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Abstract

The Gypsies have always been a peculiar minority in Russia. On one hand, the
Russians admired Gypsies’ vagrancy and desire for freedom. The Gypsies were a
kind of an alter-ego of the Russians’ - as they wished to be, but dared not. On the
other hand, the Gypsies even in relatively liberal czarist times were treated as the
second-rate people, not mentioning the soviet deportations. The Gypsy wandering
was especially irritating, so the authorities always tried to settle them down. From
the Gypsies’ side the attitude (the strict opposition Gadjo/Roma and at the same time
the phenomenon of the “choral” settled Gypsies who connected Russian and Gypsy
cultures) was ambiguous, too. It shows the main feature of Gypsy identity - the
desire for wandering, the dependence - but only on the road, and the dual attitude
to this feature from the side of the Russian majority. This feature and the ambiguous
attitude towards it one can define as the crucial feature of the Soviet and Post-Soviet
Gypsy literature. By 1938 (before the supporting of the national minorities stopped)
in Soviet Gypsy literature existed two main directions in the narration: the narration
about the evil capitalistic past (the exploitation of the “choral” Gypsies, who were
devoid of the road by Russians — M.Iljinsko’s stories) and the depicting of the brave
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Soviet reality — when the Gypsies are happy to work and to be settled in the kolkhozes
(M.Bezludzko’s poems). This image of the new Soviet Gypsy is rooted in the image
of the vagrancy (through its’ denial for Soviet epoch and its’ glorification for czarist
times), as the detailed analysis of the texts shows.
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Until recently the Gypsy people were the most famous nomadic
“ahistorical” (Lubecka 2005: 156) people in the world without
their “home state” (Barany 2002: 2). Although nowadays only 4 per cent of
the European Gypsy population is nomadic (Ixypuu 1999: 4), the Gypsy
minority is still considered to be marginal, and this is also because of their
nomadic past (Barany 2002: 2). Thus, the image of the road is a crucial
part of the Gypsy identity, which is reflected in Gypsy literary creation, too.
In this article the definition of “the road” contains a whole wide range of
meanings: it means not only the change of location in space, it also means
the image of Gypsy vagrancy, nomadic life, existence in the Gypsy camp
and the Gypsy way of organizing space, which is presented in Gypsy fiction.

I will concentrate on the Soviet Gypsy literature which briefly flourished
in the years 1926-1938. The survey of some modern Gypsy works will serve
to demonstrate the changes in Gypsy self-identity in the context of the
article’s agenda.

The Gypsy “russka roma”™ minority is perhaps the most significant
minority in the Russian cultural context, and, in turn, this minority was under
the biggest Russian cultural influence. This mutual connection, which started
in the 18th century, led to “the creation of professional Gypsy choirs, which
have huge importance for Russian culture” (Maxoruna 2012). The image of
the Gypsy in classic Russian literature was a symbol of a freedom-loving,
independent man - a sort of Russian alter ego who is free, as the Russians
always wished to be but dared not. Pushkin, Leskov, Turgenev, Tolstoy,
Gorky and many others depicted the Gypsies in their works. However,
this “sympathy for the Gypsy” was a part of the Russian perception of their
identity?, and very often it was full of inaccuracies and clichés (Banaszkie-
wicz 2008: 147; Iemerep, becconos, Kyrenkos 2000: 53-68). In spite of
their great influence on Russian culture, the Gypsies, being illiterate people,
remained a “silent minority” and didn’t have their own voice.

Things changed after the establishment of the communist regime, in the
trend of Soviet minority politics, when the Soviet government started to

»]

! In this article, when talking about Russian Gypsies I concentrate on the “russka roma” ethnical

group which has had a considerable influence on Russian mentality and culture (MaxoTuua 2008).

2 About “Russian literature as a part of the imperial Russian project” see: Thompson 2000: 33.
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support the development of the minority’s literature’. However, analysis
of Soviet Gypsy literature will show that, actually, this literature was under
the communist regime’s strict ideological control. Still, it was the first
possibility for the Russian Gypsies to speak up about themselves*.

Before starting an analysis of Soviet Gypsy fiction, it is necessary to say
something about its system of narration in comparison to modern Gypsy
literature. As Cecil Kovachasie (Kosawasn 2009) states when considering
post-Soviet Gypsy literature, it is closely connected to Gypsy folklore,
which is why poems, short poems and songs prevail in the genre system
of modern Gypsy literature. Memoirs as a genre can also be found among
the works of modern Gypsy authors. The short story is a less popular genre,
and the novel is quite a rare phenomenon in modern Gypsy literature.
On the other hand, short stories and poetry prevailed in Soviet Gypsy
literature as well. Whereas Russian Gypsy literature of the end of the 20th
century is connected to its Gypsy folklore roots, the Gypsy literature of the
socialist realism period tried to get close to the Russian realistic tradition of
narration® which was inherited from 19th-century Russian literature.

On the other hand, this new Soviet Gypsy literature’s direction towards
the literary tradition of narration (and moving away from the folklore
tradition®) corresponds to the historical and cultural circumstances. The lack
of a written language, the lack of a literary language standard, authors who
were raised and educated under the traditional Russian cultural influence’
(Ivan Rom-Lebedev, one of the founders of the Romen theatre, recalls in his
memoirs that he hardly knew any Gypsy words: his native language, spoken
at home, was Russian (Pom-JIe6enes 1990: 15)), the flourishing of socialist

> About the activities of the Soviet authorities regarding the “Gypsy question” see: [lemetep...
2000: 196-213.

*  About the simultaneous development of Soviet Gypsy literature and deportations and perse-
cution of the Russian Gypsies see: Becconos 2002.

> That’s why the prose genre was so popular in Soviet Gypsy literature.

¢ In Soviet Russian literature of the 1910s and 1920s, invoking the traditions of the skaz was
widespread: such a revival of traditional folk narration (started by N. Gogol and N. Leskov in the
19th century)can be found, for example, in M. Zoschenko’s, A. M. Remizov’s, I. Babel’s works.
The skaz itself can be defined as the emancipation of literature from the total influence of the
written language, a new way of introducing the word into literature by means of imitating hu-
man intonation, articulation, voice, facial expression and so on (Os'mukhina 2007: 236). See also
two crucial articles by Mikhail Eykhenbaum: Manio3us cxasa (1918); Kax coenana «Iunenv»
Tozona (1919) (accessed on the Internet). Anyway, Soviet Gypsy authors of this period generally
stayed away from this revived tradition.

