si la cres-
terea migratiei citre Romania.) In noul context al statului national centralizat, regiunea
celor Sapte Sate a ajuns la periferie, fiind supusa noilor definitii prin ,,redescoperirea” ei
ca tinut marginal si uitat (de cétre centru).

In acest context, ,borita” intrd in atentia cunoasterii elitelor din afara regiunii, de-
venind pas cu pas o emblema purtind semnificatii locale pe un mapamond simbolic al
geografiei nationale. Acest proces de (re)cunoastere a traditiilor locale era unul cel putin
ambivalent, deoarece prin cautarea originilor, oamenii de stiinta, activisti ai artelor insti-
tutionale, sau ai miscarii turistice, s-au intalnit cu forme, comportamente straine, nemai-
vazute in cultura lor nationald dezvoltati in silile de opereti si baluri. Diferentele care
erau legate in primul rand de diferentele sociale, de clasa, au fost etnicizate, alteritatea
devenind astfel subiectul unei purificiri nationale. (Dansurile secuiesti la randul lor au
fost si ele definite ca fiind impure de cétre specialisti din Ungaria din jurul secolului 20.)
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Privirile ,,purificatoare” atintite asupra boritei au inceput sa produca cateva modificari
chiar si in performarea ritului, in primul rand afectdnd unele aspecte vizuale. Esenta nati-
onala fiind definita de centru, grupurile situate la margine erau presate sa se (re)defineas-
ca fatd de acestia. Se poate documenta cum la inceputul secolului 20 s-a initiat un proces
de ,nationalizare” a semnificatiilor, ca de exemplu introducerea culorilor nationale, sau a
unor schimbéri de ,,maghiarizare” a portului ritual.

Perioada interbelicd (1918—1946) a insemnat pentru cele Sapte Sate totodata trecerea
la 0 nouad statalitate, cea romaneasca. Prin noua lor pozitie localnicii si-au pierdut margi-
nalitatea periferiei, dar au ajuns intr-o alta situatie minoritara, cea nationald, fiind defi-
niti de aceastd data pe baza bipolarismului romano-maghiar. Semnificatiile nationale ale
reprezentarilor, dar si al performantei, dezvoltate in contextul nationalismului maghiar
au primit o conotatie si mai puternici in ochii oficialititilor romane, purtatori ai natio-
nalismului romanesc. In aceasti perioadi borita din Sapte Sate a fost interzisi de citre
autoritati, de data acesta nu din cauza lipsei moravurilor, ci din motive nationaliste.

Dupa instaurarea regimului comunist (perioada ,,democratiei populare”, 1946—1989)
borita a fost reinviata de catre festivismul generat de noua putere politicd. Ideologia co-
munista pe baza céreia se cerea reprezentarea traditiilor rurale in mediile centrale nu se
deosebea prea mult de ideologia national-romantica din regimul anterior. Ambele cautau
originile comunitare de alta data in starea lor puri, inca nealterata de citre agenti straini:
in varianta nationalisti strdinii erau definiti pe baze etnice, nationale, iar in varianta co-
munista pe baza diferentelor de clasa. (De altfel prima varianta a fost frecvent combinata
cu succes cu a doua in discursurile comuniste.)

Interesant este ci in cazul celor din Sapte Sate aceasti reinviere a regenerat din nou si
traditia locala, discursul dominant nefiind in stare de a asimila total ritul, ci din contra, a
contribuit la consolidarea institutiei pe plan local.

Dupa schimbarile politice de dupa 1989 si in cazul celor Sapte Sate, cum probabil s-a
intamplat si intr-un context mai larg, s-au produs misciri multiple, unele paralele, altele
cu sensuri contradictorii, in ceea ce priveste directiile constructiei sociale. Prin deschiderea
canalelor de informatii si de comunicare, societatea locald a devenit subiectul mai multor
tipuri de reprezentari in acelasi timp, poate intr-o mai mare masura decat inainte.

Printre aceste multiple voci, se numara si intirirea intr-o anumita masura a unui tip
de discurs autosegretional in randul intelectualilor locali, demonstrand origini etnice
aparte, diferite de cele dominante din regiune (maghiar, secui, roméan), ca si un raspuns
la discursul exlusionist tematizind maghiarii din Sapte Sate ca si impuri din punct de
vedere national.

