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Sumar

B Pana la mijlocul anului 2000, o localitate defavorizata din punct de vedere infrastructural dintr-o mi-
croregiune din Romania a devenit un loc de pelerinaj cu o deosebita importanta. Alaturi de locurile de
pelerinaj atat de insemnate din Estul Europei, aflate in aria lingvistica maghiara, ca de pilda Sumuleu
Ciuc si Radna, localitatea Seuca se impune din acest punct de vedere intr-un context cultural si socio-
istoric cu totul specific.

In cadrul prezentei analize autorul incearcd o expunere a modului in care interferentele religioase si etni-
ce au influenta asupra formarii acestui loc de pelerinaj cu substrat imaginar. Va analiza rolul referintelor
etnice si confesionale, precum si cel al diverselor sisteme simbolice explicative ale comunitatii, cu privire
la formarea de atitudine fata de viziunile unei tiganci. in acest sens, va configura istoria relatiilor etnice si
confesionale din localitate, mentionand si procesele economice comunitare. Totodata, va incerca sa pre-
zinte diversele tipuri confesionale de referinta care insotesc aparitiile Fecioarei Maria, precum si incercarile
vizionarului de a discredita consideratiile diverselor confesiuni in ceea ce priveste profetiile sale.

Abstract

B Situated on the border of Latin and Orthodox Christianity, in a region where the infrastructural and
the economical possibilities were limited, the Romanian village Seuca became an internationally known
place for pilgrimage due to a blind Gypsy women'’s public visions about Virgin Mary in the first years of
the new millennium.

The author presents both the history of the ethnical and confessional co-existence in the village and
the economical and social problems which affected the whole community. Then, the attitudes towards
the apparition of the different denominations will be highlighted by presenting also the way the seer
attempts to question the different denominational opinions. The legitimating strategies of a gypsy
woman influenced very much the aspects of Virgin Mary vision from Seuca.
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APARITIA FECIOAREI MARIA

DE LA SEUCA - iN CONTEXTUL
INTERFERENTELOR RELIGIOASE
S| ETNICE

B Pana la mijlocul anului 2000, o localitate defavorizata din punct de vedere infrastructural dintr-o mi-
croregiune din Romania a devenit un loc de pelerinaj cu o deosebita importanta.” Alaturi de locurile de
pelerinaj atat de insemnate din Estul Europei, aflate in aria lingvistica maghiara, ca de pilda Sumuleu
Ciuc si Radna, localitatea Seuca? se impune din acest punct de vedere intr-un context cultural si socio-
istoric cu totul specific. Acest tip de constituire se rasfrange atat in transformarea economica a unei
regiuni rurale multietnice si multiculturale din Romania, care se afla in curs de modernizare silasase deja
n urma cu multi ani perioada dictaturii, cat siin reorganizarea structurii etnice si confesionale a acesteia,
fiind prezent si in ceea ce priveste actiunea relatiilor etnice si mecanismele reglatoare ale functionarii
comunitatilor.?

Pana in prezent, Fecioara Maria de la Seuca? a suferit o redefinire de sens colectiv, in urma careia si-a
castigat propria denumire, propriul mod de prezentare, precum si propria simbolistica, transmitand tot-
odatd mesaje cu sensuri sociale actualizate. Tn acest context, Fecioara Maria, prezentad in viziunile unei
tigdnci oarbe Rozalia Marian a capatat noi valente cu semnificatii inraddcinate atat in trecutul apropiat,
cat si in prezentul comunitatii dintr-o regiune* napastuita de multe vicisitudini, aflata intr-o tard in curs
de dezvoltare din Europa de Est.

In cadrul prezentei analize voi incerca s& expun modul in care interferentele religioase si etnice au
influenta asupra formarii acestui loc de pelerinaj cu substrat imaginar. Voi analiza rolul referintelor et-
nice si confesionale, precum si cel al diverselor sisteme simbolice explicative ale comunitatii cu privire
la formarea de atitudine fata de viziunile unei tiganci. n acest sens, voi configura istoria relatiilor etnice
si confesionale din localitate, mentionand si procesele economice comunitare. Totodatd, voi incerca sa
prezint diversele tipuri confesionale de referinta care insotesc aparitiile Fecioarei Maria, precum si incer-
carile vizionarului de a discredita consideratiile diverselor confesiuni in ceea ce priveste profetiile sale.

Problematica viziunilor si a miracolelor va fi abordata doar in masura in care va putea clarifica functio-
narea procesului de aparitie a intelesurilor, asadar a practicilor etnicitatii din sfera religiosului. Asadar, voi

1 Studiul afost realizat in cadrul cercetarilor OTKA de la Catedra de Etnografie si Antropologie Culturald a Universitatii de
Stiinte din Pécs. Coordonator: dr. Eva Pécs. In realizarea analizei mi-a fost de un ajutor nepretuit atelierul de cercetare a
imaginarului organizat de catre William A. Christian si Gadbor Klaniczay in cadrul Centrului de studii Center for Advanced
Study in the Behavioral Sciences (CASBS) (Stanford, California) (The Vision Thing: Studying Divine Intervention, 24 iunie
- 8 iulie 2007) si Collegium Budapest (30 iunie — 11 iulie 2008), sponsorizat de catre Andrew W. Mellon Foundation si
Alexander von Humboldt Foundation. Pentru noile idei, experiente si accesibilitatea literaturii de specialitate datorez
multumiri speciale atat Centrului de studii, cat si coordonatorilor si participantilor la workshop. Tot aici, doresc sa-i
multumesc lui William Christian pentru comentariile si sugestiile sale care mi-au fost de un real ajutor in finalizarea
studiului.

2 Localitatea este asezata pe cursul mijlociu al Tarnavei Mici, pe malul stang al raului, la 2 km nord de Tarnéveni.

Este de mentionat ca versiunea in limba romana a studiului este mai elaboratd decat cea in limba engleza.

4 Prin regiune, inteleg asezdrile de pe cursul mijlociu al Tarnavei Mici.
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aborda aceste viziuni, in primul rand, nu prin experinte religioase subiective,’® ci din punctul de vedere al
constructiei sociale, analizand influenta specificului social si cultural in ceea ce priveste utilizarea aces-
teia in spatiul socio-cultural dat.

Locatia si viziunea

W Seuca se afla intr-o regiune multietnicd si multiconfesionald. Asezarea poarta cu ea toate caracteris-
ticile multiple specifice ale acestui context intercultural: aici convietuiesc mai multe grupuri etnice si
cel putin 10 comunitati religioase mici cu o populatie numeroasa.® O precizare importanta este faptul
cd - asa cum se poate observa din datele prezentate mai jos - catolicii sunt minoritari in localitate.” in
acest mediu multietnic si interconfesional, intesat de o serie de probleme datorate rivalizarii simbolice
permanente a convietuirii si modului de viata aflat in transformare, o tiganca oarba a avut viziuni.

Regiunea in care este asezata localitatea Seuca se afla in zona de granita a crestinitatii de provenien-
ta latind si ortodoxa, in regiunea in care traiesc impreuna etnici romani, maghiari, iar de la caz la caz, slavi
si romi. Acest fenomen multicultural specific se incarca de originile etnice ale vizionarei nevazatoare, de
strategiile culturale ale familia ei, precum si de manifestarile ei verbale cu ocazia aparitiilor publice.

Strategiile de legitimare bisericeascad a locului de pelerinaj, devenite de o importanta nationala, includ
referiri la contextul intercultural.® Tendintele de legitimare ale vizionarului se petrec pe aceeasi scena cul-
turald, de unde insd nu lipseste permanenta comunicare simbolica legata de tensiunile etnice si confesio-
nale. Acest tip de comunicare simbolica — asa cum se va vedea mai tarziu — constituia in trecut o laturd
importanta a functionarii comunitatilor. ins3, pana la inceputul anilor 2000, cele mai insemnate tehnici
comunitare traditionale, modelatoare ale interferentelor culturale, par a fi devenit nefunctionale.

Rozalia Marian are perceptii imaginare cu continut religios din toamna anului 1998. Pana in 2001, viziu-
nile apareau doar in prezenta a catorva persoane, in special, a membrilor de familie, a vecinilor, a local-
nicilor, apoi si in fata elevilor scolii generale din orasul apropiat (vezi: Lérinczi 2003, Gy6rfy 2009). Aceste
perceptii au putut deveni publice doar din cauza faptului ca Sfanta Fecioara comunica dinainte profetului
momentul exact al venirii ei. La aparitia care a avut loc in data de 17 iulie 2001 au fost prezente aproximativ
5000 de persoane. Din acest moment, locatia in care s-a aratat Fecioara Maria a devenit biserica catolica
din Seuca, a patra si a cincea ocazie a avut loc in bisericd. Din acest motiv, numarul pelerinilor a crescut de
fiecare datd, iar in gradina bisericii a fost construit un altar in aer liber, unde in zilele in care se prevedea
aparitia, o multime de 10 000-15 000 persoane astepta sosirea Fecioarei Maria priveghind, venerand obiec-
te bisericesti, rostind rugdciuni sfinte, cerand iertare la cruce si manifestand evlavia (vezi: Molnar f. a.).

Cu ocazia perceptiilor imaginare, clarvazatorul vorbea cu Fecioara Maria - exceptand ultima aparitie
publica a acesteia - in limba romana. A transmis insa mesajele Sfintei Fecioare atat in limba maghiara,
cat si in limba romana. In timpul viziunilor primeste mesajele sosite din lumina cereasca in limba ro-
mana. Si atunci, venise data de 8 decembrie, seara la ora 11, asa cum promisese Maica Domnului, atunci

5 Pentru abordarea viziunilor intelese ca experiente religioase vezi: Luhrmann 2004, Noll 1983, 1985, Taves 1999. Cu referire
la,,experientele vizionare” cultivate in mdnastirile medievale, viziunile generate in mod ritualic si semnificatiile acestora,
vezilucrarile autorilor Barbara Newman (Newman 2005), Isabell Moreira (Moreiraf.a.). In ceea ce priveste cultura vizionara
din Evul Mediu, fara a avea pretentia epuizdrii subiectului, mai vezi si: Petroff 1986, Blumenfeld-Kosinski 2006, Niccoli
1990, Beinart 1999, Mack 1992, Peterson 2005, Freedberg 1989, Gurevich-Shukman 1984. Potrivit opiniei lui David
Blackbourn, viziunile legate de Fecioara Maria fac parte din marile drame colective ale veacului al XIX-lea (Blackbourn
1994: 3). In continuare, cu vizinile,moderne” ale secolului XIX si XX se ocupé si: Porte 2005, Zimdars-Swartz 1991.

6 Veziindicatorii publicati in Apendice.

7 Larecensamantul din 2002, Seuca nu era considerat un sat independent, deoarece cu ocazia infiintarii judetelor din 1968
a fost anexat din punct de vedere administrativ localitatii Ganesti. Astfel, in statistica nu este redatd separat compozitia
etnica si confesionala a localitatii, ci doar impreund cu datele centralizate din Ganesti. Potrivit acestora, in cele doua sate,
in anul 2002 traiau 2420 maghiari, 820 romani, 280 romi si 3 sasi. Structura confesionala a celor doua localitati este mult
mai nuantata decat cea etnicd. Conform acelorasi statistici oficiale, 831 persoane s-au declarat ortodocsi, 264(!) romano-
catolici, 3 greco-catolici, 2074 reformati, 4 evanghelici, 114 unitarieni, 7 baptisti, 150 penticostali, 4 membri ai Bisericii
Adventiste de Ziua a saptea, 33 crestini dupa Evanghelie, iar 35 de persoane au afirmat ca sunt de alta religie.

8 Locul de pelerinaj este considerat, in primul rdnd, un punct de atractie nationald, desi la asemenea ocazii sosesc aici
pelerini atat din Ungaria, cat si din alte parti ale lumii.
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a apdrut deja in lumind, o lumind mare, o lumind ovald impletitd din multe-multe stele, iar in interiorul ei
statuia, statuia Maicii Domnului, cu mdinile impreunate. Statuia, sd fie de vreo 70-75 cm. Asa a apdrut intot-
deauna. Imbrdcatd in alb curat, cu rozariul in mainile impreunate pentru rugdciune si cu o cunund formatd
din 12 stele. lar deasupra capului era o stea foarte mare, care a acoperit-o de lumind. Astfel au inceput con-
versatiile cu Sfanta Fecioard.®

Cei din Seuca, in urma interpretdrilor oficiale bisericesti, numesc aceastd viziune colectiva miracolul
Soarelui, dansul Soarelui, deoarece Soarele ,danseaza” atunci in culori ciudate, in forma de cruce. La ince-
put, acest,fenomen” a fost vazut de cdtre pelerini — cu ocazia aparitiilor publice — dupa perceptiile imagi-
nare avute de vizionar. in zilele noastre, acesta incepe dupa liturghia in aer liber din gradina bisericii si tine
aproximativ un sfert de ord. De cele mai multe ori, pelerinii privesc Soarele ridicandu-si mainile. Multi fac
fotografii si inregistrari video. Fenomenele legate de aparitiile referitoare la cer (de pilda, manifestarile su-
pranaturale ale Soarelui, crucea formata din nori etc.) indica o stransa conexiune cu imaginarul observat in
locurile de pelerinaj cu fundament vizionar modern din zilele noastre (Fatima, Lourdes, Medjugorje, Olive-
to Citra) (vezi: Apolito, 1998, p. 86). Perceptiile imaginare experimentate cu ocazia miracolului Soarelui de
catre membrii unor grupuri de pelerini venite din Ungaria se rasfrang in impresiile modelatoare ale trairilor
religioase legate de etnicitate. Alaturi de manifestarile solare stranii, pelerinii au povestit frecvent despre
faptul ca au vazut in Soare aparand harta Ungariei de dupa Trianon si o cruce neagra: Eu am fost doar o
datd. Doar anul trecut am fost pand acuma [prima oard]. Si fenomenul solar ardta un Soare de verde deschis, te
puteai uita cu ochiul liber. Doar se rotea. Atdt de repede se rotea! Si am vdzut luminiin jurul séu. Galbene si por-
tocalii, iar din cand in cdnd verzui, asa lumini am vdzut, care se roteau rapid. Am vazut mantia si harta Ungariei,
iar jos o cruce, asa neagrd si tot la fel, tot asa in Soare. Anul trecut era atat de puternic Soarele cd aproape lesinai
chiar si cu umbrela, iar dupd aceea, cnd Rozalia spunea, cd acum deja la ora 5 vine ardtarea, adicd apare
Maica Domnului, atunci ceva atdt de minunat ... Ne uitam la Soarele acela atat de arzdtor si era minunat in
interior. Apoi, cdnd s-a terminat, cateva secunde a durat acest fenomen, iar atunci, dupd aceea ne-a mai racorit
si 0 mica ploicicd de varad minunatd. Asta a fost. Acele vibratii pdlpainde ale Soarelui, deci asta a fost, asa, acele
pdrti neconturate. Asta a fost insd in partea arzdtoare a Soarelui. Acele fragmente ce vibrau. Pe partea de jos, in
dreapta, am vazut o cruce neagrd. Apoi aldturi de eq, in stdnga, pe partea de jos a Soarelui am vdzut mantia, iar
in partea de sus harta micutd a Ungariei. Asta a fost. Si ne uitam minunatila acel Soare dogoritor."°

Persoana vizionarului

B in pofida faptului ca in legaturd cu Rozalia Marian incep sa se contureze momentele biografice care
dezvaluie elementele psihice din mediul familiar si comunitar, raman si pe mai departe necunoscute
succesul indoielnic al asumarii identitatii etnice si stigmatizarea acesteia care au contribuit la aparitia
rolului ei de vizionar al comunitatii, precum si anumite fapte biografice esentiale. Biografia ei cuprinde
elemente referitoare la pozitia sociala nesigura pe care o are in interiorul comunitatii satului: s-a nascut
dintr-o casdtorie mixtd, romano-maghiarg; are diabet de la varsta de 13 ani; din cauza bolii, in 1991 si-a
pierdut in totalitate vederea; familia traieste pe ulita locuita de romii din sat; in localitate, toti o conside-
rd tiganca. Cu toate acestea, familia Rozaliei Marian urmeaza strategia culturald a identificarii cu etnicii
maghiari. Faptul ca tatal ei era roman, nu schimba cu nimic integrarea din punct de vedere etnic. Ur-
masii proveniti din familiile mixte de romi-maghiari sau romi-romani sunt considerati, in toate asezarile
din regiune, romi. Tatdl ei este roman, dar sunt romi de altfel, numele de familie e Marian [...] Acasé vorbesc
maghiara. Sunt maghiari, romi maghiari."

