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robìa. Fiesavo rajikano kher sas les jekh “Maria” kaj si lan“ o pataipen le
dutiaqo kaj зanelas k-e si sklàva, robo”, kadava pataipen si o elemènto
but importànto, e rajni del laqe pativ. [4] Roburenθar beśelas e raзini, aj
andar e rromnă, e rajinia lenas penqe slùga, зuvli kaj sivelas, kj thovelas,
kaj sas le kaxnaça , kaj kerenas xabe/xamos, etc. O зivipen kadale
manuśengo sas pherdi rromenθar: and-i kiravlin, and-e kamèra,
bariarindoj le raklen, uzarindoj, aj laćharindoj vaj kerindoj ka o barvalipen
le rajnengo te barol. Von sasas and-o than kaj kerelas pes buti vastesqo,
kaj kerenas poxtana, poniave etk. And-o fiesavo rajkano kher bar sas
thana kaj kerenas pes butĭ vastesqo, jekh ćaćipen induśtria khersesqi
poxtanaqi kaj le rajna denas pen barikane.

E rromni sklàva si sikavde sar laćhe rromnă kheresqe, kaj beśenas le
rakhlença, kaj uzarenas e kamare, sas bithanesqo and-o kher le rajnaqo.
Tha’ si kerenas doś”e rromnorre sas marde andar biaśunipnaśqo jekhe
śiro kaj sas ćhuto jekhe lavitaqi struna”[...] Kaj mukhelas vurma jekh
ćhon.”Butvar, jekh rromnorri mudarelas pes, ćhudeles pes and-e xaning”.
[5] E rajni trebulas te beśel le jakhença apre laqo rrom, ka te na зal le
rromença “na daśti te beśel bi te kerel vareso paśal jekh kreatura odobor
śukar kaj sas palal e krisa lenqo”. Kada kerena o raj, ama e rajni le
kheresqo sas ćhuti te del pativ soćiàlo krisa aj te garavel, kàzom daśti,
kadave “xastravimata” le rajnesqo. [6].

O konśervatòrismo, e khangeriaqe krisa sas len maj baro impakto,
dini si e edùkaćia bi i patriarxàlo komuniteta kaj sas and-e kadaja vrema.
I rajni Profirita, kana aśundăs k-e laqo rrom зivel jekhe sklàvaca rromni,
phendăs: “ kadave na rumoen o kher. Nasul si kana o murś зivel la
зuvlença kaj si andar i Germania, i Hungaria, kadave len lenqe love, daśti
te aven rumunikane зuvlença, kaj ćhon len te mukhel amen aj te lel len.
Tha’niśte ćorrore ròbură... von? Si sar jekh kamipen kaj nakhel, sar niśte
nakavde cerxaja! [7] 

I maj bari dukh sas te na śunel pes and-o fòro. Ke and-o lenqo kher
biandile ćhave bidadeśqo, kaj sas vi rroma, butvar e rajni arakhelas sar
te xastravel le rromnen. E paramici le dajaqi Irina si sa kadă.

Kana e rajni śunel k-e laqo rrom inkerel pes jekhe sklàvaca, atùnći i
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robìa. Fiesavo rajikano kher sas les jekh “Maria” kaj si lan“ o pataipen le
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rajni phendăs andar i rromnă k-e ćordăs jekh dikhlo/ posa, kaj voj dăsas
le rajnesqe aj kadava dăsas le rromnăqe. Marel lan, aj le rajesqe phenel
lesqe k-e kana na bitinel le rromnăn, voj telarel kheral.

I daj Irina si tindi kaθar o raśaj Nil kaj ”palal so phenelas e rromni, sas
les but rromnă k-i khangeri.

O Radu Rosseti, and-o lil “Xramosarimata” kamel te explikil e relàćie
maśkar e raja aj e rromnă. O lil sikavel paramice andar e rromnă kaj
kamenas te aven le rajença , te daśti vi von te зiven mai miśto. “E raja kaj
kamenas kamimata extrakonzugalo, and-e kadaja vrema von kamenas
te arakhen na rromnă, nùma kamipnaśqe instrumèntura andar o popòro,
kaj e maj peravdo, maśkaral e rromenqo kaj sas ròbură. O agoripen
kadale paramici si butvar dramàtiko.

Kana le rajesqe Sandu Hortopan perel lesqe k-o gi jekh terni rromni,
kaj sas lan deśupanзi berśa, “jekh rromnori u ori” phenel le purăqe
Nastastia, sa sklàva, te gatisarel lan jekh berś, aj palal te anel lesqe. Palal
but godărimata, I Anica mudardăs pes. O vurdonari kana aśundăs, ka te
kerel ćaćipen mudardăs le rajnen.

E relàćie le rajnesqe naj sa vreme naśul. I daj Irina phenel le Ionesqe
Tiron, jekh rrom sklàvo kaj lesqi rromni kamelas lan o raj: “ kaj si e зuvli
andar amaro neamo kaj na avela baxtali te зal k-o kher le rajesqe? So te
kerel o robo mai miśto, ka te зal lesqe mai śukar, nùma ka lesqi зuvli te
placol le rajesqe?” [8]
E relàćie maśkar o aj e rromnă aven sar nòrmalo, ama kana i Katinka, e
rromni le Ionesqi Tiron si acardi k-o raj, o Iono anel pes godĭ sar” lesqi
daj, e biba phenenas lesqe sar sas ka sas vi von k-o raj. O godăripen te
uśtel pes anglal o raj ka te kerel ćaćipen...sas but dural lesθar. O vaxt
kàzom sas robo, kerdăs ande lesθe jekh godĭ aj o ilo robeśtar. Kana sas
tikno dikhelas sar e rromnă si lile aj so daśti te keren von kana aresel o
bar le rajesqo. [9]

O prandipen maśkar e rroma na sas dikhili sar jekh butĭ ka te kerel le
rajes te na maj lel rromnă, ci sas dikli sar jekh strătègiaa economiko.

O Dimitrie Dan phnel and-o lil “ E rroma andar I Bucovina” sar: “o raj
inkerelas jehk liloro kaj nakhelas o gin le rromenqo, ka von te baron, te
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keren but ćhave, k-e sas rroma terne kaj mulenas. O raj phenelas butvar
k-a e ćhave kaj sas len 16 berśa te len le ćhajen kaj sas len 13 berśa, ka
te keren xurdore. Vov phenelas kon kas te lel bi te pucel len si kamen.”
[10]

“I rromni vesti”

And-e literikane xramosarimata kaj dikhlem len, aj k-o agor, and-e
rumunikani prèsa andar o vaxt interbeliko, aj vi and-e tabloura le
piktorenqe, kaj sikaven jekh kategoria rromnenθar: “ e зuvlă veste”.
Kadale зuvlă si dikhle palal o lenqo зivipnaśqo modo, kaj ingeren les, sar
xuraven pen, bilaзavde , von si sikavde sar e зuvlă kaj na inkeren e
soćiàle krisa vaj morale.

O lenqo зivipen si dikhlo sar jekh simbòlo andar o vestipen, sathaj i
istòria sikavel amenqe k-e rroma sas ròbură 500 berśa. Juridiko dăs duma
, kon sas len ròbură( e khangera, e raja) sas len o xakaj apre lenθe, apre
lenqi familia, aj sa so sas len. [11]

Si jekh paradoxo, and-e soćietèta, e rromnă si dikhle sar niśte зuvlă
rumome/ melale, kaj na inkeren soćiàle aj morale nòrme, nùma k-e and-
e komuniteta von si dikhle inkerindoj e rromane krisa.

I thagarni Maria phenel and-o laqo jurnalo “Mo them” andar e rromnă
kaj voj dikhlă len: “but śukarne si e terne rromnă, uce, tikne becença, aj
vasta śukare vi pire. Sa so ćhon apre lenθe, te si vi dïrza, beśelenqe sa.
Ćhon apre lenθe orso arakhena apro drom. Butvar, ćhon purane
xuravimata kaj arakhen len aj kadave xuravimata keren len te aven maj
śukarna, sar niśte thagarna kaj mangen. Apre kadala purane xuravimata
vo ćhon śukare sirima, kaj in inkeren lenqe buca, aj dasti te phenes k-e si
niśte eзiptikane sar ame dikhas len citrisarde and-e templura.Telal i dïrza
kaj ingeren len apro śero si niśte ćhungra kaj si pherda lovenθar, tikne
kotora rangierne valinia/ tusna matalo, vaj suka kaj na зanaś so si, vaj
svunto medala, kaj den pen dab kana von miskin pen. Truзal o lengo men
si but śukar sirura kaj duden apre lenqi morti sar o bronzo. Kadave ćhaja
si basibasne aj bilaзavde, mangen aj na inkeren godĭ k-e paśnange, palal
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e lenge cingarde gada. Dadença parne, kaj dudaren pen kana asan tuqe,
le vastença and-e buca, le śereça ćhudino aj jekhe thuvalin and-o muj.
Kana aven kaθar i tabòro and-i răt, le kofença apro śero, na daśti te
godăres so de śukare si von.Von зan angle, uce , aj o pani ćhudel pes
apro lenqo muj/ćham. O kham si tele, aj sar o kham si ćhivdo, kerel ka e
rromnă te fal amenqe sar niśte sune, kaj na зanaś kaθar aven aj kaj
agoren. [12]

Sakadă, o Dimitrie Dan, and-o lil “e Rroma andar i Bikovina” del duma
andar o xuravipen le rromnenqo: “e зuvlă kana si terne si but śukarne, aj
kana alosaren sar te xuraven pen, зanen sar, o śero phande les, and-e
Bukovina jekhe poseça baro aj зilto, andar lolo pośom, k-e lenqe placon
e ranga, e pistiri ćhol les na maj kana si but ćorre, von xuraven pen
gadença kerde thavoreça,aj coxe kerde andar pośom tindo andar o fòro,
aj k-o agor jekh baro postin bakrenθar,; odobor e ćhaja aj so de e rromnă
inkeren k-o men śirura lovenθar ruputne, vaj kana si len vi somnakutne.”
[13]

Jekh elemènto kaj arakhel pes and-o зiveipen le rromnenqo aj kadava
keren len veste sik-e von beśen and-e caxre, and-e tikne khera kerde and-
i phuv vi and-e vurdona, kadave modura te beśen kadă keren te barol o
phandimos le rromenqo le naturaca, sikavindoj o зivipen vesto; “So
arakhas lenθe aj na arakhas and-e aver riga si i morti kali. Kana dikhes
len, le balença sar si o abanoso,la mujaca kali, aj le dadença śukare aj
parne, khetanes kerel jekh baro kontrasto. Von inkren orso: o sil, i bokh,o
tatipen, o mudaripen răteça aj xolinaca”. [14] 

And-e savorre xramosarimata, i butĭ le rromnenqe veste si te
drabaren. Jekh terni xramosardi, I Elena Didia Odorica Sevastos, arakhel
sajekh butĭ le rromnenqe. Kadaja xramosarel pesqi amalni: “kana te das
kaθar i phuv Oraseni, apro phuv sas anzarde but rroma kaj beśenaś aj
khelenas pen; so de mangepen aj so de bilaзav k-e kadala manuśa le
mujaca sar i phuv, le jakhença sar o jag aj le balença sar si o korbo. Niśte
rromnă ćorre le balença biulavde aj la ćhungrença pherde luludenθar,
sirura aj ruputne love ćhuden pen k-o amaro vurdon aj denas muj:<<
beś, gaзorie te drabarel tuqe i baba, te ćhudav e lilore, ker na maj kathe
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truśul jekhe ruputno lovorro aj kerav tuqe vareso te paxol vi o pani.>>
jekh ankalavdăs andar jekh gono kaj beśelas k-i bu , jekh ćhar , aj falas
manqe k-e si feriga,aj phenelas: << de jekh lovorro aj dava tuqe kokolo
kamilaqo, te inkereles les tu a aj зala tuqe miśto>> Kadă phenelas e
rromni , tha’ dikhle man k-e na phenav kanci, mukhle man, aj gele palpale
k-o vurdon. [15]

Aver okupàcia/ butĭ le rromnenqe si dikhli kaθar o Lecca and-e “E
istòria le rromenqi”. Von si le “tusnença/ valinença, la xuravimata, aj le
bengorença/ talismana”. Sa vov phenel andar e rromnă kaj inkeren i
Paparuda (o dies le paparudenqe, si and-o trinto źoine palal I Patradĭ):
“Rromnă le phandença lole aj śirura piren and-e khera te dilaben aj te
khelen. E terne ćhaja khelen aj e phuri dilabel andar o muj:
<< Paparuada ruda,
Ala aj suzlar tut
Te peren e briśinda 
Le dubelença.>>
k-e kerde kadă e rajni ćhudel apre lenθe jekhe dulença aj potinel lenqe
jekhe lovorreça vaj vareso purani butĭ”. [16]

Te avel pherdi e imàgina andar e rromnă veste si sikavdo o lengo
prandizipen:”kana jekh rrom prandel pes jekhe rromnăca kaj na si andar
p-o neàmo,( kadă na kamel pes) vov lel o anav laqo aj beśel le neàmoca
laqo aj trebul te anel laqe jekh caxra, vurdona, grasta”. Dikhas k-e vi
kathe arakhas sar e rromni ”vesti” daśti te avel laqe so kamela; “ o rrom
na si les i griźa andar o kher, tha’ si ćorel vareso, k-e vov si sar i pori le
juglesqi kana si te kerel butĭ, aj mukhel na maj le rromnăn te kerel butĭ,
aj te del le ćhaven te xan aj vi le ... murśesqe khandino”. [17]

“I rromni drabarni”

Jekh importànto ròlo and-o rumunikano folklòro khelel les i drabarni
rromni: “o drabaripen si e butĭ kaj si dini na maj le rromnenqe”. E
xramosarimata si pherde rromnenθar kaj si drabaren, aj si len jekh
phandipen la bengença.
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0 Mihail Kogalniceanu and-o “Tikne xramosarimata andar e rroma”
sikavel zurales kadava butĭ: ”lenqe зuvlă naśen apro drom aj drabaren,
phenen o avutnipen aj draberen e sună” [18]. “Von si kaj keren aj bikeren,
kaj daśti te del tut armana, daśti te kerel to avutnipen. Nijekh puri
drabarni andar e paramice le Andersenesqe, vaj andar “Aribikane Răta”
na daśti te ćhon pen le purença drabarna, kaj si xuravde and-e puarane
dïrza,kaj jekh var sas dudvale...” phenel e thagarni Maria and-o lil “Mirro
them”. [19]

Andar o lenqo xuravimata dikhas andar savorre lila: “bare kotora
stofenθar sas kidine sar jekh turbano truзallenqo śero aj lenθar inklenaś
ćhungra balesqe kale biulavde. And-o muj sas len jekh thuvali, kaj pienaś
tutuno!” maj dural phenel andar lenθe: “kadave pure drabarne si dikhle
miśto and-o lenqo tribo. E armana kaj keren len, del lenqe pativ anglal e
terne. So e rromni daśti te mangel aj te bitinel e suva aj katla aj maj
godaver kana draberel and-o vast, lilenθe, kadă si lan maj but te dele le
ćhaven”.

So phenen e rromnă ka te daśti te xoxaven: “si tut baxt, phenel o
korango, but gurumna. Inkerel pes palal tute o sosoj sar inkerel pes palal
o jukel. Na asal o korango kaθar e manuśa kaj зan late?” [20]

O Mihail Kogalniceanu kritikil and-o lil “Tikne xramosarimata andar e
rroma” k-e зuvlenqe na-j len pativ andar lenθe: “von den pes kas del maj
but lovorre; aver butĭ maj si len te drabarel, te phenen o
avutnipen,dikhindoj pes and-o vast vaj and-e lila, vaj kana del duma le
oglindaça, kaj inkeren lan and-e jekh kùtia”. [21]

“I rromni jagali”

Kana dăs duma andar e relàćie maśkar e rromnă aj e rroma vaj andar
e relàćie la rromneqe le rajnença, i rromni si dikhli sar i “jagali rromni”.
Tha’ kadaja reprezentàćia daśti te aven lan maj but nanajmata .Kadava
ipostaze andar e rromnă si verver ćaće k-e lenqo godĭ ingeren len te keren
so keren, aj kadava komportamènto na sas laćho and-e kadaja vrema.

O Radu D. Rossetti phenel and-o lesqo lil “Remember” kana sas te зal
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and-e armia aj sas and-e gara Bucuresti, te зal and-o dujto meripen: “e
gaзa ulavenas kaθar lenqe gaзe, luludença aj cumidinença. Jekh rromni
kaj laqo rom зalas vi vov an-o meripen, rovelas andar lesθe zori зi kana
o rrom dăs laqe duj vasta , te vazdel laqo moralo”. [22]

Tikne paramice, phende miśto, kaj e rromnă si sikavde and-e naśul
ipostaze, arakhas vi and-e artìkole, kaj e rromnă kerel naśul akćiùne. Mi-
salăqe, and-o ziaro “ Le manuśesqe xakaja” o зin biś andar biśuśtar fe-
bruara 1890, and-e rubrika “Literara Kronika”, si jekh paramici “ O
Ghiokan , o rićhino” kaj phenel pes sar lesqi rromni xoxavelas les, o o
rrom зi k-o agor merel bibaxtalo. And-e “Ruminikane Ilustraciune” ara-
khas anekdote andar e rromna, sar “ I sirimi le rromesqi” aj phenel pes
sar jekh raj kamel te phuvarel jekhe rromnăn , aj voj na kamel, tha’ зi k-
o agor voj perel aj mukhel pes. [23]

O Radu Rosseti and-o lil “Xramosarimata” phenel sar jekh Visinoaia,
jekh rromni kaj sas sklàva, k-e Strilea MIhalaćhe.”Sasas but śukarni kana
sas terni, sas phuvardi kaθar śtar gaзe kana sas lan deśusov berśa, aj
palal sas bitindi apre niśte lovorre. Aj palal so sas atùnći, biandili e Cat-
rina, kaj anel pes godĭ latar.” [24]

And-o lil “Kontemporane suvenìrura” xramosardi kaθar o Gheorghe
Sion, arakhas vi i laćhi latura le rromnenqi jagali., o jekto lesqo inkerdipen
“ rromni kaj dilabelas aj sas bikheresqo, vagabunda, sar sas voj, falas
tuqe k-e kerelas pes andar i rromani kaj sa sas lan maniere and-e jekh
rromni but śukarni. O Siono sikavelas lan sar jekh rromni śukarni. Ući aj
kerdi śukar, e vasta aj e pire, savorre den laqe jekh indiano aero.” [25] 

Lenqo inkeripen na gelo but, kana i daj la Sionesqi sas te merel phe-
nel lesqe te na maj dikhel lan: “andar o mistipen aj to avutnipen te na
phandeś to зivipen jekhe rromnăca. Ja aj na avela laça! De lan drom aj
kana arekhesa jekh rakhili , te prandeś laca”. 

Konklùzie 

E imàgine si sar jekh istòria , so si maj interesànto si e paruvimata
kerde and-o vaxt , e mesaje kaj sikavde len aj vi le influènće kadalenqo
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andar o mentàlo le manuśenqo.
E rromnă si biprinзarde and-e istòria. E

imàgina aj e xramosarimata si korkore mo-
dalitèto te sikavas e rromnă andar kadaja
vrema( o agor le sekolosqe XIX aj o siridoj le
XX sekolo) ka te sikavas e realitèta le vre-
maqi.

E imagine sikavde kamen te phenen sar
e imàgina le rromnenqe si and-o vaxt, aj sar
si von dikhle. Na daśti te зanaś sar kadale
imagine influènćiśerde o influènćil e publi-
kane opinie. Si phares te dovedisaras k-e ka-
dale imàgina na sikaven e realitèta
sadivestutni, ci von sas stereotipikane keri-
mata le xramosarnenqe/ piktòrura.
Ćaćipnaśqe, kadale imàgina sikaven rromnă
and-e biśarane ipostaze: drabarnă, rromnă
kaj bitinen luludă, artiste pherde erotismo
(niśte imàgina kaj sikaven rromnă kaj dila-
ben k-e biśarane instrumèntura), tha’ vi
rromnă pherde grizatar, godorvalimata, daja
kaj den ćući, kaj keren butĭ. Te kamas te di-
khas o konteksto le vremaqo,o xristianipen,
kaj ćhonaś le зuvlen te aven lenqe jekh mo-
ralo phiravipen, suzipen, telaripen, te anel
lenqe godĭ, savaxt, o bezex le biaśunipsaqo
sar vi k-e von si bi goraripnasqo, kaj зan palal e xatărimata, aj kadă k-e
trebul te aven kontrolime, atùnći daśti te phenaś k-e von si sas dikhle
palal kadale imagine but naśul. O moralo phiravipen kaj sas na maj andar
e зuvlă, sas uśtavdi kaθar kadave rromnă, kaj inkerenaś i thabarni and-o
muj, sas paśenanqe (denaś ćući le ćhavenqe and-e diza) sas len sar bută
kaj na sas morale andar kadale berśa (sar sas o drabaripen).