Contextul social local al boritei
Desi conform unor interpretari ale istoricilor, comunitatea maghiara de religie evan-

ghelicd din Sapte Sate este si ea compusi din urmasii imigrantilor proveniti din diferite
regiuni i perioade istorice — situatie generala in toata regiunea de altfel —, ei au devenit o
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comunitate inchisa fatd de imigrantii din istoria mai recenta, din a doua parte a secolului
19. si inceputul secolului 20., cei din urma provenind in numar mai mare din straturi
sociale marginalizate din punct de vedere economic, majoritatea lor venind din secuime.
Aceastd inchidere a comunititilor rurale in perioada de tranzitie capitalista, exprimata
prin endogamie, este binecunoscuti si se explici ca o strategie de péstrare a proprietatii
si al statutului social de citre structurile familiare locale.

Documentele matrimoniale locale analizate in cadrul lucririi arata de altfel cd endo-
gamia intre familiile maghiare considerate bistinase in perioada precapitalista exclude
in aceasi masuri persoanele apartinand altor comunitati etnice sau religioase, cat si per-
soanele provenind din clase sociale diferite sau din regiuni mai indepartate apartinand
chiar si maghiarimii, chiar daci modul de viatd de emigrare temporara era una foarte
cunoscuti in randul localnicilor din Sapte Sate. Endogamia locala, etnici si religioasa
a grupului in discutie este de fapt inradicinata in sistemul de rudenii a comunitatii in
cauza, care inca intre cele doua razboaie mondiale purta semnele clare a unei structuri de
descendenta patrilineare.

Boritasii, in mod traditional provin din aceastd comunitate, cei cu statuturi diferite
sociale (de exemplu orfanii) fiind exclusi in mod sistematic din ritual. Mai mult, diferite
elemente ale boritei, cat si comparatia sistemului de rudenie cu distributia rolurilor per-
formate arata ci acest rit din punct de vedere social avea in primul rand semnificatia de
a reprezenta aceasta structura a societatii locale traditionale. Repetitivitatea intr-o mare
maésuri a familiilor participante in diferiti ani, cat si mecanismul distribuirii rolurilor de
conducere, respectiv rolului de vataf (,vataf”) si de dansatori principali (,rudas”) arata
ca accesul la borita era si este legata de statutul familial. (Pentru a afla mai multe despre
aceasta latura a performantei este nevoie de continuarea cercetérii.)

In cazul boritei exista totusi o interesantd modalitate de a integra persoanele din peri-
feria comunititii locale in ritual. Rolul mascatilor, ai celor numiti ,.kuka” (mutul), este de
preferinta distribuit unor persoane considerate dintr-un anumit punct de vedere devian-
te. Performanta lor diferd in mod accentuat de comportamentul controlat si omogenizat
ai tinerilor, avand posibilitatea si chiar cerinta de a actiona in mod incoerent, antistruc-
tural, ajungand cateodata in stare de extaz.

Importanta reprezentativitatii boritei din punct de vedere al statutului familiilor par-
ticipante a persistat chiar si in regimul comunist, neputand fi disolvat sau schimbat nici
de institutii ca scoala sau festivaluri.

Borita ca mediu nonverbal

Existd o dubla posibilitate de a ,.citi” borita, ca si mediu nonverbal: ea in mod sigur
exprima semnificatii sociale, dar in afara acestor semnificatii existd probabil intelesuri
specifice nonverbale, o0 mare parte a acestor intelesuri nonverbale fiind netraductibile
cu ajutorul interpretarii verbale. Din perspectiva semiologiei aceste semnificatii specifice
nonverbale pot fi concepute ca si sensuri referentiale, care intruchipeaza concepte sau
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simturi vizuale, auditive, tactile sau kinetice. In ciuda faptului ci intre mediul nonverbal
si limbajul verbal pot exista analogii la nivelul formal, structural, la nivelul continutului
nu gasim paralelisme.

Analiza formald a dansurilor aplicati in lucrare porneste de la un punct de vedere
emic, clasificarea motivelor fiind realizatd pe baza interviurilor luate de la dansatori.
Acest mod de abordare releva ca asemandrile si diferentele variantelor locale din cele trei
sate (Tarlungeni, Zizin si Purcareni) sunt asumate in mod constiincios, procesele de auto-
identificare si de diferentiere sociala fiind interpretabile ca si o productie de semnificatii
a comunitatilor, nu ca si simple automatisme reproductive.