Potrivit celor spuse de maghiarii din comunitate, copilul Rozaliei Marian, adoptat de la orfelinat, este
in realitate copilul ei nascut in afara cdsétoriei, care la scoala era slab la invatatura, ,ca toti ceilalti copii
de romi, de altfel”. Ca si in cazul celorlalte comunitati, si de aceasta datd, integrarea etnica presupune o
grava stigmatizare care activeaza prejudecatile ce vizeaza romii ca grup etnic. In ceea ce priveste per-
soanele de etnie roma care aspira spre o schimbare de identitate etnicd, accentuarea apartenentei la

9 Rozalia Marian, Seuca, 24 octombrie 2006.
10 Relatarea unei femei dintr-un grup de pelerini sositi din Ungaria, Seuca; ancheta realizatd de cétre Eszter Gydrfy, 2007.
11 H. E.Femeie, (n.1967), crestina dupa Evanghelie, 24 octombrie 2006, Seuca.
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aceasta etnie se identifica cu cea mai hotdrata negare a statutului si a valorii sociale personale, scotand
la iveala deosebirile structurale profunde dintre cele doua universuri si avand drept efect fragilitatea
deosebita a succesului integrarii.'?

Viziunea ca fenomen religios si social

B Definind pozitia teoretica fundamentald actuala a cercetdrilor referitoare la viziuni, William A. Christi-
an, in mai multe dintre lucrarile sale subliniaza faptul ca perceptiile imaginare pot fi abordate de cdtre
cercetatori, in primul rand, ca si fenomene sociale (Christian, 1987, 1992, 1996, 1998). Ceea ce intalneste
cercetatorul este rezultatul unor raporturi microsociale complexe, la care iau parte mai multi actori: in afa-
ra persoanei vizionarului, autoritatile, interpretii, cat si cei care recepteaza viziunilor (vezi: Christian 1998:
107). Asadar, perceptia imaginara este un produs cultural nu doar sub aspectul cd, experienta religioasa
fiind, se leagd de un context cultural in variate moduri, ci si prin faptul cd, la urma urmei, constituie rezul-
tatul unui consens colectiv manipulat de catre diversi actori sociali.’®* Cercetatorul trebuie sa lucreze cu
Lun produs social complex, care reflectd, in primul rand, ceea ce au dorit™ sa vada si sa asculte indivizii si
grupurile” (Christian 1998: 118)." In legatura cu acest lucru, Christian atrage atentia asupra unui paradox
important, respectiv asupra faptului ca,fenomenele culturii catolice care par a fi cele mai spontane - vizi-
unile clarvazatorilor laici, ale copiilor si analfabetilor —, ajung la noi deja intr-o forma extrem de controlata
si formalizata”. (Christian 1998: 118).'® Odata cu surprinderea modului in care vizionarii'’ sunt alesi in cadrul
comunitatii pe baza sexului, varstei si a trasaturilor de caracter ale personalitatii acestora, pot fi clarificate
acele procese multiple prin care comunitatile si institutiile acestora construiesc faptele si isi formuleaza
sperantele. Potrivit opiniei lui Christian, nu are importanta ca unii indivizi sunt clarvazatori — deoarece
astfel de persoane au existat in cele mai diverse epoci ale istoriei si, probabil, vor mai exista — ci faptul cd in
anumite cazuri, oamenii incep sa atribuie unor viziuni o insemnatate deosebita.

Rolul perceptiilor imaginare si, in general, al sensibilitatii sociale fata de transcendental este consi-
derat de cei mai multi specialisti ca fiind propriu crizelor sociale.'® Gerald E. Markle si Frances B. McCrea,
de pilda, au demonstrat faptul ca in localitatea Medjugorje, asezata intr-o regiune multietnica, unde
catolicii formeaza o minoritate confesionald, discursurile etnice si confesionale utilizate de sfera politica
au jucat un rol insemnat in crearea legitimitatii vizionare (Markle-McCrea 1994). Aparitiile Maicii Dom-
nului de la Medjugorjei se desfasurau foarte aproape de dealul unde in anul 1941 au fost executati de
Ustasha 300 de sarbi. In perioada discursurilor, atat politica sarbd, cat si cea croatd a incercat sa foloseas-
ca aceasta circumstanta pentru propriile interese (Markle—-McCrea 1994). O analiza asemanatoare a fost
publicata de Otto F. A. Minardus care a asezat viziunile colective legate de Sfanta Fecioara de la Beirut si
Cairo, aparute in urma Razboiului de sase zile arabo-isiraelian din 1967, in contextul socio-psihic generat
de conflictele etnice si confesionale (Minardus 1971).

Conform parerii lui William A. Christian, cercetarile referitoare la evenimentele imaginare ar trebui
sa se ocupe predilect cu ,dinamica interactiunilor istorice” din spatiul inconjurdtor,” asadar cu analiza
factorilor sociali si de putere, precum si cu studiul relatiilor microsociale care joaca rolul de formator al
imaginarului ca produs social.

Potrivit opiniei lui Ellen Badone, datorita inregistrarii unor narative se realizeaza istoria sfanta a locu-
lui de pelerinaj cu substrat imaginar, autorul exemplificand acest lucru prin aparitia in cea de-a doua ju-
matate a secolului al XX-lea a unui loc de pelerinaj din nord-vestul Frantei, Kerizinen, unde se realizeaza

12 Referitor la o localitate micd din apropierea satului Seuca de pe Valea Tarnavei vezi mai pe larg: Peti, 2007.

13 Referitor la problemele metodologice ale cercetarilor din domeniul perceptiilor imaginare mentioneaza observatii
importante si Paolo Apolito (Apolito 1998).

14 Sublinierea autorului - L. P.

15 Traducerea autorului - L. P.

16 Traducerea autorului- L. P.

17 Despre aceasta, vezi si: Christian 1998: 112-116.

18 Mai multe analize se ocupa de contextul socio-istoric al viziunilor. Vezi, de pilda: Blacbourn 1994: 19-27, Niccoli 1990.

19 Facmentiunea ca aceste interpretari ale lui William Christian se referd in mod deosebit la formarea locurilor de pelerinaj
cu substrat imaginar.
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viziuni (Badone 2007). In acelasi timp, codificarea variantelor narative este un proces selectiv, in cadrul
caruia intreprinzatorii diverselor naratiuni capata accente diferite (vezi: Zimdars-Swartz 1991: 11).

Victor Turner subliniaza adesea ca locurile de pelerinaj cu substart imaginar, considerate cele mai sfin-
te, se gasesc la periferii (de pildd, la marginea oraselor), ori in alte zone cu siguranta retrase (Turner 1974).
Potrivit opiniei autorului, in acest caz, periferia reprezinta spatiul liminal si comunitatea in comparatie cu
structura socio-culturala (Turner-Turner, 1978: 241). Formarea locurilor de pelerinaj, avand un substrat
imaginar referitor la aparitiile Fecioreai Maria, reprezinta materializarea aspectelor ascunse, nonierarhice,
ale bisericii, prin care se realizeazd,dominatia celor slabi"* fata de normativele oficiale bisericesti (Turner—
Turner 1978: 213). Asadar, prin aspectele imaginare se concretizeazd acel mod al comunicarii transcenden-
tale, care se naste adesea in opozitie cu practicile religioase aflate sub controlul central al bisericii.”’

Istoria convietuirii interetnice si confesionale

B Pe Valea Tarnavei Mici, in regiunea unde se intinde localitatea Seuca, convietuirea interetnica a fost
reglementata de norme formate de-a lungul timpurilor istorice. Nu cu mult timp in urma, pe cursul
mijlociu al raului se aflau sate omogene, locuite de etnici maghiari, romani ori sasi, nelipsind insa diver-
sele asezari multietnice, deoarece au convietuit aici, la un loc, chiar si patru etnii.?? Relatiile interetnice
pot fi descrise cu cea mai mare exactitate cu ajutorul notiunii de ,convietuire”: adica, izolarea culturala
delimitata din punct de vedere etnic reprezentand un element important in ceea ce priveste functiona-
rea comunitatilor. In pofida faptului ca cele patru etnii aveau legaturi economice ample, iar in anumite
cazuri puteau intretine si relatii de rudenie prin alianta (de exemplu, cea de cumatrie), in fapt formau
comunitdti inchise, caracteristice endogamiei etnice.

Pana la colectivizarea din 1968, cei mai multi locuitori din regiune se ocupau cu agricultura. Nationa-
lizarea proprietatilor de pamant a transformat, incepand de la temelii, organizarea economica si sociald
a asezarilor de pe Valea Tarnavei Mici. Dictatura comunista a transformat micul oras apropiat de aceasta
regiune, Tarnaveni, intr-un centru industrial artificial, care a absorbit apoi populatia rurald din zona. in
fapt, datorita centralizdrii s-a format un centru artificial, neexistand aici niciodata un centru al orasului
de importantd cuvenitd, care ar fi putut constitui ,forta motrice” necesara pentru dezvoltarea regiunii.
Totodata, industrializarea a contribuit la restructurarea etnica a satelor de pe Valea Tarnavei Mici, asadar
la schimbarea raporturilor etnice.

Conditiile intalnite la locurile de muncad, precum si schimbarea strategiilor de viata din localitatile
aflate pe valea mijlocie a Tarnavei Mici au atras dupa sine un proces de migratie interna deosebit de
intens. Din cauza conditiilor legate de infrastructura, asezarile care erau mai apropiate de Tarndveni,
precum Seuca, au devenit mai atragdtoare pentru populatia care s-a mutat aici.

Tn euforia ce a urmat dupa schimbarea regimului politic din 1989, in timp ce cooperativele agricole
de productie au fost desfiintate si structurile anterioare legate de proprietati au revenit, locuitorii din
regiune s-au reintors si ei la productia agricola traditionala. De fapt, acest lucru insemna cd incercau sa-
si mentina locurile de munca de la oras, iar veniturile castigate aici au fost reinvestite intr-o economie
agrara perimata. insd, dupa 1989 fabricile aflate in proprietatea statului au fost progresiv desfiintate, in
consecinta, pana in 1995, majoritatea populatiei a intrat in somaj ori a iesit la pensie anticipata. Tot in
acest an, criza economica din regiune a atins apogeul, astfel ca, masele angajate anterior in sectorul de
stat care trdiau in mediul rural au inceput sa revina in sectorul agricol. Cei mai multi nu reuseau sa cum-
pere masinile agricole necesare unei productii rentabile, iar in lipsa unui venit permanent, nu puteau
plati nici varianta mecanizata a lucrarilor agricole de baza.?

Pana in zilele noastre, regiunea a devenit o zona multiplu defavorizata. Problema deplasarilor nu este
rezolvatd, ajungandu-se cu mare dificultate in orasele cu infrastructura moderna si dotari institutionale.

20 In Evul Mediu, séracii au jucat un rol insemnat in ceea ce priveste formarea locurilor de pelerinaj (vezi: Turner-Turner 1978:213).

21 Referitor la aceasta vezi si: Pécs 2008: 485.

22 1n afara celor enumerate si romii.

23 In spatele crizei existé si procese macroeconomice mai complexe ale céror detaliere nu poate fi expusa in acest text.
Despre acestea, vezi mai pe larg si: Peti 2004.
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Totusi, in societatea locala, cei care au ales naveta spre mediul urban, mai grea si mai lungd, au un
real succes si sunt capabili sa atinga standarde mai inalte in ceea ce priveste nivelul lor de viata.

Competitia etnica

]

B Conform datelor statistice ale recensamantului, din cauza celor stabiliti aici in perioada dictaturii co-
muniste, comunitatea romanilor de la Seuca a crescut de aproximativ doua ori si jumatate.?* in orase,
precum si la cooperativele agricole apropiate de Tarnaveni, care absorbeau un numar impresionant de
forta de munca, se gdsea de lucru cu usurinta. Cresterea numericd a populatiei comunitatii romanesti
locale si consolidarea puterii economice a locuitorilor au transformat normele comunitare cu rol de
impunere a regulilor convietuirii, iar pana astazi rivalitatea etnica manifestata, in primul rand prin aca-
pararea simbolica a unor terenuri, a devenit parte importanta a acestor norme. Populatia romaneasca
nou-venita — in special elita din mijlocul nomenclaturii stramutate in timpul dictaturii — nu mai acorda
importanta invatarii limbii majoritarilor, dezvoltandu-si o strategie a convietuirii cu caracter separa-
tist, iar acest lucru se intampla si datorita atributiilor elitiste. Unul dintre furnizorii de date exemplifica
acest lucru prin cazul unui inginer agronom roman care a absolvit scoala generala in limba maghiara,
dupa aceea insa ,a uitat” aceasta limba: [Asadar, maghiarii ii desconsiderau pe romdni?] Nu, nici nu putea
fi vorba. Nu era nicio problemd. De cand au venit dstia cu colectivul, sunt care au fdcut clasele primare in
ungureste, dar n-am auzit sa fi spus vreodatd unul vreun cuvdnt in limba maghiard. Era inginer agronom,
lucra la cooperativa de stat.*> Unele familii de romani isi achizitioneaza case in centrul simbolic al satului,
mutandu-se aici de pe stazile laterale. Totodata, crucile de pe portile locuite de romani reflectd simbolul
identitatii nationale a acestora, acest lucru demonstrandu-se si mai explicit prin obiectele sacrale vop-
site in culorile nationale romanesti.

Pana astazi, s-au modificat aproape in intregime regulile convietuirii dintre cele doua etnii care se
bazau in mare masura pe faptul cd membrii comunitétii romanesti invatau limba maghiara. Membrii
stravechii comunitati romanesti utilizau limba maghiara in relatiile cu etnicii majoritari, in toate situatiile
de zi cu zi. In sfera privata vorbeau insg, limba lor materna: [Romanii de aici stiu ungureste?] Stiu, cei vechi
stiu foarte bine, cei care au venit, ei nu. Au fost multi romani care vorbeau ungureste cind mergeam la ei, iar
in romaneste doar intre dansii. *

Dupa cel de-al doilea Arbitraj de la Viena® - la fel ca in alte localitati de pe Valea mijlocie si inferioara
a Tarnavei Mici — majoritatea barbatilor din Seuca s-au mutat in teritoriile care fadceau parte din Ungaria,
deoarece se temeau de o eventuala inrolare in armata romana.

In acea atmosfera tensionata din 1941, cativa dintre romanii din Seuca au aderat la organizatia Garda
de Fier, in felul acesta, principiile nationalismului romanesc si-au facut simtita perezenta si la nivel local.
Relatiile romano-maghiare au devenit si mai tensionate atunci cand, in 1948, la o dispozitie de la centru
au fost desfiintate scolile confesionale cu predare in limba maghiara din localitate.