E imàgina kaj e piktòrura kerde len daśti te aven kerde binaśulimata,
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tha’ ame na зanaś kadava butĭ, k-e von na
xramossarde vareso andar kadaja butĭ.
Зanaś andar o kristianipen k-e sas jekh baro
faktoro kaj daśti te influènćil (o moralo phiri-
pen le зuvlenqo) e rajen aj vi le manuśen.
Savorre kadala imàgina sas kerde palal duj
nocie kaj si i klidin andar kadale xatărimata:
o kòrpo aj e okupacia/butĭ.

But andar e imàgina kaj phenen andar e
korpo, o erotismo,maśkar aver imàgina si
andar e rroma drabarne, tha’ savorre imà-
gina si len jekh elemènto khetano: i ideea si
k-e von na keren palal e regule le societaqi.
Kamlem te sikavas k-e piktòrura ćhon and-e
lenθe imàgina lenqe xatărimata aj stereotì-
pură andar e rromnă. Dikh akana k-e ara-
khas and-e lenqe piktùra, imagine fizikane
andar e rromnă, aj andar o ròlo te sikaven e
bută tradicionale andar e rromnă. Andinem
and-o amaro vakăripen andar kadava kapì-
tulo sar e literatùra, i prèsa, vaj aver xramo-
sarimata, konfirinen e sikavde mesaje andar
e imàgina, vaj piktùra. 

Patas k-e kadava imàgina kamle te sikaven e ròlura le rromnenqo. Ka-
dava imàgina si vi adies. Kadava stereotìpură, xatărimata na paruvdile ni
adies, sar prùva beśen e informàćie rasistikane kaj si dine and-e mass-
mèdia. [26]

E note:

[1] Te dikhes sar misal e artokole andar o ziaro “E manusesqe xakaja” le Sofiaqe Na-
dejde “Femeia şi socialista” kerdo and-o gin 1, p, 2 andar 1885 si and-o gin 17 andar
21 februara “Rolul femeii în mişcarea socială”. Sakada , e artikole kaj phenenas andar
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o statuto le juvlaqo sikavde and-o ziaro “Emanciparea” andar e bersa 1891-1892.
[2] Filip Ionela, “Psihologia câmpului social. Reprezentările sociale”, i Societeta Jantrip-
nasqe & Tehnika S.A. Bucuresti, 1995 
[3] Te dikhel pes o site-ul www.romanothan.ro 
[4] Gheorghe Sion, “Suveniruri contimpurane”, 1915, ed. Minerva, Bucuresti p.20
[5] ibidem 4, p. 16
[6] idem 4, p 25
[7] idem 4, p 22
[8] Radu Rosetti, “Scrieri”, 1980, ed. Minerva, Bucuresti
[9] idem 8, p. 85
[10] Dimitrie Dan, “Ţiganii din Bucovina”, 1892, rasaj and-e Lujena Cernăuţi, Tipogra-
fie şi Litografie concesionata Arch. Silvestru Morariu-Andrievici, p.16
[11] Nicolae Gheorghe, “Romii. De la robi la cetăţeni”, http://www.romanothan.ro/scla-
via/ROMII-DE-LA-ROBI-LA-CETATENI.html
[12] I thagarni Maria le Rumuniaqi , “Ţara Mea”, i edicia III editura Librăriei&Pavel
Suru, Bucuresti, p. 73
[13] Dimitrie Dan, “Ţiganii din Bucovina”, 1892, Cernăuţi, p. 23
[14] Octav G. Lecca, “Istoria Ţiganilor”, 1898, Caransebeş: Tip. Diecesana, p.39
[15] Elena Didia Odorica Sevastos, “Călătorii prin Ţara Românească”, o dujto lil andar
14 iulie1887(xramosardi k-e Botosani) bichaldi laqe amalinaqe Electra Mortzun 1888
Iasi, Tipografia Nacionala, p. 13-15
[16] Octav G. Lecca, “Istoria Ţiganilor”, 1898, Caransebeş: Tip. Diecesana, p.167
[17] Dimitrie Dan, “Ţiganii din Bucovina”, 1982, Cernăuţi, 32 p. (ed. germană, 1893,
42 p.), p. 29
[18] Mihail Kogălniceanu, “Schiţe despre ţigani”, 1900, Tipografia Dacia, P. Iliescu şi D.
Grossu, pag. 17
[19] ibidem 12 
[20] ibidem 17, p. 29
[21] ibidem 18, p.27
[22] Radu D. Rosetti, “Remember”, 1921, Ed. Libraria Socec&Co, Societatea Anonimă,
p. 24 
[23] În “ Ilustraţiunea română”, nr.10 din 18 august 1891
[24] Radu Rosetti, “Scrieri”, 1980, ed. Minerva, Bucuresti, p. 81
[25] Gheorghe Sion, “Suveniruri contimpurane “, 1915, ed. Minerva, Bucuresti, p.7
[26] Dikh o dujto kapitulo le kadavesqo lil: “E dikimata le rromnenqe and-e publikani
sfera”.
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O dujto kapìtulo 

Le rromnenqe dikimata and-i publikani sfèra

I publikani sfèra si o than kaj e manuśa daśti te malaven pen, daśti te
keren aj te phenen lenqe godărimata, daśti te den duma, te vakăren, aj
kana si saзipen, te aresen ke jekh konsènso aj te arakhen e problèma kaj
si and-i soćietèta. Maśkar kadava akćiùne,von daśti te keren jekh
paruvipen, te laćharen e nasulimata andar i soćietèta. I publikani sfèra si
o than, kaj e manuśa daśti te malaven pen, sar jekh  misal si e śkòla, o
kultùralo ćèntro, kafava than, i publikani sfèra le soćietaqi, etc vi sajutne
riga, sar si i mass-mèdia vaj o internèto. And-e jekh demokratikani
soćietèta savoren si len akćèso k-i publikani sfèra, savorre daśti te
vakăren, te den duma andar so von patăn aj daśti te avel len kadale idèa
aj daśti te paruven i soćietèta. Tha`, ćaćipnaśqe, i publikani sfèra na si sar
sikavel pes ke si. Si manuśa kaj lenqe nasulimata naj pkende, lenqe vaka
na aśunen pen aj lenqe experiènće si biprinзarde. E ćorre, e зuvlă
bi“parne” [1] na daśti te aresen and-i publikani sfèra aj lenqe problèmură
aćhon butvar biprinзarde.

E rromnă, andar o lenqo gen, andar i lenqi etnìa aj si andar i perutni
klàsa soćialo, na si dikhle miśto and-i publikani sfèra aj butvar lenqe
problèmură si dikhle andar e jakha aver manuśenqe, aj andar e
xatărimata kaj si and-e soćietèta.

And-e kadava kapìtulo, sikavasa nìśte misală andar i mass- mèdia
andar e rromnă, ka te daśti te dikhas o lenqo than and-i publikani sfèra,
aj vi te dikhas sar te keras ka lenqe experiènće te aven prinзarde aj von
korkore te phenen andar lenθe. Kamas te sikavas e sitùaćia e rromnenqi
kaj si andar duj lùme: maśkar e tradićie aj emanćipàćia, and-o jekhto than
sikavas o ćhand sar kadave rromnă den duma le komunitaça, le famìliaça,
aj vi le rromença, and-o dujto than sikavas sar e rromnă si le gaзença, sar

113



si von dikhle kaθar kadala manuśa aj save si e lenqi saзimata te lel o
lenqo than, birasismosθar aj bixatăripnasθar.

O mìto andar i “jagali rromni”
O stùdio sikavipnasqe:  i telenovèla “Rromesqo ilo”

Astaras and-o kadava kapìtulo te sikavas jekh misal andar i
stereotìpikane reprezentàćie, aj o sikavipen jekhe rromni jagali, aj sas
sikavdi and-e mass-mèdia sar jekh misal laćhipnaśqe andar i rromani
komunitèta. Paśal e stereotìpikane reprezentàćie le rromnenqe andar i
literatùra, piktùra, sar si i rromni, sar drabarni, kaj bitinen luludă, sar
sevnă, ćorrna, aver reprezentàćia si e jagali rromni, śukarni, exòtika,e
зuvlă kaj len i godĭ le manuśenqe, kaj si sar jekh suno andar e “parne”
and-o kadava mìto,e rroma si dikhle palal duj dikimata, o sèxo aj o
rasìsmo.

O mìto le “le rromnenqe jagale” von si kon den e struktùra le
telenovelaqi ”Rromesqo ilo” [2] e telenovèla kaj sas lan bari audiença aj
but reàkćie and-e mass-mèdia.Tha, and-o “Rromesqo ilo” si miśto te
dikhas and-o kadava kontèxto, e reàkćie kaj kerde len e mass-mèdia, aj
and-o sikavipen le fìlmosqe arakhas reprezentàćie stereotìpikane aj
rasistikane kaj khuven sar laćhe reprezentàćie.

I lùmea le tabòrosqe dikhli andar i telenovèla si jekh lùmea pherdi
tradićienθar vi aćara( misală e rroma andar i telenovèla kamen na maj te
prandizen lenqe ćhaja, aj savorre зuvlikane personàзură si sikavde and-
o site le telenovèlaqo [3] ke si tradićionalisto, kaj kamen na maj te
prandizen , te keren ćhave, aj kaj sa kerel andar p-i famìlia), tha’ and-i
aver rig, and-o tabòro si jekh vesto “ spirito”, ćhuto rigaθe daśti te
phenaś, misalăqe, o personàзo kheldo kaθar i Loredana Groza, (kaj vi
dilabel e gilă le fìlmosqe), i Rodia, si ćhuti apro sito sar jekh “jagali rromni”
kaj si o vesto spirito le taboresqe. Vaj o principàlo personàзo, i Roza
(kherdo kaθar i Nikoleta Luciu) kaj sas dini k-i śkòla and-o Pariso, aćhol sa
e “rromni jagali” kaj khelel śukar aj si lan jekh korkori motivàćia and-o
fìlmo: te viaзrel o murśikano personàзo aj apro sito si sikavdi sar jekh
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rromni śukarni kaj daśti te lel e godĭ  le murśesqe. I stereotìpikani imàgina
kaj pheren o fìlmo si ćhute anglal e laćhe/afirmativo reprezentàćia.
Misală,o murśikano personàзo si dòktoro apre Ambulança (jekh
reprezentàćia kaj na si andar e rroma).Maj si and-o fìlmo jekh sekundaro
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kana beśen paśal lenqe manuśa, jekh soćietèta “patriarxàla” si jekh
soćietèta kaj e institùćie, e krisa sikaven o godăripen le murśenqo, kaj
kadaja godăripen”avena sar trebul”. Kana phenas e lava “murśa” vaj
“зuvlă” kas kamas te sikavas? Kadale kategorìe naj kerde miśto. And-e
fiesavi kategorìa si but ierarhie aj bisarimata. Misală, e зuvlă
heterosexuale aj lesbiena na si len sajekh than and-e soćietèta. Sakadă
si bisarimata and-i rig soćialo, etnìa, “ràsa” maśkar e зuvlă, aj savorre
kadala bisarimata si vi maśkar e murśa. And-i publikani sfèra,e
murśa”parne” si len maj but sar e rroma.I feminista Bell Hooks [5]
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phenelas k-e nasulimata  sikavdi kaθar e “зuvlă parne” naj sajekh le
зuvlença kaj si len aver rang, aj k-e lenqe nasulimata” la зuvlenqo kaj si
len aver rang” si sajekh la nasulimata le murśenqe kaj si len aver rang.

Kadă vi ame daśti te phenaś andar e rromnă. Tha’, e sitùaćia le
rromnenqe si ćhuti k-e intersèkćia maśkar e soćietèta rasistikani aj vi e
rromani komunitèta patriarxàlo, kaj keren vi voj diskriminàćia. E rroma si
jekh popòro bithemesqo, jekh popòro kaj sas mardo[6], aj but berśa sas
bi te avel lesqe zor. Maj but, palal i dezrobirea le rromenqi, o them na
kerdăs kanći te ćhon le rromen and-i soćietèta, butĭ kaj geldăs k-o
peravipen le rromengo aj ćhutălen avri andar i soćietèta. Andar kadaja
sitùaćia , e gaзikani societèta kamel te kosel amari identitèta( and-o aver
vaxt, vi te mudarel len, sar sas o Samudaripen/ Porajpen) [7] si
importànto, andar e rroma te inkeren lenqe tradićie, te avel lenqe zurale
pand le famìliaça vi le komunitaça te daśti te rakhen e identitèta aj o
khetanipen rromano. Maśkar e rroma si vi phangle komunitètură. And-o
vaxt kana e soćietèta barili vi o miśkipen andar e xakaja le manśuenqe,
o miśkipen le зuvlenqo, etc, e soćietèta paruvdăs pes, aver komunitètură
aćhile phangle, kaj sas len aćara aj nòrme aj na maj sas dikhle miśto
kaθar i soćietèta. Kadala nòrme aj aćara na dine o xakaj le зuvlenqo te
keren alosarimata sar si o  prandizipen, i famìlia,i edukàcia.

Si phares andar e rromnă te den duma andar e problèmură le
komunitesqe, kaj e komunitèta inkerel e tradićie aj e nòrme, kaj inkeren
le зuvlen and-o kher. E rromnă aktiviste sikaven e sitùaćia le rromnenqe
kaj beśen and-i komunitèta, e nòrme aj e aćara kaj na den len o xakaj te
alosaren, kadaja butĭ si and-e opozicia le idèaça so si o khetanipen
maśkar e rroma. Palal kadaja butĭ, e gaзe phenen k-i rromani komunitète
si “purani” and-o kontraśto le societaqi “ nevi”. [8]

I diskriminàćia maśkar e murśa aj e зuvlă naj tòko maśkar e rroma si
vi and-e bare  soćietèta (misală,e sitùaćia le rumunikane зuvlenqe kaj si
ćorre na si len sa kadă sitùaćia sar le rromnenqe, tha” so si aver si k-e
rromnă si vi diskrimime andar i etnìa. Kana e rromnă kamen te aresen
and-e lùmea le gaзenqe, von si ćhute rigaθe. Butvar, e зuvlenqi
diskriminàćia maśkar i rromani komunitèta si sikavdi sar jekh purani
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kultùra, bi te lel godăθe i sitùaćia ekonomika, soćiàla aj politikani le
savorre soćietaqi, kaj inkerel e rromani komunitèta and-o ćorripen,
peravipen aj bi te avel lenqe politikani zor.E diskriminàćia kaj si maśkar e
komunitèta na si  nùmaj  andar e tradićie si vi sar e soćietèta dikhel e
rromani komunitèta.

O stùdio sikavipnasqe: sar sas dikhlo o prandizipen le
Anăqo Maria Cioaba and-e mass-mèdia

Kadavo kàzo kamas te sikavas les ka te dikhas sar e зuvlenqe
problèmură andar i komunitèta si sikavde sar diskriminàćia.

And-o berś 2003, i mass-mèdia andar i Rumùnia vi intenacionàlo
sikavdăs but o prandizipen maśkar i Ana Maria Cioaba kaj sas lan deśutrin
berśa( aver phenenas  k-e deśuduj berśa) a Mihai Birita deśupanj berśa.

Kadava sitùaćia sas prinзardi and-i internacionàlo presa (palal jekh
reportajo andar o băv, dino k-o BBC) aj but reàkćie avile kaθar i Europaqi
Uniunea, aj kadale sitùaćie kerde reàkćie vi and-e Rumùnia (зi k-o
guverno) te keren vareso  and-o kadavo kàzo. E ćhave sas xulavde aj e
dada sas ćhute te del len k-i śkòla pale sathaj e Ema Nicholson kaj sas k-
i U.E  kamlăs ka o them te lel le ćhaven kaθar lenqe dada, aj sas but
nasul.

Kadale prandizimata keren pen and-i rromani komunitèta [9] o băv le
Anaqo na sas vareso bisarano, sosqe numaj kadava băv sas dikhlo kadă?
O băv sas dikhlo and-e presa te daśti te phenen k-e kultùra rromani si
aćhili pale, and-e komparacie le “parne kultùraça” , europaqi kultùră, kaj
inkeren/ sikaven e  xakaja le manuśesqe. E famìlie le duje ćhavenqe sas
barvale, o Florin Cioaba, o dad le ćhajaqo, si and-e publikani sfèra, o băv
sas kerdo bute lovença aj sar kirvo sas jekh ministro. I bari kaùza na sas
o ćorripen, i biedukàcia, o bibutăqo ci sas i rromani tradićie. And-o kadavo
băv  so sas dikhlo sas o barvalipen, e xakaja lenqe na sas inkerde, e
reàkćia le Europaqi Uniunnea, sosθar i rromani etnìa si kadă  na sas dikhle
and-e presa. O them Rumunikano na kerdăs kanci зi kana e Comisia
Europeana na kerde von vareso anglal kadave bută.
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Maśkaral, panjsela berśenqe, e rroma sas robură aj e ćhaja sas butvar
phuvarde kaθar lenqe raзa. E ćhaja kaj aćhenaś kamne palal, na sas
dikhle miśto kaθar i rromani komunitèta ni kaθar e gaзe. Andar kadava k-
e lenqe ćhaja зivenas traśaça te na aven  phuvarde kaθar e gaзe, e rroma
arakhle k-e si miśto te prandizen len but anglal, kodolesqe so von sas
prandizime, von na maj sas but  “uze” aj e gaзe na maj kamenas len.
Kadava aćar na sas inkerdo tòko kaθar e rroma, vi le ćorre gaзe
prandizenaś lenqe rakla but- anglal ka te arakhen len kaθar e gaзe. “Jekh
baro naćionalìsmo sas paśe kana o rumunikano them kerdăs  palal o
vestipen le rromenqo andar i sklavìa andar e berśa 1856 [10]. And-o
avutno sekolo sas o Samudaripen and-o vaxt kaj śela mienθar rroma sas
mudarde and-o anav  le rasialo uzipnaśqe, palal so avilo o komunìsmo aj
e zurali asimilàćia”

Te daśti te зiven and-o uśtăvipen aj te inkeren lenqe identitèta vi kana
sas bari asimilàćia, e rroma dine pen rigaθe aj mukhle lenqe tradićie,
laćhe vaj nasul” [11] I rromani kultùră si dośali andar o uśtăvipen  le
ćhavenqe xakaja vi le rromnenqe, na daśti te avel dikhli rigaθe kaθar i
soćietèta, avri kaθar e istorikane, ekonomikane, soćiàle aj politikane
kondìćie, le themesqe kaj si. O prandizipen maśkar e ćhava si te avel
dikhlo vi andar e istorikane kaùze, vi e ekonomikane, soćiàle aj politikane
faktorură kaj si len baro ròlo and-i diskriminàćia le rromnenqe. Kadale
prandizimata maśkar e ćhave si inkerde nùmaj kaθar e rroma and-i lenqi
tradìćia, bi te dikhel pes e soćietèta kaj von зiven, atùnći kadaja si jekh
nasulimata na maj and-e jekh komunitèta kaj si dikhli sar jekh “non-
eupaqi” kultùră, kaj si dsikrimininen lenqe manuśa aj akana k-o agor na
“mol” te eliminisarel e diskriminàćia kaj e rroma si ćhute kaθar i soćietèta.
Sakadă , e problèmură le rromani komunitèta sar o ćorripen baro kaj but
rroma зiven, kana si diskrimine kaθar e rajmata vi gaзenθar, e pucipen
dikindoj e edukàcia, o bibutăqo, etc, na-j  dikhle atùnći kana nùmaj e
tradićie si dośali andar e problèmură le rromani komunitèta aj o them aj
e soćietèta na si len doś. [12]

Kana kadava prandizimata sas kerde, o them na kerdăs kanci. And-o
aver ćhand, kadale prandizimata si dikhle sar jekh  argumènto rasistikano
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anglal e rroma, vi kana kadava aćara na si inkerde kaθar savorre rroma.