In terminologia semiologici semnificatiile sociale constituie latura conotativi a per-
formantei. Borita exprima multiple semnificatii sociale, prin mediul nonverbal: tehnicile
de distribuire a rolurilor active si pasive, de integrare si excludere modeleaza realitatea
sociald, accentuand pozitia familiilor cu influenta, a unui sistem inca patriarhal, pastrand
coerenta unei parti dintr-o grupare sociala si etnica locala din Sapte Sate.



Abstract

Representing Cultural Identities in a Traditional Rite of Passage
(Three Villages from Barsa, Brasov County, Romania)

The actors of ,borica” performance are first of all investigated through the prism of the
cultural categories that are attributed to them, and secondly as they are represented as
members of certain social groups in their capacity of concrete persons. This double theo-
retical perspective stands at the base of the study; the first perspective uses the analysis
of discoursive representations elaborated by different social actors, while the second in-
terprets the regional, historical and social context within which the persons constituting
the groups through the performance of ,borica” are situated.

Social representation

The cultural categories that differentiate society are considered the results of social com-
munication and permanent negotiation, continuously changing their meanings because
of social interaction. Belonging to different groups and having different interests the in-
dividuals promote various meanings; some of them have greater impact than the others
due to the power of the promoters.

Consequently, all representations connected with the group in question are in the
foreground. It is very helpful to know the position of the speaker, and to follow the dialog,
or the social debate between various groups. Therefore I have been taken into account
the “local voices” — also plural —, the voices of neighbouring groups that interact with
them, and the voices of specialists who for a long time have had the role and authority to
form the national and/or international public opinion. Most of the time, the specialists of
our society are ethnographers-folklorists-anthropologists, whose representations have a
lesser or greater impact on the meanings related to the character of the image of the local
community. Starting from this premise the author’s texts are just parts of the discourses
that mould society.

Cultural (self-)definitions of Hungarians of Three Villages

On the level of oral self-representation the self identification has two inner alternatives:
the strategy of separation, which stresses the differences and particularities of the group
against the national community alternates with the strategy of integration into the Hun-
garian national community: the self{denominations of ,,csang6”, ,csangbémagyar” (csango-
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Hungarian), ,magyar csang6” (Hungarian-csango), ,magyar” (Hungarian) are used in a
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parallel and alternative way. In the discourses I know, the individuals have not identified
themselves in connection to exterior groups, showing the differences between them and
other groups (I have not encountered self-definition such as “we are different from the
Szeklers, Romanians”, etc.)

The ,csangd” ethnic name has a positive meaning and it is situated in the context of
the narratives connected to local history. (There are two types of narratives that sym-
bolically elaborate the ,csang6” ethnic denomination. Both are based on the meaning of
‘bell-ring’; the first uses a historical element that connotes defense, with reference to the
times when Seven Villages were settlements of border guards, and the second uses the
connotation of mobility, dating back to the period when the freightage was an important
local occupation.)

The representations of local intellectuals also have a positive content. The self-defini-
tions have an alternative character, without reaching a standardized limitation. (The al-
ternative definitions are: ,,csing6”, ,,hétfalusi csang6” (csangé from Seven Villages), ,,hét-
falusi magyar” (Hungarian from Seven Villages), ,,csangémagyar” (csango-Hungarian),
»~magyar” (Hungarian). Another dimension added to this type of discourse is given by the
reference to the cultural and geographical region of Barcasag (Barsa). This category is an
integral part of a national geography within which the inhabitants (at least those from
the rural areas) are classified in regional subunits stressing the image of particular eth-
nographic tradition. In this national paradigm of the Hungarians, the people from “Bar-
casag” (“Barsa”) are equal members among the “mezdségi” (,,campeni”), “kalotaszegi”
(,calateni”), or ,,székely” (,szeklers”) communities.

The images constructed starting from fieldwork and firsthand information are close
to those which circulate at a local level. These definitions retain the alternative character
of the various self-definitions.

The first three levels of representations, which are based on in-group experiences or
personal interaction with the local population, have in common a low level of general-
ization, lack of historicism, neutrality of ethnic markers and the plural and alternative
nature of self-definitions.

The representations built in the second half of the 19™ century by the “Szekler” elite, a
neighbouring regional group, are based on an out-group reference — that of the “szeklers” —
and are kept in a binary opposition. Since it is conceived from the “szekler” perspective, the
out-group (Szeklers) gets in the center of the definition; the “csangos” beeing defined from
their point of view. As such, the reference-category, the “szeklers”, becomes the carrier of nor-
mality, and the “csangos” become the “non-szeklers”, those who lack the traits of the “szeklers”.
In this context the “csangos” receive negative connotations and the fundamental elements of
their denomination can be defined as ‘the group that left the “szeklers”, moved in an ethni-
cally mixed region, and by isolating itself from the original group it became infected and lost
its purity’. In this version, the “csdngos” became a migrant social group contrasting with the
“szeklers” who became the carriers of the meaning of ‘indigenous and sedentary people’.