7 The authors of the monograph Mcmopus yviean — Hosviii 63270 state that the leading figures
of Gypsy culture in the 20th century had obtained an education thanks to the Tsarist policy to-
wards the Gypsies. The next conclusion is that the Tsarist policy towards the Gypsies was quite
friendly, which absolutely does not correspond to the reality (Jemerep... 2000: 199).
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realism literature in the Russian language® and, finally (and perhaps most
importantly), the ideological pressure and control of the new Bolshevik
authorities - all these circumstances led to the emergence of Soviet Gypsy
literature within the socialist realism trend.

To demonstrate the peculiar artistic and ideological features of Soviet
Gypsy literature in the 1920s and 1930s, I have chosen a poem by Michail
Bezludzko and some short stories by Michail II'insko’.

The most significant of the short stories written by M.Il'insko seems to
be Pys#anvka (Vnmbuncko, Pom-Jlebenes 1938), the tragic story of the moral
lapse and suicide of a Gypsy girl who was taken from the Gypsy camp to
the Gypsy choir in the capital, and was depraved by a rich Russian barin.
This little masterpiece of new-born Gypsy literature constitutes a certain
opposition to two other stories by II'nsko — Bopu (Vinpuncko, Pom-Jlebenes
1938) and Bypoa (Minpuncko, Pom-Jlebenen 1938). This opposition becomes
quite clear when it is analysed in the context of the devices of socialist
realism and the concept of the road, which is crucial in Gypsy culture (and
remained crucial in the narration of Soviet Gypsy literature). But first it is
necessary to show some peculiarities of these texts in connection with the
topic of the article.

The importance of the image of the road in early Soviet Gypsy literature
is connected with the role of depicting the “old life” in these works. As
the realistic and even naturalistic depicting of the “old life” was a typical
device in socialist realism texts', it had its place in Soviet Gypsy prose, too.
However, it was not only about depicting the “past life” in dark colours
(and these colours were not always dark, as it will be demonstrated).

The reader can guess that Soviet Gypsy writers (A.V. Germano, M.
II'insko, M. Polyakova, O. Pankova, M. Bezludzko and others), the young
growth of the new Gypsy intelligentsia, believed that the only way for the
Gypsies to overcome their marginal position in this new world was to join
in the formation of a new Soviet Gypsy identity (which was associated
with the whole process of the formation of homo sovieticus — Barany 2002:
30). These people were quite sincere in their wish to show the Gypsy camp
life with all its disadvantages and backwardness. Still, it looked like the

8 As researchers of socialist realism literature state, the authorship of the term sotsialisticheskiy
realizm is ascribed to Maxim Gorky, but it belongs rather to Soviet politics, for in the late 1920s
there already appeared documents speaking of the necessity for a new Soviet artistic method
(Kypennas 1995: 7).

° The surnames of M.Bezludzko and M.Il'insko are spelled in the Gypsy version, not in Rus-
sian — Bezludzkiy, Il'inksiy (which is also common in the literature).

10 The “old world” was portrayed as being worse, the “new world” looked better - it might not
exist yet in real life, but it inevitably would, and the readers of such literature must aspire to this
ideal (Tyruusn 1995: 79). That is one of the main characteristics of socialist realism literature.
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Gypsy identity could not let them go''. A sentimental feeling towards this
“backward,” “dirty,” “oppressed” and “not progressive” “old life” can be
seen in these texts.

Thus, stuck between having to demonstrate the “old life’s” horrors,
as socialist realism required, and their feeling of Gypsy identity, Gypsy
authors chose for their works the chronological opposition “tsarist times -
new times”. On the fringes of this opposition there functions the concept
of the road, organizing the artistic and ideological space of these texts.
The interesting thing about the ideological space of II'insko’s stories and
Bezludzko’s poem, where our analysis should begin, is that the source of
this ideology, connected with the image of the road and vagrancy, is gender.

Works on Gypsy traditions mostly describe the subordinate position of
Gypsy women in the camp ([Jemerep... 2000: 61-63; Lubecka 2005: 247;
Nowicka-Rusek 2008: 41; Mirga 1994: 17-21; Pom-JIe6enes 1990: 170).
Gypsy women’s position of absolute subordination in the camp'? and, at
the same time, their leading role in running the family, demanded certain
features of character: boldness, independence, quick wit (lemeTtep... 2000:
61). Gypsy women are in touch with the Gadjo’s world, just like men are.

Perhaps this uniqueness of the Gypsy female character was the reason
why Gypsy writers devoted so much attention to the heroines in their texts.
The Gypsy female characters in some of II'insko’s stories and in the poem
by Bezludzko embody the new Gypsy ideal: they are brave, progressive,
ready to break with the vagrant “old life”, to break the fetters of family
life, to leave their tyrannical husband and mother-in-law (all vagrants in
the fields with their camps) and to settle down in kolkhozes and study
at rabfaks. In these texts it is only a woman who can build “a brave new
world”, and the more she was humiliated and subordinate in the camp,
the better the new life waiting for her now, in communism, in the “new
times”".

Nevertheless, this is only one side of the Gypsy woman’s character in
Soviet Gypsy literature. The images of women who are emancipated or are
ready to become emancipated dwell only in the chronological space of the

' This did not concern only the Gypsy intelligentsia. In his book of memoirs I. Rom-Lebe-
dev compares the moods of his father, the famous conductor of the Gypsy choir in Moscow,
and the feelings of the Gypsy kolkhoznitsa - both people who had settled and who suffered in
spring when the cranes were flying back — which means the time of going out into the fields (Pom-
Jlebemen 1990: 103, 180).

12 About the Gypsy system of mageripen, pekelimos (magirdo), which means profanation and in
which the woman plays a substantial role, see, for example, [lemerep... 2000: 63.

3 According to the words of the International: M1 Ha11, MbI HOBBIIT MUp TocTpoum,/ Kro 6511
Hude, / Tot cranet BceM (We'll build our new world,/The one who was nobody,/Will become
everything).
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“new times”, and if they are not free yet, they will be free tomorrow. The
other type of woman is placed in the chronological space of the “tsarist
times”, and the change of the times leads to a complete change of the role
played by the image of the road in all these texts.

In the short story Pysxsnvka, life in “tsarist times” is shown as completely
evil. As Michal Glowinski states, “the socialist realism critics eagerly talked
about pouring new wine into old wineskins” (Glowinski 1992: 14). That
was how the “new wine” of Gypsy socialist realism literature was poured
into the “wineskin” of Russian “critical realism”. Showing the hopelessness
of such a life was well within the “critical realism” trend (the tradition of
the “little people” and their miserable life in Russian literature), but the
purpose was different, as explained earlier.