Aćhavna k-i edukàcia le ćhavenqi generalosθe, vi le
ćhajenqe speciàlosθe

But-angle prandizimata si sikavde sar i principàla kaùza sosθar e
ćhaja na зan k-i śkòla, kadaja sikavipen na si ćaći, aver kaùze si maj bare
sar o ćorripen, diskriminàćia kaj na mukhen le ćhajen te зan k-i śkòla.
Sakadă e dada si sikavde sar dośale k-e na mukhen le ćhaven te зal k-i
śkòla aj phenen k-e kadava sitùaćia si tòko andar e rroma. Si but kaùze
kaj na mukhen le ćhaven te зan k-i śkòla, aj but andar kadale kaùze na si
andar i rromani tradìćia, ci si andar o ćorripen  aj o perutno than kaj le
rroma si len and-i soćietèta. And-i kadava sekciùnea sikavaça e kaùze.

Jekh kaùza sosθar e ćhave na зan k-i śkòla si o nanajpen le identitaqe
lila, vi lenqe aj vi lenqe dada; Aver ćhava na-j len bolipnaśqo lil, kodolesqe
so, von biandile and-e aver thema, kaj lenqe dada gele te keren butĭ. And-
e aver kazură e rroma na si len identitaqe lila k-e  na si len jekh than kaj
te beśen sa vrema. And-o  komunìsmo, sas ilegalo te na avel tut jekh than
kaj te beśen aj jekh than butăqo. Kadă, vi le rroma sas len. Palal o 1989,
but rroma aćhile bi thanenqo. Jekhe manuśa, na daśti te potinen o kher,
aver sas dine avri kaθar e gaзe kaj lile pen pale e khera kaj sas lile kaθar
o komunìsmo.

But rroma зiven and-e  khera kerde barakenθe,  зivindoj and-o
ćorripen aj daśti te aven dine avri lenθar.

E lovenqe kondìćie si jekh kaùza kaj na mukhen le ćhaven te зan k-i
śkòla. But andar lenθe зiven and-o baro ćorripen, and-e khera
burrunзaqo, bipanăqo, and-e khera kerde andar kartonură, aj beśen k-o
agor le fòrosqe, atùnći i edukacie avel jekh xakaj jekhe barvalipnasqe.
Butvar, e ćhaja si te aćhen kheresθe, te beśen le tikne phalença, te keren
xabe.

E rroma na-j len jekh than, kaj te keren butĭ, aj butvar andar i
diskriminàćia na si len. But rroma зan and-e aver thema, te keren butĭ
kothe, aj len vi le ćhaven pença, aj kadă e ćhave na maj зan k-i śkòla.
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Sakadă, si rroma kaj si len bari edukàcia aj na arakhen te keren butĭ, k-e
edukàcia na del tuqe avutno.

Aver kaùza si e droma andar gava kaj na si kerde aj von keren ka e
ćhave te na daśti te зan k-i śkòla. Andar kadava kaùza, but ćhave trebul
te зan but telal but kilometra, and-o ivend vi kana del briśind, na si len
śkòla and-o lenqo gav. I śkòla si sar jekh instrumènto ka e rromani
minoritèta te avel asimilime, e molimata, e nòrme le gaзenqe si sikavde
sar miśtipen.

Traśaθar te na naśaven penqi identitèta, e dada na kamen te bićhalen
le ćhaven k-i śkòla, vi te aven lenqe love te den len. Speciàlo, e ćhaja na
si mukhle te зan k-i śkòla, kadă te na bistren i tradìćia. Atùnći kana e dada
si barvale, von si len griza kaθar o avutnipen le ćhavesqo, k-e vov si o
śero le kheresqo, aj andar e ćhaja te prandizen len. Sakadă, e ćhave k-i
śkòla si dikhle nasul kaθar e rakle, e siklarne, aj kadaja butĭ keren len te
mukhen i śkòla.

And-o berś 2007, o Minìśtero le Siklovipnasqo, dăs o Ordino gineça
1540 kaj si les sar obiectìvo  “i nanajpen le segregaqi, dikhli sar jekh
diskriminàćia, aj e ćhave na daśti te aven lenqe jekh laćhi edukàcia”. O
Ordino na mukhlăs and-e berśa 2007-2008, e klàsa I aj V –te na maj avel
kerdi nùmaj andar e rroma: i śkòlaqi segregarea na si mukhli and-e śkòle,
sa akana e ćhave na-j dikhle miśto kaθar lenqe kolegură, aj si dine rigaθe,
si problemura kaj na daśti te avel laćharde, na maj jekhe krisaça speciàlo,
kana voj si uśtăvdi.

Aćhavna p-i diz le butăqi andar e rromnă

Jekh kaùza k-e na daśti te aven len butĭ si e edukàcia, kaj na si len.
Jekh stereotìpo kaj si priзardo andar e rroma si k-e von na kamen te keren
butĭ aj k-e von daśti te alosaren  bi te keren butĭ (o soćialo aзutipen , aj
aver ilegale bută) . Tha’ so butĭ si laćhe andar e rroma, aj speciàlo andar
e rromnă, sar si dikhle kadala bută? Dukhal le ćhajen terne kana o manuś
kaj kamel te angaзil len aj dikhel k-o rang le mortiaqo? So patăn von
andar lenθe palal kadaja bută?
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minoritèta te avel asimilime, e molimata, e nòrme le gaзenqe si sikavde
sar miśtipen.

Traśaθar te na naśaven penqi identitèta, e dada na kamen te bićhalen
le ćhaven k-i śkòla, vi te aven lenqe love te den len. Speciàlo, e ćhaja na
si mukhle te зan k-i śkòla, kadă te na bistren i tradìćia. Atùnći kana e dada
si barvale, von si len griza kaθar o avutnipen le ćhavesqo, k-e vov si o
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And-o berś 2007, o Minìśtero le Siklovipnasqo, dăs o Ordino gineça
1540 kaj si les sar obiectìvo  “i nanajpen le segregaqi, dikhli sar jekh
diskriminàćia, aj e ćhave na daśti te aven lenqe jekh laćhi edukàcia”. O
Ordino na mukhlăs and-e berśa 2007-2008, e klàsa I aj V –te na maj avel
kerdi nùmaj andar e rroma: i śkòlaqi segregarea na si mukhli and-e śkòle,
sa akana e ćhave na-j dikhle miśto kaθar lenqe kolegură, aj si dine rigaθe,
si problemura kaj na daśti te avel laćharde, na maj jekhe krisaça speciàlo,
kana voj si uśtăvdi.

Aćhavna p-i diz le butăqi andar e rromnă

Jekh kaùza k-e na daśti te aven len butĭ si e edukàcia, kaj na si len.
Jekh stereotìpo kaj si priзardo andar e rroma si k-e von na kamen te keren
butĭ aj k-e von daśti te alosaren  bi te keren butĭ (o soćialo aзutipen , aj
aver ilegale bută) . Tha’ so butĭ si laćhe andar e rroma, aj speciàlo andar
e rromnă, sar si dikhle kadala bută? Dukhal le ćhajen terne kana o manuś
kaj kamel te angaзil len aj dikhel k-o rang le mortiaqo? So patăn von
andar lenθe palal kadaja bută?
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Sar daśti e rromnă te kovlaren i famìlia le butăca kajvoj kamel te keren
lan? O nanajpen le edukacionaqi na-j tòko e korkore aćhavne kaj si andar
e rromnă. Si but faktorură kaj keren le rromnen te na daśti te aven len
jekh laćhi butĭ, sar i diskriminàćia, stereotìpură. Kana зan te maladilen le
rajmata, le institùćie, e rroma si diskrimine aj kadava butĭ kerel te na aven
lenqe than butăqo. E ćorre  manuśa, kaj na si len interneto vi mass-mèdia
von si len aćhara kana зan k-e institùćie kaj daśti te phenen len sar te
arakhen jekh laćhi butĭ, sar te зan palpale k-i śkòla, aj e informàćie andar
e butăqe krisa.

E rromnă maj si len aver problèma kana зan te angazipen arakhen
but diskriminàćia k-e manuśa kaj kamen te angazin len, von na kamen te
lel le rromnen. [10] E imàgina le rromnenqe and-e mass-mèdia, e
xatărimata sikavde lenθar( stereotipură kaj sikaven le rromnen sar ćorra,
melale, khandine) si len jekh importànto ròlo and-e diskriminàćia le
angazitora.

I famìlia si aver aćhar andar e rromnă. And-e fiesavi patriarxàlo
komunitèta, o ròlo le зuvlenqo si te beśen kheresθe, te kerel ćhave, sa
kadă e terne ćhaja na-j mukhle te keren butĭ. Vi kana e rromnă anen love
and-o kher, von keren maj dur ćhave, baralen len aj vi inkeren o kher. E
tradićionale nòrme andar e rromani komunităθea vi andar aver
komunitèta patriarxàlo, phenen k-e na maj e зuvlă si kerde andar e butĭ
e kheresqi, te keren ćhave aj te aven len griza kaθar lenqe famìlie.

Mamuj so kadaja butĭ (te kerel xabe, te kerel uzipen, te avel len griza
kaθar e ćhave, phurenθar, famìlia, rromesθar) si and-e fiesavi dies aj daśti
te phenaś k-e si phares, aj kadaja buti  na-j jekh butĭ  kaj si potindi.

I butĭ kaj kerel e зuvlă si dikhli k-e nùmaj von daśti te keren lan, aj
kadaja butĭ arakhas vi and-e rromani komunitèta vi gaзikani. Tha’
kodolesqe e rroma зiven and-o ćorripen, and-e khera  birrunзaqo aj
bipanesqo, and-e thana/ gava kaj na-j len droma vaj transporto, o volumo
le butăqo kaj kerel les i rromni si maj baro sar aver зuvlă. Jekh rezultato
le fakturenqe, e rromnă beśen kheresθe, bibutăqe, o volumo le butăqo kaj
voj kerel les andar p-i famìlia, aj von na daśti te inklen apri diz le butăqi
sar e зuvlă “parne”, kadale faktorură keren ka e rromnă te na patăn and-
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e lenθe aj te na daśti te nakhen apre lenqe kondìćie.
Atùnći kana e rromnă daśti te nakhenn kadale nasulimata aj te

arakhen jekh than butăqo, e butĭ kaj von keren len si but nasul, aj
diskrimine avrenθar. 

I reprodùkćia “traśarni” le rromnenqi

Intăl e misală le зuvlenqe kaj daśti te emancipien pen (misală si dikhe
vi averendar) e imàgina kaj зan angle andar e rromnă si e imàgina kaj
sikaven o lenqo  ròlo and-e reprodùkćie. And-e rasistikane aj
xenofobikane e korpură aj e fertiliteta le зuvlenqe sas len savaxt jekh
importànto ròlo, o biologiko potencialo le зuvlenqe si te keren ćhave aj te
del lenqe te xan andar o lenqo korpo, k-e dasti te den зivipen, isindoj jekh
zuravipen kaj kadale phendimata daśti te labăren pen. And-e savori
kultùră uvesutni, i reprodùkćia le зuvlenqe “parne” si baxtali maśkaral so
i reprodùkćia le зuvlenqe kaj na si “parne” si sikavdi sar traśarni, isindoj
sar jekh phardipen k-i “parni” ràsa. [13]

O mìto ke, sigosθe, e rroma avena e majoritara popùlaćia and-e
Europa si sar jekh rasistikani godăripen. Maśkaral so e зuvlă “parne”
andar maśkar-klàsa si sikavde and-e publike diskursură sar isindoj
“bigodorvale” k-e na kamen te keren ćhave ka te keren butĭ, e rromnă si
dikhle nasul kana si len but ćhave, aj kadava butĭ gerel k-o xatăripen k-e
rromnă si savaxt kamne, gi k-e bikamne sterilizàćie. [14]

Generalosθe, te dikhes le зuvlen na maj and-o ròlo e dajaqo, aj bi te
aven mukhle te aven kreativa, kaj daśti te aven importànte and-e
societèta, kadave bută na mukhen len te зamaven pen profesionàlo vi
personàlo.

Kadaja, e negative atitudine anglal e зuvlă kaj na kamen vaj na daśti
te keren ćhave si but dikhle nasul kaθar e societăθe. Tha’ sa kadă, nijekhe
зuvlăqe na daśti te lel pes o kadava xakaj, te avel daj. O rasistikano traś
k-e “parni” popùlaćie na daśti te avel, and-o jekh avutnipen e majoritara
popùlaćia, kerel te aven len nasul komportamentură anglal e rromnă. E
rromnă si sikavde sar “purane”, maj paśal kaθar i natură, and-o kontraśto
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le “civilizacie” e kultùrăqi majoritara aj andar  kadava “purăvipen” von
keren ćhave. Na si lile godăθe e kaùze sosθar aver зuvlă keren but ćhave,
aj kadava butĭ na inkerel kaθar i etnìa. Butvar, o ćorrivipen, o nanajpen le
informàćiaqo andar e kontrakceptive metode, e patriarxàle relacie kerel
ka te keren but ćhave.

O stùdio sikavipnasqo: o mìto le “rumome dajaqo” vi le
“rromnăqi kaj ćorel le ćhaven”

Aver xatăripen andar e rromnen si k-e von na si “laćhe” daja, k-e von
kamen te зiven (andar e love kaj den len o them le ćhavenqe, vaj k-e von
ćhon len te mangen, te kerel butĭ kana si tikne) kadava xatărimata kerel
ka e rromnă te aven sikavde sar bi laćhe aj rumome daja. E imàgina le
rromnenqi kaj kamen te зivel palal o lenqe ćhave, kaj kamen ke lenqe
ćhave te aven ćora, etk, si jekh zuralo instrumènto rasistikano ka te
peraven le rromnen (von si sikavde sar naśavde o phand lenqe ćhaven).
Jekh stùdio [15] kerdo and-e Italia, o berś 2008, rodel and-e kazură kaj e
ćheve sas lile kaθar lenqe dada aj dine le themesqe, aj palal dine aver
familianqe, maśkar e berśa 1985-2005. E motivură kaj e ćhave si lele
kaθar lenqe dada si o ćorripen aj e bigriza le dadenqe lendar.

E analiza le kadale sitùaćie, o lelipen le ćhavenqe maśkar lenqe dada,
sikaven e imàgina le ćhavesqo kaj si dikhlo sa jekh le “mardo ćhavo” bi
te lel godi k-e o them kerel e mekanisme andar kaj e rroma si inkerde
and-o baro ćorripen, margineliteta. And-o than te laćharen i sitùaćie le
rromnenqe, o them ćhol o akcento apre e relacie bilaćhe maśkar e
rromani familia, aj kamen te gelel le ćhaven dur kaθar i kultùră kaj si dikhli
sar jekh “purani”, (kana but gaзe kamen te lel ćhave). [16] I societèta
patal k-e rromani kultura si bisarani kaθar i majoriteta kultùră, aj k-e
ćhave trebul te aven inkalde andar laθe.

Vi kana but ćhave зiven and-o ćorripen aj vi kana von trebul butvar te
keren butĭ and-o than le siklovipnasqo, kadava butĭ na si jekh konsecinca
le rromani kulturaqi kaj karen le daden te aven bilaćhe dada, ci si andar
i societèta kaj kerel ka but rroma te зiven and-o ćorripen aj te na daśti te
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зan k-i skola vi k-i butĭ. Kadale kondìćie and-e kaj зiven e rroma зi akana
si paruvde andar i responsabiliteta le savorre komunitètaqi jekhe
karakteristika le rromnenqe, kaj na daśti te avel paruvdi, and-o kadă felo
e ćhave si ditisarde te lel kaθar lenqe dada o ćorripen aj o bisavipen le
dadenqo, o ćorripen aj o bisavipen kodolesqe lenqe dada si kerde dośale,
aj o them na-j les ni jekh doś. 

Jekh savipen le dadenqo bilaćhe mìtosqo sikavel o mìto le”rromnăqo
kaj ćorel xurde”, kaj e rromnă si sikavde sar jekh traś andar lenqe ćhave
vi andar e “parne” xurde. Kadava mìto si dikhlo ande bisarave ćhanda
andar prinзarde formula, kaj e xurde si traśavde kaθar lenqe dada, “kana
na aves godăver, lel tut i rromni and-o gono” [17] зi k-e kondamnare kaj
e rromnă trebul te inkeren palal o phendipen le manuśenqo k-e von
zumavde te ćhorren le “parne” xurde. Sajekh stùdio kaj si phendo maj
anglal [18] sikavel sar si dikhle kaθar i mass-mèdia maśkar e berśa 1986-
2007 e rroma kaj kamle te ćhorren “parne” xurde.

Savorre kazură si dikhle sar xoxavimata, nijekh var na sas ćorrde
xurde kaθar e rroma. Kadale sitùaćie sas kerde but prinзarde kaθar i
mass-mèdia aj von ingerde k-e reàkćie rasistikane aj xenofobikane
maśkar i societèta. Tha’ kana kadave sitùaćie sas kerde xoxavimata kaθar
e manuśa kaj rodine, i presa na kamli te sikavel o ćaćimos. 

Kadava mìto “le rromanaqo kaj ćorrel xurde” si les but efektură and-
i societèta. E dada “parne” dikhen o paśaripen le rromenqo dar jekh traś
andar lenqe xurde, aj kadale bută sas gele зi k-o mardipen le rromenqo.
Misalăqe, and-o oktumbra 2006, o ziaro Libertatea sikavdăs jekh artikulo
anavdo” Niste rroma, si dośale andar o coripen jekhe xurdoresqe”, aj
kadava artikola sikavel sar jekh tikno xurdo sas ćordo andar i materniteta,
palal so sas biandilo kaθar i familia rromenqi kaj na sas len ćhave, tha’
kamenas te lel jekh xurdo. And-o artikulo sas ćhuto vi k-e rromni si rodini
kaθar i policia. Kadaja sitùaćie kerdăs but reàkćie pherde xolipnasqe aj
violença and-e bisarave kanale mass-mèdia andar Rumùnia. Palal trin
diesa, sajekh ziaro, sikavdăs k-o xurdo sas cordo kaθar i gaзi. O ziaro na
xramosardăs nijekh jertisaripen andar e rroma k-e von sas dośalarde
bićaćipnaśqe aj kadava artikola kerdăs but reàkćie nasul andar i
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komunitèta rromani.
And-o 2005, duj rromnă sas dośalarde and-o fòro Lecco andar i Italia

k-e zumavile te ćoren jekh xurdo. Vi kana le duje rromnă sas dośalarde
bićaćipnaśqo aj ćhute k-o phandipen deśuoxto ćhona, sa kadă e manuśa
pherde savorri Lombardia posterença kaj sikavelăs jekh rromani aj telal
laθe sar ćhuto e lava “E vasta tele palal amare xurde” aj kerde but
manifestacie anglal e rroma.

And-o ćhon majo 2008, jekh tabòro rromenθar, paśal o Neapole sas
dino jag kaθar e thanutne, kaj phiravenas kadava lava”savorre sen niste
cora xurdenqe” andar i kaùza jekhe rromni deśuefta berśenqe, kaj sas vi
voj dośalardi bićaćipnaśqe k-e kamlăs te corel jekh xurdo. I reàkćie le
themesqe autoritetură sas te arakhen le rromen kaj beśen kothe aj na si
len dokumentură, aj e thanunte kaj dine jag na sas kerde dośale. I reàkćia
le mass-mediaqi sas te dikhel sar i imàgina le Rumùniaqi si rumome kaθar
e rroma. Sa kadă, e rroma sas kerde dośale andar i lenqi sitùaćia, aj and-
e savorre sitùaćie e mass-mèdia sas lan jekh baro ròlo.

Atùnći kana das duma kaθar kulturikane xatărimata kaj aresen te
aven but tostipen andar e rroma, trebul te dikhas, o impakto le kadave
situaćienqe sikavde and-e presa sar si von andar e ćhave, kaj butvar, si
dikhle bisarave kaθar lenqe kolegură k-i skola vaj kaθar e dada le
xurdorenqe kaj e ćhava phanden amalinimata. Kodolesqe e mèdia si jekh
faktoro kaj savorre patan les, aj e informàćie kaj si dine naj rodine aj
butvar e ćhave trebul te ingeren e o pharipen le nasulimata kaj keren e
le rroma. 

O diskriminatorikano tratamènto and-e spitàlură. E
zurăle sterilizàćia

O tostipen anglal e rroma sikavel pes na nùmaj maśkar e manuśa bi
informirime, ci vi and-i institùćionali rig. And-o kadava kapìtulo kamas te
sikavas sar e rromnă si dikhle and-o sastipnasqo sistèmo, kaθar e
diskrininatorikane tratamèntură kaj si and-e spitàlură зi k-e zurale sterilizàćie.
I popùlaćia rromani зivel deśe berśença maj zalaga sar e gaзe [19].
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O nasul satipen kaj si le rromen si andar e khera kaj beśen, o xabe
bisasto, o ćorripen kaj butvar von зiven, vi k-e si dikhle nasul kaθar e
doktorură.