In 1946, la Seuca a avut loc un conflict cu nuante etnice. Cu ocazia unui bal traditional de la sfarsitul
sdptamanii, tinerii romani si maghiari se distrau impreuna. Conflictul a izbucnit in jurul deciziei referitoare
la tipul de muzica, maghiara sau romaneasca, care trebuia interpretata de lautarii maghiari din Ganesti.
Un tanar maghiar a luat arma din mana unui jandarm aparut la vestea incdierarii, silindu-i pe romani sa
iasd afara pe camp. In pofida acestor evenimente, nimeni nu a fost ranit, iar conflictul n-a avut niciun fel
de consecinta grava. [Asa, intre romdni si maghiari, nu au existat conflicte?] Tn 1946, in 47 au fost conflicte
serioase, aici peste drum era jandarmeria, iar atunci, in lunile dinaintea alegerilor, au fost certuri si bétdi. A
iesit comandantul jandarmeriei si s-a tras si cu arma. Romanii au fost alungati pe cdmpie, unul dintre indivizi
i-a luat arma jandarmului si a tras in aer. [...] [Si de ce s-au incdierat?] Era aici, in apropiere, o cdrciumd, acolo

24 Vezitabelele anexate.

25 |V, barbat, religie reformata, Seuca, 24 octombrie 2006.

26 |.V., barbat, religie reformata, Seuca, 24 octombrie 2006.

27 Potrivit celui de-al doilea Arbitraj de la Viena, intre 1940-1944, Ardealul de Nord si Tinutul Secuiesc au apartinut din
nou Ungariei. Astazi, in urma Tratatului de Pace de la Paris formeaza regiuni de pe teritoriul Romaniei. Regiunea in
cauzd nu a fost reanexatd Ungariei.
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se distrau romdnii si maghiarii impreund. Si de aici a pornit. [Atunci deja, jandarmul era romdn?] Da, pe nume
Luncan. La sfdrsitul saptamdanii erau zile de dans, se intamplau atunci multe intre romani si maghiari. Roma-
nii cereau invdtita, maghiarii vroiau csdrdds, al treilea ar fi vrut valsul, cum s-a numit atunci, iar din asta au
pornit certurile si bdtdile. [Si cine canta?] Romii din Gdnesti. [Acestia, ce se credeau, de care nationalitate?] Ei se
credeau maghiari. [Din ce s-a ndscut problema?] Cum spuneam, tinerii se distrau intre ei in cdrciumd, iar apoi
s-au certat si au ajuns afard pe drum. S-au bdtut. Si se spune cd unul dintre ei a scos arma din mdna jandarmu-
luisi a tras in aer. [A avut lucrul acesta vreo urmare?] Nu, nimic, s-a rezolvat la nivelul satului.?®

In memoria colectiva, aceste evenimente sunt considerate divergente care influenteaza pana astazi
relatiile dintre cele doua etnii.?

Potrivit memoriei colective, pana in anii 1960, populatia de etnie roma din localitate era formata de
asa-numitii ,romi de casa” Familiile acestor romi s-au integrat excelent de-a lungul mai multor generatii
in societatea majoritara, iar modul lor de viata era cel apropiat de normele sociale acceptate. Pana la
aceasta perioada, populatia roma autohtona a urmat strategia culturald de identificare cu locuitorii ma-
ghiari. Acest lucru reiese si din faptul ca - potrivit memoriilor — au vorbit limba maghiara si frecventau
scolile confesionale cu predare in aceasta limba.

Dictatura comunista a generat migratii de munca importante si in aceasta regiune, crescand cu mult
mobilitatea populatiei din comunitatile traditionale. In perioada dictaturii comuniste, romii au lucrat in
fabricile din Tarnaveni, in sectiile Combinatului chimic.

Ca urmare a conditiilor de viata generate de comunism, o parte a ,romilor de casd” si-au vandut
locuintele, acestea fiind cumpdrate de romii cu familii mari si mai instrdinati de normele si cultura co-
munitatii locale. Pana nu demult, romii — asemanator romanilor — trdiau izolati pe una dintre ulitele co-
laterale ale asezarii. Segregarea reiese si din faptul ca, potrivit memoriei comunitare a maghiarilor, ulita
apartinea unui baron maghiar care impartea casele intre cele mai sarace familii. incepand cu sfarsitul
anilor 1960, in special pe aceasta strada, s-au mutat romii ,tinichigii’; veniti in numar mare din Tinutul
Secuiesc. Dupa ce pe aceasta ulita laturalnica a satului, romii au devenit majoritari, romanii si maghiarii
care locuiau aici si-au vandut casele mutandu-se in altd parte (Nagy 1995: 213). Majoritatea barbatilor
romi se ocupa cu tinichigeria, iar femeile practica comertul ambulant.

Rivalitatea etnica aparuta intre romani si maghiari a fost amplificata si din cauza aspiratiilor de inte-
grare ale romilor, acestia adoptand in prezent, strategia identificarii cu romanii. Pana astazi, copiii romi-
lor maghiari mai in varsta cdpata identitate romaneasca. Acest proces este sprijinit si de elita romana
locald, deoarece in localitate, una dintre mizele asimilarii etnice consta in pastrarea scolilor. Acum, in
localitate functioneaza clase paralele cu predare in limbile romana si maghiara. in cazul de fata, anul
viitor, clase paralele vor putea functiona doar daca cei doi-trei copii din familiile de romi cu o natalitate
crescutd, vor fi inscrisi in clasa cu predare maghiara sau romana. [Romii, de care comunitate se simteau
mai atrasi?] Acum, deja acestia cu jgheaburi si burlane incep sd treacd la scoala romdneascd. Invétdtoarele
i conving, ii agitd sd se ducd la clasele romanesti. Dar romii csatorndsok (romii care fac burlane), toti erau
maghiari. Sunt romii din Seuca, ai cdror pdrinti vorbeau cdndva limba maghiard, iar acum, copiii lor toti
vorbesc romaneste [zdmbeste]. Mari agitatori au fost romdnii pe aici.*°

Cu toate ca din punct de vedere istoric, romii se identificau in trecut cu comunitatea dominanta
maghiara, iar mai tarziu se considerau romani, raporturile culturale intre cele doua etnii pot fi definite
prin acea convingere din partea ambelor comunitati, cd mental, se situeaza deasupra romilor. Aceasta
situatie reiese clar din atitudinea primarului care a utilizat pana si discriminarea fata de romi pentru
a-si spori popularitatea: a facut promisiunea fata de etniile majoritare din localitate ca nu le va permite
romilor sa se mute in centrul satului. Achizitionarea unei case situate in partea centrald a localitatii este
subordonata - si in cazul populatiei rome - unor ipostaze legate de prestigiu, indicand sfarsitul proce-
sului de schimbare a identitatii etnice.

Dupa parerea unora dintre locuitorii din Seuca, romii din sat participa la organizarea de furturi pentru
rudele lor din alte localitati.

28 I.V.,, barbat, religie reformata, Seuca, 24 octombrie 2006.

29 In unul din studiile sale, Vilmos Keszeg, analizand o relatare despre tragedia unei familii prilejuite de un conflict etnic,
ajunge la concluzia ca destinele individuale si istoria locala sunt gestionate si reprezentate de narativele familiale si
locale precum o parte a pierderii drepturilor si a discrimindrii minoritatii maghiare din Romania” (Keszeg 2002: 278).

30 1.V, bdrbat, religie reformatd, Seuca, 24 octombrie 2006.
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Competitia confesionala

M Trecutul apropiat al comunitatii insumeaza complicate relatii si in ceea ce priveste convietuirea intercon-
fesionala. Alaturi de reformatii majoritari, in localitate mai trdiesc romano-catolici, unitarieni si greco-cato-
lici. In afara bisericilor reformate, romano-catolice si unitariene exista si biserica greco-catolica.>' Tn 1949,
prin interzicerea religiei greco-catolice, credinciosii se vedeau obligati sa se alature bisericii ortodoxe. Un
preot greco-catolic roman, pe nume Mészéros (care potrivit memoriei colective vorbea bine si limba ma-
ghiard), s-a impotrivit convertirii fortate, iar din acest motiv a fost condamnat la 12 ani inchisoare. Dintre
enoriasii greco-catolici nu a trecut nimeni la religia ortodoxa, mai degraba frecventau biserica romano-
catolica. Dupa schimbarea regimului politic din Romania, cand practicarea religiei greco-catolice a fost din
nou permisa de stat, intre ortodocsii care si-au pardsit candva religia greco-catolica s-a observat o nelinis-
te, deoarece unii ar fi vrut s3 se intoarca la vechea lor credinta. nsa, acest lucru nu s-a intamplat.

In ceea ce priveste reformatii majoritari si comunitatea catolicd mult mai neinsemnata, fata de aces-
tia, rivalitatea dintre confesiuni poate fi observata mai cu seama in cazul casatoriilor mixte. Reformatii
dezaproba faptul ca preotul catolic ii cdsatoreste cu cei de alta confesiune doar in cazul in care se obliga
in scris (reversale)*? la botezarea in religia catolica a copiilor ce se vor naste. In toatd treaba asta e doar
atdt, cd unii, catolicii, prin invarteald dau reversale, iar copiii, toti se duc la ei. Numai asa i-a cununat preotul,
dacd copilul va fi catolic. Era un caz, cd au mers la paroh sd-i cunune, dar bdiatul a fost reformat. lar preotul a
spus cd doar atunci i cunund, dacd ambii copii, si fata si bdiatul, vor fi catolici. Nu s-au invoit si la sfdrsit s-au
luat in biserica reformatd. lar de atunci, nevasta e reformatd.>?

Reactia preotului reformat a fost amenintarea cu ,clopotirea” fetelor reformate care se casdtoresc
cu baieti catolici si nu se cununa in biserica reformata. Clopotirea presupune ca in timp ce in biserica
catolic3 se petrece ceremonia de casatorie, clopotele bisericii reformate s& se traga fara oprire. In me-
moria colectivd nu s-a pastrat insa, nici macar un asemenea caz. Ca rit represiv posibil, clopotirea poate
indeplini functia de control chiar si doar prin discutiile in legaturd cu ea. Potrivit istorisirii localnicilor,
problema clopotirii a fost dezbatuta in repetate randuri in mijlocul presbiterilor reformati. Normele de
reglementare referitoare la convietuirea confesionala nu ar fi permis insa generarea unui conflict confe-
sional deschis nici macar in cadrul competitiei confesionale simbolice. Odatd, [preotul reformat] a spus
cd dacd se intdmpld ca o fatd reformatd sa se cdsdtoreascd cu un catolic si nu se vor cununa aici, va trage
clopotele. In general, catolicilor nu le place sd se cunune aici [rade]. [Si cum se petrece clopotirea?] in timp ce
intr-una din biserici se tine cununia, in cealaltd biserica se trag fdrd intrerupere clopotele. Dar asa ceva nu s-a
intamplat incd, nu s-au invoit presbiterii. Am spus doar asa, intre noi, la repetitiile de la cor.3*

n localitate, toleranta confesionald se manifesta in cazul casatoriilor mixte confesional, cand tinerii se
cununa in ambele biserici. S-a intamplat insd, ca nasul reformat din Seuca sa nu mai vrea s-o mai conduca
pe mireasa si la biserica romano-catolica. Aici asemenea conflicte..., sincer, nu pentru cd as fi reformat, sunt
unitarian, dar religia catolicd este una de acaparare. Nu cd as fi sovin, dar asa adund enoriasii. In satul neveste-
mi, Valea Izvoarelor, acolo e foarte puternic sovinismul religios intre reformati si catolici. Cea mai mare parte a
satului este catolicd si sunt tari pe pozitie. De pildd, eu am fost nas la varul neveste-mi, iar mireasa a fost adusd
din altd parte. Au vrut sd se cunune la catolici. S-au cununat in satul fetei, eu i-am zis: ,fii atent, md, eu o datd
te-am dus la bisericd, te-am cununat, dar incd o datd sd nu-mi spui cd nu sunt catolic, in bisericd nu mai merg!
Dacd vreti, mergeti. Preotul acela, nu-i cum ii acesta?®* Se observa, asadar, ca in cazul casatoriilor mixte,
competitia dintre reformati si catolici are antecedente din punct de vedere confesional.

La inceputul anilor 1990, tensiunile dintre catolici si reformati au reizbucnit pe tema castelului Petri-
chevich. Aceasta clidire a functionat inainte ca scoal si gradinita. In perioada dinaintea emiterii deciziei
oficiale, intr-una dintre salile cladirii, biserica catolicd a infiintat o mica biblioteca. Tn perioada cresterii
efectivului de prescolari s-a impus angajarea unei educatoare noi in scoala, iar gradinita ar fi avut nevoie

31 Sematismul veneratului cleru (din anul 1900) mentioneazd cd localitatea Seuca este filiala parohiei greco-catolice din
Ganesti (vezi: Nagy 2007: 26).

32 Emiterea documentelor numite in limba maghiard ,reverzalis” este o practicd incompatibild cu prescriptiile oficiale
bisericesti, si cutoate acestea, in agezdrile maghiare mixte din Ardeal metoda este adesea utilizata de cétre bisericaromano-
catolica. Din cauza acestor ,practici” ale bisericii catolice, reformatii numesc religia catolica, religie acaparatoare”.

33 1.V, barbat, religie reformata, Seuca, 24 octombrie 2006.

34 |.V, barbat, religie reformata, Seuca, 24 octombrie 2006.

35 1.V, bdrbat, religie reformatd, Seuca, 24 octombrie 2006.
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de sala in care functiona biblioteca. Educatoarea care urma sa fie angajata era sotia preotului unitarian.
Biserica catolicd nu era insa de acord, dorind ca educatoarea angajata sa fie de religie catolica. Odata,
parintii necatolici au golit biblioteca, dar a doua zi, enoriasii catolici au dus inapoi cartile. Potrivit spuse-
lor reformatilor, dupa ce s-a primit decizia oficiala care a stabilit cd in sala cu pricina va functiona gradi-
nita, inca multa vreme, enoriasii catolici,au tras cu ochiul’* incercand astfel sa demonstreze numarul
scazut al copiilor, ceea ce ar fi constituit fundamentul juridic necesar pentru schimbarea deciziei.

In ceea ce priveste aspiratiile de legitimare si de popularizare ale bisericii romano-catolice la nivel
local, contextul multicultural a capatat un rol insemnat. Acest lucru a contribuit in mare masura la aceea
ca, la nivel regional si national, perceptiile imaginare sa se desfasoare sub egida ecumenismului religios
in fata unui public etnic si confesional mixt. Cu ocazia aparitiilor au fost prezenti in special preotii romani
si maghiari romano-catolici, greco-catolici si cativa dintre ortodocsi. Fiecare a prezentat dupa ceremo-
nia propriei confesiuni cele mai importante practici religioase: a spovedit, a binecuvantat, a impartasit.
Cu ocazia pelerinajelor, preotii au spovedit si in limba germana.

In perioada actual3, divizarea populatiei din sat se reflecta si prin atitudini diferite fata de preceptiile
imaginare, ceea ce indica totodata si stereotipii reciproce ale grupurilor etnice si confesionale.

Practicile religioase populare ale satelor din Ardeal indica faptul cd — din anumite motive - granitele
dintre confesiuni pot fi provizoriu depasite. in general, persoanele minoritare din punct de vedere confe-
sional, neavand propria biserica, frecventeaza biserica majoritarilor. In satele multiconfesionale unde exis-
ta mai multe tipuri de biserici pot exista, de asemenea, interferente din punctul de vedere al frecventarii
bisericilor. Totodata, sunt cunoscute si cazuri, cand membrii comunitatilor maghiare din Ardeal solicita
servicii oferite de cdtre preoti si calugari ortodocsi, vracii populari fiind considerati specialisti in materie.>”

Pe baza acestora, nu este surprinzator faptul ca, la aparitiile mentionate in prealabil, alaturi de par-
ticipantii straini au fost prezenti si romani, maghiari, sasi, romi si ceangai. In ceea ce priveste mediul
confesional al perceptiilor imaginare, acesta avea de asemenea un caracter multiconfesional: alaturi de
credinciosii majoritari romano-catolici au participat si persoane reformate, greco-catolice, unitariene,
precum si enoriasi ai unor comunitati confesionale mici.