The institutionalized ethnographic discourse from Hungary borrowed this type of
hetero-representation of non-csang6 elites through the monumental and educational
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volumes distributed in several copies. This discourse has had a certain impact on the im-
age of Hungarians of Seven Villages, although the local impact was limited probably by
the lack of access to information during the communist period.

The impact of hetero-representations on the self-image
and the borica performance in different historical epochs

How can one explain the fact that Hungarians from the Seven Village kept a positive
self-image despite the spread of certain negative stereotypes in the Hungarian central
media? What impact has had the involvement of the authorities of different regimes on
the local meanings of the performance? Is it possible to write a history of interferences
between different representations? These are some questions I tried to answer in a
historical context.

The first published description of the borica of Seven Villages appeared in 1868
(after the year of the instauration of Austro-Hungarian dualism). Unlike other rites
of the neighboring regions, such as the ,betehemes” (,,viflaimul”), it seems that borica
survived the 1850s without being assimilated to the religious ceremony. There is infor-
mation on the temporary interdiction of the ritual, because of its savage, uncivilized
nature, but regarding the transformation of certain forms of ritual interdiction is not
as efficient as assimilation. We know the fact that in the case of localities of Seven Vil-
lages, religious authorities imposed institutionalization through a youth organization
led by persons named by the Lutheran church. They tried to control the behavior of the
young generation. It seems, however, that the institution ran parallel to that of borica
without affecting it.

Since the development of agriculture have had serious limitations in Seven Villages
(due to the fact that it is region of mountains and villagers have little), the trans-Car-
pathian commercial transportation proved to be a viable solution for the inhabitants of
Seven Villages. The vicinity of Brasov, a prosperous city, and the transit-zone between
historical-economic regions put villagers in a favorable position.

In the period of centralization in Hungary (after 1867), the region within which Seven
Villages was situated was marginalized economically as well as symbolically. The forti-
fication of the boundaries of national state, the isolation of neighboring states (through
the war of custom tariffs, creating obstacles for access to commerce) the region of Seven
Villages gradually lost its relatively advantageous role gained in a first period of capital-
ism. (Paradoxically, the change led to the increase of migration to Romania.) In the new
context of the centralized nation-state, the region of Seven Villages become periphery,
being subjected to new definitions through its “rediscovery” as a marginal and forgotten
(by the center) region.

In this context, borica gets in the attention of elites from other regions, becom-
ing step by step an emblem that carries local meanings on a symbolic world map of
national geography. This process of knowing/acknowledging the local traditions is at
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least ambivalent, because in their search for origins, scientists, activists of official arts
or tourist movement met strange forms and behaviors, unseen in their national culture
elaborated in halls of operetta and ballrooms. The differences, which were first of all
social and class differences, were ethicized and otherness became the subject of na-
tional purification. (At the beginning of 20t century, Hungarian specialists defined the
“szekler” dances also as being polluted.)

The purifying gaze directed on the borica started to produce some changes in per-
forming the ritual, affecting in the first place certain visual aspects. The national essence
being defined by the center, the groups at the margins were under pressure to (re) define
themselves against the center’s definition. The process of nationalizing the meanings that
started at the beginning of the 20" century can be documented; for example introducing
the national colors, or changes in the ritual garment.

The period between the two World Wars (1918—1946) brought for Seven Villages a
new state, Romania. According to their new position, they lost their marginal situation,
but they found themselves in a new situation that of national minority, and they were
defined based on the Hungarian-Romanian dichotomy. The national meanings of repre-
sentations, but also of the performance developed in the context of Hungarian national-
ism gained an even greater connotation in the eyes of the Romanian officials, carriers of
Romanian nationalism. In this period, the authorities, not because of the morals but for
national reasons, interdicted the borica of Seven Villages.

Following the instauration of the communist regime (the period of “popular democracy”,
1946—1989), borica was revived by de festivism generated by the new political power. The
communist ideology, which demanded the representation of rural tradition at the center,
resembled the nationalromantic ideology of the previous regime. Both sought the com-
munitarian origins in their pure state, not altered by strange agents: in the nationalist
ideology strangers were defined on ethnic and national ground, while in the communist
ideology on class differences. (In fact, the two models were often successfully combined
in the communist discourses.)