E rromnă si dikhle but nasul kaθar e doktorură. Butvar, e rromnă kana
trebul te зan k-o doktoro, von si len but nasulimata зi kana te aven vi von
ingriзime, butvar von aj lenqe ćhave si diskrimine, na den lenqe
informàćia andar o lenqo sastipen, na del lenqe draba kaj si len xakaj, aj
andar o rig le manuśenqo kaj keren butĭ and-o spitàlo si but diskrimine.
Si but spitàlură kaj rromnă daja si ćhute khetanes and-e thana
biandipnaśqe, rigaθe kaθar e зuvlă gaзe, aj and-e kadava thana si but
melalipen aj e doktorură ni dikhen apre lenθe. Butvar, e rromnenqe si
lenqe traś te phenen sar si dikhle and-o spitàlo vaj kaθar o mediko, ke
and-o avutnipen  na kamela te dikhel lenθe, kana si len phare sitùaćie.

O maj nasul akto kaj sar kerdo andar e rromnă si e zurale sterilizàćie.
Inke andar e berśa 70, rromnă sas len kerde zurale sterilizime and-e
thema sar I Cexoslovakia, i Hungaria, i Suedia, i Norvegia. Kazură kaj sas
kerde zurale sterilizàćie sas and-e Cehia (palal e berśa 90).

E sterilizàćie sas kerde bi te зanel e rromni so si, vaj kana sas te
biandel e ćhaves voj sas puci te kamel te kerel aj voj kana sas and-e bare
dukha na maj зanelas so te phenel. Sas vi kazură kana e rromnă sas ćhute
te kerel andar bisarave motiva, ke naj den lan love o them, te maj keren
ćhava, daśti te meren vaj motiva rasistikane. [20]

Butvar, e rromnă kaj telexramosarde na зanenas so xramosarenas, aj
aver rromnă kaj sas len maj but ćhave, phenelas lenqe k-e na daśti te
aven len griza lendar aj k-o them avela aj lela len. 

I sterilizàćia le rromnenqi sas jekh zurali forma le rasimosqi
institùćionalizime andar e rromnenqo korpo. I minoritèta popùlaćia si
dikhli sar “traśarni”, “rumome” aj trebul te keren vareso ka e ćhave te na
maj bianden, aj kadave rromnă si sikavde sar isindoi “bimanuśa”. 
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O bimanuśesqo statùto le rromenqo. O stùdio
sikavipnasqo: e indiferènća anglal o meripen la
Kristinaqo vi le Violetaqo Djeordsevic and-o kontèxto le
rasimosqo baro and-o Europa. 

And-o dies 17 iulio 2008, duj ćhaja, I Kristina aj I Violeta Djeordsevic
deśutrinberśendar aj deśujekh tasavdile and-o darav, paśal jekh plaзa
pherdi manuśendar, paśal e Neapole. E ćhaja, kaj beśenaś and-e jekh
tabòro, avile apri plaзa te bitinen tikne bută le manuśenqe. Kelden pen aj
palal niste barra ćhudenas pen aj tasavdile. Palal so lenqe trupură sas
andine apro malo, palal so i policia dikhle sosθar von mule, aj palal so
lenqe verisoare maj tikne sas lile kaθar e soćiàle asisètntură, e korpură le
ćhajenqe aćhile korkore apro kisaj, ućhavde jekhe kapaça, зi kana avili e
ambulança. And-e kodova trine cèasură gi kana avili e ambulança, o
зivipen le manuśenqo зalas maj dur paśal e mule ćhaja. And-e fotografie
kaj kerde o trujal le lumaqo,dasti te dikhas familie kaj зanas apre plaзa
maj dur, aj xanas paśal lenθe, daśti te dikhas manuśa kaj khenen pen le
frisbee-ça. O lenqo meripen na vazdine and-e lenθe ni pativ, ni traś, sar
e ćhaja na sas manuśa. E indiferença le manuśenqi andar o meripen la
ćhajenqo phenel amenqe andar o rasismo baro kaj si and-e societèta.
Kana dikhes o meripen paśal tuθe, i reàkćia nòrmalo si i mila aj and-o
kadava mometo godăres tut k-e to meripen, aj so sano san. Palal e lenqe
etnìa, von na vazdine and-e manuśa nijekh reàkćie andar kadava reàkćie.
O felo sar e manuśa зanaś maj dur, sikavel amenqe o statùto le ćhajenqo
( generalosθe, vi le rromenqo) kaj na sas manuśa. [21]

Anglal te meren, I Kristina aj e Violetta sas xramosarde kaθar e
italiena oficialitètură. O ministro, Roberto Maroni, kerdăs jekh progràmo
andar e rroma, te aven xramosarde savorre rroma kaj beśen and-i Italia.
O progràmo kamel te identifikisaren aj te bićhalen khere le rromen kaj na
si len aktură. And-o kadava progràmo sas ćhute vi e ćhave, aj kadava
butĭ  kerdăs bare reàkćie intenacionàle, andar o akcento fascisto kaj sas
les. Anglal o Samudaripen, e rroma vi e evreură sas xramosarde. Oficiàlo,
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o motivo  sosθar xramosaren e ćhave si ka o them te зanel informàćie
andar lenθe, ka  te aven dine k-i skola. Tha’ kadava butĭ si aver rasistikani
masură ka te daśti te kontrolisaren jekh popùlaćia kaj si inkerdi and-o
margineliteta, ćorripen, kaj si dikhle sar bi manuśa. 

And-e savorri Europa, jekh baro gin rromendar зiven and-o corripen,
kaj determiniel so de зiven, so de si len edukucia, aj so de si len kaj te
keren butĭ. But rromnă зiven maśkar i diskriminàćia le komunitètaqi
patriarxàlo (jekh komunitèta kaj na kamel ka laqe membrură te baron) aj
maśkar e diskriminàćia le gaзenqi societèta. But rromnă na si len akcèso
k-e edukàcia, na-j len akcèso apri diz le butăqi, keren maj dur le bută
andar o kher, na si len akcèso k-o satipen, si marde vi fiziko vi verbalo
andar lenqi etnìa aj geno. Aver sas sterilizime bi te зanen. Aver beśen
and-e khera kerde lendar, le traśaça k-e va te den len avri, vaj dine зag. 

Aver lenθar beśen and-e gheto-ură kaj si ulavde kaθar kolaver
manuśa. Aver lenθar зan te keren butĭ and-e aver thema aj si dikhle
averendar  k-e “rumoen e imàgina le themesqe and-i Europa”. But rromnă
keren e bută kaj aver manuśa na kamen te kerel len, bută phare vi
lagavde. But rromnă dikhen sar lenqe ćhave si diskrimine sar vi von sas
maj anglal, aj patan k-e vakarimata, margineliteta si nùmaj andar e
rroma.

Le rromnen naj len e xakaja sar si aver зuvlenqe, e Europaqi Uniunea
si len legislativikane manuśa kaj del lenqe xakaja. Vi kana si kadava krisa,
na dasti te keren vareso зi kana e rromnă na dena duma korkore andar
lenqe problemură, tha’ vi te paruven kadă o baxtalipen lenqo etnìaqo.

E note:

[1]  Kana phenas o lav “parne”  si kana phenas andar jekh  ràsa and-e ghilimela,
ka te sikavas k-e kadăva lav na si les vareso зantripnasqe, si jekh konstrkcia
socialo kaj si lan i res te juśtifikil e ieraxie maśkar e rroma.
[2] “Rromesqo ilo”  si jekh rumunikani telenovela dini apr-o posto Açasa, maśkar
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1 oktombra зi kana 1 iunio 2008, aj sas lan 159 episoada.
[3] www.inimadetigan.ro
[4] http://www.ziare.com/sport/fotbal-intern/04-23-2009/borcea-romania-e-stat-
rasist-cand-telenovela-inima-de-tigan-face-rating-728868
[5] Gloria Jean Watkins (biandili and-o berś 1952), maj but priзardi palal  o laqo
pseudoanav bell hooks  si jekh xramosarni  ranqaqe. Laqe xramosarimata
kamen te sikaven maśkarkonektiviteta  andar e rasa, etnia, klasa socialo aj vi e
lenqo daśtipen te dominien. 
[6] E rroma sas inkerde sar robura paśal 550 berśa.
[7 ] O lav and-e ćhib rromani si Porajmos.
[8] Kadăзa situacia na-j si korkori. Misalaqe, e interventie kerde kaθar e SUA
and-o Iraqo sas phendo ke sas kerdi andar e зuvlă musulmana kaj si but diskri-
mine aj kadă i motivacia ekonomika sas garavdi palal e xakaзa le manuśesqe, aj
sakadă but manuśa aśtaren te aven lenqe xoli apre araba. Vi ando kadăva kazo
e kultura “parni” kerdas pes maj bari sar aver kultura. Trebul ka kadăle зuvlă te
mangen lenqe xakaзa na aver te mangen andar lenqe.
[9] Te dikhel pes, misalaqe, e prandima maśkar e ćhaзa kaj sas len 8 maśkar 10
berśa aj e ćhave maśkar 16-18 berśa andar o Ramnicelu.
[10] Valeriu Nicolae – “Reţetar de genocid?”
http://romania.indymedia.org/ro/2004/07/260.shtml
[11] idem
[12] And-o berś 2007 e parlamentara Minodora Cliveti, e śerutni le Comisiaqi
amdar e egaliteta paruvdas o artokolo, o berś kana daśti te prandizen pen e
manuśa si 18 berśa. Зi atùnći, o them phenel k-a e ćhaзa te prandizen k-e 16
berśa aj e ćhava k-e 18 berśa, o argumento andar kadăзa situcia si k-e зuvlă
baron maj sigo.
[13] Dikimata pendo maj miśto, and-o kontexto le nevenqe texnologie le
reprodukciaqe and-e texte sar Dorothy E. Roberts, “Race and the New Reproduc-
tion” , Killing the Black Body: Race, Reproduction and the Meaning of Liberty
(New York; Pantheon, 1997) vaj Samantha Martinez, “Missing Voices, Missing
Wombs: Reproductive Tećhnologies and Women of Color”,
http://śerendip.brynmawr.edu/sci_cult/courses/sexgender/f05/web4/smartinez.ht
ml
[14] O kazo le Cehoslovacia kaj but rromnă sas sterilizime.
[15] “Adozione di minori rom/sinti e sottrazione di minori gagé”( O rodipen andar
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e adopcie le ćhavenqe/sinti aj e kazura le corimata le gaзenqe ćhave) kerdi
kaθar e Fondazione Migrantes le Departamentosqe le Psihologiaqo aj Antropolo-
gia kulturalo le Universitetaqi andar Verona, studio kerdo kaθar o siklărno Leo-
nardo Piaśere.
[16] Kadăзa praktika te lel le ćhaven kaθar lenqe famili aj te aven bararde kaθar
dada “parne” na-j nevi. Misalaqe, kadăзa masùra sas geldi vi kaθar e thagarni
Maria Theresa, and-o sek. XIX , te lel le ćhaven kaθar lenqe dada aj te aven
bararde kaθar e gaзe.
[17] Neva Nahtigal, aktivista k-o Instituθo Mirovni andar i Slovenia phenelas and-
e jekh artikolo ćhuto and-e revista “22” , decembrie 2005, o suplimento “Mass-
media si rromi”, jekh misal kampaniatar kerdi kaθar o Instituθo Mirovni aj telal
jekh imàgina kaj sikavelas jekh ćhavo aj sas xramosardo: “te na avesa godaver,
dasa tuθ le slovenqe”. Sathaj, butvar e raklenqe phenen kadăva lava, kadăзa
kampania geldas k-e  jekh proceso kerdo kaθar o Partido le Themesqi Slovene”
le xramorsarnenqe. “kadăзa zumavipen te sikaven e xatarimata andar e rroma
aj sar si voj dikhli geldas k-e jekh proceso, andar kadăvo diskurso”,
http://www.revista22.ro/mass-media-si-romii-2280.html
[18] Dikh i nota 15. Kathe, phenas andar jekh rig le studiosqo, rig kaj si bazirime
p-i lil le Sabrinaqi Tosi Cambini “La zingara rapitrice. Racconti, denunce, sen-
tenze (1986-2007)” (Ţigança care răpeşte [copii]. Mărturii, denunţuri, sentinţe
(1986-2007).
[19] Informacia lili andar o lil” Femeile rome şi discriminarea în sănătate” lil
telexramosardo kaθar but membrura le societaqi civile and-o berś 2008.
(http://romania.indymedia.org/ro/2008/07/2698.shtml). Kadăзa informacia si lili
andar o lil andar e Comentarura xramosarne kaθar o Centro European andar e
xakaзa le Rromenqe dikindoj e Hungaria andar  o Comiteto ONU dikindoj e
Elimanacia le Diskriminaqi andar e зuvlă, maladiven 39, 23 iulie-10 august.
[20] Coerced Sterilisation of Romani Women,
http://www.soros.org/initiatives/health/focus/roma/events/romawomen_2008070
3/errcbroćhure_20080703.pdf 
[21] informacie kaθar kadăvo kazo:
http://www.guardian.co.uk/lifeandstyle/2008/aug/17/familyandrelationships.roma
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O trinto kapìtulo

E zurale miśkimata le rromnenqe

E imàgina kaj si andar amendar, e imàgina kaj sas phende andar
amendar aven kaθar jekh nakhlo vaxt. O kalo manuś kaj si o negativo
personajo andar i paramici, i зuvli bi te kerel basibas, kaj si lan grìza, kaj
si e зuvli andar e suna, i rromni drabarni kaj si o elemento kaj na mukhel
e iubirea. Patas k-e bută si sar trebul te aven,  k-e paruvimata na daśti te
maj keren pen, aj jekh bidikhli vast phendas andar amende kon sem
ame... bi te phenas vareso. Amari publikàcia sikavel le rromnen vi le
gaзen kaj patan kaj kemen te kerek jekh parudipen, vaj te vazdel o
pucipen: amare stereotipura na daśti te paruven pen?  Kamas te mukhas
k-e jekh godorvalipen kaj si amen paśe 500 berśa?

Atùnći kana kamlem te keras kadava projekto,kamlem te labaras
imàgina kaj te den duma von and-e amara thana. Kodolesqe k-e kadala
imàgina (vizuale vaj andar lava) si o maj laćho ćhand te sikavas e situacia
le rromnenqe aj o bićaćipen socialo kaj but berśa sas amen. Pucena
tumen sosθar labaras kadava imàgina, kaj phenen nasul andar e rromnă.
Ame patas k-e kana analizisaras kadala imàgina andar e perspektiva
manuśikani, andar e xakaзa le manuśesqe, ame peravaça sa so von
sikaven. Kodolesqe kadala imàgina kerde jekh kultura, jekh ćhand te
godĭsaren, jekh ćhand kaj si andar i mass-mèdia, lila, istorìa, etk. Na daśti
te phenas k-e na-j kada, aj kamas te keras niste paruvimata. Aj andar
kadaj atrebul te phenas sar e rromnă si sikavde si sosθar si kadava
xatarimata.

Ame phenas andar kadăva sikavimata nasul andar e rromnă, akana
trebul te pucas amen, avela jekh miskipen le rromnenqe. Aj k-a te daśti
te dikhas si kamel pes kadăзa paruvipen trebul te analizias andar o
dikipen le organizicienqo kaj keren butĭ andar e rromnă. 
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And-e Rumunia si trin organizàcie [1] kaj keren progràmură andar e
rromnă. Tha’ kadale organizàcie na daśti te keren butĭ na maj andar e
rromnă, le rromenqe si len but problèmura, kaj trebul te rezolvisaren len,
aj kadă von na daśti te ćhon e problèmura le rromnenqe p-i agenda
publikani. Sakadă ni e societèta na kamel te aśunel andar e problèmura
le rromnenqe. E rromane organizàcie na den duma miśto le mass-
mediaça, aj e ONG phares aresen te anel jurnalistura k-a te aven andar e
”problema le rromenqi”. E progràmură andar e rromnă sas kerde kaθar
organizàcie kaj si len i res o laćharipen le situacienqi le rromenqi, lenqe
xakaja. Kadă, o programo le mediatorenqe sanitare [2], i bursa le butăqi
[3] vaj o programo le mediatorenqe śkolara si andar e korkore programe
andar e rromnă. Kaθar kadăle progràmură kerdapes o miskipen le
rromnenqo. Sakadă, kadăle iniciative sar lili vi kaθar o Guverno, kaj
ćhutas and-i Stategia andar e rroma niste masùra andar e barabaripen
maśkar e зuvlă aj murśa.

E masure kaj lili na sas kerde andar e bisarivipen maśkar e зuvlă aj
murśa andar e komunitètura [4] ci and-e jekh ćhand bisarano. Savorre
kadăla bută, ćhon amen te phenas k-e e rromnă na si jekh interesi
publiko/politiko.

Si jekh sablono sar sas kerde e masùra andar e rromnă aj sar sas von
ćhute and-e societèta. Kadă k-e niste masùra sas andar e rromnă, p-i diz
la butăqi,aj aver progràmură asas andar e rromnă k-a te besen khere maj
dur, aj te avel lan grìza kaθar e ćhave, o sastipen le familiaqo. Kadăve duj
bare direkcie kaj gele e progràmură vaj i Stratègia andar e rroma sikaven
e kulturale partikulariteta le rromenqe, kaj influencil o barabipen
saзimata, partikulariteta kaj sikaven o ròlo tradicionàlo le rromnenqe, o
tikno akceso k-i edukàcia, k-e bută, sar vi e modelura kulturikane andar
i familia vi i komunitèta. Dinindoj duma la Marieaça Ionescu [5] andar
kadava sikavimata,vi andar e rromnă kaj na kaman te phenen k-e si
rromnă, i pricipala konkluzia sas k-e kana e edukàcia na-j tuθ, to
avutnipen si kerdo kaθar ti familia, aj to ròlo si te avel tuqe grìza kaθar e
tikne phrala, familia, aj te na avel o saзipen te sikaves to ròlo and-e
societèta. [6]
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And-e Rumunia si trin organizàcie [1] kaj keren progràmură andar e
rromnă. Tha’ kadale organizàcie na daśti te keren butĭ na maj andar e
rromnă, le rromenqe si len but problèmura, kaj trebul te rezolvisaren len,
aj kadă von na daśti te ćhon e problèmura le rromnenqe p-i agenda
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xakaja. Kadă, o programo le mediatorenqe sanitare [2], i bursa le butăqi
[3] vaj o programo le mediatorenqe śkolara si andar e korkore programe
andar e rromnă. Kaθar kadăle progràmură kerdapes o miskipen le
rromnenqo. Sakadă, kadăle iniciative sar lili vi kaθar o Guverno, kaj
ćhutas and-i Stategia andar e rroma niste masùra andar e barabaripen
maśkar e зuvlă aj murśa.

E masure kaj lili na sas kerde andar e bisarivipen maśkar e зuvlă aj
murśa andar e komunitètura [4] ci and-e jekh ćhand bisarano. Savorre
kadăla bută, ćhon amen te phenas k-e e rromnă na si jekh interesi
publiko/politiko.

Si jekh sablono sar sas kerde e masùra andar e rromnă aj sar sas von
ćhute and-e societèta. Kadă k-e niste masùra sas andar e rromnă, p-i diz
la butăqi,aj aver progràmură asas andar e rromnă k-a te besen khere maj
dur, aj te avel lan grìza kaθar e ćhave, o sastipen le familiaqo. Kadăve duj
bare direkcie kaj gele e progràmură vaj i Stratègia andar e rroma sikaven
e kulturale partikulariteta le rromenqe, kaj influencil o barabipen
saзimata, partikulariteta kaj sikaven o ròlo tradicionàlo le rromnenqe, o
tikno akceso k-i edukàcia, k-e bută, sar vi e modelura kulturikane andar
i familia vi i komunitèta. Dinindoj duma la Marieaça Ionescu [5] andar
kadava sikavimata,vi andar e rromnă kaj na kaman te phenen k-e si
rromnă, i pricipala konkluzia sas k-e kana e edukàcia na-j tuθ, to
avutnipen si kerdo kaθar ti familia, aj to ròlo si te avel tuqe grìza kaθar e
tikne phrala, familia, aj te na avel o saзipen te sikaves to ròlo and-e
societèta. [6]
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Kana daśti te avel tut edukàcia, atùnći to modelo avela murśikano, k-
e and-e gava , o ròlo le зuvlenqo si te besel le ćhavença, aj te kerel butĭ
paśal o kher. Kadă nasavel pes i identitèta зuvlăqi, aj laça vi jekh
”agenda” publikani andar e зuvlă kaj te sikaven e interesura le
rromnenqe.