Parerea referitoare la viziuni
a membrilor comunitatilor protestante

B Evident, participantii la aparitii aveau motivatii diferite. De cele mai multe ori, reformatii si unitarienii
au pus sub semnul intrebarii autenticitatea viziunilor, accentuand faptul ca participa doar din curiozitate.
Mai multe persoane au relatat faptul ca din cauza popularitatii locului de pelerinaj, Biserica catolica si-a
marit averea existenta in localitate. Unii furnizori de date, de religie reformatd, au spus ca opinia lor este
impartasita si de unii dintre credinciosii catolici din localitate. Din activitatea mea de pe teren, de pana
acum, reiese faptul cd mai degraba comunitatea reformata si cea unitariana nu s-a putut identifica cu per-
ceptia imaginara in totalitatea ei, acceptand insa puterea magico-religioasd a acesteia. Ca exemplu, men-
tionez cazul unui furnizor de informatii reformat, care a respins cu vehementa viziunile locale, avand insa
serioase indoieli asupra faptului ca acele calamitati naturale care au efecte dezastruoase in satele vecine
nu ocolesc localitatea Seuca doar din cauza procesului de ocrotire magica aflat in legatura cu viziunile.

Tot in acest context poate fi plasata si opinia unei femei tinere care, facand parte din comunitatea
religioasa a crestinilor dupa Evanghelie, accentua faptul ca participarea ei la evenimentul aparitiei avea
loc doar din curiozitate. Nu a respins insd ideea de a interpreta cele vazute cu aceasta ocazie precum
semne religioase. [Sidumneata ai vazut ceva? Au spus cd era ceva pe cer, ardtare...] Vai, din asta eu am vazut
doar, ce stiu eu, cd in fata Soarelui a trecut un nor, dar altceva nu am vazut nimic.®

36 Activitatea de ,a trage cu ochiul” era atitudinea caracterizata de nemultumiri, invidie si calomnii, atitudine rezultata
in urma impartirii bunurilor primite ca ajutoare umanitare din partea strdinilor. Astfel, cei suparati ii tineau mereu sub
observatie pe preot si pe membrii comisiei care imparteau bunurile, presupunand ca acestia fura lucrurile pe care le-a
primit comunitatea satului.

37 Vezi, de pilda: Gagyi 2008.

38 E.H., femeie, (n. 1967), crestind dupa Evanghelie, 24 octombrie 2006, Seuca.
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Comunitatile de alte confesiuni decat cele romano-catolice se identificd de asemenea cu unele ele-
mente magice ale perceptiilor imaginare. De pilda, dupa una dintre aparitii, cineva a pus o mica statueta
cu Fecioara Maria in geamul bisericii reformate. Cu toate ca intre credinciosii reformati, care tocmai
veneau la slujba, s-a produs o mare indignare, totusi, nimeni n-a indrdznit sd scoatd din geam statueta,
crezand ca astfel ar savarsi un pacat. In sfarsit, statuia a fost luata de clopotarul ajuns ultimul in biserica,
care a considerat ca acest lucru intra in atributiile lui de serviciu. Mai tarziu, credinciosii reformati au
dus statueta la parohia catolica, impiedicand-o sa devina victima unor actiuni profane, ceea ce arata, in
acelasi timp, acceptarea sacralitatii obiectului de cult.

Eu am fost la ardtarea Fecioarei Maria, md uitam in directia in care se uitau toti, dar n-am vdzut nimic.
Anul trecut, dupd o astfel de aparitie am plecat sd trag clopotul in biserica reformatd si am védzut pe pervazul
geamului de la bisericd o statuie a Fecioarei Maria cam de 30 cm. Nimeni nu a vrut s-o ia de acolo. Tuturor le
era fricd sd nu facd un pdcat dacd o ating. Eu am scos-o incd inainte sd intrdm la slujba de dimineatd. Statuia
a fost dusd la parohia catolicd.*

Parerea membrilor comunitatilor locale romano-catolice

W in general, membrii comunitatilor de alta religie decat cea catolici erau de parere ca nici persoa-
nele comunitétilor romano-catolice din localitate nu se identifica in totalitate cu fiecare element al
viziunilor. In opinia lor, cu ocazia acestor aparitii, catolicii mai degraba se roaga impreuna cu pelerinii,
participand in acelasi timp la ritul bisericesc oficial intemeiat cu ocazia perceptiilor imaginare. Multi
afirmau ca enoriasii catolici din Seuca accepta ideea viziunilor doar pentru a se folosi de posibilitatile
de castig din turism.

Experientele mele de pe teren nu argumenteaza aceste afirmatii. Cei mai multi catolici din localitate,
cu care am realizat interviuri, au vorbit despre o identificare sentimentala si religioasa profunda cu aces-
te viziuni. Au existat persoane din familiile mixte din punct de vedere confesional care - in pofida parerii
contrare a sotilor lor — au relatat despre experientele lor religioase intense, traite cu ocazia viziunilor.

Alaturi de continuturile insemnate din punctul de vedere al trairilor religioase individuale a mai
aparut adesea si caracterul multicultural al acestor tipuri de perceptii. Cele mai intensive elemente
comunitare ale evlaviei religioase au fost sesizate de mai multe persoane ca un sentiment eliberator
aparut din cauza depasirii intr-un mod natural a limitelor lingvistice. In bisericd, cand Rozalia a anun-
tat cd a apdrut Maica Domnului, multi si-au inchis ochii, au zambit, au plans. Eu md tot uitam, parcd nu
fdceam parte dintre ei. Apoi, cu timpul, mi-am dat seama ca trebuie sd te incadrezi. Si ceva minunat, ceva
deosebit. Nu te deranjeazad ca celdlalt se roagd in romadneste, iar tu in maghiard, toti se roagd Maicii Dom-
nului. Eu cred in aparitia ei.*°

Céndva, momentul aparitiei a coincis cu data de 15 martie, ,cea mai maghiara sarbatoare” cu im-
portante functii simbolice in context minoritar. Membrii comunitétii maghiare credeau in general ca
romanii nu privesc cu ochi buni sarbatorirea evenimentului din 15 martie, acesta reprezentand cea mai
spectaculoasa expresie a identitatii etnice. De aceasta data, colectivitatea locala astepta intr-o tensiune
crescanda aparitia Fecioarei Maria, avand in vedere incarcatura de natura interetnica si continutul politic
al evenimentului. Exista teama cad intre credinciosii sositi aici din partea ambelor etnii vor capata glas tot
felul de reprimari interetnice, ceea ce ar putea tulbura sarbatoarea. Faptul ca acest lucru n-a avut loc a
fost considerat una dintre minunile savarsite cu ocazia aparitiilor.*! Romanilor nu le place cd noi sérbdto-
rim separat. Eu chiar m-am temut, atdtia romdni se adund, toti ne rugdm, nu cumva sd fie vreo incurcaturd in
ziua aceea. Totul a fost atat de frumos. Ladngd mine au stat trei romdni. Eu m-am rugat cu voce tare in limba
maghiard, ei romdneste. Nici pe unul nu ne-a deranjat in ce limbd se roaga celdlalt Maicii Domnului.*

39 Karoly Osvath, religie reformata, Seuca. Népujsdg, 24 august 2004.

40 M.B., femeie, religie catolicd, 24 octombrie 2006, Seuca.

41 Minunile experimentate cu ocazia aparitiilor nu pot fi interpretate aici.
42 M. B., femeie, religie catolica, 24 octombrie 2006, Seuca.
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Strategiile bisericii in scopul recunoasterii

si monopolizarii viziunilor

W inca de la inceput, biserica greco-catolica a incercat sa faca publice viziunile cu scopul de a le mono-
poliza. La aparitia primelor ei viziuni, Rozalia Marian traia la Tarndveni impreuna cu bunica. In aceasta
perioada, ,confesorul” ei era un preot greco-catolic. Conform spuselor clarvazatoarei, in 1998, preotul a
plecat la Lourdes, unde a popularizat aparitiile Feciorei Maria de la Seuca. La inceput, pelerinii au sosit
sub aceastd influenta, viziunile capatand o tot mai ampla popularitate. Biserica greco-catolica a incercat
sa asigure aparitiilor un cadru comunitar cu ajutorul unor slujbe tinute la casa vizionarei. Monopolizarea
acestor perceptii imaginare ar fi putut constitui sansa ,reinfiintarii” in localitate, precum si a cresterii
influentei in regiune a Bisericii greco-catolice (in urma schimbarii de regim din Romania, revendicarile
n acest sens erau prezente la nivel local sub forme ascunse). Nu s-a intamplat asa din cauza faptului ca
interesele Bisericii greco-catolice se legau, in primul rand, de orasul Tarnaveni si nu de satul Seuca.

In ceea ce priveste popularizarea aparitiilor, la aceasta competitie a mai participat si Biserica roma-
no-catolicd. Tn anul 1999, Rozalia a aderat la ordinul franciscan, deoarece dupa spusele ei, un calugar
franciscan din Targu-Mures a avut o mare influenta asupra ei. Paralel cu aceasta, parohul catolic din lo-
calitate a vizitat-o zilnic, a tinut mesa in casa ei, au stat de vorba, ,a invatat-o sa se roage”. La competitia
dintre confesiuni au luat parte si rivalii greco-catolici si cei ortodocsi, pentru a asigura un numar cat mai
mare de participanti din sanul propriilor confesiuni (vezi: P6cs 2008: 487).

Dupa ce viziunile au devenit publice, avand drept scop de aceasta data legitimarea acestora, repre-
zentantii bisericilor din localitate au avut o atitudine permisiva in ceea ce priveste ritualurile de jertfa ale
clarvdazatoarei: timp de 6 luni, Rozalia Marian a purtat ca jertfa o coroana de spini, deoarece asa-i ceruse
Sfanta Fecioara. Cu ocazia discutiei noastre, considera important sa mentioneze faptul cd aceasta coroa-
na a fost sfintita atat de preotul romano-catolic, cat si de cel greco-catolic si cel ortodox.

Participarea la aparitii nu era sustinuta in mod oficial de conducerea suprema a Bisericii romano-ca-
tolice, dar nici nu a fost interzisa. Avand ca scop canonizarea locului de pelerinaj, un specialist in Mario-
logie de la Budapesta, precum si preotul catolic din localitate au depus remarcabile eforturi in vederea
legitimarii perceptiilor imaginare ale tigancii, urmarind obtinerea recunoasterii locului de pelerinaj si
generarea cadrului ritual al viziunilor. Preotul catolic a sustinut unitatea comunitatii catolice locale si
prin faptul ca nu i-a condamnat pe adeptii care se indoiau de veridicitatea aparitiilor. La inceput eu am
stat la indoiald. Cand parohul a pomenit la bisericd, a zis s-o auzim din gura lui: ,Nici cine crede si nici cine
nu crede nu pdcdtuieste”*

Numarul din august 2005 al revistei catolice Lumina lui Cristos a fost dedicat publicarii unor marturii
referitoare la aparitia Fecioarei Maria de la Seuca, sustinute si de catre conducatorii locali si superiori ai
Bisericii catolice, printre care arhiepiscopul si cativa profesori universitari.

Aceste marturii contin varianta canonizata a istoriei perceptiilor imaginare, oferind cadrul funda-
mental de interpretare al semnificatiei acestora.

Cele doua modele principale de interpretare oferite de catre biserica sunt: 1) mentionarea implinirii
profetiilor legate de viziuni (de pildd, faptul cd in mod miraculos, localitatea este ocolita de catastrofele
naturale, precum si implinirea profetiei din 10 martie 2005),* 2) faptul ca in momentul viziunilor se rea-
lizeazd impacarea intre diversele etnii. Referitor la acest lucru, s-a facut o trimitere explicita la evenimen-
tele sangeroase petrecute in primavara anului 1990 la Targu-Mures,* centrul de regiune mai indepartat,
insa determinant din acest punct de vedere. De atunci, datoritda pogromului antimaghiar cunoscut si
sub numele de ,Martie negru’, s-au inregistrat mai multe victime in randul locuitorilor maghiari din oras
si din satele din imprejurimi, soldate si cu moartea. ,...nu departe de aici au avut loc si evenimentele sénge-
roase din 1990, pesemne partial cu aceiasi participanti. lar acum se roagd in liniste impreund. Nu este acest

43 M. B., femeie, religie catolicd, 24 octombrie 2006, Seuca.

44 Prin aceste profetii, vizionara a profetit depre ,vremuri grele” pentru omenire. Reprezentantii bisericii au considerat
important de remarcat faptul ca ,peste cateva saptamani, din cauza topirii zapezilor mari si a ploilor, raurile au iesit
din matca si jumdtate din teritoriul tdrii a ajuns sub apd pentru luni intregi. Pierderile materiale sunt inestimabile pana
astazi” (Krisztus Vildgossdga, august 2005).

45 1n timpul pogromului, repartitia etnica a populatiei era de 50% pentru fiecare etnie.
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lucru un miracol? Asa a fost la toate cele 24 de apatritii! Acest lucru nu poate veni, decdt de la Dumnezeu, prin
meritele fiicei sale cele mai pretuite, Fecioara Maria"*

Cel mai important mod de recunoastere a locului de pelerinaj este sublinierea faptului ca viziunile se afla
sub semnul impdcarii etnice si confesionale. Astfel, in cazul pelerinajul de la Sumuleu Ciuc si Radna, acestea au
devenit fundamentul cel mai insemnat al legitimarii spiritualitatii etnice si confesionale in context minoritar.

Alaturi de spiritualitatea concilierii interculturale induse de sus (din partea bisericii), la nivel local,
una dintre cele mai importante functii ale aparitiilor Fecioarei Maria se leaga de o necesitate comunitara
mentinutd de jos: se impune legitimarea locului viziunilor. Asadar, aparitiile Fecioarei Maria din Seuca
au contribuit si la consolidarea identitatii locale, ceea ce se manifesta indiferent de apartenenta etnica
si confesionala, fara nicio legatura cu raportarea fata de continutul religios al perceptiilor imaginare.
Probabil nu este intamplator nici faptul cd, in timp ce de la reorganizarea teritoriala din 1968 si panad in
anul 2006, Seuca era considerata doar o strada a localitatii Ganesti cu care se unise in totalitate, dupa
consolidarea ideii de ,originar din Seuca’, in urma unui referendum local, a devenit din nou un sat, adica
0 unitate administrativa independenta.*

Nu doar Biserica catolica — a carei influenta simbolica si economica crescuse mult datorita acestui
lucru — a recunoscut foloasele legate de aparitiile Fecioarei Maria de la Seuca. Utilitatea economica a
acestora a starnit si interesul consiliului local care, considerandu-le un model demn de urmat, in numele
consolidarii identitatii locale a organizat in ultimii ani si sarbatori cu incarcaturi profane (de pilda, festi-
valul berii sau al vinului).

Asezarea de pe Valea Tarnavei Mici a devenit cunoscuta datorita viziunilor. La sfarsitul ultimei aparitii
publice din data de 17 iunie 2005, clarvazdtoarea a transmis urmatorul mesaj primit de la Fecioara Maria:
Numele meu, aici, in acest loc este ,Regina Luminii” Din acest moment, mass-media institutiei ecleziastice,
asumandu-si sarcina de-a face cunoscute aparitiile Fecioarei Maria utilizeaza denumirea de,Regina Luminii
dela Seuca”. Potrivit relatarii Rozaliei, un artist a pictat icoana ,Reginei Luminii’, reprezentand-o pe Fecioara
Maria in lumina stralucitoare, haine albastre si coroana pe cap. Formularea,si noi avem Medjugorje”indica
faptul ca viziunile au devenit un element important legat de comunitatea romano-catolica din localitate.