It is interesting that in the case of the Seven Villages the revival brought also the
renewal of the local tradition, since the dominant discourse was not able to wholly
assimilate the ritual. On the contrary, it contributed to the local reinforcement of the
institution. The period following the political transformations after 1989 in the case the
Seven Villages, and probable in a larger context too, a series of movements emerged,
some having contradictory meanings regarding the path of social construction. Due to
the opening of information and communication channels, the local society has become
the subject of several types of discourses in the same time, maybe in a greater extent
than before.

Among these multiple voices, we find the consolidation to a certain degree of a self-
segregating type of discourse among the elites, demonstrating specific ethnic origins, dif-
ferent from the ones that dominate the regions (Hungarian, Romanian, Szekler), as a
reaction to discourse of exclusion that presents the Hungarians of Seven Villages as pol-
luted from a national viewpoint.
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The social context of borica

Although according to the interpretation of some historians, the Hungarian Lutheran
community of Seven Villages is made up by the descents of the immigrants from dif-
ferent regions and epochs — in fact, a general situation for the whole region — they
become a community that is closed to the more recent immigrants of the second part
of the 19™ century and the beginning of the 20™ century. The latter immigrants be-
longed to marginal economic strata, the majority of them coming from “Szeklerland”.
The closing of rural communities during the period of capitalist transition, expressed
through endogamy, is very well known and can be explain as a strategy for keeping
propriety and social status of local family structures.

The local marital documents analyzed in this study show that endogamy among
the Hungarian families considered to be indigenous in the period between the two
World Wars excludes in the same manner persons belonging to other ethnic or reli-
gious communities, and also individuals belonging to different social classes or com-
ing from distant regions even if they are Hungarians, despite the fact that the way of
life associated with temporary migration has been well-known to the inhabitants of
Seven Villages. Between the two world Wars, local, ethnic and religious endogamy of
the group had the clear signs of a patriliniar descent structure.

Traditionally, the borica-dancers came from this community. The persons of dif-
ferent social status (for example orphans) are systematically excluded from the rit-
ual. Moreover, different elements of the borica, as well as the comparison of kinship
structure with the roles performed, show that socially the ritual has had the primary
meaning of representing this structure of the traditional local community. Judging
by the fact that the same families participate in the ritual in different years, and the
mechanism of leading role distribution has remained the same — the role of ,vataf”
and dancers ,rudas” show that access to borica has been and is connected with family
status. (Further research is needed for finding out more on this side of the perfor-
mance.)

In the case of the borica there is still an interesting way for the integration in the
ritual of persons situated at the periphery of the community. The role of the masked
people, named ,kuka” (dumb), is preferentially distributed to persons considered devi-
ants from certain perspective. Their performance is different from the controlled and
homogenized behavior of the young people. They have the possibility even the obliga-
tion to act incoherent, antistructural reaching sometimes ecstasy.

The relevance of representative nature of borica, from the perspective of the family
status of participants, persisted even in the communist regime; it could not be dissolved
or transformed by institutions like the school or festivals.
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Borica as nonverbal media

There is a double possibility to “read” borica as nonverbal media: it certainly expresses
social meanings, but apart from these, there are probably specific nonverbal meanings
that cannot be translated into verbal interpretation. From the perspective of semiology,
these specific nonverbal meanings can be conceived as referential meanings, which em-
body concepts or senses such as visual, hearing, touching and kinetic. Despite the fact
that there can be formal, structural analogies between nonverbal media and verbal lan-
guage, we do not find parallel structure at the level of content.

The formal analysis of the dances starts from an emic point of view, the classification
of motifs is made based on the interviews with the dancers. This approach shows that the
resemblance of and differences among local variants of the three villages (Tarlungeni,
Zizin and Purcireni) are consciously assumed; the processes of self-identification and
differentiation can be interpreted as meaning production by communities, and not as
simple reproductive reflexes.

In terms of semiology, social meanings constitute the connotative side of the perfor-
mance. Borica expresses multiple social meanings through nonverbal media: the tech-
niques of distributing active and passive roles, of inclusion and exclusion represents a
model of social reality, emphasizing the position of influential families, of a still patri-
archal system and maintaining the coherence of a part of a local social ethnic group of
Seven Villages.