Na daśti te das duma andar savorre rromnă and-o kadă ćhand. Daśti
numaj te ćhan les ans-e niste kategorie: зuvlă tradicionàle (kaj den pativ
le tradicienqe, kaj si maj but and-e gave) vaj зuvlă moderne, kaj alośaren
i profesionala butĭ. Paśal e edukàcia formalo, k-i lenqi edukàcia jekh baro
ròlo si len le modelenqe andar i komunitèta. Kana e rromnă kamen te
emancipen pen, von si aśtarde maśkar kadăle duj lùma, aj andar kadăзa
na arakhen pen and-e politica guvernamentalura. ”зuvlă sar mande na si?
Mirre problèmura si aver: si man jekh problema le dikimaça and-e
publikani зivipen, kompativo le зuvlença tradicionàle kaj na si len sa kadă
molimata. Me kaj palemarakhav man?” [7]

Daśti te das duma nasul andar lende andar o intereso tikno, tha’ kana
san sikli kana san tikni andar o sakrificio andar kolaver, kana e manuśa
paśal tuθe si and-e śtare de dependença tuca na daśti te phenes kanci,
na daśti te mares tut aj te ćhos tut apr-o jekhto than. Kana phenas andar
jekh zuravipen miskipen andar e rromnă trebul te зanas o ròlo kaj si
amen, aj so sikavas ame. Jekh zurali miskipen na trebul te aven na maj
kaθar opral зi telal, maj but te avel kaθar tele зi opral, sakadă e rromnă
te зanen andar lenqi kontribucia kaj si len k-o laćhipen le familliaqi, le
komunitètaqi, aj lenqi kontribucia te avel prinзardi kaθar i societèta. 

***

Atùnći kana e manuśa asunen e lava ”rromni” so imàgina avel lenqe
and-o śero? I зuvli exòtika aj jagali, i phirutni, kaj зivel bi te avel
responsabilo? I traśarni drabarni kaj prinзaren o avutnipen ai daśti te del
tut armana? I зuvli melali aj khandini, savaxt kamni, kaj зivel andar o
soćiàlo azutipen vaj corripen? I daj kaj na-j lan griza andar laqe ćhave aj
xal palal e butĭ le ćhavenqi? Kadale imàgina na si bizurale, von keren bare
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reàkćie pherde nasulimaθar, kaj diklem len and-o kadava texto. O rarismo
institutionalizeme, kaj kerel e rromnen te зiven k-i rig le societaqi, bazil
pes aj xal andar kadava imàgina. Von keren ka e gaзe te na kamen len,
butvar vi te marel len, tha’ kadava зuvlă inkeren and-e lenθe aj sikaven
pen sar si e imàgine andar lenθe. Kana jekh ćhaj asunel k-e laqe ćhaja na
daśti te keren vareso, na maj zumavela aj kerela so laqi phen vaj daj
kerdăs.

Sakadă, e rromane aktiviste kamen te paruven e imàgina le
rromnenqe and-e publikani sfèra, te paruven e xatărimata andar e rromnă
le imàginença kaj sikavel o зiven ćaćo le rromneqo aj so von daśti te
keren and-e komunitèta vi and-e societèta.

E rromnă kaj and-e palutne berśe astarde pen te organizinin pen, te
keren ka lenqe vaka te aven aśunde, kamen te keren ka o rasismo te na
maj avel aj vi e relacie patriarxàle kaj diskriminien e rromnen and-e
komunitèta vi avri laθar. E risa lenqe aktivitetură si te keren niste
legislativikane kadre kaj te garatil e xakaja le rromneqe, aj vi o paruvimos
le xatărimata le gaзenqe, vi o paruvipen le patriarxàlo xatăripen andar i
komunitèta.

Sakadă daśti te phenaś save si e risa le rromane aktivistură kaj keren
butĭ and-e bisarane thema, bisarane kontèxto aj vi bută. Maśkar lenqe
organizacie, von keren lobby paśal e rajmata kodolesqe te baron e anti-
diskriminàćia krisa, kiden aj roden informàćie andar e rromnă, von kamen
te sikaven sa so sas kerdo le rromnenqe and-e istoria; von maren pen te
ćhon and- i publikani sfèra i kultùră rromani, von sikaven and-e publikani
sfèra le rromnen kaj zumaven te aven jekh misal and-i societăθe, von
keren programură andar e xakaja le rromnenqe, aj kamen te ćhon le
rromnen  te organizipen aj te aven jekh ròlo and-o lenqo paruvipen.

E зuvlă kaj dikhile save si lenqe problemură,rasisistikane, geno, klăsa
soćiàla, aj arekhle sar te rezolvisarel len, kadale зuvlă si bisarave. Aver
aktiviste si зuvlă kaj si len bari edukàcia, aj sikaven o lenqo misal ka te
dikhen savorre k-e le rroma si vi von godăver. Aver andar lenθe keren butĭ
and-e thana kaj phares areses, sar si i texlogia le informàćiaqi. [8] Aver
зuvlă si ”tradićionaliste” aj lenqi zor avel andar lenqe aktivitetură kaj si
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reàkćie pherde nasulimaθar, kaj diklem len and-o kadava texto. O rarismo
institutionalizeme, kaj kerel e rromnen te зiven k-i rig le societaqi, bazil
pes aj xal andar kadava imàgina. Von keren ka e gaзe te na kamen len,
butvar vi te marel len, tha’ kadava зuvlă inkeren and-e lenθe aj sikaven
pen sar si e imàgine andar lenθe. Kana jekh ćhaj asunel k-e laqe ćhaja na
daśti te keren vareso, na maj zumavela aj kerela so laqi phen vaj daj
kerdăs.

Sakadă, e rromane aktiviste kamen te paruven e imàgina le
rromnenqe and-e publikani sfèra, te paruven e xatărimata andar e rromnă
le imàginença kaj sikavel o зiven ćaćo le rromneqo aj so von daśti te
keren and-e komunitèta vi and-e societèta.

E rromnă kaj and-e palutne berśe astarde pen te organizinin pen, te
keren ka lenqe vaka te aven aśunde, kamen te keren ka o rasismo te na
maj avel aj vi e relacie patriarxàle kaj diskriminien e rromnen and-e
komunitèta vi avri laθar. E risa lenqe aktivitetură si te keren niste
legislativikane kadre kaj te garatil e xakaja le rromneqe, aj vi o paruvimos
le xatărimata le gaзenqe, vi o paruvipen le patriarxàlo xatăripen andar i
komunitèta.

Sakadă daśti te phenaś save si e risa le rromane aktivistură kaj keren
butĭ and-e bisarane thema, bisarane kontèxto aj vi bută. Maśkar lenqe
organizacie, von keren lobby paśal e rajmata kodolesqe te baron e anti-
diskriminàćia krisa, kiden aj roden informàćie andar e rromnă, von kamen
te sikaven sa so sas kerdo le rromnenqe and-e istoria; von maren pen te
ćhon and- i publikani sfèra i kultùră rromani, von sikaven and-e publikani
sfèra le rromnen kaj zumaven te aven jekh misal and-i societăθe, von
keren programură andar e xakaja le rromnenqe, aj kamen te ćhon le
rromnen  te organizipen aj te aven jekh ròlo and-o lenqo paruvipen.

E зuvlă kaj dikhile save si lenqe problemură,rasisistikane, geno, klăsa
soćiàla, aj arekhle sar te rezolvisarel len, kadale зuvlă si bisarave. Aver
aktiviste si зuvlă kaj si len bari edukàcia, aj sikaven o lenqo misal ka te
dikhen savorre k-e le rroma si vi von godăver. Aver andar lenθe keren butĭ
and-e thana kaj phares areses, sar si i texlogia le informàćiaqi. [8] Aver
зuvlă si ”tradićionaliste” aj lenqi zor avel andar lenqe aktivitetură kaj si
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e reàkćia k-e lenqe problemură. [9]
Butvar e rromnă organizin pen  kaθar jekh problema ćaći ,  phande len

khetanes aj de len zor (sar si , misalăqe, e зuvlă kaj kerde lenqe zurăle
sterilizàćie aj kaj ćhute le themes te prinзaren o abuzo). Aver зuvlă kiden
pen kaθar aver organizacie, aj maren pen andar bisarane xakaja.

K-e e rromnă organizin pen aj si sikavde and-e publikani sfèra, k-e
sikaven lenqo зivipen aj experience, dinindoj duma lenqe vakença, si jekh
baxtalipen k-e e nasulimata kaj e rromnă sas ćhute and-e istoria daśti te
na maj avel aj k-i lenqi zor kerela jekh parudimos kaj kosela e xatărimata
rasistikane aj sexista.

E note:

[1] I Asociàcia le Rromnenqe ”Andar amare Ćhava” andar Timisoara. I Asociàcia
andar e Emanciapacia le Rromnenqe AFER Cluj aj I Asociàcia le Rromnenqe
andar Bucuresti. 
[2]  O anglutno sas o ONG-o Romani Criss.
[3]  E anglutni sas I Agencia Khetanes
[4] Dikh and-o dakava senso o studio” Evaluarea Strategiei de îmbunătăţire a
situaţiei romilor în România. Vocea comunităţilor” sar koordonatori si o Gelu
Duminica, arakhes len vi p-o site-ul www.agentiaimpreuna.ro
[5] Jekhto andar e зuvlă aktiviste and-e organizàcie зuvlendar.
[6]  Interviu kerdo le Mariaça Ionescu, 26 februara 2010.
[7] Phendo andar o intervio le Mariaça Ionescu.
[8] O programo ”Roma Information Program” sikavdas rromnă and-e IT. Kadă, e
rromnă specialiste and-e kalkulatora, phen le organizàcienqe rromane sar te
keren pen website-ura, aj sar o interneto si labardo.
http://www.advoćaćynet.org/resource/294
[9] Misalaqe, o artikolo ”Breaking the double ćhain” (Rupând dublul lanţ)
”Pagerindoj o dujto virklin”, i xramosarni Judit Szakacs phenel vi  andar i butĭ le
Mariaqi Vamosine Palmai, jekh rromni andar i Hungaria kaj jevel and-e jekh
komunitèta tradicionàlo. Voj trebul te mukhel i śkola kana sas lan 14 k-a te
prandizel pes aj te avel grìza kaθar i nevi familia. Sathaj sas daj trine ćhavenqe,
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palal so maladili jekhe aktivista rromni andar I Macedonia (Enisa Emidova),
Maria Vamosine Palmai kardas khetanes aver 15 зuvlă jekh organizàcia andar e
xakaзa le rromnenqe, anavdi ARANJ.
fhttp://www.tol.cz/look/CER/printf.tpl?IdLanguage=1&IdPublication=14&NrIssue=
50&NrSection=5&NrArticle=10019&ST1=body&ST_
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palal so maladili jekhe aktivista rromni andar I Macedonia (Enisa Emidova),
Maria Vamosine Palmai kardas khetanes aver 15 зuvlă jekh organizàcia andar e
xakaзa le rromnenqe, anavdi ARANJ.
fhttp://www.tol.cz/look/CER/printf.tpl?IdLanguage=1&IdPublication=14&NrIssue=
50&NrSection=5&NrArticle=10019&ST1=body&ST_
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Andar i grìza aj o godorvalipen kaj si tut
anglal e manuśa kaj kames te aśunen tut
Jekh vakăripen le Leticiaça Mark

h.arta: Kamas te phenes amenqe tuθar aj andar ti aktivitèta.
Leticia Mark: Sem e śerutni le Rromnenqi Asociàcia ”Andar Amare
Ćhave”. Kerdom kadava Asociàcia and- berś 1997 kana aśtardem man te
kerav butĭ and-o mo kher edukàcionala progràmură, kodolośqe k-e me
sem siklărni, sem rromni, si phendem ke trebul te kerav mi duti anglal e
ćhave. Kana aśtardem te kerav sas pharo, ama akana i Asociàcia
зamavas pes aj akana and-e fiesavo berś si amen 40 ćhavendar kaj aven
o Edukativo Centro Kulturalo andar e Ćhave( kadava sas o jekhto projekto
le asociaqo) Kamlem te gelas le ćhaven k-e śkola, ćhutem len k-i śkola,
kamlem te rezolvisaras le identitèta lila, sa so le rromen si len. Ćhutem o
anav le asociaqo kada, k-e kamlem te dav duma le rromnença kaj si
tradicionàle vi bitradicionàle kaj si len grìza kaθar e ćhave, kaθar lenqi
edukàcia, aj vi k-e von sas зuvlă aj na sas manqe pharo te dav dum lença
sar le rromença. Von sas maj pativale aj xarcarne kana avel i duma andar
lenge ćhave. Tha’, la vramaça avile vi terne vi rroma k-e amare
projektura, but andar lende priзaren mi famillia, ame sam kathe 50-tqr
berśa. Sem rudara, kathe , and-o kadava pero, maladilem vi kakavença,
geambasa, aj palal jekh vaxt kerdilas pes kate jekh komunitèta mixta. Vi
kana e prandizimata maśkar varesave grùpura na sa dikhli miśto, le
vaxteca von sas akceptisarde. E rroma, generalośte, si but adaptisarde k-
e modernikane kondìicie vi kana lenqi edukàcia naj bari. Kadava si aver
subiekto kaθar me som but  interesato: sar amare ćhave si dikhle kaθar
aver grùpura, aj sar daśti te aven akceptisarde lende. Me зanav sar si
kadaja integraracie apre mirri mortĭ, kamlom te avav andar aver lùma
kana doklom k-e rroma si inkerde rigate. Kadaja sas mo зivepen, gelem
k-i śkola, aj palal avilem pale and-i komunitèta aj phendom manqe k-e si
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o vaxt te kerav vareso, maj but. Muklem but, lośali isindoj, k-o aśtaripen
, kana patavas k-e va te keres pes miśto vi amende, aj k-e rroma te aven
dikhle maj sukar. Kana kerdom kadaja butĭ, trujal mande e lumea nevi kaj
me somas, aśtardas pes te dikhel man aver jakhença. Vi mirre amalina,
me patiav but and-e amalimata, sas azbale. Me amalina kaj sas maj but
paśal mande, na xatarenas mirro paruvipen, k-e me aśtardom man te
identifikisarav  le pucimata le rromnenqe aj k-e sa vrema davas duma
toko andar i diskriminàcia aj vi andar e nasulimata kaj si.  Von phende
manqe: ”miśto, ama tu nijekh data na sanas diskriminime, savaxt ame
dikhlem tut sar amari, aj inkerdam tuθe.” Butpalal, dem godĭ k-e kadaзi
si e problema, me kana kamav te marav man andar aver manuśa aj te
avav sar lende som dikhli miśto, ama kana si man aver vak, maj zurali, si
maj phares te avav akceptisardi.
h.arta: Kadava butĭ fal amenqe but problematiko. Butvar, atùnći kana
jekh rromni aresel te avel dikhli and-e publikani sfèra, daste te kerdas
pen laqo than aj daśti te phenel so dukhal lan, voj si sikavdi sar jekh misal
andar i demokratikani societèta kaj ame зivas (si na daśti te kerel vareso
i doś si laqi, na le societaqi) tha’ voj si sikavdi sar jekh excepcia.
Leticia Mark: Va, kadaja butĭ si but importanto, kaj kamav te dav duma
laθar maj but. Jekh var kamlem te xramosarav jekh lil andar kadale bută.
Kamav te phenav tumenqe maj but andar sar sas kana avilem pale and-
e komunitèta, falmanqe sar jekh politikano angaзamento, ama me nijekh
var na kamav te kerav politika. Me kamlem te kerav sa so daśti ka te
bararav kadaja Asociàcia, ama me kamlem te sikavav savorenqe k-e daśti
te keres kana kames. Semas akardi k-e Universitatea Ratoripnasqo, kana
sas kerdo o Interkulturalo Instituto, and-e berśa 90, kaj sas lośale berśa.
Semas akardi kothe sar siklărni andar jekh liceo, aj aśundem k-e del pes
duma andar e minoritètura, aj sas mut akarde andar avrutnipen, and-e
Timisoara. Kana avilo o than te den duma kaθar e rroma, jekh raj
jurnalisto sas but prinзardo and-e Timisoara, gelo aj sikavdas e bută but
nasul. Phendas: ”kamas te keras butĭ le rromença, ama na arakhas ni jekh
aktivo, la rromença si phares te les o phandipen, von зanen n\toko te
dilaben aj te khelen, vaj te ćhon love apre lavutara?”
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o vaxt te kerav vareso, maj but. Muklem but, lośali isindoj, k-o aśtaripen
, kana patavas k-e va te keres pes miśto vi amende, aj k-e rroma te aven
dikhle maj sukar. Kana kerdom kadaja butĭ, trujal mande e lumea nevi kaj
me somas, aśtardas pes te dikhel man aver jakhença. Vi mirre amalina,
me patiav but and-e amalimata, sas azbale. Me amalina kaj sas maj but
paśal mande, na xatarenas mirro paruvipen, k-e me aśtardom man te
identifikisarav  le pucimata le rromnenqe aj k-e sa vrema davas duma
toko andar i diskriminàcia aj vi andar e nasulimata kaj si.  Von phende
manqe: ”miśto, ama tu nijekh data na sanas diskriminime, savaxt ame
dikhlem tut sar amari, aj inkerdam tuθe.” Butpalal, dem godĭ k-e kadaзi
si e problema, me kana kamav te marav man andar aver manuśa aj te
avav sar lende som dikhli miśto, ama kana si man aver vak, maj zurali, si
maj phares te avav akceptisardi.
h.arta: Kadava butĭ fal amenqe but problematiko. Butvar, atùnći kana
jekh rromni aresel te avel dikhli and-e publikani sfèra, daste te kerdas
pen laqo than aj daśti te phenel so dukhal lan, voj si sikavdi sar jekh misal
andar i demokratikani societèta kaj ame зivas (si na daśti te kerel vareso
i doś si laqi, na le societaqi) tha’ voj si sikavdi sar jekh excepcia.
Leticia Mark: Va, kadaja butĭ si but importanto, kaj kamav te dav duma
laθar maj but. Jekh var kamlem te xramosarav jekh lil andar kadale bută.
Kamav te phenav tumenqe maj but andar sar sas kana avilem pale and-
e komunitèta, falmanqe sar jekh politikano angaзamento, ama me nijekh
var na kamav te kerav politika. Me kamlem te kerav sa so daśti ka te
bararav kadaja Asociàcia, ama me kamlem te sikavav savorenqe k-e daśti
te keres kana kames. Semas akardi k-e Universitatea Ratoripnasqo, kana
sas kerdo o Interkulturalo Instituto, and-e berśa 90, kaj sas lośale berśa.
Semas akardi kothe sar siklărni andar jekh liceo, aj aśundem k-e del pes
duma andar e minoritètura, aj sas mut akarde andar avrutnipen, and-e
Timisoara. Kana avilo o than te den duma kaθar e rroma, jekh raj
jurnalisto sas but prinзardo and-e Timisoara, gelo aj sikavdas e bută but
nasul. Phendas: ”kamas te keras butĭ le rromença, ama na arakhas ni jekh
aktivo, la rromença si phares te les o phandipen, von зanen n\toko te
dilaben aj te khelen, vaj te ćhon love apre lavutara?”
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Vov maj phenelas k-e vov si tolerantom kadava si o diskurso
savorrenqo, kaj phenen: ”man si man rroma amala aj me na kerav
dikriminàcia”. Manqe kadava diskurso falas sar semas lile asamaśtar. Sas
sar jekh imboldo aj uśtinom pirende aj phendom: ”Si but manuśa avile
andar avrutnipen aj savorre etnie si kathe. Te sas vi e rroma akarde te
den duma lendar, me patav k-e avenas. Me semas xolariko, sem rromni,
aj phendem sa vaxt k-e sem aj e bută na daśti te зan sar gele зi akana.
Si vi maśkar ame manuśa resposabila, si vi godaver rroma, si but rroma,
ama ni jekh na semas akarde te das duma.”