Asadar, in spatele aparentelor poate fi observata o competitie ferma - dar nerecunoscuta in mod
oficial - intre Biserica greco-catolica si romano-catolica in ceea ce priveste realizarea unui cadru oficial
pentru aparitii. Cu toate ca din aceasta luptd, fara doar si poate, Biserica romano-catolica a iesit invin-
gatoare, tendintele de legitimare ale infiintarii unui loc de pelerinaj nu si-au atins inca scopul nici pe
departe. La fel cum s-a intamplat si in cazul altor aparitii contemporane legate de Fecioara Maria, dupa
un timp, viziunile publice ale Rozaliei Marian au incetat. Conform observatiilor lui Kristy Nabhan-Warren,
de cele mai multe ori, ,retragerile” Fecioarei Maria sunt explicate prin faptul ca ea a facut deja tot ce s-a
putut, de acum incolo, totul depinde de copiii ei” (Nabhan-Warren 2005: 100). incetarea perceptiilor
imaginare publice si aparitia unor forme ritualice cu scopul de-a suplini viziunile poate fi interpretata ca
prima faza a institutionalizarii cu substrat imaginar a locului de pelerinaj.*®

Strategiile de legitimare ale clarvazatorului
cu referire la interactiunile etnice si confesionale”
B Asa cum s-a observat, contextul comunitar al aparitiilor Fecioarei Maria de la Seuca reda perturbatiile

convietuirii etnice si confesionale, contribuind totodata, la imbunatatirea acestora. Biserica romano-ca-
tolica a incercat mentinerea sub propriul control al procesului de indreptare, iar la nivelul discursurilor

46 Krisztus Vildgossdga, august 2005.

47 Cureferire la relatia dintre viziuni si consolidarea identitatii locale, vezi insemnarile lui David Blackbourn (Blackbourn 1994: 16).

48 Despre aceasta, vezi mai pe larg analiza Evei Pécs: Pécs 2008.

49 Aici numa pot ocupa de o abordare mai extinsa a rolului de specialist al vizionarei. Aceasta analiza poate forma subiectul
unui studiu independent. As dori acum sa mentionez doar faptul ca dezvoltarea rolurilor Rozaliei Marian, legate de
comunitate includ si elemente de folclor local (de exemplu, figura iluzorica a invdtatului). Alaturi de rolul de vizionar
poate fi observata si identificarea cu rolul de vindecdtor (vindeca prin aplicarea mainilor), precum si cel de exorcist.

16



PETILEHEL - APARITIA FECIOAREI MARIA DE LA SEUCA

a adaptat mesajele transmise cu ocazia viziunilor la specificitatile multiculturale caracteristice amplei
regiuni si la ideologia legata de reconcilierea etnica si confesionald.*

Aceastad ideologie este asumata si de cdtre clarvazatoarea oarba. Cu ocazia discutiilor noastre a ac-
centuat faptul cd in timpul aparitiei Fecioarei Maria, romanii spuneau rugaciunea rozariului in limba
maghiara, iar maghiarii in limba romana, intr-o armonie deplina. Potrivit spuselor ei, dansa a transmis
mesajele in limba maghiara la cerinta Fecioarei. [Rozalia, cum explicati faptul cé Sfanta Fecioard a vorbitin
romdneste si doar la sfarsit in imba maghiara?] Unitatea, unitatea. Cand pelerinii se adund cu miile, romani
simaghiari, fiecare — ce minunat — rugdndu-se in propria sa limbd. Pdi, asta nu putea fi fdcut, decat de cdtre
cei din lumea cerurilor. Si sd nu fie niciun conflict. Asa frumos au invdtat romdanii rozariul in limba maghiard,
iar maghiarii in limba romand si il ziceau impreund. lar cdnd a fost marea minune, cdci a dat Sfdnta Fecioard
si o minune pe cer care putea fi vdzutd de toatd lumea. Asa frumos aratau romdnii maghiarilor sa priveascd
sus, sus pe cer! Imaginati-vd cum se inteleg un secui si un oltean, dar vorbeau prin semne fdcute cu maini si
cu picioare si s-au imbrdtisat cu dragoste. Nu poate fi exprimat prin cuvinte. Numai celor din lumea cerurilor
li se poate multumi. Dupa formularea vizionarei, mentionarea unor grupuri etnice ca cele ale secuilor si
oltenilor, asadar semnalarea celor mai ,nationali” purtdtori de stereotipii etnice (care includ totodata
dezacordul polilor simbolici de sens opus ai reconcilierii nationale) exprima infaptuirea minunii legate
de armonia dintre natiuni. In pofida acestui fapt, pelerinii sositi din Ungaria sau din Tinutul Secuiesc,
precum si turistii credinciosi sau necredinciosi care viziteaza Ardealul introduc conceptia si insemnele
identitatii maghiare prin utilizarea portului popular, steaguri unguresti, iar aceste insemne sunt la ma-
xim tolerate aici de cealaltd nationalitate din sat (vezi: P6cs 2008: 498).

In ceea ce priveste literatura de specialitate in cadrul antropologiei religioase, problema strategiilor
de legitimare a fost abordatd de catre mai multi specialisti. Max Weber, s-a ocupat de aceasta chestiune
dezvoltand ideea legata de nasterea puterii charismatice, Peter Worsley s-a ocupat de miscarile religi-
oase, (vezi: Worsley, 1957, p. X-XXI), iar Pierre Bourdieu, analizand producerea capitalului religios inter-
preteaza succesul specialistilor in religie, legitimat de structurile non-bisericesti (vezi: Bourdieu 1978:
201-225). Cei trei autori considera ca cea mai importanta putere simbolica, capitalul religios, in perspec-
tiva acestor specialisti, este capacitatea de-a configura situatiile de criza. ,Aceasta capacitate constituie
capitalul initial care asigura profetului (...) posibilitatea de-a simboliza prin modul sdu de vorbire si ati-
tudine deosebitd, tocmai ceea ce nu pot exprima sistemele obisnuite din punct de vedere structural,
asadar in special, situatiile deosebite” (Bourdieu 1978: 219).5" Potrivit opiniei lui P. Bourdieu, in biografia
specialistilor clarvazatori pot fi descoperite elemente care-i predestineaza pentru implinirea unor astfel
de functii. Se face referire la indivizii ori grupurile care,din punct de vedere structural se afla in locuri cu
tensiuni inalte, pozitii lipsite de fundament si puncte arhimedice” (de pilda, fierarii din societatile tradi-
tionale, intelectualitatea proletarizata prin intermediul unor miscari milenare), ori la acele persoane ale
caror statut social este pe cale de-a se destrama (Bourdieu 1978: 220-221).

Kristy Nabhan-Warren, in volumul ei despre o femeie clarvazatoare mexicano-americana (chicano),
prezinta familia acesteia si anturajul ei restrans, mentionand procesul de transformare al femeii cu di-
verse experiente frustrante, intr-o vizionard cu roluri comunitare (Nabhan-Warren 2005).>? Cazul feme-
ii chicano exemplifica corect circumstantele psihologice aflate deseori in spatele aparitiilor Fecioarei
Maria: lipsa mamei, experienta sentimentului de pierdere, realitatea unei vieti familiale nefericite (vezi:
Nabhan-Warren 2005: 39-40). Mesajele venite din partea Fecioarei Maria erau transmise cand in limba
engleza, cand in cea spaniold, asigurand cadrul mexicano-american trdit de pelerinii adunati sperand

50 La aplicarea ideologica a mesajelor transmise de Fecioara Maria vezi observatiile lui Victor Turner si Edith Turner:
Turner-Turner 1978: 299. Mart Bax considerd ca in procesul de institutionalizare al pelerinajelor, elita religioasd are un
rol insemnat (Bax 1990: 72).

51 Inliteratura etnograficd maghiara de specialitate se gasesc mai multe studii de caz in ceea ce priveste activitatea unor
profeti si rolul indeplinit in gestionarea situatiilor de criza (vezi, de pilda: Balint 1991, Voigt 1997, Gagyi 1997).

52 Femeia a crescut in conditii familiale pline de probleme (tatdl era alcoolic). Dupa ce au crescut, copiii ei au ajuns
intr-o criza existentiala (unul dintre fiii ei se droga, al doilea a divortat de doua ori). Femeia, in urma unei cariere ce
asigura pentru familia ei nivelul de viata al clasei mijlocii si-a pierdut echilibrul in ceea ce priveste rolul ei traditional
feminin. Dezvoltarea rolului de vizionar a facut posibila gestionarea conflictelor ei generate de sfera microsociala
(dupa moartea mamei, de care era legata din punct de vedere sentimental in mod deosebit, tratarea acestora era mult
ingreunata), precum si a frustrarilor de identitate si rasiale pe un fond al ,culturii bipolare” si provenite din statutul ei
existential degradat.
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intr-o viziune prin care se realiza depdsirea granitelor culturale, lingvistice, etnice, rasiale si confesionale
(romano-catolice si protestante, respectiv crestine dupa Evanghelie).

Rozalia Marian era o partenera de discutii incantatoare. Datorita stilului de comunicare entuziast si
a felului de-a povesti sugestiv, istorisirile ei deveneau extrem de convingatoare. Pe parcursul discutiilor
noastre a relatat faptul ca persoanele care resping ideea existentei viziunilor o ridiculizeaza, ori deru-
teaza pelerinii. De pilda, despre vecinii ei ortodocsi afirma ca au trimis pe cdmp din rea-vointa pelerinii,
care cautau fantana tamaduitoare a vindecatoarei. Alti localnici, care au refuzat de asemenea sa creada
in puterile tamaduitoare ale fantanii Rozaliei, i-au invitat la ei pe calatori, spunand ca fantana lor este la
fel de buna ca cea a vizionarei.

Aparitiile sunt legitimate si de naratiuni legate de pedepse miraculoase aplicate persoanelor necre-
dincioase. De exemplu, despre un consatean, Rozalia afirma ca acesta ar fi cazut dintr-un copac datorita
faptului cd se amuza pe seama ei. Vin pelerinii si spun: ia, ce se zice in sat. [Ce se zice?] Sd nu creadd, cd nu se
cade, cd nu-i asa si pe dincolo. li indepdirteazd pe pelerini. De exemplu, a fost o aparitie cand au venit pelerinii sci
ia apd blagoslovitd, au venit cu bidoanele, iar unul dintre vecini a zis cd, iacdtd, vin prostii, o cred pe baba oarbd.
Siinchipuiti-vd, a urcat pe un copac, asa atdrna pe copac, a cdzut, aproape cd a cdzut, asa-I tinea o creanga si
stdtea cu capul in jos. Toatd lumea I-a vazut. Atunci i-a venit in minte si a spus dupd aceea cd, totusi, este cevain
treaba asta. Cu cei de sus nu poti sd glumesti. Nu poti sd te joci cu ei. In acest caz, pedeapsa cereasca dreapta
este in acelasi timp si confirmarea de tip transcendental in legatura cu credibilitatea vizionarului.

In acelasi context al tendintelor de legitimare poate fi pusa si istorisirea legata de primarul reformat
din Seuca care — dupa pdrerea clarvazatoarei — a simtit mireasma de trandafiri ce prevestea sosirea Fe-
cioarei. Aici, prin Seuca a trecut masina, iar soferul si toti din masind au simtit cum ii ndpddeste o mireasma
de trandafir, imediat ce au coborat in Seuca. Si se uita soferul in jur:,,Pdi, domnule, nu este niciun trandafir, de
unde vine mirosul acesta? Si ce-i cu multimea asta?” Cred cd a vorbit cu primarul si spune, ,ce s-a intamplat
cd este asa un miros de trandafiri aici. A fost sdrbdtoarea trandafirilor?” Nu, zice primarul, asta este Sfanta
Fecioara. Si primarul, doar, este reformat.

Tn cazul Rozaliei Marian, realizarea ei ca specialist in viziuni poate fi interpretatd comparativ cu statu-
tul social multiplu dezavantajat ca aspiratie de integrare (oarba, tiganca, femeie divortata). In societatea
impartitd, sustenabilitatea noii ei identitati nu este deloc lipsita de probleme, aceasta fiind un proces cu
nevoi speciale: formare permanenta si interpretare rituala.”

Concluzii

W in ceea ce priveste istoria localitatii Seuca pot fi recunoscute practici de edificare ale granitelor etnice si
confesionale formand importante componente legate de functionarea comunitatilor din regiunile mul-
ticulturale. Modificarea artificiala a proportiilor etnice a transformat modelele comunitare de raportare,
convietuirea etnica devenind mai problematica. Aspirand la valorificarea locului de pelerinaj, Biserica ro-
mano-catolica locala a integrat cu succes cel mai important mesaj al aparitiilor Fecioarei Maria in ideologia
reconcilierilor etnice. Alaturi de experientele locale, succesul a fost asigurat si de trezirea unor sentimente
legate de evenimentele intens mediatizate in mass-media si cu mare incarcatura emotionala, precum cele
care au avut locin 1990 la Targu-Mures. Viziunile magice comunitare partial functionale, precum si depasi-
rea ocazionald a granitelor etnice si confesionale au favorizat, in acest sens, strategiile bisericesti.

Totodata, perceptiile imaginare legate de aparitiile Fecioarei Maria de la Seuca capatda o deosebita
insemndtate, tocmai intr-o regiune in care se petrece o transformare radicala a modului de viata; intr-o
regiune unde, la un anumit nivel, modernizarea a avut ca urmare stagnarea economica, impunand tot-
odata elaborarea unor strategii economice mult mai complexe si moduri de viata imprevizibile, fara un
model prestabilit.

53 Mart Bax prezuma cazurile de posedare devenite frecvente in locurile de pelerinaj internationalizate din cauza
viziunilor de la Medjugorje pe baza statutului social scazut al femeilor si a lipsei tehnicilor alternative de rezolvare a
conflictelor (vezi: Bax 1992, 1995).
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Apendice

W Sz6kefalva etnikai és felekezeti megoszldsa a népszdmlidldsok tiikrében [Repartitia etnica si confesionala
a populatiei din Seuca vazuta prin prisma recensamintelor], Sursa: E. Arpad Varga: Erdély etnikai és fe-
lekezeti statisztikaja 1850-1992 [Statistica etnica si confesionala din Ardeal] Se gaseste la adresa: http://
www.kia.hu/konyvtar/erdely/erd2002.htm
Datorita unificarii administrative cu localitatea Ganesti, in 1992 si 2002, datele statistice ale asezarii nu au
fost inregistrate in mod oficial. Datele repartizate pe asezari au fost publicate de cdtre LaszI6 Nagy in mica sa
monografie a satului, probabil conform evidentelor de la primaria locala (vezi: Nagy, 2007, p. 9-10).

AnuL ToTAL RomANI MAGHIARI GERMANI ALTI TOTAL EVREI Romi
1850 654 151 455 0 48 - 48
1880 688 108 491 0 58+31 - -
1880 688 113 514 0 61 - -
1890 707 100 594 3 55 - -
1900 876 113 792 2 32 - -
1910 952 126 786 9 31 - -
1920 908 97 793 0 18 18 -
1930 1026 147 877 1 1 - -
1930 1026 145 846 1 34 6 27
1941 1058 197 796 1 64 - -
1966 1445 392 1021 4 4 - 4
1966 1445 392 994 31 31 - 31
1992 1499 474 929 - - - 926
2002 1304 445 738 2 - - 119
GRECO- ROMANO-
ANUL | TOTAL [ORTODOCSI |CATOLICI CATOLICI REFORMATI | UNITARIENI | IZRAELITI ALTIl
1850 654 - 152 267 171 64 0 -
1857 691 - 176 250 178 71 16 -
1869 738 - 186 239 236 72 5 -
1880 688 - 117 208 291 65 7 -
1890 707 - 108 186 326 84 2 -
1900 876 11 118 215 430 94 7 -
1910 952 17 126 232 461 98 14 4
1930 | 1026 4 148 250 501 117 6 -
1992 | 1499 471 - 222 684 120 2
2002 | 1304 461 - 182 521 89 - 50!