The “old world” is absolutely bad (in the tradition of the “critical realism”
approach), it is defective, it can only be demolished to make room for the
new one (and this is the “new wine” of socialist realism). But in the story
Pyxcanvka not even the distant shining of the “new world” is present. This
creates the perfect tragedy, the hopeless intonation of the narration.

In Pysxanvka the sphere of camp life (and nomadic life as such) is first
demonstrated as poor, hopeless and marginal. The picture of typical camp
life is shown through the father of the heroine and the heroine herself:

ChIp-TO K3 6e/bBeb chic 6311To 0 Ta71s1 K9 119 Apa matpa. IIyThKupAs maubyt
AT MINANO MaTaBo. D Usit PyxoHbKa, ChIC OIIUTHI TIPS BIAPA, UMHTUPAA
IXYBUTKA T9 OaKpaHbl 9 sipMsica ApS IMpU. 19/l AY>Kakupps 9 pOMHs
TaBICTBIP, KOJIM SIH3/Ia KOT3pa Mapo',

The image of the idle proud “old Gypsy”, who exploits women and is
absolutely useless himself, is also present, for example, in Pankova’s poem
“Pocracamo mxumnben” (The Broken Life). In a very realistic way I'insko, who
knew the details of Gypsy society very well, shows the tradition of Gypsy
camp life in which a man (rom) was the perfect master of his women - his
wife, his sister, his daughter-in-law and so on. Metaphorically, in Pyxsuvka
this absolute male power is connected to the nomadic Gypsy tradition.

In this story, life in the camp is divided into two parts: one is the “great”
nomadic life (going out into the fields in the spring, moving from one place
of stay to another and other displays of vagrancy in the “big world”), which
belongs to the male. When turning down the poor orphan Vanti who asked
for his daughter’s hand, Telya speaks proudly of his “huge” clan which is
widely spread all over the earth:

" One evening Telya was sitting near his tent. His was drying his dirty puttees over the fire. His
daughter Ruzhenka, sitting on a bucket, was dicing potatoes, mutton and cabbage into the pot.
Telya was waiting for his wife to come back from the village bringing some bread.
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Mups nupopnars KA OYITIBI BypMa Cbl, T3 Cap3 JPKUBIHA II3CKUP3 KXIPIHLA
Ipo 6apo ¢hopo, a €B 3/IBIIHA CBIC CYCBETHO, Ha OJOPUK Y€POPO MICKUPO My
GaHbkmpa®.

The clan system, next to the nomadic life, is another way for the male
Gypsy to conquer the outer world. But there is also a “little” space of the
nomadic life which belongs to the women. In Pyxanvka this space is
connected to the village. The Gypsy women roam the villages to get some
food for their children and lazy husbands. This occupation is strictly
denounced by the “choral” Gypsies from Moscow:

SIBeta yoke /1K TS MUPAI 3 IIOAbsSI IMPO FaBa FTOHICA T9 T3 3PAHAII IOCKUPI
Kxapa'®.

- Tyxs Tpa6u PaNABITKOHI TIPHI UsABIC, T3 BBIPKSIC AT 19CT3 Maopom. T
J19ca OISt TIMPO raBa T9 Mapac, - XOJSIMAC IX9H/s Xymapa'.

The village in Pys#anvxa is a space of no motion, it’s still and lifeless, and
it is almost as marginal as the Gypsy camp. Kind but stupid and backward
Russian peasants inhabit this space. Their stupidity is shown vividly in
the story bypoa, when the Gypsy Matikha gets money out of a credulous
peasant woman. This peasant slowness and credulity is a portrayal of the
exploitation system of the “old world”. It also chains the Gypsies to their
traditional vagrant life and does not motivate them to change it.

But absolute evil hides in the city, baro foro Moscow. In comparison
to the works of socialist realism, in which Moscow represents the sacrum
(Ilykmu 1993: 26), a centre, a final aim for all the workers and the
kolkhozniks (readers need to remember that such an approach is only
possible in the chronology of the “new times”), in the wrong “old world” of
Pyxcanvka there is no place for sacrum. In Pyxonvka the Gypsies’ settled life
in the city is much worse than the poverty and lawlessness of the camp life
in the field. Life without motion in this case means easy money as a result
of exploitation (and not honest work in a factory or kolkhoz). The Gadjos,
Russian rich raya (masters) corrupt the Gypsies with money, separate them
from their nomadic kin, and this is a source of hatred between Gypsies
from the city and nomadic Gypsies'®:

* My clan is widely spread all over the world, and all of them are living in their own houses in
the capital, and he is a scamp, it is not this ragamuffin’s cup of tea.

16 It’s enough for her to wear out her skirt in the villages and to injure her legs.

7" “You need a ‘field’ young guy to marry. You will wear out your skirt in the villages”, Khudara
said angrily.

8 As L.Rom-Lebedev testifies in his memoirs, this mutual hostility between the “field” and
the “choral” Gypsies was a reality: “The Moscow choral Gypsies had an unfriendly attitude to-
wards the camp Gypsies, and the nomadic Gypsies called the choral Gypsies ‘lickspittles” (Pom-
Jlebenes 1990: 92).
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ChIp TyM3 caH 3arTy>kKA€Ha (a/IAbITKA IIBIHTA, T M MIpHA JI9HIIa'.
- Apans ¢anpbITKa K9 capo JOTOIIHA Cbl! - TUPUOAHANMS K3 €H3 IIX9HJA IPY-
60 maca KUPIDKOPOCKUPYU POMHBL

Night life without any motion (except moving between the spaces
of the restaurants and the luxury hotels of the big city) is the essence of
city existence. Ruzhenka is absorbed by this male world of exploitation
(including sexual exploitation), this motionless life of the Russian raya.
The illusion of motion between the restaurants and the hotels, even riding
in her own car?': [Tupdan mapoo 3autyMuHOs NAWDBLIL KXIP 0 ABMOMOOUTIE.
Bsevist 0pa wumy6a po3ypudwvt 3 Pyxa* - means her immersion into this
motionless living, her moral lapse and simultaneously her escape from
reality into dreams. Ruzhenka’s dreams are a space of illusive motion, too.
She dreams about eloping with her lover Vanti:

Py>kaHbKa IXapac bl TOHIS M AblA AyMa MoHbKaca: “®afpIp ObI T9 yHAIIAB
nans BanTucra... I[logapanabiéM M3, co O Jaj 3 faca IPOKIpHA MaH apMaHA.
A yx akaHa M3 U Ha MOJI T9 JbIKXaB IIP3 JI9CTI IICKMPI MajIais AKX9HNA >,

The decision to escape planted in her mind is finally realized in her
suicide. The only way for her to move, to escape from this world, is the
way down - to death. As it will also be demonstrated in the analysis of
Bezludzko’s poem IlImap nwana (Four Brothers), any motion directed
down means death (male death) in these texts. Thus, even in her death
Ruzhenka cannot break free from the rules of the male world, no matter
whether it is the traditional nomadic Gypsy or the motionless Gadjo
world:

Ha 3Makm 6yI719c OTKIpAd sIKXa 9 IXYPICTHIP 9 Py>KoHbKa bl T3 KXO7I9IL.
IIpo KX9/mbI03H YXTBUIASL €71 CKAMMHAICTHIP CTOKIA 3 OpaBMHTAca, eKXaThIp
Ma BBIMUS M TOPAbIA Malbul (GoHIITpA... - - PajgblHAMG, CO KMHMASH man
II9CKVPI HOraHa, o6umpd paTaca j0BI, Mupo Tpymo. Ha mio mMupo 1y Ha
KMH[STH, TIOTIBISH? - 3 PY>k9HbKa YIOPABISA CTIK/IA PO MIBPO NXYPICK... Chip
OynTo 6anBajsica MOAYXTHUIAS /1, TOKXSABIP YMPUKIICTBIP BBIYPHSAH/BIA 9
Py>kanbka nans ¢anmrpa,

19 So as you are the cursed field demons, die together with them [Khudara’s words].

20 “These field [Gypsies] are pushy in everything!”, said the conductor’s fat wife, bent over them.
21 Moving using different modes of transport (horses, cars and so on) is part of the male world.
Gypsy women generally walked on foot.

22 In an hour one could hear the noise of a car. All dressed up, Ruzha came along.

» Ruzhenka, sighing heavily, had agonizing thoughts: “It would be better to run away with Van-
ti... I was afraid to be cursed by my father and mother. And now I don’t dare look at him with my
dirty eyes”.

2 Staring with eyes wide open at the old man’s face, Ruzhenka started to dance. Dancing she
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Another type of chronological borders which can be defined as the
“new times” is represented in two other short stories by II'insko from the
book Pocnxanwvi6ana ma nampuns — bopu (Daughter-in-Law) and bypoa,
and in the poem Illmap nwana written by Bezludzko. What drives the
plot of the two stories is the image of the horse, the Gypsies’'main mode
of transport, with the help of which they carry on their nomadic way of
life. The humorous story Bypoda starts in a Soviet clinic, where one of the
Gypsies tells the story of Burda. His narration contains comic (and at the
same time didactic) pictures from the “old life”: the Gypsy Burda was such
a drinker that he drank away everything he had and his horse died, so his
family had to drag the horse-drawn wagon by themselves:

W apaks y>x Martuxa 4ABOp3HLIa MIHYMCAIBIA 9 BypaacTeip, T9 1 KOKOPO €B
Xauus 5 MOPTBAJIATHIP, a afjall ChIp IPO I'P3XO0, 19 T3 MYPAEB JIDCKUPO Tpail,
L[BIIIO OCTATHO, BOKYPAT K3 BICHA... [lyil THIKHMHbKA Y4sBOP3 O3LITI CBIC PO
YPISH, a Ayl moOapbIblp NMpacTaHAbIHY Majgan Hand Maruxars, caBu capa
30pBATHIP TOMOXKBIH/IA 3 ATTYeCThIP T3 THIPHAT YPAIH™.

With the help of this pathetic scene the narrator creates the image of
the “old life” in the camps, connected with male domination, alcoholism
and violence. The continuation of the plot is again associated with the
image of the horse: Burda bought a horse (with his wife’s money) and lost
it through drinking. His desperate wife tried to cure him using magic, but
nothing helped. At the end of the story it turns out that the storyteller is
Burda himself, who stopped drinking and whom Soviet rule gave almost
eternal life:

- Ha co nxsups cacTaKupubHapy? - Mydbs JISCTBIP MaHYLI PO IapPHO XaJIaTo.
- ITxaH75, cO M3 IPOXKMBaBa OYTHIP IISTT 63PIISHBIP.

The story bopu, on the other hand, is dramatic: the reader can learn
about the conflict between feelings and duty, which is quite a classic
conflict. A true heroine of socialist realism literature, the Gypsy Lushka
finds herself having to make a choice: to stay in the camp with her husband

grabbed the glass of vodka from the table, drank it in one gulp and found herself near the win-
dow... “Be glad to have bought my body with your dirty bloody money. But you haven't bought
my heart, do you understand?”, Ruzhenka threw the glass at the old man’s head... As if she was
gone with the wind, easier than a bird she flew away through the window.
»  Matikha and the children suffered so much because of Burda, and he himself was perishing
because of vodka, and by a stroke of bad luck their horse fell, the last jade, right in the spring...
The two younger kids sat in the wagon while the two elder ones from behind, with all their
strength, helped Matikha to drag the wagon.
% “Well, what did the doctor say?”, a man in a white overall asked him.

“He said that I would live more than a hundred years”.
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Fynku, whom she loves, and with his cruel parents and to live the nomadic
life, or to leave them and this backward life and to start a new life, settling
down in a kolkhoz.

In the beginning of the story there appears the poor Gypsy Shshjodra,
who goes to join the kolkhoz together with his old horse Syvinko. The image
of the horse and its role in the development of the plot is quite different than
in the story bypoa. Just as in bypda the horse was a sign of the “old world”,
one of the links in the chain that ties the Gypsies to their nomadic life (with
all the bad habits of that life), so in Bopu the horse belongs to the new
life. The horse is a symbol of socialist work now. Such a sudden switch of
meanings can be explained with the change of the space this image belongs
to: in bypda the horse belongs to the camp and symbolizes the nomadic
life, and in bopu the horse (which even gets its own name - Syvinko, and
is depicted as an intelligent creature, in comparison to the nameless and
dumb camp horses) is already a kolkhoz horse:

ChIBMHBKO MUPWIBHKMAA KaHOHIA, MPUIIYIIANI, CO PaKUpAA O XyJIail.
- OK3, CBITO sIBaca Apo KOIX030, Ty IIOSYMUHI, PO aMapo POMAaHO KOIX030!
[Tméppa nounnans CpIBUHBKOHA IUP3 MAH. - Jlaca 6yThI T9 K9pac, 3afpKnBaca
6axrtamac. Ty maca 3 [HKEB T9 Xac, a M3 SIpMU PO OAIBIYSHO Mac Kapaznpl. JX,
na4é mKunb6sH ABasal?’