Kerdom but xamipen and-e konferinça kana phendem so phendem,
palal but manuśa kamle te den duma mança. Phendem lenqe ke te semas
akardi te dav duma andar i edukàcia, avavas, tha’ konik na akardas man.
Palal kadaja, e rromane lidèrura akharden man te dav duma k-o
Strasbourg. Apre kadaja vrema sas pharo te les o paśaporto, beśesas le
diesença. E lumea savorri phenelas ” aaa, so miśto k-e tu san siklărni”,
ama e rromane lidèrura, phenenas:” san but godaver andar amen, so
kames tu?

Semas dikhli sar jekh rromni kaj phirel palal paśaporto, aj зalipen and-
e avrutnipen. Atùnći inklistem avri, sas man mi bută, kaj trebul te dav
examena ka te aresav kaj areslom. Mukhlem man but berśa, diklem k-e
sem dikhli nasul, aj gelem. Palal, e lidèrura rodinen man. Sas len but
projektura, ama rodenas man maj but adndar i reprezentàcia:” dikhen si
amen jekh siklărni, kaj laqi mortĭ si parni, kaj vi phenel zuralas k-e si
rromni”. Butvar, gelem k-e malovimata, ama jekh var phendom lenqe k-
e na som jekh papusa kaj daśti te sikaves lan kana tu kames te sikaves
k-e si vi rroma godaver. Semas but xolariko k-e na keravas bută aj na
kamavas o ròlo te reprezentiav. Semas labarni. Apre kadaja vrema, trebul
te sikaves ke san rromni ćaći. Na зanavas sar te sikavav k-e sem rromni
ćaći na maj k-e avilem le ileca puterdo aj kamlem te kerav butĭ andar e
ćhave. Sar keravas me butĭ sas but maj laćho sar le manuśenqe kaj
avilenas andar aver thema te ingrizin le ćhaven.
h.arta: Tha’ sosθar von kamenas te sikaves k-e senas rromni ćaći? Na
senas sar trebul te avel jekh rromni?
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Leticia Mark: Me sem andar jekh jekh famillia rudarenqe aj e rudara na
den duma i ćhib rromano, ama kadava buti si jekh istorikano butĭ, von
den duma jekh ćhib rumunikano but purani. Aj sas vi andar mo dikhipen.
Ama me sem jekh зuvli moderno, phirav pantalunença, ama te na phirav
fasta na si k-e me sem rromni. K-e faculteta, savorre me siklărne зanenas
k-e som rromni aj savorre patine man. Aj sa mo зivipen зanglem k-e som
rromni, aj akana me na maj sikavav ćaćipen and-o maśkar le rromnenqo.
Sas jekh vrema kana e godaver sikavenas rromani.

Palal inklistem avri kaθar o miskipen le rromenqo. Gelem angle le
siklarimata зi kana areslom te lav jekh alośaripen. Maladilem niste sas
siklovne kaj phende manqe andar i Soros Fundacia, aj von sas len niste
programe andar e rroma. Phende manqe te avav and-o bordo
internacionalo. I problema sas k-e mo proiekto sas jekh edukationalo
centro andar e ćhave (kaj si len problèmura le śkolaça, kaj aven andar
avrutnipen aj na agordile) sas and-e kontradikcia mirre thaneca andar o
board-o. Akceptisardem te avav and-o board-o aj k-o jekto malavipen
phendem te keras niste centre kultural-edukative and-o Cluj, Iasi,
Bucuresti aj Timisoara. O projekto sas alośardo ama bilovenqo. And-o
board-o semas 3 rroma aj panj gaze, semas zalaga rroma. O projekto na
daśti te lel love ka te avel kerdo. Le vremaça, dinem godĭ sar besen e
bută le rromença. Vi kana sas projekte  andar e rroma, зi kana te aresen
k-e rroma aj ćhave trebul te nakhenas andar but filtre.

And-o  berśa 1997 kerdom e asociacia aj avili e vrema ka te sikavav
vareso. sikavdem k-o projekto зal, aj palal kadava sas amen aver
projektura, linem niste klase ko Energetiko Liceo, pale lilem kadave śtar
barranga aj ame kerdam len. Kerdem jekh internàto andar e rromane
studentura, si amen voluntara; akana si amen jekh projekto strukturalo
anavdo”. Barbaripen maśkar e difereca. O akceso le rromnenqo p-i diz le
butăqo”. Andar kadava projekto kerdam i internacionalo revista andar e
rromnă ” Nevi Sara Kali” kaj kidel but artikole le rromnenqe aktiviste.
Areslem te avav vi me aktivista. 

Butvaxt na kamavas te avav and-o miskipen le зuvlenqe. Kerdom jekh
mastero k-o Cluj kaj sas зuvlenqe siklavimata aj dinom seama ke vi
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semas feminista bi te зanav, aj akana зanav ke te aves feminista na
trebul te aves mamuj e murśa.

Kamavav te avav sar e terne, kamav te barav o gin le asociaqo.
Bićhaldem but terne avri te siklon, tha’ von na kamle te aćhon. Akana
kamav te telarav andar i Asociàcia, ma le ternen si len aver drom; śunem
but maj but andar kadava Asociàcia, śunem kathe te bararas
profesionistura, ama e profesionistura telarde aj atùnći trebul te las aver
manuśa kaj na зanen kanci andar i Asociàcia. E terne aven kathe,
siklaven, aj pala telaren and-e aver thana. Ama kas angaзiav akana na
kamen te avel ćhute and-e jekh than le rromença kana avel e
televiziunea. Aj akana e problema si so barilom зi akana? Va, statistikano,
berśutno, si ćhave kaj si les jekh kher, kaj siklaven kathe, kaj si baxtale
sosθar ame das len aj si terne kaj arakhle kathe jekh platforma te baron
aj pale te telaren. Ama na daśti te kerav len te xataren o ròlo aj e
misiunea kaj si len, intal e speciale thana, e bută.
h.arta: Tha kadava si o generalo kontèxto, na namaj and-o miskipen le
rromengo, si jekh generalo kontèxto kaj e ideologia neoliberala sikavel o
rodipen le sukcesosqo korkoro. Kadava korkoro sukceso kaj si dikhlo sar
i aćhara le demokraciaqi, phenel mai miśto o intereso kaj si le societaqi
te kerel ka e komunitètura te aven vi von azutime.
Leticia Mark. Va, phenen miśto, kadava si o generalo kontèxto. Tha’me
savaxt patem k-e te areses te keres jekh paruvipen , trebul te зas lokhes,
te keres tikne paruvimata, ama te daśti te aven dikhle; k-e azutisares
jekhe ćhaves, k-e angazisares duj manuśa, k-e keres e identitaqo lil. Me
na daśti te kerav butĭ bi te avav lośali k-e kerav les, aj kada kamlem te
sikavav vi le ternen kaj sas paśal mande. Me patom k-e generacie kaj
gele and-e bisaravne śkole apre speciala thana, зana pale and-e
komunitèta aj kerena butĭ andar lende. 
h.arta: Ama kathe avas pale, kana tu phendan andat te amala kaj
phende tuqe sosθar les e problèmura le rromenqe sar tirre.
Leticia Mark: Va, vi me kamlem te nasav, te na avav savaxt dikhli
rromni. Kana semas ćhaj aj kamavas te зav k-i śkola savorre phnenas
manqe k-e sem jekh ekcepcia. Anav manqe godĭ kaθar jekh evenimento
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kaj kerdom les but berśa pale, jekh tradicionàlo dies, teatroca, dilabipen,
kana ćhutem pure rromnă te dilaben purane gila kaj inregiśtardem len ka
te na bistras len (kadale rromnă si mule akana). And-o jekhto than sas
jekh rromni ćorri trine xurdença aj sas vi nasfali. Anav manqe godĭ k-e
me phenavas le rromenqe k-e vi ame sam manuśa aj si amen xakaзa. Ka
te daśti te phenav so phenavas dikhavas late. Aj voj xatarelas man aj vi
rovelas andar mande sas jekh baro lośalipen. Jekh manuś andar kadaja
sala patalas and-o so me phenavas aj xatarelas sar mande. 

I Leticia Mark si e fondatoara le asociaqi le Rromenenqe” Andar Amare Ćhave” aj
vi e ” E Rromnenqo kher” andar I Timisoara, kaj kerdas but projektura edukàcionale
andar e ćhave, aj vi progràmură andar e rromnă.
Kerdas e ćhiba  klasice, o mastero gender, aj akana kerel o doktorado k-i
Universiteta Babes-Bolyai. Si membra le organiziciaqi International Roma Women’s
Network, participanta k-o World Confference Against Rasism, Racial Discrimination,
Xenophobia and Related Intolerance, Durban 2001
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E manuśa andar o projèkto:

O Cèntro andar Kerimata aj Responsabilitèta and-e Edukàćia (C.A.R.E),
si koordinisardo katar jekh ekipa Cosbuc aj i siklărni Roxana Marin,
funkcionisarel k-o Naćionàlo Colègio Bilingvo George Cosbuc andar o Bucuresti
aj kerel and-e fiesavo kurko klùbură andar e terne aj aktivitètură le manuśenqe
kaj agordile, diza aj kompetìcie, premia. O Cèntro funkcionisarel palal o princìpio
k-e trebaipen si maj anglal sar e love, aj kada savorre aktivitètură si auto- kerde.
Sem jekh azutoro andar aver organizàcie maśkar o kidinipen le lovenqe andar
lenqe aktivitètură vaj vi te keras andar lenqe aktivitètură. Kamas te keras jekh
informalo organizacia kaj kerel butĭ maśkar o sisteme le edukàćiaqo formalo,
tha’ kaj daśti te jal but. O Cèntro, sakadă, si les maj but ekipe voluntare, kaj
kerel butĭ le ćhavença bikeresqo, e nasul familie, e ćhave/terne specialonença
trebaipen, le ćhavença but nasvale.

I Carmen Gheorghe si aktivìsta andar e xakaja le rromnenqe. Agordisardăs e
Fakultèta le Publikani Administràćia andar i e Nacionàla Śkòla andar e Politikane
aj Administrative Stùdia (2006) aj palal kerdăs o Mastero Gender aj Publikane
Politice, SNSPA (2009). Akana kerel butĭ k-i Agencia Jamavipnasqe Komunitàra
Khetanes kaj koordinisarel programura andar o baripen le akcesosqe le
rromneqe p-i diz le butăqi. Laqe umala specializime si: gen aj okupàcia,
diskriminàcia, kerdipen profesionàlo savaxt, komunitare stùdia.

h.arta si jekh grùpo kerdo andar trin artiste, I Maria Crista, I Ança Gyemant aj I
Rodica Taćhe. Keras butĭ khetanes andar o berś 2001, kana kerdem o spàcio
h.arta jekh galerìa non komerciàla and-e Timisoara. H.arta si butvar jekh fizikano
spàcio, tha’ butvar e projekte le h.arta-qe si bisarane kerdimata, paruvindoj and-
e bisarave kontèxta aj thana. Amaro grùpo si kerdo amalimpnaca and-e jekh
kontinua kaj negocias maśkar amende amare bisarima. Labăras amari amalipen
sar jekh ćhand te sikavas khetanes sar te prinjaras e but nuance le situacienqe,
sar jekh spacio ćaćo, sar jekh deklaràcia politikani andar i zor le solidaripnaqe.
Sem interesime andar e subiektura sar kerdipen le prinjarimata,
palexramasoripen le istoriaqo, problemura gender and-o kapitalismo global, etk,
savorre kadave and-e bisarane kolaboràcia le manuśença aj grùpura andar
bisarane umala.
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Carmen Gheorghe / h.arta

See me as I am. Words
and images of Roma
women

Translation from Romanian into English: Roxana Marin





Introduction 

See me as I am. Words and images of Roma
women

Roma live under the threshold of poverty all over Europe. They have
limited access to education and labour, which causes their life
expectancy to be much lower than that of people in the majority and
annihilates their self-esteem, thus determining them to repress their own
identity.

As members of an ethnic group which has been oppressed for
centuries and continues to this day to be marginalized, Roma women
have an even more complicated situation, as they are targets of multiple
forms of discrimination: ethnic, gender and social. Most Roma women live
their life inside this coordinates, trapped between the discrimination of
the majority who see them as part of an “undignified,” “dangerous,”
“primitive” ethnic group, as well as the discrimination of a patriarchal
society (which maintains women in marginalization and silence, putting
on their shoulders the burden of labour considered exclusively “feminine”
as well as the burden of prescriptions inherent to “femininity”) and the
discrimination of a society revolving around individualism, property and
consumption (a society which needs the multiplication of capital, which
is based on the continuing status of isolation and poverty of certain
categories of people). Roma women of poor economic means live in a
world in which discrimination, exclusion and marginalization seem to be
an inevitable destiny, perpetuated for generations. They exclusively
assume household and caring labour, they have precarious access to the
health and education systems, they suffer physical and verbal violence
because of their gender and ethnicity, they frequently live in improvised
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shelter, in perennial fear of being evacuated by the authorities or being
put to fire by extremist groups. Most labour that Roma women have
access to is rejected by the majority population as it is difficult and
considered degrading. Their reproduction is deemed “dangerous” to the
“purity of the nation.” They witness their children suffering the same
discrimination as themselves, despite neoliberal discourse promising an
apparent evolution towards a more democratic society.

In recent years, a wave of negative reactions against Roma
population in general and Roma women in particular can be noticed in
Romanian and European mass media, thus confirming yet again that
public opinion is still dominated by stereotypes and prejudice about Roma
people. At the same time, recent studies show an increase in the level of
intolerance of Romanian society towards Roma people. In this context,
the presence of Roma women in the public European sphere continues to
be a controversial topic. Relevant aspects of their lives are overlooked
while traditional or antisocial elements are highlighted. Roma women are
listed under “causes” of social issues and are not considered as persons
whose life/condition reflects unjust public policies and cultural constructs.
This leads to the construction of a false image which does not reflect the
identities of Roma women.

This phenomenon (of blaming) is not typical only to current Romanian
society, but is deeply rooted in history, both Romanian and European.
Roma women have been consistently presented, through the different
media, in stereotypical and denigrating positions. These false images
which do not reflect the identities of Roma women (but only the marginal
situations in which they are placed by majority-led societies) have
become a vicious circle which impacts not only the collective mentality,
and thus leads to increased racism in society, but it also negatively
impacts social mechanisms which shape the livelihood and horizons of
Roma children. 

This brochure is the result of cooperation between a mixed group of
Roma and non-Roma women and it proposes an analysis of Roma women

150



shelter, in perennial fear of being evacuated by the authorities or being
put to fire by extremist groups. Most labour that Roma women have
access to is rejected by the majority population as it is difficult and
considered degrading. Their reproduction is deemed “dangerous” to the
“purity of the nation.” They witness their children suffering the same
discrimination as themselves, despite neoliberal discourse promising an
apparent evolution towards a more democratic society.

In recent years, a wave of negative reactions against Roma
population in general and Roma women in particular can be noticed in
Romanian and European mass media, thus confirming yet again that
public opinion is still dominated by stereotypes and prejudice about Roma
people. At the same time, recent studies show an increase in the level of
intolerance of Romanian society towards Roma people. In this context,
the presence of Roma women in the public European sphere continues to
be a controversial topic. Relevant aspects of their lives are overlooked
while traditional or antisocial elements are highlighted. Roma women are
listed under “causes” of social issues and are not considered as persons
whose life/condition reflects unjust public policies and cultural constructs.
This leads to the construction of a false image which does not reflect the
identities of Roma women.

This phenomenon (of blaming) is not typical only to current Romanian
society, but is deeply rooted in history, both Romanian and European.
Roma women have been consistently presented, through the different
media, in stereotypical and denigrating positions. These false images
which do not reflect the identities of Roma women (but only the marginal
situations in which they are placed by majority-led societies) have
become a vicious circle which impacts not only the collective mentality,
and thus leads to increased racism in society, but it also negatively
impacts social mechanisms which shape the livelihood and horizons of
Roma children. 

This brochure is the result of cooperation between a mixed group of
Roma and non-Roma women and it proposes an analysis of Roma women

150

in the Romanian and European culture and public space, looking at how
this image and the processes by which it is constructed are connected to
the appearance of stereotypes and the practices of marginalization and
exclusion, and looking also at the ways in which Roma women may come
to build a space of their own, free from racism and prejudice, where they
can have their voice heard. The intersectional analysis of the situation of
Roma women that this brochure presents is based on the awareness that
us, those who have put it together, have the privilege of speaking from a
favoured position, because we had access to education, because some of
us are considered as “white” women, because we can freely express our
opinions and desire to change the status quo. The voices of those who are
marginalized, ignored, exploited, living in precarity, remain yet to make
themselves heard. Bearing this in mind, this brochure – whose practical
purpose is to be used in high schools for debating the issues of racism,
sexism, marginalization and solutions to effectively address them – is
addressed both to those marginalized, in hope that it will become an
instrument of analysis and change, as well as to those in the majority, in
the hope that it will determine them to become aware of their own
privileged situation. Whether we talk about the privilege of being “white,”
male, of higher class etc., acknowledging these privileges will open the
perspective of truly challenging social hierarchies, which have been
maintaining certain categories of people in marginalization for a very long
time.
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Foreword

What is “race” and what does racism mean?

If we asked different people about knowledge – what it is and how we
come to have it – we would learn that each of us is affected by different
cultural pressures, which determine the way we see the world.

None of the things that determine the context of our life, such as the
understanding of history, tradition, societal values etc. is a natural
phenomenon or occurrence – but rather social constructs, the result of
the actions and thoughts of those before us. It is only natural to wonder
what our role is, what kind of culture we have inherited, on what bases
society functions and how ethical are its values.

For example, the existence of unjust hierarchies is easy for all to see
as most people experience them in their life – but to better understand
the mechanisms by which these unfair hierarchies are formed and also to
better see their consequences, we must identify our own position in this
milieu and verify that we do not contribute to propagating these
situations and state of affairs. 

How can we better understand the unfairness making a difference
between people based on their skin colour?

In this text, we will follow the implications of the fictional idea of
“race” in the reality of racism.

The idea of race is social and cultural construct, with no scientific
basis. The term was invented based on no universal or scientific principle,
and it has always been used to exploit differences in a more profitable
way and to exercise social control. There are no human “races” in the
genetic sense and there is no evidence there ever was any. From the point
of view of genetic structure and biological function, humanity cannot be
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classified in distinct geographic categories. According to the recent
scientific discoveries, all human beings descend from a common root –
the first human population who lived in Africa approximately 60,000 years
ago. [1] [2] [3] [4]

There is consensus among most researchers in the fields of
evolutionary biology, anthropology and other disciplines that racial
distinctions are irrelevant from a scientific point of view, as long as there
are no genetic distinctions between racial groups, and no measurements
are possible. [5]

These scientific arguments become even stronger if we analyse the
origin and history of the concept of “race.” Historical perspective is
extremely important, because it demonstrates that race is a relatively
recent construct, which appeared only when populations from different
continents began to interact with each other. The term “race” has never
had a special significance (other than a synonym to “kind,” “type,”
”species”) until the end of the 17th century, when “race” began to signify
a new ideology regarding differences among people and a new way to
organize society. The idea of “race” was from the onset meant to create
and justify divisions and hierarchies. This appeared in the context of early
capitalism, when western societies began to exploit newly “discovered,”
conquered and colonized territories.

Europe was mythologically understood to pre-exist this pattern of
power as a world capitalist centre that colonized the rest of the world and
as such the most advanced moment in the linear, unidirectional,
continuous path of the species. A conception of humanity was
consolidated according to which the world’s population was differentiated
in two groups: superior and inferior, rational and irrational, primitive and
civilized, traditional and modern. “Primitive” referred to a prior time in
the history of the species, in terms of evolutionary time. Europe came to
be mythically conceived as preexisting colonial, global  capitalism and as
having achieved a very advanced level in the continuous, linear,
unidirectional path. Thus, from within this mythical starting point, other
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human inhabitants of the planet came to be mythically conceived not as
dominated through conquest, nor as inferior in terms of wealth or political
power, but as an anterior stage in the history of the species, in this
unidirectional path. That is the meaning of the qualification “primitive.”
(Lugones, 2008) [6]

Inventing a new system of categorizing people, a system that divides
people into “civilized” or “white” and “primitive” or “non-white” was a
necessary thing for colonialism, which not only exploited certain
populations, but also doomed them to slavery. This ideology of “race” was
designed in order to justify and organize human slavery at a time when
western European societies were embracing philosophies promoting
individual rights and human rights such as liberty, democracy, justice,
fraternity and equality. The only way in which Christians could justify
slavery was to degrade the populations in the colonies to a non-human
status. Consequently, the humanity of non-white populations was
doubted until the end of the 19th century.