54 Din care 25 penticostali, 14 adventisti, 11 baptisti.

22




PETILEHEL - THE MARIAN APPARITION FROM SEUCA/SZOKEFALVA

THE MARIAN APPARITION FROM
SEUCA/SZOKEFALVA IN THE
CONTEXT OF RELIGIOUS AND
ETHNICAL INTERFERENCES

B In several of his works William A. Christian, one of the determining personalities of the research upon
visions, emphasizes that visions can be approached as sociocultural products (Christian 1987, 1992,
1996, 1998).' The phenomenon encountered by the scholars is a result of a complex historical interac-
tion, including several factors: the seers, the authorities, those who interpret the visions and those who
accept them (Christian 1998:107). The visions that have become famous are socio-cultural products
not only because as a religious experience they are interwoven with a cultural context in many ways,
but also because they are the result of a collective consensus influenced by several factors.? The author
emphasizes that “paradoxically, what appear to be most spontaneous in Catholic culture, the visions
of lay seers, including those of children and unlettered, come to us in highly formulaic and controlled
reports. These are serious, touchy, sacred matters, and what we have to work with is a complex social
product that first and foremost reflects what certain groups of people wanted® to be seen and heard”
(Christian 1998: 118). By revealing how communities select their seers by gender, age and personality*
we glimpse a multi-layered, anonymous process by which societies and their institutions construct their
reality and formulate their hopes. According to the author people have always had visions in different
historical periods and they will probably have such visions also in the future; therefore this seems to be
less interesting in comparison with their attributing emphasized importance to these visions.

Most of the scholars explain the emerging sensitivity to apparitions and in general to transcendence
with the emergence of political and economical crisis.” According to William A. Christian the researches
analyzing the visions should accentuate the importance to the dynamics of historical interaction.®

Based on an apparition-based pilgrimage place from the northwest of France that emerged in the
second half of the 20" century Ellen Badone shows that by being written down the narratives of the
visions became the “sacred history” of the pilgrimage place (Badone 2007). On the other hand the codi-
fication process of the various versions, their fixation is also a selective process in which the confidence
assigned to different actors is not shared consistently (see Zimdars-Swartz 1991:11). Through a repre-
sentative material William Christian exposed that along the making of the official history of the appari-
tion-based pilgrimage places the testimony of different people had different credibility or importance
(Christian 1987: 112-114). Very often the testimonies of the married women were considered of less
importance compared to the testimonies of men and children (Christian 1996: 244), as well as of unmar-
ried, “pure” young girls.

1 Iwantto mention, that this refers to visions that are well-known; the ones that nobody hears about can be more personal.

2 On the methodological problems of the research upon the visions Paolo Apolito’s remarks should be highlighted:
Apolito 1998.

3 Emphasis mine - L. P.

4 For more about this topic cf. Christian 1998:112-116.

5 Many of these analyses concentrate on the socio-historical context of the apparitions. For example: Blacbourn 1994:
19-27, Niccoli 1990.

6 Itisimportant to mention that these analyses refer to the formation of the apparition-based pilgrimage places.
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In several of his works Victor Turner emphasizes “that the holiest pilgrimage shrines in several major
religions tend to be located on the periphery of cities, towns, or other well-demarcated territorial units”
(Turner 1974). According to him, in these cases the periphery represents the liminality and the commu-
nities against the socio-cultural structure (Turner-Turner 1978: 241). “The regular connection between
Mary, the laity, the poor, and the colonized, in the rapid development of pilgrimages from visions and
apparitions of the corporal type, and from related miracles, points to the hidden, non-hierarchical do-
main of the Church, with it stress on the power of the weak,” on communities and liminal phenomena,
on the rare and unprecedented, as against the regular, ordained, and normative” (Turner-Turner 1978:
213) Consequently the visions are such forms of communication with the transcendental, and they of-
ten come into being against the central worship controlled by the church.

According to the perspective of my arguments visions are sociocultural constructions and less sub-
jective religious experiences.® Therefore | am going to examine those components which influence their
use in a given socio-cultural space.

General framework

B In the first years of the new millennium a village from Romania, situated on the border of Latin and
Orthodox Christianity, in a region where the infrastructural and the economical possibilities are at a very
low level, became an internationally known place for pilgrimage due to of a blind Gypsy women's public
visions about Virgin Mary.®

Besides such important Eastern European pilgrimage places of the Hungarian language-area as Csik-
somlyé and Mariaradna, Seuca has been taken shape in a very particular cultural and socio-historical
context. It is being formed in the midst of a modernization process, in a multicultural and multi-ethnic
region where important economical transformations and modification are taking place in the social
and ethnical structures. In this context the Virgin Mary has become specific to Seuca, more and more
individual, novel features being attributed to her. The importance of these distinctive features of Virgin
Mary are rooted in the recent past and present of a community from a region of a developing Eastern
European country facing numerous problems.

My analysis will try to present the history of the ethnical and confessional co-existence in the village,
the economical and social problems which affected the whole community. | will highlight the attitudes
towards the apparition of the different denominations, presenting also the way the seer tries to contro-
vert the different denominational opinions. The legitimating strategies of a gypsy woman influenced
very much the process in which the Virgin Mary from Seuca has got a particular aspect.

The Virgin Mary from Seuca went through such a collective re-evaluation of meanings that nowa-
days she possesses individual name, rendering, symbolic elements. Moreover her messages include
actualized social meanings. | will refer to the problematic of visions and miracles only related to this
social process of symbol cultivation.

7 According to Victor and Edith Turner in the Middle Ages the poor people played an important role in the development
of a pilgrimage place: “Some medieval pilgrimages (for example, that to Aylesford in Kent, which originated in a vision
of the Virgin Mary experienced by a Carmelite prior, St. Simon Stock) owed their beginning to the dream or vision of
a religious, but, even in the Middle Ages, the laity, particularly the poor, played a fundamental role in determining
where, when, and how pilgrimages would develop (Turner-Turner 1978:213).

8 For visions as subjective experiences see: Luhrmann 2004, Moreira 2000, Mack 1992, Newman 2005, Noll 1983, 1985,
Peterson 2005, Petroff 1986, Taves 1999. About the visionary culture of the Middle Ages see: Petroff 1986, Blumenfeld-
Kosinski 2006, Niccoli 1990, Beinart 1999, Mack 1992, Peterson 2005, Freedberg 1989, Gurevich-Shukman 1984.

9 This paper was written as part of an OTKA research within the framework of the University of Pécs, Department of
Ethnology and Cultural Anthropology. The supervisor of the research was Eva Pécs. | would like to thank the lead-
ers (Gabor Klanicazy, William A. Christian) and the participants of the The Vision Thing: Studying Divine Intervention
workshop organized first between June, 24— July 8, 2007 by the Center for Advanced Study in the Behavioral Sciences
(CASBS) at Standford, California, and then between June 30-July 11, 2008 held by Collegium Budapest and funded by
the Andrew W. Mellon Foundation and the Alexander von Humboldt Foundation. The literature made available at the
CASBS was very useful for me. | am also deeply grateful to William Christian for his comments and suggestions which
helped me very much to conclude the present study.

24



PETILEHEL - THE MARIAN APPARITION FROM SEUCA/SZOKEFALVA

The scene of the apparition

B Seuca (Székefalva) is situated in a multiethnic and multicultural region along the Kis-Kiikuill6 River. The
village bears all the characteristics of this multicultural context: several ethnic groups and at least ten
religious groups live here close to each other. According to the census of 2002 Seuca was not an inde-
pendent village, being attached to Gélfalva (Ganesti). The ethnical and confessional data were recorded
together. According to this in 2002 the two villages had 2420 Hungarian, 820 Romanian, 280 Gipsy and
3 Saxon inhabitants. The denominational structure of the villages is more coloured. On the basis of the
same census there were 831 Orthodox, 264 () Roman Catholic, 3 Uniate, 2074 Reformed, 4 Evangelical,
114 Unitarian, 7 Baptist, 4 Adventist, 33 Evangelical Christian and 35 persons of other religion.

This multicultural quality is accentuated by the ethnic origin of the seer and the cultural strategies
that she and her family has followed: during the public visions she usually spoke Romanian in spite of
the fact that she considered herself a Hungarian speaking Gypsy. In the legitimating strategies of the
church the reference to the intercultural context is often underlined in order to give an international
importance to the pilgrimage place. The legitimating strategies of the Gypsy woman take place in this
cultural“playground” which nevertheless is not free of the ceaseless symbolic communication between
confessional and ethnical tensions. In the past this symbolical communication was a very important
component in the functioning of the communities. However it seems that in the early years of the sec-
ond millennium those important traditional norms and techniques which had controlled the relations
between these communities became dysfunctional.

The apparition

M |n this multi-ethnic village, where more denominations are living next to each other, where the sym-
bolical competition is continuous and which presents serious problems due to the changing of live
style, a blind Gypsy woman had visions.

Rézsika Marian has diabetes since she was 13. Due to her illness she lost her eyesightin 1991. She has
had religious visions since the autumn of 1998. Until 2001 there were only a few persons at her visions,
mainly the members of her family, her neighbours, then the pupil from a high school from the town
settled in the vicinity of the village (see Lérinczi 2003, Gy6rfy 2009).

The visions could become public, because the Virgin Mary let the prophet know the precise date of
the apparitions. Therefore at a public vision on July 17, 2001, there were approximately 5000 pilgrims
present. From this day onwards the Roman Catholic church became the place of the visions. The number
of the pilgrims increased each and every time, therefore an altar was built in the garden of the church
where in the days of the apparitions ten-fifteen thousand pilgrims were waiting for the appearance of
the Virgin Mary with adoration, vigil, and prayers (see for e.g. Molnar).

The father of Rézsika Marian was Romanian. Her family lives on a Gypsy-populated street of the vil-
lage. In the village everybody considers Rdzsika a Gypsy. In spite of this her cultural strategy is to identify
herself with the Hungarians. The fact that her father was a Romanian changes nothing in her ethnical
ranging.“Her father is a Romanian, otherwise they are Gypsy. Her family name is Marian [...]. They speak
Hungarian at home, within the family. They are Hungarians, Hungarian Gypsies."™®

During the apparitions — except for the last public vision — she used to speak Romanian. She used
to communicate the messages of the Virgin Mary in both languages (Romanian and Hungarian). In her
vision she usually sees a 70-75 cm light statue appearing in the front of the altar. The Virgin Mary wears
a crown composed of twelve stars. Above the statue she usually envisages a bright star encircled with
heavenly light. In that moment the statue of the Virgin Mary disappears, and only the heavenly light can
be seen. The messages of the Virgin Mary are coming from this heavenly light in Romanian. “And then
came the evening of 8 December, 11 o'clock, as the Virgin Mary had told me. Then she appeared in light, a

10 E.H.(1967), female, Seuca, Evanghelical Christian, 24. October 2006.
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kind of oval light composed of many stars with the statue inside. It was the statue of the Virgin Mary, folding
her hands. The statue was about 70-75 cm. She always used to appear in this way. Dressed in pure white,
holding rosary in her hands folded for praying, wearing a crown composed of 12 stars. And then above her
head a really big star, which covered her in light. Thus I've started to talk with the Virgin Mary."

The History of the Interethnic
and Denominational Co-existence. A Regional Context

B The interethnic co-existence in this region situated along the Tarnava-Mica is a traditional circum-
stance. In the recent past in the villages established along the middle course of the river there had been
living homogeneous Hungarian, Romanian and Saxon communities, however the multiple multiethnic
settlements were not rare either, where four ethnical groups had been living next to each other.’? In the
past the relations between the ethnic groups could be described as simultaneous life-worlds where the
separation along the ethnical boundaries was an important part in the functioning of the communities.
Even though the ethnic groups had extensive economical relations, in fact they lived in closed commu-
nities: for example, they followed ethnic endogamy.

Until to collectivization of 1968 the inhabitants of this region had been engaged in agriculture. The
confiscation of the lands by the state changed the whole social and economical structure of the region.
The communist dictatorship developed an artificial industrial center in Tarnaveni, a small town situated
near the region. This absorbed those inhabitants of the region that were engaged in agriculture before.
As the result of this centralization the region, which never had any important towns contributing to the
development of the villages, came to have a centre. The industrialization process resulted in the change
of the ethnic structure. The change of the life strategies, the new places of employment led to a strong
internal migration process. Those villages which were situated closer to the center (for example, Seuca)
became attractive for settlement.

During the communist dictatorship, which made efforts to construct a nation-state, the Saxon, Hun-
garian and Gypsy population had suffered discrimination: their chance for workplace was diminished.
Thus the most important administrative jobs were occupied by Romanians who did not belong to the
local communities.

In 1989, in the euphoric atmosphere after the Romanian change of regime when the state farms
were dissolved and the possession structure was re-established along to its earlier form, the population
of this region' returned to traditional farming. In practice this meant that they tried to keep their jobs
in the towns, and to invest the income from there in an out-of-day agriculture. After 1989 the factories,
industrial units being in the property of the state started to cease step by step. In consequence the pop-
ulation of this region became unemployed or obliged to retire till the year 1995. In this year a regional
crisis reached its peak and the population of these villages returned to agriculture. Only few of the vil-
lagers succeeded to purchase those machines which would assure a productive farming on a minimal
level, and without a fixed income they had no possibility to pay for the basic agricultural services.'

Today the region has become a disadvantageous one in several ways. The traffic is clogging up: the
inhabitants can hardly reach the towns. In spite of this those members of the local communities are
considered successful who choose the burden and time-consuming commuting to the urban places of
employments.

11 R.M,, female, Seuca, 24 October 2006.

12 Out of the above-mentioned ethnical groups only the Gypsies are still living here.

13 Under the term region | understand the villages situated along the middle course of the river Tarnava Mica.

14 In the background of the crisis we can find more complex macro-economical processes, which cannot be discussed in
detail within this paper. | discuss them in a more detailed way in: Peti 2004.
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Ethnic Competition

B According to the local Hungarians from Seuca, the Romanian community of the village settled in the
village during the communist dictatorship when it was possible to get jobs in the nearby town that as-
sured employment for many people in the state farms. Previously there had only been 5-6 Romanian
families living in the village. Most of them worked as milk-maid or took care of the animals on the farms.
They concentrated into a homogeneous group on a remote street of the village. The increasing number
of the Romanian population resulted in a symbolical competition between the two ethnic groups. This
symbolic struggle included the symbolical occupation of the public spaces (for example, setting out ob-
jects marked with national symbols). Some Romanian families bought houses in the symbolical centre
of the village and moved there. Besides their religious meanings the sacred statues, crosses placed near
the main street, in the gardens of the houses inhabited by Romanian families have also national con-
notations, this being expressed overtly by the national colors painted on the crosses.

Part of the rules of multi-ethnic co-existence involved that the members of the Romanian commu-
nity used to learn Hungarian: this is changing at the time being. Earlier the members of the indigenous
Romanian community used the Hungarian language in everyday situations, in their relations with the
major ethnic group, employing their mother tongue only in the private sphere. [Do the Romanians of the
village speak Hungarian?]Yes, they do. The elders speak it very well, those who came later, not so well. There
were many Romanians who — when we went to them — used to speak in Hungarian with us. They spoke in
Romanian only among them.” At the time being the norms regulating the multiethnic co-existence are
replaced with ethnic rivalry.