Shshjodra’s way to the kolkhoz introduces the image of the “road to
the new life” to the story, the road Lushka is also supposed to take. On
his way to the kolkhoz Shshjodra made a detour to the Gypsy camp. The
writer places Shshjodra in a situation of temptation by the “old life” (he
honourably passes this test and goes on his way).

It is quite symbolic that night falling in the fields made Shshjodra go to
the Gypsy camp. The night, the darkness (kalypen, a word which appears
with great frequency in the story) to which the camp belongs - this is the
introduction of the backwardness which possesses the minds of the “field”
Gypsies, as yet untouched by the influence of communism: “Ox, dukapes,
ouxapvs”, - OusuUcanvis ée*.

Fynku’s evil parents are the personification of the “dark forces”. His
mother, Lushka’s mother-in-law, according to the Gypsy and Russian
folklore tradition, is called the “snake”. The father-in-law chains Lushka to

7 Syvinko pricked up its ears, hearing what the master was saying.

“So, soon we'll be at the kolkhoz, just think, in our Gypsy kolkhoz!”.Shshjodra stroked Syvin-
ko’s neck.

“We’ll work, we'll have a happy life. You will eat oats, and T'll have soup of pig. Eh, it will be a
good life!”.
2 “Eh, savages, savages’, he thought [Shshjodra]
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the traditional camp life and makes her roam the villages, full of unhappiness
and bad luck:

HPS JIaTd N O My17[ 6I/I6aXTaJIO, T3 PO3BUMHI j1a 6anBansaca IMpo 1IyK3, Kaid
BOIIIA. Capo ABIBIC JKBIKO CaMO KajIbl paT IICUP/IA, T3 Mapjia oA IMpO raBa®.

The scene when Lushka secretly leaves the camp demonstrates her
hesitation and the attraction of the still powerful “old world”, but the call
of the new life turns out to be stronger: IIpocviu Habymxka evist K0 Opom -
Jlywika mapovis. I1o0bikXxvs npo wiampul ma nxapac Ovisl SOHOS, y4épona
opo kanvinan™.

The road Lushka and Shshjodra travel is different from the old Gypsies’
roads. This road is the only one, compared to the multiplicity of the Gypsies’
roads, and this is Lenin’s road (the image of Lenin’s road also appears in
Bezludzko’s poem IlImap nwana.). This is a road from which one cannot
turn back and the “dark forces” are powerless in the realm of the new
world that is being built. Fynku and his parents’ attempt to kidnap Lushka
from the kolkhoz fails. Lushka riding the horse at the end means complete
deliverance from the fetters of the nomadic life* and Lushka becoming a
conscientious kolkhoznitsa; she has stayed loyal to her husband, but the
duty of socialist work and travelling along Lenin’s road is more important:

Ko yppras ObIHKYCKMPO NOATEIA YKINCTO NP3 Kasd rpacTs JIymika, Ha Ha
3TBIM IPACTHIP €11 TUXAC MXaHAA DBIHKYCKS:

- Mba mxuHOM, co Ty Kamadca MaH. VI Ty JDKMHAC, CO M M3 TYT KaMaM, HI T3
IKUBAB afIAKd, CbIP [KVHIAM XKBIKO afjast I0pa, M3 Ha MOXKbIHABA... M3 TyT
JIaBa T LY)KaKupa... - fopakupps 9 JIylka T3 KpIHTIC OOPUCKUPAA 3 IPIC TI
TbIsI IP3 CTPOHA KO KOIX0302.

In Bezludzko’s poem IlImap nwana (Bezludzko 1931) the reader can
find the same artistic device of socialist realism as that found in II'insko’s
works. The image system of the poem is divided into two parts: the first
one presents the male, vagrant, asocial life led by the four brothers, and the
second depicts the conscientious working life of the sisters.

#  She has an unhappy face, let the winds blow her in the dry black forests. All day long until the

dark night she roams and wears out her skirt in the villages.

% Lushka walked a little towards the road and stopped. She looked back at the tents and sighed

heavily, disappeared in the darkness.

31 In comparison to Ruzhenka, whose riding in a car meant total absorption by the men’s world,

Lushka’s riding the horse signifies total emancipation from the prejudices of the camp life in the

glory of the new working life.

32 Lushka rode up to Fynku’s wagon on a black horse, but sitting on the horse she said quietly:
“I know that you love me. And you know that I love you, too, but I can’t live anymore the way I

lived before... I'll be waiting for you..”, added Lushka and turned the horse towards the kolkhoz.
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The road of crime chosen by three brothers led them to the ground
(here, again, there appears the motif of moving down, which is the result of
Gypsy wandering and living “the old way”):

Jait cAbIKXbA MaHID J[pO SIKXa,
A nmpo Myii ficBa IpacTaHa:

- “Capa TpMH... MpO YsBOPO, I'apa...
[Tarns gpa nxXyB... THIPS Miaza’>.

The Gypsy roads are multiple, and one can easily lose oneself travelling
them without proper ideological training: Mupu nxypu daii. Comac u ma
0po cmapubst/ 3annaHobiHb0EMNS 0po bym opoma...>

This is a symbol of dangerous Gypsy freedom, which can ultimately only
lead to condemnation and to death. In Bezludzko’s poem the difference
between the vagrant life and the settled life is equated with the difference
between death and life - that is how following the politics of the communist
party gains an ontological dimension. The Gypsy brothers who roamed the
roads are dead now, and the hero of the poem says about himself: Illmap
nuiana ucvic aman/ EKxoncuno auémna ma opo kxsp™.

The sisters of the poem’s main hero, as settled Gypsies, have chosen the
one and only right road:

“Muiia, M3 IIPO KypCbI CBIK/IEBABA, -

lanHa IX9H MUpY pakupa, -

“Oxs3amMeHO Hpa HI0PEPOCTd CITO 37aBa,

A JIéna npo pabgdako LITITO Jy>KaKypra.