Beginning with the 19th century, the concept of “race” was
consolidated and advanced by an overwhelming majority of scientists in
different domains. Despite the fact that many researchers recognized the
lack of neutral conceptualisation of race, racial/racialized science
continued to explain differences between human populations and to
consider health, intelligence, education and economic sufficiency as
consequences of differences between “racial” groups, which were
undeniable and of a biological nature.

By portraying social reality with its inequalities in light of a natural
and therefore legitimate order of things, the ideology of “race” was
considered useful by many societies. For example, due to this ideological
line, and by exacerbating ethnic frictions already manifesting themselves
in 20th century Europe, it was even possible to have something like the
Holocaust of Jewish and Roma people during the second world war.
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The concept of “race” was considered real and objective for almost
400 years and it was used to organize institutions such as the economy,
the state, the family, religion and the education system so as to
incorporate and propagate inequality, to allow some to become unfairly
rich and to make racial oppression possible. [5] When the racialization
process becomes an ingredient of the social system and a part of social
norm, then it catches strong roots in people’s conscience and the injustice
caused by this process is no longer perceived as such – it becomes simply
natural. The fictional concept of “race” has a very real and palpable
consequence: racism. The idea of “race” is in itself racist.

Racism is a system of advantages for some, based on the artificial
concept of “race.” This system is organized on several levels:
-   personal (ideas and individual sentiment/prejudice)
-   interpersonal (behaviours in relation to others)
-   cultural (values, thought, methods of communication, defining beauty,
righteousness, justice and normality)
-  institutional (rules, practices, laws, histories, power structures of society
and its institutions)

These levels interact, sustain and build each other. For example, the
intersection of cultural and institutional racism consists in the fact that
the predominant values and culture of the privileged are legitimate and
institutionalized, while cultural racism is the foundation for racist feelings,
ideas and behaviours, which are generated and justified by it. 

Because of the extreme intensity of racism, the people placed in
positions of inferiority by this ideology have developed a survival strategy
called internalized oppression, which is a way to adapt to oppression.
Thus, the oppressed come to have and believe in racist ideas, and then
to behave accordingly – which means using the oppressor’s methods onto
their group (or themselves), which leads them to actually consider
themselves inferior, less intelligent, less “civilized” etc. [7]

This internalisation of oppression is caused by the systemic nature of
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racism. Conceptualising systemic racism means that the ideology of
racism is deeply rooted in society, from its foundation to all its levels,
including its institutions. The definition of systemic racism includes the
exploitation and subordination of black people by “white” people. Racism
is systemic in this case because it implies taking away economic and
political resources in an unfair manner, and it also resorts to
discriminatory practices and racial/racialized institutions in order to
generate and maintain the supremacy of “white” people, thus leading to
a social system that promotes automatically and efficiently only their
livelihood (of “white” people), while also propagating racial relations in
society. [8]

Although racism has its origins in colonialism, it continues to subsist
long after most colonies have gained their independence, and it
continues to function in the former colonies as well as the former
metropolis. Internal colonialism is a concept developed by anti-imperialist
movements in Africa and Latin America in the 50’s and 60’s. These
movements argue that the position and development of urban ghettos,
slums and barrios, is comparable to that of less developed countries in
Africa and Latin America, as seen in relation to the level of development
of Europe and the United States. Modern capitalism needs cheap labour
force. Just like early capitalism needed the concept of “race” in order to
justify the use of unpaid labour and the exploitation of slaves, current
global capitalism uses borders and racism to maintain certain categories
of people in continual poverty and “illegal” status, which means that their
labour can be exploited at minimal costs. 

Racism is closely related to sexist and patriarchal practices. Black
women are especially affected by racism, as in their case racist
oppression is correlated with gender oppression. This combined
oppression takes different forms, from limited access to education, labour
and health, to norms and prescriptions related to sexuality and
reproduction etc. For example, reproductive imperialism represents a
type of domination that exercises coercive control over the population, for
the sake of maintaining racial and male domination, as well as for the
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capitalist interest in labour force. This ideology that encourages “first
world” women’s fertility, while fertility in the “third world” is discouraged,
has deeply negative effects on women’s bodies (sometimes going as far
as forced sterilization). [8]

Such an analysis of the ideology and culture of racism is necessary
also in the case of Romanian society and its culture, which has always
(with the exception of 45 years of pseudocommunism) looked upon the
white west-european and north atlantic powers as a model of absolute
value. The absence of an analytic and critical outlook on this model, on
history/ies but also on its own institutions and ideologies considered as
absolute cultural values maintains Romanian culture impregnated with a
racist ideology that society most often does not recognize, but it
nonetheless uses. A particular form of racism in Romania is romophobia.

Romophobia (anti-gypsism) is a specific form of racist ideology, a
complex social phenomenon manifesting itself through violence, hate
speech, exploitation and discrimination in most visible forms, and it is a
form of dehumanisation and institutionalised racism. Romophobia is
promoted via politicians’ speeches, via the ideas and actions of a faction
of the civil society and some academia, through segregation,
dehumanisation, stigmatisation, social aggression and socio-economic
exclusion. Romophobia relies, on one hand, on imaginary fears,
stereotypes and negative myths related to Roma people and, on the other
hand, on denigration of Roma people and erasing from the public
awareness the long history of discrimination that Roma have. [9]

In this brochure we will look at the forms that racism and romopho-
bia can take in relation to Roma women, who find themselves at an in-
tersection between racial, gender and class discrimination. We will
explore also the possibilities that Roma women have in order to develop
and turn themselves from objects into subjects of history.
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On anonymous women in history

In this publication we propose to discuss about Roma women. Why?
Because they are, in our opinion, the best example about how
stereotypes and preconceived ideas build an image that does not
correspond to reality. Or, better said, these stereotypes and preconceived
ideas make up an incomplete puzzle-like image of Roma women, that we
want to complete. We aim this publication to contribute to the image of
Roma women, an image that they will be able to find themselves in and
relate to. Frequently in discussions with Roma women (whether activist or
regular women) they have stated that they cannot relate to the image
and message that different Roma women-activists for human rights are
promoting. They can relate even less to the stereotypically racist image
that is commonly encountered in the public sphere. They feel as if they
are not the subject of that image, but somebody alien to their lives. This
analysis aims to oppose stereotypes about Roma women by offering
arguments supporting the importance of Roma women’s asserting/
assuming their own identity, both as women and as members of the
Roma community.

This publication will put under scrutiny both present and past
stereotypes related to Roma women. As for the time periods, we have
gathered information about the lives of Roma women in the 19th century
and the beginning of 20th century, as they are portrayed in literary texts,
newspaper articles or paintings, up to contemporary reflections of Roma
in the mass media, which provides most images and information available
about Roma women. In between these two periods, there is a vast folklore
containing a certain set of key images and words about Roma women,
their lifestyles and occupations. How images about Roma got passed on
and how they became stereotypes, how they then turned into
discrimination and how this impacted Roma women – there are just a few

161



of the subjects we will discuss in this publication. What we aim to prove
is that stereotypical images about Roma women in the past were
propagated with such force and they have remained so deeply engrained
in the collective mentality, they still persist today. In support of our
arguments we will bring images, literary works, press articles and cases
presented in the mass media, featuring Roma women as their principal
subject.

This material is a plea in support of Roma women, who we hope will
find here answers regarding the causes of the way in which they are
perceived; it is also a plea to young people (Roma and non-Roma), meant
to persuade them to break those barriers that past generations were
unable to overcome; finally, it is a plea to Romanian society in general,
and an urge to reflection upon the fact that there is another side to Roma
women that it needs to get in touch with.

This publication wishes to lend a voice to those invisible Roma women
whose life never makes to the front page of popular newspapers, nor to
the gossip columns of tabloids. And the method we have chosen is also
via images from the past and present, which we deconstruct in an
attempt to demolish at least a part of the stereotypes/false perceptions
about Roma women, because when we speak about Roma women we
think about talented and intelligent women working and living in an
environment that does not offer them opportunities, and women who
survive in a cultural environment other than the majority.
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Chapter I

Perspectives on Roma women during 1850-
1900, in Romania

“Ragged Gypsy women with hair matted with snowdrops and beads
and silver coins,” [15] witches, florists, noisy, daring, “with white shiny
teeth and black hair that makes them look like beggar queens,” [12]
fleeting stars, [4] shameless beggars, “wearing shiny belts around their
waists, that make them look like those Egyptian queens painted on
temple walls,” [12] but also domestic servants, seamstresses, laundry
women, cooks, good houseworkers and nannies [4] – this is how Roma
women are described by intellectuals in the 19th century. Stereotypical
perceptions of women, whether Roma or Romanian, prevailed. While the
man (a.n. Romanian) was assuming the role of maker of an enlightened
nation, based on the principle of individual pursuit of happiness, women
did not assume but were rather assigned a role, namely to ensure the
premises of this happiness. The process of gaining certain rights and
liberties was certainly not an easy one, starting with free and
unconditional access to education for all citizens and culminating with
women’s right to vote (obtained only in 1946). Romanian women
contributed significantly to gaining these rights, but we could not say the
same about another category of women, much inferior on the social
scale, the category of Roma women – who, in these times (the 19th
century) were still owned by aristocrats, the very same intellectuals who
fought for modernizing the Romanian state and aligning it to the
standards of other European states at that time. Even if Romanian women
began to make their presence felt in the public debates at the time, the
private sphere remained largely their domain and place, as the main role
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they were reserved was to care for the family. [1] As for Roma women,
they remained largely anonymous in the public sphere, the main
contributions to their real or imaginary image coming from writers such
as Radu Rosetti, Gheorghe Sion, Dimitrie Dan, Adalbert Ghebora. We also
have actual portraits of Roma women in paintings, photos and different
illustrations used by different authors to support their point of view.

Influences on Roma women’s image

A painting, a newspaper article, a photo, an attitude – all of these can
lead to different opinions and interpretations. They can stir passions, or
attitudes/behaviours, or they can divide people in two – those for and
those against. The original image that stirred passions may fade, but not
our desire to impose our views and make other think alike. And the end
product is a sum of perceptions, concepts, and interpretations of the
original image. This sum is called social representation. We do not act on
the objective information that we receive, but in relation to our image
about reality. [2] 

Social representation is a way to make the world more accessible, to
understand the others. It is a mechanism giving birth to theories about
the social environment, a mechanism that restructures reality by
integrating the specific characteristics of the object with those of the
subject, derived from its norms, values, motivations and cognition. The
representation is our own interpretation of reality – which, as shown
above, is not based on objective information but on a sum of ideas,
stereotypes, concepts on life that we impose to those around us as
absolute truths.

In this chapter we will talk about Roma women’s representation in
literary works, travel books and the Romanian press. There are a series
of similarities in the ways painters represented Roma women and the
ways in which various intellectuals, public or political personalities in the
19th century saw Roma women. From clothing, occupations/trades and
lifestyles, this chapter will show how the writings about Roma women at
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the time completed their painted/photographed portraits. We aim to show
that both the images as well as the writing on these anonymous women
were the building block of stereotypical interpretations that evolved in
time so as to leave a mark on the social representation of these women. 

To illustrate this idea, we will present aspects related to folklore,
authored writings, press articles, preconceptions of the everyday life of
Roma women which suffered interpretations and reinterpretations
depending on who wrote and passed on the information. In order to offer
an as comprehensive as possible image of Roma women’s representation,
we will begin by looking at the time during which they were slaves,
covered in writings by various authors at the time. 

Slavery on Romanian territory is first mentioned in official documents
in 1358, when Roma people are first referred to using the juridical term
of slave. (King Dan I makes a gift of “40 (a)Gypsies” to the monastery he
had build, Vodiţa). [3] As the liberation of Romanian Roma slaves occurred
only in the 19th century, it results that Roma people had the status of
slaves for almost 500 years, which caused significant mutations in the
collective imagination related to Roma people. Different images are
featured in Romanian folklore, in ironic proverbs or sayings which
consolidate stereotypes, reinterpret social realities or create a unanimous
feeling that everybody understands and can offer an opinion about Roma
people. In this context, it is interesting to see how Roma women were
represented and to what extent slavery influenced later evolutions of the
image enjoyed by Roma women. Or otherwise said, to what extent the
times of slavery are responsible for the way in which Roma women’s
image was built and persists in society up to the present day?

Representations of Roma women up to the 19th
century

Whether they were slaves or not, Roma women have been seen along
the centuries as possessing a series of key features, which turned into
social representations. A few major types of Roma women  are presented
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in a vast majority of written works, which definitely influenced the way in
which they are perceived. On one hand, there are humble and submissive
women, without the power to decide over their own lives; on the other
hand, we have the witches, the free liberal women, who oppose norms.
In all writings, these images are two extreme sets of characteristics for
Roma women, which are still present in the collective mentality today. In
what follows we will present a few of the representations of Roma women
in famous writings and paintings. 

“Maria,” the domestic servant

Most literary writings that have survived picture Roma women as
slaves. Every aristocratic household has a “Maria” who has a strong
“sense of duty, imposed by her condition as a slave” This sense is the
key reason for which the lady of the house gives her trust. [4] The lady
of the house was always in charge of the slaves, and Roma women were
the chief lot from which the mistresses picked their servants,
seamstresses, laundry women, chicken farmers, cooks etc. Aristocratic
lifestyles depend on these women: for kitchen work, housework, caring
for the aristocrats’ offspring, cleaning or otherwise contributing to the
wealth of the aristocrats; they did weaving of carpets, embroidery of bed
dresses etc. Any respectable aristocratic household had weaving and
embroidery workshops that aristocratic ladies took great pride in. 

Roma slave women are often described as excellent houseworkers,
cooks, nannies, maids, indispensable to aristocrats’ wives. If they got
something wrong, or they were clumsy, “the gypsies were punished with
a whipping – with a string of beads on a thick violin chord – which left
marks for as long as a whole month sometimes. [...] It was not uncommon
for Gypsy women to hang themselves or throw themselves in a well.” [5]

The lady of the house had to be on the watch all the time, as it was
well known that their husbands were inclined to entertaining affairs. “How
could a man remain unfeeling next to such a perfect creature that, by
law, was his?” Unlike their husbands, the ladies of the house had to abide
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by social norms and hide their husbands’ “straying.” [6] Conservatorism
and religious norms had a greater impact onto women’s lives than on
men’s, given the patriarchal society and education at the time. 

Mistress Profiriţa, upon finding out that her husband kept a Gypsy
mistress: “These women are no danger – German or Hungarian women
outside the household are a threat, or ladies like ourselves who squeeze
men’s wallets or make men separate from their wives and take them. But
these poor slave women…eh! Fleeting pleasure like fleeting stars!” [7]
The greatest fear was that “people should find out that bastard children
have been born, even Gypsy” and so the ladies of the houses often
resorted to different means to make these women disappear. The story of
mother Irina belongs to this pattern. When the lady of the house finds
out that her husband and the slave are having an affair, she accuses the
slave of stealing a shawl that she had given the master as a gift, and he
in turn had offered the slave as a gift. The lady punishes the slave, and
she threatens her husband to leave him if he refuses to sell the slave.
Mother Irina is bought by father Nil who “as the Gypsy tells us, had many
Gypsy keepers in huts around the monastery.”

In his book “Writings,” Radu Rosetti explains the relationships
between male aristocrats and Roma women slaves in an a series of
stories featuring Roma women eager to please aristocratic men so they
can lead an easier life. “Gentlemen interested in pleasure outside the
conjugal couple,” were forced by the mentality of the time to “seek not
real partners, but mere pleasure instruments in the lower classes, and
especially among the Gypsy slaves that filled their households.” 

Such stories usually ended tragically. When boyar Sandu Hortopan
falls in love with Anica, a “tallish Gypsy girl,” he asks old Nastasia, a slave
too, to prepare the girl for a year so that she can please him in his bed.
After long turmoil, Anica commits suicide. The horsekeeper of the masters
kills them in revenge.

Masters’ affairs with Roma slaves are not always presented in a bad
light in these writtings. Mother Irina explains to Ion Tiron, a Roma slave
whose wife was desired by the master: “what women in our community
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would not be happy to enter the master’s bedroom? What better way for
a slave to better his life than that his master should develop an appetite
for his woman?” [8] Intimate relations between male masters and female
slaves are so “normal,” that when Catinca, Ion Tiron’s wife, is called to the
master’s bed, Ion Tiron remembers how his “mother, aunts and sisters
used to tell him all the details of their nights in the master’s bedroom...
and so the thought of opposing the powerful master, to raise a hand
against him and seek revenge... did not enter his mind. The centuries of
slavery, the habit of blind submission, of endless humiliation, of total lack
of personal will had turned his heart, as all his peers’, into a slave’s heart.
He was accustomed from an early age to see the women in his family
used on frequent occasions, and not just by the masters but also by their
Moldavian servants...” [9] 

Marriage between slaves was never seen by the masters as an
impediment to extra-marital relations – on the contrary, it was seen as an
economic strategy. Dimitrie Dan tells us in his book “Gypsies in Bucovina”
that “the master used to keep an evidence of the numbers of Gypsies he
owned and how quickly they multiplied. Because they used to die young,
he would often assign 16-year old boys to marry 13-year old girls, so that
they could breed. It was his decision who married whom,” and nobody
else could have a say. [10] 

“The free Gypsy woman” 

Both in the early literary writing we have looked at, as well as in
interwar newspaper articles, and (especially) in paintings, a special
category of Roma women is frequently featured: “free women.” Labelled
primarily based on lifestyle, colourful clothing and shameless behaviour,
they are often portrayed as women who do not care or abide by social
norms and moral codes. Their lifestyle is seen as an expression of liberty,
despite the 500-year history of slavery. Juridically, whoever owned slaves
(monasteries, kings, aristocrats) had full rights over their lives, families
and goods. [11] While Roma women are seen as liberal in comparison to
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other women in society, they are paradoxically pictured as preservers of
tradition inside their own community; they are the ones who not only
respect the community’s rules most strictly, but also the ones who make
sure customs and traditions are carried on. 

In her diary entitled “My Country,” Queen Maria of Romania writes
about the Roma women she encounters during her voyages: “they are
very beautiful, especially the young girls – so straight, with perfect
posture, narrow hips and delicate arms and legs. Any rag they’ll wrap
gracefully around their head is perfectly becoming. They use anything as
adornment, even something they have found in the middle of the road.
Sometimes incredibly beautiful pieces of embroidery end up on their
bodies and enhance their charm, making them look like beggar queens.
Shiny belts keep these rags together and make them look like those
Egyptian queens painted on temple walls. Locks of hair flow from both
sides of their headdress, and these locks are decorated with all sorts of
coins, coloured glass or metal pieces, charms of bizarre appearance or
sacred medallions that dangle when they move around. Long strings of
beads shine and sparkle around their necks, against the background of
their bronze-coloured skin. These girls show very little shyness. They are
noisy and daring, cheekily begging while their neck or even breast shines
in the sun, through their torn shirt. They laugh at you with white shiny
teeth, hands on their hips, head thrown back and a white pipe stuck in a
corner of their mouth. Incredibly graceful are these girls when they come
from camp in the evening, with their water vessels on their head. You see
them from afar, walking with large swaying steps, big drops of water
falling on their face. The setting sun behind them makes them appear as
shadow coming from the desert, where roads have no beginning and no
end… ” [12] 

Dimitrie Dan also describes specific elements of Gypsy women’s
outfits, in his “Gypsies in Bucovina:” “these women who are often,
especially in their youth, exceptionally beautiful, demonstrate much taste
in putting their outfits together: their headpiece is usually a big yellow or
red woollen shawl (in Bucovina in particular); they generally are inclined
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to pick very lively colours and will only resort to a simple towel to wrap
around their head if they are extremely poor; they wear tops embroidered
with gold or silver thread, and with great pleasure skirts made of wool
they buy in town and finally a big sheepskin vest; both married women
and young girls wear precious necklaces of old silver coins, sometime
gold coins of great value.” [13]

A characteristic of Roma women’s lifestyles is that they live in tents,
huts or wagons – which, according to descriptions we have found,
emphasizes their communion with nature and the fact their lifestyle is
not constrained by any restrictions. “Their distinctive feature [...] is the
tan or bronze skin, their dark complexion. At first sight, the ebony black
of the hair with the dark skin and beautiful white teeth have a rather
striking effect. Their distinctive feature is patience. They can bear
anything: cold, hunger, heat, beating – with the same cold blood and
indifference.” [14] 

All writings give as liberal free Roma women’s occupation as fortune
telling or palm-reading. Elena Didia Odorica Sevastos, a young Romanian
author travelling through Wallachia to gather wedding traditions, refers to
the same occupation in a letter to a friend: “Just before the Orăşeni
property, we came onto a string of Gypsy settlements, with lots of little
kids playing in the dust of the road; so much nakedness and inhumanity
in these people with dark skin, glistening eyes and jet-black hair. A few
ragged Gypsies women with hair matted with snowdrops and beads and
silver coins, dashed to our cart yelling: ‘Let me tell you your fortune as the
seashell says it, princess, let me spread my cards for you, just make a
cross here with a silver coin and I’ll cast any spell for you.’ […] one took
out from a bag she wore at her hip a root, looked like fern to me, and then
she began: ‘just give this old woman a coin and I’ll make any man who
lays eyes on you desire you. –  Oh no, you give me a coin and I’ll give you
a camel bone to carry around with you for good luck. And if this year
things aren’t very good, next year they will be better for sure. Look here,
I have a cracked cow bone – and so will your enemies crack.’ And thus
they went on, but when they saw I wasn’t responding anything, they
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turned around and left.” [15]
Other occupations of Roma women are presented by Lecca in his

“History of Gypsies.” They deal in glass objects, clothes and talismans.
Lecca talks about how Roma women are responsible for the preservation
of the Paparude tradition (Papaluga or the Day of Paparude is the third
Thursday after Easter): “Gypsy women adorned with red ribbons and their
traditional necklaces go dancing and singing from door to door. The
young ones dance, while the old one sings in low rhythmical tones: 
‘Paparuda our sister,
Come to us 
With bucketfuls of rain.’