The settled Romanian inhabitants, mostly the old regime’s elite that had moved to the village dur-
ing the communist dictatorship, did not consider important to learn the language of the major ethnic
group. As a consequence of their elite position, separation become their strategy of co-existence. One
of my informants mentioned the case of an engineer who attended the Hungarian primary school, but
after becoming a member of the elite, he forgot the Hungarian language. [Did the Hungarian look down
on the Romanians?] No, it is out of the question. There wasn't any problem between the Romanians and
Hungarians since the Romanians came in with to work at the collective farms. There was somebody who
attended the Hungarian primary school, but | have never ever heard him talking in Hungarian. He was an
engineer; he used to work at the state farm.®

According to the local collective memory, up to the 1940s the Gypsy community consisted without
exception by the so-called “hazi cigdny” (meaning “domestic Gypsies”) which expressed that, in spite of
the new-comer gypsies, the Hungarian community felt close to this community culturally. The native
members of the Gypsy community followed the cultural strategy of adaptation, marked very well by the
fact that according to local memory they spoke Hungarian and attended Hungarian denominational
schools. During communism, which caused an intensive migration of employment and increased the
mobility of this traditional population, most of the native Gypsies sold their houses in the village. These
houses were bought by “tinker” Gypsies with large families. Culturally and from the point of view of the
local norms these are far more rejected by the local community. Until the recent past similarly to the
Romanians the Gypsies had lived segregated in a remote street of the village. The symbolic segregation
is made obvious by the fact that according to the historical consciousness of Hungarians the street used
to belong to a Hungarian baron. This gave the houses of the street to the poorest families in the village.
During communism most of the Gypsies found workplaces in a factory in the town.

The ethnic rivalry between Romanians and Hungarians speeded the strategy of integration of the
Gypsy community. At the time being the Gypsies follow the strategy of adaptation into the Romanian
community. The children of the elderly Hungarian-speaking Gypsies have become of a Romanian Gypsy
identity. These processes are encouraged by the Romanian elite, because in this peripheral region the
aim of the assimilation of the Gypsies is to keep the ethnic-based schools. At present there are parallel
Romanian and Hungarian classes in Seuca, where starting a class depends on which classes will the
Gypsy children be matriculated.

15 1.V, male, Reformed, Seuca, 24 October 2006.
16 1.V, male, Reformed, Hungarian, Seuca, 24 October 2006.
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[To which ethnic group do the Gypsies want to belong?] Now these Gypsies started to go to the Romanian
school. The teachers are making propaganda convincing them to switch to Romanian classes. But these Gyp-
sies used to be Hungarians. These Gypsies from Seuca, whose parents were Hungarian Gypsies, tend to speak
Romanian now. The Romanians have done a lot of agitation here."”

The Gypsies as a community are very seriously stigmatized by both major ethnic groups. Although
historically they chose the strategy of adapting themselves to the Hungarians, then to the Romanians,
their routine stigmatization is still a working cultural attitude from both sides. This situation is character-
ized well by the attitude of the Hungarian mayor of the community, who uses the discrimination against
the Gypsies as a strategy of accumulating his symbolic capital. He made a promise to the Hungarians
and the Romanians that he will never allow Gypsies to buy houses in the symbolic centre of the village.
As | have mentioned before, to buy a house in the centre of the village is subject to issues of prestige
which refers to the completion of ethnic identity-changing. The mayor made a promise that he will never
allow Gypsies to buy a house in the centre of the village, only in the periphery. After a while they moved into
the centre, they bought houses, arranged them well.’

Non-Gypsy inhabitants believe that the Seuca Gypsies identify houses to be robbed by Gypsies from
nearby villages. The profession of the majority of the Gypsy men is linked to tinwork, the women obtain
income by peddling and trading.

After the Second Vienna Verdict'® most of the men from the village (alike the inhabitants of the other
villages of the region) crossed over to the territories belonging to Hungary, being afraid that they would
be enrolled into the Romanian military service. In the politically charged and touchy framework of 1941
some Romanian people from Seuca entered an extreme nationalist organization (Legiunea Arhanghelul
Mihail - The Legion of Michael Archangel). As a consequence extreme nationalism appeared also on a
local level. The Romanian-Hungarian relationships were strained by the fact that the Romanian state
put an end to the functioning of the Hungarian denominational schools. In 1946 also an ethnically
based incident took place in the village. At a weekend traditional dancing party the Hungarian and
Romanian youth were having fun together. The conflict arose regarding the type of music to be played
by the Hungarian-Gypsy musicians. The communities started fighting when a police officer arrived. A
Hungarian young man wrested the weapon from the hand of the police officer and forced the Roma-
nian youths out to the field. Although there had been several shoots, nobody was hurt and the conflict
had no serious consequences.

[Were there any conflicts between Hungarians and Romanians?] In 1946 there were serious conflicts.
Across the street there was the gendarmerie. In the months before the elections controversies and even fights
took place. The head of the gendarmes came out and there was even gunfight. The Hungarians pushed the
Romanians to the fields. Somebody took the gendarme’s weapon and shot in the air. [And why did they start
to fight?] Here in the neighbourhoods there was a pub where the Romanians and the Hungarians used to have
good time together. And there it started. [At that time was the gendarme already a Romanian?] Yes, Luncan
was his name. There were dancest the weekends. Several things happened between the Romanians and the
Hungarians there. The Romanians demanded the “invdrtita’;?° the Hungarians asked for the “csdrdds’?’ and
sometimes this led to controversies and fights. [And who played the music?] The Gypsy band from Gdnesti.
[And did they consider themselves Hungarian or Romanian?] They considered themselves Hungarian. [Why
did the problem raise?] Because of the youth, as | said, they had fun in the pub, and then they quarrelled and
started to fight.??

17 1.V, male, Reformed, Hungarian, Seuca, 24 October 2006.

18 1.V, male, Reformed, Hungarian, Seuca, 24 October 2006.

19 According to the Second Vienna Verdict between 1940-1944 the North of Transylvania and the Szeklerland (part of
Eastern Transylvania) was attached to Hungary again. Based on the Parisian peace treaty these lands now belong to
Romania.

20 Traditional Romanian dance.

21 Traditional Hungarian dance.

22 |.V,, male, Reformed, Hungarian, Seuca, 24 October 2006.
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Denominational Rivalry

B In the near past of the community we find complicated relationships also in matters of religious co-
existence. In the village those belonging to the Reformed church outnumber the other denominations:
the Catholics, the Unitarians and the Greek Catholics. In 1932 the Greek Catholics built a church near to
the other three churches. In 1949 the Greek Catholics were forced by the outcome of national denomi-
national politics to convert to Orthodoxy. The (Greek Catholic) Romanian priest, who probably descend-
ed from a Hungarian family,”® got 12 years imprisonment because he did not change his religion. From
the Greek Catholics only one person did not convert to Orthodoxy, he went to the Catholic Church.

The rivalry between the denominations is most emphatic between the Reformed majority and the
Catholic minority; this is mostly due to the denominationally mixed marriages. The people belonging
to the Reformed church resent that those who want to get married in the Catholic Church must en-
gage themselves to christen their children in the Catholic religion (the unofficial practice of the Catholic
church is called reverzdlis). The Catholics said that they should give reverzdlis and all the children go there.
The priest said that he marries them only if they raise their children as Catholics. There was a case when they
went to the priest to marry them, but the boy was Reformed. The priest said he'll marry them only if the boy
and their children convert to Catholic religion. They refused and eventually they got married in the Reformed
church. Since then his wife is Reformed.

As an answer to this the Reformed priest threatened the people that he would 'ring the bell’ for any
girl who married a Catholic boy according to the rite of the Catholic church. The expression means that
the bells of the Reformed church will ring during the mass held in the Catholic Church. The memory of
the community does not recall such an event. ‘To ring the bell’ as a possible penitentiary type of ritual
can maintain its control functions in the community, even if it is only talked about. According to the
locals the elders’ council of the Reformed church discussed the ritual on several occasions. An open
conflict between the two denominations could not have been possible because of the norms that have
lived within the community. The Reformed minister once said: should someone marry a Catholic boy, he
will have the bell rung, if they don't hold their wedding here. Generally the Catholics don't like for someone
to get married here. [How is the bell ringing?] During the mass in one of the churches, the other one rings the
bell the whole time. But this had never happened before; therefore the elders didn’t agree to do it. We talked
about it only in the choir. The mixed marriages have caused rivalry between the two denominations for
many years. In Besenyd we can witness the same rivalry between the Reformed and the Catholics. Due
to these practices the Reformed call the Catholic Church “looting religion”.

On the other hand the tolerance between the two religions is shown by the custom that in a mixed
marriage the young couple has to get married in both churches. In one case a best man belonging to
the Reformed church would not escort the bride to the Catholic church. The conflicts here are..., hon-
estly, not because I'm Reformed, | could even be Unitarian, but still the Catholic is a looting religion. I'm not
a chauvinist, but this is how they gather their believers. In my wife’s village, in Besenyé, there is a whole lot of
religious chauvinism between the Reformed and the Catholic. The major part of the village is Catholic. For
example, | was the best man of my wife’s cousin and they brought the bride from another village, they wanted
to get married in the Catholic church. They got married in the bride’s village, | told her: “I brought you once to
the church, Iwon't do it again. That priest isn't like this priest?”

After the fall of communism the Greek Catholic religion was permitted. Therefore those who were
forced to become Orthodox during the communist era wanted to return to their former religion, but
that was not possible anymore. The tension between the Catholic and the Reformed communities got
worse in the early 1990s because a mansion was given back to the Catholic Church. The large building
was being used for a kindergarten and school. Even before being officially notified, the Catholic Church
renovated room for library here. After the number of the children increased the kindergarten wanted to
employ a new teacher but they would have needed the room belonging now to the library. Moreover,
the new kindergarten teacher would have been the wife of the Unitarian priest. The Catholic Church did
not agree, they wanted a Catholic kindergarten teacher. On the other hand the parents that were not
Catholic took the books out of the room, but the next morning the Catholics took them back. After the

23 His name was Meszaros and according to the villagers he could speak Hungarian quite well.
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official notice upon placing the kindergarten in the room, the Reformed said that the Catholics alleg-
edly “watched"** for a while. Thus they wanted to demonstrate that the children are few in number; this
could have been the legal base to alter the legal decision.

There was a small problem between the Churches in the 1990s. They got back the school, but they did not
have a legal notice on it. The old kindergarten teacher allowed the Catholic priest to equip a small library
with the condition that the schoolmaster wouldn't find it out. The dispute occurred when there were enough
children for two classes. They called the parents in, my grandchild went there, too. The Catholic priest didn’t
agree to give the room to the new kindergarten teacher. A few parents took the books out of the room, the
next day the Catholics brought these back. I tell you honestly that | went to the newspaper so that they should
come here to see what is happening, ask a few parents, and make a statement. The Unitarian priest lives here
across the street, we wanted his wife to be the kindergarten teacher, she didn’t have a job. Actually she had a
job, but in another place, far away from here, we wanted her to come here. After a while the journalists came
but they only let the Catholic priest talk, they didn't listen to the parents. In the end we had another class, a
few of the Catholics still lurked to see if there are enough children, and if they go to kindergarten.

The Opinion of the Non-Catholic Communities on the Apparition

B The apparitions in Seuca became popular and legitimate also due to a peculiar argumentation of the
Catholic Church according to which the place was to be considered a multicultural realm. Thus on a
national and a regional level the public phenomena linked to the apparitions were acted out in front of
multi-ethnic and multi-confessional crowds. Only the Roman Catholic, Greek Catholic and a few Ortho-
dox priests took part at the apparitions. Each one of them performed the ceremony according to its own
ritual: confession was followed by blessing and sacraments. At these occasions they had the confessions
made even in German.

The inner articulation of the village can be noticed in the way people take attitude towards the ap-
paritions. These attitudes contain the stereotypes of the different ethnic and religious groups.®

It is a common religious behavior in the Transylvanian villages that the borders between religions
can be crossed over. The ones who are in minority often go to the church of the religious majority, and
there are always some people to go also to other churches besides their own. It is also well-known that
people often go to see the Orthodox priest and ask his help in several realms of Transylvania. From this
perspective it is not surprising that foreigners, Romanians, Hungarians, Gypsies, Saxons and Csangos
take part at the announced apparitions. The apparition occurred in a religiously mixed environment:
besides the Roman Catholic majority the Greek Catholic, Reformed, Unitarian and the sectarian minor-
ity were also represented. Considering the apparition’s religious and ethnic context and the local and
regional environment we can say the same thing about these kinds of tendencies in the whole country.
Of course, the motivations of the people involved were not the same.

The Reformed and the Unitarian were skeptical about the apparitions and said they went there only
out of curiosity. A lot of people said, the Catholic Church got rich because the village got international
attention. Some of the Reformed said that a few Catholics shared their opinion regarding this. Accord-
ing to my fieldwork these religious communities do not identify themselves with the entire apparition,
but only with certain elements. One Reformed inhabitant’s opinion is a good example for this, she is one
of those who did not believe in the apparition, but he was convinced that the apparition has something
to do with the protection of the village from any natural calamities. An Evangelical woman'’s opinion has
the same frame: she declared that she did not believe in the apparition either but she saw a cloud hiding
the sun on at one of the apparitions, and this can be interpreted religiously: [And did you see anything?
They said there was something in the sky, an apparition.] | only saw, | don’t know, that a cloud was in front of
the sun, | didn’t see anything else.

In the village also the non-Catholics identify themselves with the apparition; this can be educed from
the fact that after one of the apparitions someone took a statue of the blessed Virgin to the Reformed

24 Following the communist era ‘to watch’ meant discontent, grudging, defamation.
25 The son of Rozsika Marian was a bad studentlike all the Gypsy students.
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church. This disturbed the Reformed congregation entering the church, but nobody dared to remove
the statue, because they were afraid it would be a sin. Finally it was removed by the sexton who consid-
ered this to be his duty. The people protected the statue’s sacredness by taking it to the Catholic church
so that it could not be vandalized. | took part at some of the apparitions, | was looking where anybody else
was looking too, but | didn’t see anything. Last year, after an apparition | went to the church to ring the bell
and | saw a 30-cm-tall statue on the window. No one wanted to take it away. Everybody thought it was a sin
to touch it. | took it down before we went in the church for prayer. We took it to the Catholic parish.

The Catholic Community’s Opinion about the Apparition

B The non-Catholic community’s opinion is that the Catholics accept the apparitions because at those
occasions they can pray with the pilgrims and take part in the religious rituals. A general opinion is that
the Catholics identify themselves with the apparition only because of its benefits on tourism. These
opinions are contradicted by the fieldwork experiences. Most of the Catholic people | talked to identi-
fied themselves with the apparitions in a religious and emotional way. Even those people share these
opinions who are living in mixed marriages and their spouse has another opinion.

Besides the individual devotionism there is an emphatic multicultural side of the apparitions as well.
Itis interesting that the religious experience’s intensive elements were contrived by most of the people
linked to the crossing of language borders which is a solvent feeling. When Rozsika said in the church that
the Virgin Mary appeared, they closed their eyes, smiled and cried. | was amazed like someone who doesn’t
belong there. After a while | realized that | have to get involved in it. It is something sublime, something
special. It doesn't disturb me that the other one is praying in Romanian, you in Hungarian, everybody to the
Virgin Mary. | believe that she really appears.