- Knnama u 3 JIro6a ceikniéna mmpo pabdaxu...*

The road of the real new life, which will lead the Gypsies to heaven on
earth (e.g. to the kolkhozes, factories and other embodiments of the working
life), is Lenin’s road:

Kana poma mapyBaHa Ipa Kxapa [I9CKUPY LIATPBL,
[TapysaHa ¢anpa Ipo rafKUTKO XyIanobaH.

Mb ranbiéM HIBO IKuno?d,

VI Ha 3mMapaBamm, kaHa JIEHMHCKOHS JpOMICTHIPY.

% The mother looked at me with her eyes,/And a tear ran down her face:/“All three...my boy,
long time.../Lie in the ground...Your brothers”

* My old mother. I was lost in criminality/On many roads...

» We were four brothers,/It’s only me who stayed at home.

6 “Misha, I study at kursy, -/Says my sister Gana,-/I will take a driving test soon,/And Lyolya is
waiting for a place at the rabfak. /-Klasha and Ljuba study at the rabfak...”

7 “Now the Gypsies change their tents for houses,/Change the fields for the Gadjo life... I knew
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- and leading a settled life is the only way for the Gypsies to follow this
road.

As opposed to Soviet Gypsy literature, modern Gypsy literature is
devoid of any element of propaganda, for, in the words of the scholar:
“the paternalistic encouragement and strict state control of the end of the
1920s-1930s, the absolute prohibition of the late 1930s to early1950s, the
bureaucratic vigilance of the 1950s-1980s have been replaced with total
indifference. It is now about financial problems instead of political and
ideological ones” (Kamuuus, Pycakos).

Modern Gypsy authors try to revive the past Gypsy mentality in their
works, and this identity’s rejection is also related to the image of the road.
Modern Russian Gypsy authors are educated and erudite people who have a
background in 20th-century literature and culture, and their works cannot
be defined as “amateur and naive” anymore (MaxoTnna 2011).

Modern Gypsy literature consciously reconstructs the Gypsy identity,
considers what it means to be a Gypsy, what the elements of this identity
are. Two main approaches to this subject can be identified in Gypsy literary
works. The first one is philosophical, when the author reflects on the
features of Gypsy culture in the light of world culture and history (Georgi
N. Cvetkov, Valdemar Kalinin). The second trend involves sketches from
everyday Gypsy life (Lera Janysheva, Alexey Sinitsyn and others), and it will
not be considered in this article.

Georgi N.Cvetkov ruminates on the road as the fundamental element of
Gypsy identity, but as an element belonging to the past. That is the paradox
of the modern Gypsy consciousness - it can be identified with a tradition
that has almost disappeared but is still strong in people’s minds. The picture
of nomadic Gypsy life (with romantic overtones) is presented in all of
Cvetkov’s poems:

M>s Ha TafiKbsB-119, K9 COM POM.
Mupo BypAOH YpHSA IO IPOM.
I>xuBac ama CpIp YMpuKIIbA...** (M3 Ha TaKbsIB-II9, K3 COM POM)

Itis thanks to the vanishing of this tradition in reality that the Gypsies can
place it within the Gadjos’ tradition of wandering. Cvetkov’s approach to
this topic is quite similar to Rajko Djuri¢’s: “...The Gypsy as a human is not
free yet and he hasn’t found his home yet. In this sense, I guess, the Gypsy

the new life, /And I won't turn from Lenin’s way”. The appearance of the word Gadjo slightly
ruins the didactic pathos of the poem. It demonstrates that the division Rom/Gadjo hasn’t disap-
peared from the Gypsy consciousness, and living in houses still feels like the Gadjo life.

* T'm not ashamed that 'm a Gypsy/My wagon flies on the road/We live like the birds. ..
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destiny and human destiny are variations of the same destiny” (I>xypwmy
1999). The reader can’t strictly identify the time borders of Cvetkov’s
stories and poetry. In the poem Poma written in Russian, he places Gypsy
wandering in the realm of dreams:

Bo cue goporu - cnoBHO peku...*
Ho nm xorenocsk Tsxectsb OyfiHelt 3a0bITh B CBOMX TPEBOXKHBIX CHaX...*”

This meaning of a dream, of unconscious (and subconscious) motion:

IIpIran u caM He 3amMedaeT, KaKoil ZOPOTOil OH UpeT...*!

- puts the Gypsy nomadic life in the sphere of archetypes, and this
interpretation of the image of the road is also present in other works by
Cvetkov.

To show the realization of this approach in Cvetkov’s prose, I chose
one of his short stories from the selected works ITecrs 0nuror0 6 sustv...*
(LIBerxoB 2001) - Jlana. This story was written in Russian and translated
by the author into the Lovari and Russian Gypsy dialects.” Here I use the
translation in Russian Gypsy.

In the beginning of the story there appears the image of the sun, which
is identified with the wheel of a Gypsy horse-drawn wagon. This metaphor
introduces a sense of sacrum and profanum into the text (and into all of
Cvetkov’s works in fact). Just like all archetypes, the image of the sun-wheel
is ambiguous:

Roma rakirna, so kham dykhela pe syr rota, khameskiri rota prastal piro
boyben taj del dzhiipe sarenge. Ne koli jov xolyasola — sxachkorla sa so si
dzhuvindo pro pkhuv*.

Thus, with the help of this comparison to the Gypsy wheel, the double
meaning of the image of the sun (life, wandering versus death) transfers
this ambivalence to Gypsy life and its nomadic foundations. The Gypsy girl
Lana saves the kid and herself dies under the wheels of the drunken Gadjo’s
vehicle - the author shows the cruelty of life towards the Gypsies, who are
guilty themselves even in their own death:

* The roads are like the rivers in a dream.

“ They wanted to forget the heaviness of everyday routine in their anxious dreams.
4 The Gypsy isn’t aware what road he walks...

A Song Long As Life

4 This translation is accessible only on the Internet (all in Latin alfabet). That is one of the latest
tendencies in Gypsy literature which appeared after 1938: it is written in Russian, and this is one
of the threats to the Gypsy identity (Jemerep... 2000: 242-243).

“ The Gypsies say that the sun looks like a wheel, the sun wheel [wandering] in the sky and gi-
ving life to everything. But if it was angry, it would destroy all life on the earth.

L
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Javne xalade (policija), lyne te golden po Roma: “So achade po drom chavores?!”
Rom angil gadzhende sys doshalo tay avela®.