At one time the appearance took place at one of the important Hungarian national celebrations, on
the 15" of March. The Hungarians usually feel that the Romanians do not like them celebrating their
ethnic identity’s most spectacular feast. The local community’s members waited the apparition with a
lot of tension that was expected for this date, because of its interethnic overtone. They thought that the
ethnic tensions between the two ethnic groups will surface. This did not happen, and they concluded
that it was a miracle due to the appearance. The Romanians don't like that we celebrate individually. | was
really afraid that if so many Romanians would gather in one place to pray, some kind of complication will
appear. Everything was so beautiful. Next to me there were three Romanians, | was praying in Hungarian,
they were praying in Romanian. Neither of us was bothered by the language the others were praying to the
Virgin Mary.

The Church’s Strategies for the Apparition’s
Acknowledgement and Appropriation

B Rozsika Marian was living in Tarnaveni with her grandmother when the apparitions started. In this
period her ‘emotional guide’ was a Greek Catholic priest. From the very beginning the Greek Catho-
lic Church wanted to appropriate her visions. According to the seer the Greek Catholic priest went to
Lourdes where he popularized the apparitions. This is the way the first pilgrims came to the appari-
tions. The Greek Catholic Church tried to confer public frame for these occasions by holding mass at the
women’s house. The apparition’s appropriation by the Greek Catholic Church could have lead to a much
needed reform in the local church, a need of the local community after communism.

The Catholic Church was in competition to propagate the apparitions. In 1999 Rozsika joined the
Franciscans, and she was deeply influenced by a monk. Parallel with this the Catholic priest visited her
every day, held masses there, talked to her, “taught her to pray” Beneath the surface there is competi-
tion between the Greek Catholic and the Roman Catholic Church to create a public framework of the
apparition. So far the Roman Catholic Church seems to have won this competition for legitimacy, but
the rivalry for the shrine is yet to begin.
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When the apparitions became public the Church’s representatives accepted the seer’s aspiration to-
wards imitation Christi. The seer wore a crown of thorns for six months as penitence, because the Virgin
Mary asked her to do so in her vision. During our conversation she considered it important to mention
that this crown was sanctified by the Roman Catholic, Greek Catholic and the Orthodox priest as well.?®

The Roman Catholic Church’s higher institutions did not approve the apparition, but they did not
forbid it either. A Marian specialist from Budapest and a local Catholic priest put a lot of work into the
acknowledgement of the shrine, the legitimization of the apparitions and the development of the ritu-
als. The local Catholic priest could maintain the community’s unity by preaching that it is not a sin to
doubt the apparitions. | doubted it at the beginning. When the priest said in the church that we should hear
from him that: “Nobody commits a sin: neither those who believe in it, nor those who do not”.

In Seuca we can find every important requirement of the Marian shrines: heeling water (the Blessed
Virgin blessed it during one of her visions in Rozsika's yard), miracles with the seer’s involvement, the
graced painting (Pécs 2008). The seer has allusion to certain ‘secrets, which cannot be made public,
because the Virgin Mary has forbidden it; all these also can be found in other contemporary apparition-
based shrines (Zimdars-Swartz 1991:165-189).

The periodical published in 2005 called Christ’s Light dedicated its August issue to the Seuca-ap-
paritions, containing the opinions of the Catholic Church’s local and high-positioned representatives
(including the statement of some theologians and of the archbishop). These statements contain the
history of the apparition and the most important interpretations in a canonic shape. The two interpre-
tational models that are offered: 1) the prophecies from the apparitions came true (for example: the
village is magically protected from natural calamities; this model is also focusing on the fulfillment of
the prophecy from March 10, 2005%), 2) and the ethnical peace emerging during the apparitions. This
was a reference to the regions’ distant, but important centre, Targu-Mures, where in the spring of 1990
bloody events took place.® The pogrom against Hungarians is still mentioned as the “black March’, it
had many casualties from the city and the nearby villages: ...the events from 1990 took place not far from
here, maybe partly with the same participants. And now they pray together in peace. Is this not a miracle? It
was like this during all of the 24 apparitions. This must come from God, by the merit of his most dear daugh-
ter, the Virgin Mary.?

The Virgin Mary from Seuca

B Regarding the official recognition of the shrine by the Church there is a partly hidden, partly overt
rivalry between the Greek Catholic Church and Roman Catholic Church, but most part of this symbolical
competition is not displayed in public. The most important strategy of the process of acknowledgment
is an emphasis on the level of discourse stressing that the shrine is developing in the spirit of reconcilia-
tion between ethnic groups and denominations. This is the most important ideology of the legitimating
process of the shrine against the two other important pilgrimage places, Csiksomlyé and Mariaradna,
which in the context of Hungarian minority (both of them is situated in Romania) have become the big-
gest collective rituals for diplaying Hungarian identity.

It is quite interesting that the communal context of the public visions in Seuca on the one hand ex-
presses the conflicts of ethnical and confessional co-existence, while on the other hand contributes to
their resolution. The Roman Catholic Church tried to supervise the process of this resolution, trying to

26 The seer’s role as a specialist is not the purpose of this paper. Her role as a local specialist contains the local folklore
elements (for example: the elements of the scholars’ role interpreted from below). Besides the role of the seer she
identifies herself with the role of the heeler and the exorcist.

27 The seer predicted “difficult times” for humanity. The Church'’s representatives thought it was important to mention
that “after a few weeks half of the country was under water because of the melting snow and the flood. The damage is
not yet estimated” (Christ’s Light, August 2005).

28 During that time the city’s ethnical composition was half Romanian, half Hungarian.

29 Christ’s Light, August 2005.
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adapt the messages of the Marian apparition to the multicultural features of the region, accentuating
the ideology of the ethnical and confessional reconciliation.*

This ideology has been undertaken by the blind seer. In our conversation she emphasized that dur-
ing her visions the Romanians told their beads in Hungarian, and the Hungarians in Romanian in total
harmony. She explained that she interpreted the messages of Virgin Mary along Her demands. [How do
you explain, that the Virgin Mary has spoken only in Romanian, and she has spoken in Hungarian only at the
last apparition?] The unity, the solidarity. When thousands of pilgrims are together, Romanians and Hungar-
ians, and how magnificent is that everybody prays in his/her own mother tongue. This could be happening
only with the support of the powers above. And there was no conflict. And so nicely have the Romanians
learnt the rosary in Hungarian and the Hungarians in Romanian, and they prayed together. And above this,
there was a miracle, because the Blessed Virgin Mary made a miracle on the sky. So beautifully showed the
Romanian to the Hungarian to look up to the sky! Can you imagine, how much an “oltydn” and a “Szekler”
can understand each other. But they showed with gestures to each other, and they embrace with love. Well,
itis hard to explain. It was made by the powers above. In her draft the reference to the “Szeklers” (Hungar-
ians of Eastern Transylvania) and to the “oltyans” (Romanians of Southern Romania) which have very
strong national connotations as the community symbols of the cultural distance between the Hungar-
ians and Romanians, expresses a miraculous reconciliation between the two nations.

Besides the ideology of intercultural reconciliation which is supported by the Church, on the local
level one of the most important functions of the apparition is connected to a collective demand origi-
nated from below, i.e. with the demand of locality. The Marian apparition from Seuca has contributed to
the strengthening of the local identity which is a collective demand of every ethnic group and denomi-
nation from the village independently from the attitudes to the religious messages of the apparitions.
Itis not a coincidence that while until 2000 from an administrative point of view Seuca had been just a
street of Gdnesti, with the strengthening of the local identity the village gained independence on the
basis of a local referendum.?'

The benefit of the Marian apparition was not only recognized by the Roman Catholic Church, whose
economic and symbolical influence has strengthened in a visible way. The economic profit of the ap-
parition was a model for the local council: in the recent years this has organized several profane festivals
(for example, a beer and wine festival) sustaining local identity. By the apparitions Seuca has become a
widely known Transylvanian village present in the media.

At the last apparition on June 17, 2005, the seer mediated the following message: My name in this
placeis the Queen of Light’. From this moment the ecclesiastical media undertaking the efforts of recognition
of the shrine, frequently refers to the Virgin Mary of Seuca as the Queen of Light. On the basis of the seers’ re-
ports an artist has painted the devotional picture of Queen of Light, the Virgin Mary shining in light, wearing
a blue dress and a crown. The apparitions became very important elements of the local Catholic community,
which becomes evident from their expressions, that “we have our own Medjugorje!

The Legitimating Strategies of the Seer

B Besides the legitimating strategies of the Church we can notice the efforts made by the seer to make
herself recognized in the local community as a trustworthy specialist. As a part of this she emphasized
the most well-known and magical concept supported by the whole community: that in contrast with
the neighbouring settlements Seuca has outlived and not suffered due to natural disasters. Jesus said,
there is no prophet in his own country. And so it is with me. They don't believe up to the present day. They
only say that since the apparition took place, Seuca is very much protected from natural diseases. [This is the
locals’ opinion?] Yes, those, who don't believe, observed this at least.

30 About the ideological use of messages of Marian apparition see the observations of Victor Turner and Edith Turner
(Turner-Turner 1978:299). In the institutionalization of the apparition-based pilgrimages Mart Bax attributes a very
important role to the elites (Bax 1990:72).

31 On the relationship between the apparitions and the strengthening of local identity see the important observations
of David Blackbourn: Blackbourn 1994:16.
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She keeps in her mind the narratives about the miracles, and occasionally she tells them to those
who visit her. One of these narratives is about a shepherd, who once saw that there was a hailstorm in
the neighbouring village, but in miraculous way the “black, icy clouds” did not affect the fields of Seuca.
[Were there many disasters affecting the village earlier?] | don't know exactly the year, but the apparitions
already started when all the villages around Seuca were affected by the hailstorm. But it didn’t stroke our vil-
lage. Unfortunately the shepherd just died. He was on the fields and he saw the black, huge clouds. He saw
the terrible storm, which approached Seuca. And at the boundaries of the village, as if the powers above had
drawn a line, the storm didn’t come closer. When he came home, he told everybody what he had just seen.

It is in the context of her legitimating strategies that her story about the Reformed mayor of the
village can be interpreted. According to her he smelled the fragrance of roses which has proved the
presence of the Saint. And the car passed here in Seuca, and the driver smelled the perfume of roses as they
descended to the village. And he looked around: "Oh, my God, there are no roses here, where is this fragrance
of roses coming from? And why are so many people here?” | think he was talking with the mayor, and he said:
“What happened that it smells so strong of roses. The festival of roses took place here?” “No, answered the
mayor. This is because of the Virgin Mary. Nevertheless the mayor was a Reformed.

In her opinion there were no real apparitions after Medjugorje. Except for hers all the appari-
tions are false. She related that those pilgrims who visit her for blesses, miraculous cures or advice report
on their own visions to her. She used to verify the authenticity of these visions asking them details about
the voice, details of the Virgin Mary, which they cannot recall. According to her, the voice of the Virgin
Mary is like the sound of bells, but this cannot be heard by those who have false visions. There has never
been and there will never be any real apparition. False ones can appear, but not real ones. Since the appatri-
tions from Medjugorje ended, all the others are false. Unfortunately there are a lot of false apparitions in
Romania. To have a communication with the celestials... Many people say, that it is so easy, so good for you,
that Virgin Mary visits you. But it is not easy at all. These grey weekdays are the worst; the real appatritions
manifest themselves on these days.

It happens that those who do not believe in the apparitions make fun of her, or swindle the pilgrims.
She claims that her Orthodox neighbours guide the pilgrims looking for the miraculous fountain onto
the fields. Other neighbours invited the pilgrims to their fountains, telling them that this water was ex-
actly as good as the water of her sacred fountain.

She also legitimates her visions by telling stories about the magical punishment of those persons
who did not believe in them. For example, she claims that somebody fell from a tree, because he jested
about the powers above. In this case the divine punishment is the transcendental acknowledgement of
the seer’s genuineness.

Conclusions

M |n the history of Seuca one can encounter the practices of ethnic groups to make well-defined bound-
aries among them. These practices were important parts of the functioning of the communities. The
artificial change of the ethnic structure during the communist dictatorship changed the patterns of
relations among the ethnic groups; it made the ethnic co-existence more problematic. The local par-
ish that tried to appropriate the Marian apparitions has integrated their messages into the ideology of
ethnic reconciliation in a successful way. Besides of the local experiences the success of the integration
was supported by references to emotionally charged events like the pogrom against the Hungarians
in Targu-Mures in 1990, a strong mediatic event also in the Western mass-media. The still functioning
traditional ontological systems of religious nature of the communities and the frequent crossing of the
ethnic and denominational boundaries also promoted this sort of strategies of the Catholic Church.
Moreover, the apparitions in Seuca get a distinguished importance in a region where enormous chang-
es have taken place and people where obliged to develop more complex strategies, way of lives without
previously encountered models.
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Appendix
YEAR ToTAL RomMANIAN | HUNGARIAN GERMAN OTHER (ToTAL) JEWISH Gypsy
1850 654 151 455 0 48 - 48
1880 688 108 491 0 58+31 - -
1880 688 113 514 0 61 - -
1890 707 100 594 3 55 - -
1900 876 113 792 2 32 - -
1910 952 126 786 9 31 - -
1920 908 97 793 0 18 18 -
1930 1026 147 877 1 1 - -
1930 1026 145 846 1 34 6 27
1941 1058 197 796 1 64 - -
1966 1445 392 1021 4 4 - 4
1966 1445 392 994 31 31 - 31
1992 1499 474 929 - - - 96
2002 1304 445 738 2 - - 119
YeArR | TotAL | OrRTHODOX | UNIATE | RoMAN CATHOLIC | REFORMED UNITARIAN JEWISH OTHER
1850 | 654 - 152 267 171 64 0 -
1857 | 691 - 176 250 178 71 16 -
1869 | 738 - 186 239 236 72 5 -
1880 | 688 - 117 208 291 65 7 -
1890 | 707 - 108 186 326 84 2 -
1900 | 876 11 118 215 430 94 7 -
1910 | 952 17 126 232 461 98 14 4
1930 | 1026 4 148 250 501 117 6 -
1992 | 1499 471 - 222 684 120 2
2002 | 1304 461 - 182 521 89 - 50’

32 25 Pentecostal, 14 Adventist, 11 Baptist.
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etnice din Romania;

Analiza rolului jucat de etnicitate in dinamica stratificarii sociale din Romania;

Patrimoniul cultural institutional al minoritatilor din Romania;

Patternuri ale segregadrii etnice;

Bilingvismul: modalitati de producere, atitudini si politici publice;

Noi imigranti in Romania: modele de incorporare si integrare.
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A kolozsvari székhely(, jogi személyként miikédé NEMZETI KISEBBSEGKUTATO INTEZET (NKI) a Roman
Kormany hataskorébe tartozoé kozintézmény.

B Célok

A romaniai nemzeti kisebbségek és mas etnikai kozosségek etnikai identitdismegdrzésének, -valtozasainak,
-kifejez6désének, valamint ezek szocioldgiai, torténelmi, kulturalis, nyelvészeti, vallasos és mas jellegl
aspektusainak kutatdsa, tanulmanyozasa.

7 oo

B F6bb kutatasi iranyvonalak

A romaniai kisebbségpolitikdban torténé valtozdsok elemzése: jelenkortdrténetre vonatkozé
intézménypolitikai elemzések;

A romaniai kisebbségek népességdemografiai jellemzdéi;

Atmeneti identitasok — etnikai revitalizalas vagy asszimilacié? (a romaniai kisebbségek identitasaban
végbemen6 valtozasok elemzése);

Az etnicitas szerepe a tarsadalmi rétegzédésben;

A romaniai nemzeti kisebbségek kulturalis oroksége;

Az etnikai szegregacié modelljei;

A kétnyelviiség modozatai, az ehhez kapcsolddé attitlidok és kdzpolitikak;

Uj bevandorl6k Roméniaban: tarsadalmi és gazdasagi beilleszkedési modellek.
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