But at the same time the Gypsy wandering (as the sun wanders) is, just
like the sun, the source of life and resurrection. Lana is resurrected in the
narrator’s dream, which is rich in mythological and literary allusions:

Progene bersha, koli ame yaviam po shteto kay sys garady Lana. Dre odoya
rat me dykhtyiom la dro suno: yoy akharelas man pal peste. Koli me lyiom la
palovast later kerdya pe drevo®.

Wandering is eternal life for Lana, and a metaphor for the eternal
existence of the Gypsy people, Gypsy mentality:

Dykhtyom syr yoy lydzhala peskier vasta ko kham, polyiom so sa Romane chaya
sy nabut Lana®.

Lana is the embodiment of Gypsy anima. The Gypsy nomadic life of the
past is shown in Cvetkov’s works as a half-forgotten dream, as an archetypal
image - and that is why it’s so important for the modern Gypsy cultural
identity. Gypsy wandering is not a reality anymore, it has transformed into
pure imagination, which has had an even greater influence on the Gypsy
mentality.

Another example of philosophical reflection on the Gypsy mentality is
found in Valdemar Kalinin’s poetry. The special feature of his poems is
a sentimental feeling for home, longing for the native place, which seems
quite unusual for the Gypsy system of values at first sight. But, firstly,
in this way the motif of identifying the Gypsy destiny with all of human
destiny resounds more clearly in Kalinin’s works. As already demonstrated
in the analysis of Cvetkov’s works, wandering is presented as a metaphor
of human life, and in Kalinin’s poetry it gains an additional shade - as a
symbol of passing time (also involving literary allusions):

Ha nporerém M3 mamr-gpom,
ITans pikxaB-113, pucéBaB nana... (Mupa mTIToCK?)*

# The soldiers (the police) came, started to shout: “Why did you leave the kid on the road?!” It’s
always the Gypsy who is guilty, according to the Gadjo.

% Years had passed when we appeared in the place where Lana was buried. That night I saw
her in a dream: she called me to her. When I stretched out my hand to her, she turned into a
tree.

¥ 1 saw how she [a Gypsy girl] stretched her hands out to the sun, and I realized that every
Gypsy girl had a little of Lana in her.

* T haven't passed half of the way,/I look behind, I turn back... (To My Place)
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Secondly, the image of home in Kalinin’s poems is always connected
with the image of oblivion and dreaming: Cwuip 0aowvigac oywino amapo
Kkxapopo...Coip 03 cyHo... (Mups wmamocka)*.

Home for the Gypsy is a place which can exist only in his recollection,
or rather, in his imagination. It is an imaginary home, but the role of
the imagination in forming and explaining the Gypsy mentality is very
important for the modern Gypsy narrator.

Wandering is a source of recalling for the Gypsies - they pass by, but
keep everything in their memory, as opposed to the settled Gadjo people
who will inevitably forget their native place and their old parents:

ChIT 710 TaB xacéna,

EKXIDKMHBIISH 1 JJap NXYPIH/S APO SKXa,

JIsH 6ucTBIpAd capa, yTpagbHs Apo ¢opo,

Poma > 7131 Ha 6uctpaHa - fa nmypans mana. (bucreipporas)™.

To Kalinin, having roots does not mean to live a settled life in one place.
According to his poetical philosophy, the real roots for a human are the roots
within life, and it is a connection to life that helps the Gypsies to continue
and to gain their own memories. That is why in his poem he compares the
Gypsies to the lime tree’’. The tree, a traditional symbol of permanency and
immutability, gains a new meaning - the meaning of hardiness, because of
its strong connection with life itself - just like a Gypsy:

TamaHo poMaHO AbIKXaBa fp3 Ja Ui
I po wbL1, 6puibiHA 6apo xaubKupund (JIuna naisr ACMHOBCKO ApoM)™.

Thus, the concept of the road has changed completely in modern Gypsy
literature, gaining a new poetic dimension. Regarding this image, examples
from Soviet and Russian Gypsy prose and poetry have demonstrated how
the reconstruction of Gypsy identity in this literature has been changing as
well. Soviet Gypsy literature developed within socialist realism and under
ideological pressure, and that caused its ideological tendentiousness. The

% As now I can see our little house...As if in a dream... (To My Place).

% Soon [it] will disappear in the village,/ There is loneliness and fear in the old women’s eyes,/
Everybody forgot them, went to town,/ the Gypsies won't forget them - the old friends (The For-
gotten Village).

' The Gypsy’s traditional connection to the earth is also emphasized by scholars: “..Romano
Chavo has a very strong feeling of reality... even if his head is in the clouds, his feet stay firmly
on our planet, on the earth, to which he feels linked like a peasant, but for a different reason” (de
Gila 2003: 63).

2 1, lucky Gypsy, look at the lime - /In cold, in huge rain it's warm (A Lime Tree By the Asinov
Road).
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communist regime tried to transform the Gypsy vagrant mentality, and used
Soviet Gypsy literature for this purpose as an ideological weapon. Nevertheless,
these controversial features of Gypsy literature of the 1920s and 1930s do not
make this literature less valuable. It was the first possibility for the Gypsy
intelligentsia to speak about their people, their traditions and how they saw
their future. Its realistic approach (inherited from classic Russian literature)
creates a vivid image of the traditional Gypsy mentality, which is now at the
centre of attention among Gypsy authors. Modern Gypsy literature is free
of ideological control by the Russian majority. It exists in the cross-cultural
context of Russian and world literature (Cmupnosa-CecnaButckas 2009). The
road as an archetypal image is a fundamental element of the reconstruction of
Gypsy identity in modern Gypsy poetry and fiction. At the same time, Gypsy
authors interpret the Gypsy road in a philosophical and poetical way, as a link
uniting the Gypsies with other people on the earth. In this way, they break
the borders of the traditional Gypsy division Rom/Gadjo, and the image of
the road becomes important in the reconstruction of this new identity. Thus,
this concept has always been a crucial one in Gypsy literature and, being an
“eternal image”, it has not exhausted its artistic potential yet.
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»Ay, But Droma Pkhirdyom”:
Cygan i droga
(Tozsamos¢ wtasna w radzieckiej i postradzieckiej
literaturze cyganskiej w rosyjskim kontekscie
kulturowym i politycznym)

Cyganie zawsze byli szczeg6lng mniejszo$cig w Rosji. Z jednej strony Rosjanie po-
dziwiali bezdomno$¢ Cyganoéw i ich pragnienie wolnosci. Cyganie stanowili swego ro-
dzaju alter ego Rosjan: byli tacy, jakimi ci ostatni by¢ chcieli, ale nie o$mielali si¢. Z
drugiej za$ nawet w stosunkowo liberalnych czasach caratu traktowano ich jako ludzi
drugiej kategorii, nie wspominajac o sowieckich deportacjach. Wedrowny Cygan de-
nerwowal szczegdlnie, tak wigc wladze zawsze staraly si¢ ich osiedlaé. Postawy Cyga-
néw takze byly dwuznaczne ($cista opozycja Gadziowie/Romi i jednocze$nie zjawi-
sko ,,choratu” osiadtych Cyganéw, laczacego kultury rosyjska i cyganska). Ujawnia
to gléwna ceche tozsamosci cyganskiej: pragnienie ruchliwosci, zalezno$¢ - ale tyl-
ko w drodze, co zderzalo si¢ z dwoista postawa rosyjskiej wiekszosci. Owa ceche jak
tez dwuznaczng postawe wobec niej mozna uzna¢ za zasadniczy rys radzieckiej i po-
stradzieckiej literatury cyganskiej. Okoto 1938 roku (zanim skonczylo si¢ wspiera-
nie mniejszosci narodowych) w radzieckiej literaturze cyganskiej wystepowaly dwie
gltéwne linie narracyjne: narracja o zlej kapitalistycznej przesztosci (wykorzystywanie
»choralowych” Cyganéw, ktérzy zostali wyprowadzeni z drogi przez Rosjan: M. Iljin-
sko) oraz opisywanie wspaniatej rzeczywistosci radzieckiej - kiedy to szczesliwi Cyga-
nie pracujg i osiedlani sg w kolchozach (M. Bezludzko). Taki obraz nowego radziec-
kiego Cygana ma zrédla w obrazie bezdomnosci (ze wzgledu na negowanie epoki ra-
dzieckiej i gloryfikacje czaséw carskich), co pokazuje szczegétowa analiza tekstow.

»AH, OYT ApOMaA NXUPAEM”:

LbIr'aH U Jopora
(camougeHTHPHKAIUSA B COBETCKON M TOCTCOBETCKOMU
LbIFTAHCKOM JINTepaType B POCCUNCKOM KYJIbTYPHOM U

NOJINTUYECKOM KOHTEKCTE)

Ilbirane Bcerga ObUIM OCOOBIM HAIMOHATbHBIM MeHbUIMHCTBOM Poccuu. C on-
HOIl CTOPOHBI, PYCCKMe BOCXMINAMUCh CBOOOROMIOOMEM ¥ BONBHBIM 00pasoM
KUsHM upirad. Ilpirane Opum ambpTep-aro pycckux. C ApYyroil CTOPOHBI, JaXe B
OTHOCUTENIBHO JIMOEPATIbHYIO JOPEBOIIOLVIOHHYIO SIIOXY IL{bIFaHe BOCIPUHIIMAJIVChH
Kak JIIOfYl BTOPOTO COpTa (He TOBOPS YK€ O TOHEHMSX, KOTOPBIM MX IOABEPIIN B
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coBeTcKye BpeMeHa). OCoOeHHO pasfpakaso [pITaHCKOe OPOJISYKHUYECTBO, U BIACTU
MIOCTOSIHHO TIpe[IIpMHUMAaY HONbITKY CHeNaTh L[bITaH OCeNIbIMU. Peakuns LibIraH
6blTa TaK)Ke aMOVBaIETHO: TPAAULIMOHHOE YeTKOe pasfeneHie rapkKé/poM I B TO xKe
BpeM:I [TOSAB/IEHNI€ XOPOBbIX OCE/IBIX I[bIIaH, COBMELIAIOINX PYCCKYIO M I[ITAHCKYIO
KynbTypbl. OCHOBHAs1 4epTa LIbITAHCKOM MEHTUYHOCTY — KOYeBasl CTPacThb, CBOETO
pofia 3aBUCUMOCTD OT JJOPOTH.

ITa 0COOEHHOCTb M [BOVICTBEHHOE OTHOLIEHNME K Heil SB/ISIOTCS PeIaiIiMu
IJIsI COBETCKOJ M ITOCTCOBETCKON IbITaHCKO¥ nuTepatypsl. o 1938 roma (moka
He IpeKpaTunach oduianbHas MOALEPXKKA KyIbTYp MEHBUIMHCTB) B COBETCKOIL
L[BITAHCKOJI IUTEPATYpe CYIIECTBOBAIM JBE OCHOBHbIE TEHNIEHIIMM: IOBECTBOBaHME
0 HPOKIATOM KAaIUTAIMCTUYECKOM IPOLUIOM (3KCIUTyaTalMsl XOPOBBIX IIbITaH,
«COBpaIleHHBIX» C HOPOIM pycckymmu Gapamm — pacckaspl M. VabpuHCKOro) u 10-
BECTBOBAHIE O HOBOI COBETCKOII PEaNbHOCTY — I[bITaHe OOPETAIOT CIACThe OCEMION
XUSHM, paboTas B Konxose (oaMel M. Besmonckoro). OfgHako 3TOT 06pa3 HOBOTO
COBETCKOTO IIbITaHA YKOPeHEH B KO4YeBOIl >XM3HM (IIOCPENCTBOM ee OTpULAHMs
B M300paKEHNM COBETCKOI SMOXM M HPOCIABIEHMS BO IIapCKue BpeMEHa), UTO
TIOKa3bIBaET JIeTA/IbHBI aHA/TU3 TEKCTOB.

C 1938 roma u o pacnaga CCCP 1pIraHcKas IUTepaTypa BHIXO[MIA B OCHOBHOM
Ha pycckoM sAspike. ITocme 1991 roma oHa cTama BO3POXJATbCA, UM TIafieHMe
UMICONIOTMYECKNX ¥ L[eH3YPHBIX 6apbepoB OTpPaswaoch Ha obOpase [JOPOTM Kak
HeOTbeM/IEMOI YaCTY LBITAHCKO MAEHTUYHOCTY B COBPEMEHHOI! I[bITAaHCKOI IIpo3e
n noasuu (I'1]Berkos, B.Kamuun). Pycckmit KynbTypHBII KOHTEKCT B 9TOI HOBOI
NMUTepaType yTpadMBaeT CBOE IepBOHAYa/IbHOE JOMMHMPYIOIlee BIMAHNE, M PyCcCKas
U IbITAHCKaA KyJIbTYPhI COCYIIECTBYIOT B HEJl Ha PaBHBIX.
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