In exchange for the wish-making, the lady of the house will usually
throw a bucketful of water over them [...] and then pay them one coin or
some old thing lying around the house.” [16] 

To complete the portrait of the “free” Gypsy woman, we are told about
marriage: “If a Gypsy man marries a Gypsy woman from a different clan
(though undesirable), he takes the woman’s last name, goes to live with
her family and must bring tents, carriage, horses and fine robes.” But at
the same time we are made to see that the Roma women’s intrepid spirit
aid them in life considerably, given that “the married Gypsy man will pay
little heed to the necessities of life and will not provide those necessary
to the household – unless maybe he steals something – as he is not
hardworking and will leave it to the woman to ‘work so she can feed her
children and… her lazy husband.’” [17] 

“The witch”

An important part in Romanian folklore is occupied by the Gypsy
witch. Witchcraft is actually the main trade attributed to Gypsy women for
centuries. Literary writings abound in picturesque and exotic descriptions
of Roma women in close connection with the supernatural or demonic. 

Mihail Kogălniceanu in his “Gypsy sketches” reinforces this by saying
that “their women run along roads and they listen to shells for luck, tell
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the future and interpret dreams.” [18] They can do and undo charms as
well as foresee the future. “No old witch from Andersen’s tales or ‘Arabian
Nights’ can surpass these bizarre old creatures, wrapped in limp rags,
who were once brilliant and beautiful...” says Queen Maria of Romania in
one of her travel letters collected in “My country.” [19] As for their outfits,
we learn from the same source that “great pieces of fabric were wrapped
as turbans around their heads and from under them locks of grey hair
would hang over their faces in dishevelled disorder. A white clay pipe
would invariably be in a corner of their mouth, as all men and women
smoke.” The queen continues: “these old witches are respected members
of their tribes. Their curses keep the young under control.”

“The better beggar, seller of needles and spinners, teller of fortunes
in grains, cards, palms, stars or maker of witchcraft a Gypsy woman is,
the more she can earn for her children. The methods used by Gypsy
women to deceive are: you are lucky, says the crow, to have many cattle,
trinkets and little legs all around them. Good luck is to you like a rabbit
to a dog. Doesn’t the crow thus mock the ones she so easily exploits?”
[20] 

In his “Gypsy sketches,” Mihail Kogalniceanu criticizes the lake of
“chastity” of these women who, ”even though they are not professional
prostitutes, will give themselves to anyone in exchange for a few
farthings; another occupation they practice is to read fortunes and foretell
the future by looking at people’s palms, reading cards or consulting the
spirit in the mirror they carry in a tin box.”

“The passionate Gypsy woman”

Whether we talk about relations between Roma women and men, or
about relations between Roma women and their masters, Roma women
have certainly been portrayed as “passionate Gyspies.” This
representation can have different meanings, depending on the author
and social context, from failure to “natural” quality (n.a). The different
situations in which Roma women are portrayed by different authors are
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not always flattering because their passionate natures push them to
commit gestures that do not match in the least the feminine ideal of the
time. 

Radu D. Rosetti records in his memoirs, “Remember,” the episode in
which he left for war from Bucharest train station. He notices that
Romanian women part with their soldiers in French fashion, by giving
them flowers and kissing them. By contrast, a Gypsy woman was
moaning “poor me, poor me” in saying good bye to her husband, who
was forced to slap her twice to “raise her morale.” [22] 

Such small tales with a moral, portraying Roma women negatively,
can be encountered in different articles covering stories of Roma
women’s passionate tempers causing undesirable consequences. For
example, in “Human rights” newspaper issue no. 20 of 24 February, 1890,
the literary chronicle discusses the short story “Ghiokan the bear dancer,”
about a Gypsy woman who cheats on her husband, and he dies of sorrow.
In “The Romanian illustration” we encounter anecdotes about Roma
women, such as the Gypsy Man’s Belt, - an aristocrat tries to rape a
woman but,  her passionate temper lead her to be persuaded in the end
and let him (a..n). [23]

Radu Rosetti in his “Writings” tells us about how one of Ştrilea
Mihalache’s slaves, Vişinoaia, “who had been a beautiful woman in her
time,“ had been raped by 4 strangers (Germans or Poles) 16 years before,
and then her master sold her for just a few farthings. “She said that’s
what had led to Catrina’s birth and it was obvious she had kept a pleasant
memory of that night, a memory she had boasted gladly.” [24] 

In “Contemporary Souvenirs,” by Gheorghe Sion, we also encounter
a positive side to the passionate temper of Gypsy women. Anca, his first
love, “a Gypsy vagabond musician woman with very delicate feelings and
manners, who took very good care of her body and look, and who seemed
more graceful and voluptuous every day.” Sion presents her as a “Gypsy
beauty. Her tall slim figure, the fine, delicate wrists and ankles, all these
made her look like an Indian sculpture.” [25] Their love is ended by Sion’s
mother, who on her deathbed forbids him to see her anymore: “for your
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own sake and for your future, understand it is not good to tie your life to
a Gypsy woman’s. Untie yourself from Anca. While I have been around I
have known how to protect you from public condemnation. Let her go
and, as soon as you find a good match, get married.”

In the second part of this publication we will look at current
perceptions of Roma women in Romanian society and we will see what
changes have occurred from the times we referred to in this chapter.

Conclusions

Images are a form of history and it is
interesting to follow changes occurring in
time, what messages they have been
carrying along history and how they have
influenced collective mentalities.

Roma women are history’s anonyms, as
we said at the beginning of this chapter.
Using images and what few writings survive
from that period – end on 19th and
beginning of 20th centuries – are the only
ways to present the perceptions related to
Roma women at that time, as part of our
attempt to capture their day-to-day
existence. The images try to capture the
stages of Roma women’s evolution in that
period, as well as the impact onto the
collective mentality of the precepts that
have led to the image of Roma women –
more exactly, what these precepts actually
were, not how they were perceived. And we
propose to do this because it is impossible
to measure the extent to which these
images have influenced or continue to
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influence public opinion. It would be equally
complicated to aim to prove that these
images did not reflect contemporary realities
– but were in fact stereotypical constructs of
the painters. Largely, these images show
Roma women in various positions: fortune-
tellers, florists, “free” women. If we consider
the coordinates of the times – christianity
imposed onto women to have a moral
conduct, to be chaste, virtuous and
submissive and always be reminded of the
original sin of unsubmissiveness, as well as
their condition of beings without rationality,
led by feelings and who consequently need
to be controlled by others – then we can say
that these representations were assigned
negative value. Moral conduct, considered a
must for women, was violated by Roma
women who carried a pipe in a corner of
their mouth and showed their breasts in
public (when breastfeeding their babies in
public markets), had occupations that were
not exactly moral or suitable in those times
(such as fortune telling) etc. It is perfectly possible that the painters’
intentions were not negative, but we will never know exactly – as no
writings of the painters survived, explaining their true perception of Roma
women. But we know that christianity had a strong influence both on the
higher and lower classes and we can be certain that Roma women’s
conduct was not seen favourably under this outlook. Starting from this
assumption that assigns a negative value to perceptions on Roma
women, we notice that key perceptions centre around two notions: their
body and their occupations.  

Many images are physical, erotic, while others picture the fortune-
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telling woman – but they all share the idea of disrespect and
nonconformism. We started from the idea that painters reflected in their
works the preconceptions of their times. Their paintings reflect typical
physical features, on a pair with occupations that strengthen the
stereotypes regarding the traditional roles of Roma women. In this
chapter we have discussed the manner in which literature, the press or
other writings of the time, such as travel diaries, confirmed the messages
transmitted via images and paintings.

Far from capturing the reality of the times, we believe these paintings
represented a way to highlight the roles assigned to Roma women. These
roles persist to this day. These stereotypes have not disappeared – the
proof is the multitude of stereotypical and racist messages about Roma
women that abounds in contemporary mass media. [26]

Notes: 

[1] See Sofia Nădejde’s articles in “Human Rights:” Women and socialism, pub-
lished in issue 1, p. 2 from 1885, and The role of women in social movements,
published in issue 17 of 21st of February. Articles debating the status of women
were also published in Emancipation daily between 1891-1892.
[2] Filip Ionela, “Psihologia câmpului social. Reprezentările sociale” (The psychol-
ogy of the social field. Social representations), Societatea Ştiinţă & Tehnică S.A.
Bucureşti, 1995 
[3] See  www.romanothan.ro 
[4] Gheorghe Sion, “Contemporary souvernirs,” 1915, Minerva Publising House,
Bucharest p.20
[5] idem 4, p. 16
[6] idem 4, p 25
[7] idem 4, p 22
[8] Radu Rosetti, “Writings,” 1980, Minerva Publishing House, Bucharest
[9] idem, p. 85
[10] Dimitrie Dan, “Gypsies in Bucovina,” 1892, Lujena Cernăuţi parish, Printing
House Arch. Silvestru Morariu-Andrievici,  p.16
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Chapter II

A few aspects related to the visibility of Roma
women in the public sphere

The public sphere includes all the places where people can meet,
form and express opinions, discuss freely while trying, when possible, to
reach a consensus, and identify those issues which are important in
society. By these actions, they can determine change and thus correct
the shortcomings of society. The public sphere includes both physical
spaces, where people can meet face to face, such as schools, conference
halls, cultural centres, cafes, public urban spaces etc, as well as virtual
spaces, such as the mass media or the internet. Theoretically, in a
democratic society, all people have access to the public sphere, anyone
can express opinions freely and can propose or put in practice ideas that
can change society for the better. But in reality, the public sphere is less
inclusive than it seems. There are marginal people, whose voices are not
heard, whose issues are ignored, whose experiences are invisible. The
issues of poor people, people who are not “white,” [1] women with limited
access to the public sphere, often remain in darkness and silence.

Roma women, by their gender, ethnicity and the fact that they often
belong to the lower classes, have a reduced visibility in the public sphere.
Their lives are most often reflected through other people’s eyes and their
issues are interpreted through the stereotypes that predominate in
society about them. In this chapter, we will use examples of Roma
women’s life as shown in the mass media, to analyse the position of Roma
women in the public sphere and also their possibilities to make their lives
and experiences visible and to talk about them in their own voice. We will
try to analyse the situation of Roma women trapped between two worlds,
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between tradition and emancipation, in the first instance analysing the
ways in which they impact their communities, families and Roma men,
and in the second instance reflecting on he manner in which Roma
women relate themselves to the “others,” i.e. majority people, how they
are seen by them and what are Roma women’s possibilities to win a place
of their own, free from stereotypes and racism.

The myth of the “passionate Gypsy woman.” Case
study: “Gypsy heart” telenovela

We shall begin this chapter with a recent example of stereotypical
representation, with great visibility in mass culture: a Roma woman who
is generically mysterious and exotic. Though discriminatory, this
representation was used by the mass media as an example of a tolerant
approach to the Roma community.

Together with other stereotypical representations of Roma women in
literature, art and mass culture – such as the “Gypsy” as witch, florist,
servant or thief – a representation which persists in public coverage is
that of the “passionate Gypsy woman,” the voluptuous, exotic and
seductive woman who drives men insane and is thus the embodiment of
“white” men’s fantasies. This myth combines sexism, by presenting
women as exclusively sexual beings, dangerous in their irrational
seductiveness, with racism – which reduces Roma women to “exotic,”
mysterious creatures, closer to nature and its dangers.

The myth of the “passionate Gypsy woman,” is the spine of the script
of “Gypsy Heart,” a telenovela which attracted vast audiences throughout
its seasons, as well as an ample response from the mass media. We will
not analyse in this article all the stereotypes that this telenovela
capitalizes on, as it is not surprising to encounter exclusively stereotypical
characters in a telenovela (whatever the telenovela might be about). But
“Gypsy Heart” is especially interesting both because of the reactions it
stirred among viewers and the mass media, as well as for the manner in
which the stereotypical and racist representations are mingled with
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hypocritical attempts at “affirmative” representations.
The universe of the Gypsy “settlement” in “Gypsy Heart” is

dominated by rigid traditions (for example, the “Gypsies” in the
telenovela are very concerned with marrying their daughters off, and
most female Roma characters are described on the telenovela’s official
website [2] as “traditionalist,” with one main concern in life – to marry
and have children – and always ready to sacrifice for their families) but,
on the other hand, the “settlement” is also characterized by a “free
spirit,” somehow outside of history. For example, singer Loredana Groza’s
character (who also does the soundtrack of the series), a character by
the name of Rodia, is described on the website as “a passionate Gypsy
woman embodying the free spirit of the tribe.” Another one of the main
characters, Roza (enacted by Nicoleta Luciu) who, even if she was
educated in Paris, remains a “passionate Gypsy woman” who dances
seductively, has as her sole motivation the objective to conquer the male
leading hero and she is described on the website as “an extraordinarily
beautiful Gypsy, a woman who could make any man lose his mind.” 

The stereotypical representations that clearly pervade the series’
characters are countered by a few minimal “affirmative” undertones. For
example, the male lead character, while stereotypical in all his acts, is a
medic (a representation which is “atypical” for Roma people). There is
also in the series a supporting female character by the name of Cezara
who, though Roma, is described on the website as “a TV reporter who is
very talented and dedicated to her profession.” Also, every now and
again, come the dialogues exposing the majority population’s prejudices
about the Roma. But all these attempts at “objectivity” are swallowed by
a sea of prejudices about the Roma, about their “primitivism” and
“exoticism,” about the opulent life that they supposedly lead, about their
sketchy business, their mysterious and passionate women etc. These
stereotypes thus acquire an “authentic” flavour. 

And so, although the series transmits stereotypical and implicitly
racist messages about the life of Roma women and men, it is still
perceived by the public as a “favour” done to the Roma community by
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Romanian society. If one follows the reactions on different forums or the
comments to different articles published online about this telenovela, one
can notice the racist indignation of many authors of postings about a
series which makes the Roma too visible and which “spoils Romania’s
image to the rest of the world.” Even if it presents a false image, filled
with prejudices, the series was used as an example of tolerance
(condescendence) to the Roma community. When Dinamo football team
was sanctioned for the racist slogans of its supporters, the executive
president of the team, Cristi Borcea, declared: “What am I to understand,
that Romania is a racist country? When ‘Gypsy Heart’ breaks all viewing
rates?” [3]

Roma women between tradition and emancipation

The term “patriarchy” refers to the fact that who make decisions in
society are men, while the role of women is usually restricted to caring for
their peers, partner, children, the sick and elderly. While men have
influence and visibility in the public sphere, women are constricted to the
private sphere of the home and family. Even if they take part in the life
of the community, in public life, they do so with a view to provide support
to men’s decisions. A patriarchal society is a society in which institutions,
norms and practices reflect the needs, logic and operational mode of
men, starting from the premise that this subordination of women to men
is “natural.”

These definitions, used here as a starting point, with the aim of
making the subject of this chapter easier to understand, have a
generalizing tone. When we use words such as “men” and “women,” who
do we refer to? These categories are neither homogenous nor final. Within
the category that we call “women,” just like in the case of the category
we call “men,” there are multiple differences and hierarchies. For
example, heterosexual and lesbian women do not have the same status
in society, they do not enjoy the same rights and privileges. There are
also class, ethnicity and “race” differences between women, and these
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differentiations and hierarchies are also valid for men. We cannot speak
about “white” and Roma men in the same terms, for example when we
refer to their access to power and visibility in the public sphere. In society
there are different subordination relations which determine different
alliances as well as clashes to occur, in the name of equity. The Black
feminist theorist bell hooks, [4] when referring to the “white,”
heterosexual, middle class women’s feminist discourse as tending to
present the issues of these women as all women’s, explains that in a
racist state coloured women’s issues and their claim to social justice are
sometimes closer to coloured men’s claims than to those of “white”
women. On a certain level, this can be extrapolated to Roma women. But
we must also exercise carefulness and caution in relation to this subject,
considering that Roma women’s situation right now is at a crossroads
between oppression from a racist society and the gender discrimination
that comes with patriarchal Roma community.

The Roma are a stateless nation, a people who have been oppressed
[5] and deprived of power for centuries. Moreover, after the liberation of
Roma slaves, the state did not implement measures to help them
integrate in society, which led to their marginalization. In light of these
continual attempts from the majority population to erase the identity of
minorities (sometimes to erase them completely, as happened during the
Holocaust [6]), it is essential for Roma people to preserve their traditions.
Through the strong ties within the family and community, identity and
unity are preserved. As Roma have been marginalized, some closed
communities have formed, with specific norms/customs. These
communities have not been evolving in the same way as mainstream
society, where currents such as the human rights movement or the
feminist movement have appeared in the meantime. Unfortunately, some
of the norms of these closed communities limit Roma women’s right to
deciding about their own marriage, family or education.

Because it is so crucial that Roma communities remain united and
that they preserve their traditions, it is difficult for Roma women to speak
about the internal issues of communities where patriarchal norms are still
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keeping women under control, inside the private, domestic sphere. When
Roma activists bring into discussion the unfair situation of Roma women
inside their communities, questioning the patriarchal norms and customs
that maintain them in the private sphere and put on their shoulders
pressures and barriers that exceed those which affect men, they actually
contradict the idea of unity inside the Roma community. And this
questioning of the patriarchal norms is sometimes capitalized upon in
racist discourses by members of the majority, who present the Roma
community as “primitive” and in contrast with the majority “civilized”
society. [7] 

Unjust power relations between men and women are not a
characteristic only of Roma communities but of the entire society (for
example, the situation of Romanian poor women is not different from
Roma women’s situation when it comes to gender discrimination. The
only thing that differentiates them is that they are not also discriminated
because of their ethnicity. Romanian poor women are not judged based
on the perceptions related to the ethnic group they belong to, while Roma
women often carry on their shoulders the burden of negative perceptions
related to their entire ethnic group, especially when they try to penetrate
the world of the majority population.) However, gender discrimination
inside the Roma community is often invoked when presenting Roma
culture as a “degenerate,” “primitive” culture, without considering the
economic, social and political coordinates of society as a whole – a society
which maintains Roma people in poverty, marginalization and political
impotence, thus forcing them into strengthened patriarchal practices. The
discrimination of Roma women inside their own communities is not just
an effect of Roma traditions, but also of the treatment that society as a
whole applies to Roma people.

Case study: media coverage of Ana Maria Cioabă’s
arranged marriage

We will take this widely publicized case as an illustration of how
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gender issues inside the Roma community are used to justify
discriminatory attitudes and policies.

In 2003, Romanian and international mass media dedicate extensive
space to the arranged marriage between Ana Maria Cioabă, 13 (or 12
according to other sources) and Mihai Biriţă, 15. This instance of violation
of children’s rights was highly publicized in the international press
(especially after a reportage was broadcast by the BBC) and this caused
severe reactions from EU officials – which in turned caused Romanian
authorities (all the way up to government officials) to take position. All
this happening while Romania was in full gear negotiating EU accession,
and coping with all the pressures of harmonizing with “European values.”
The two teens were separated and their parents were forced to send
them to school to finish their education – although at the time much more
drastic measures were called for by Emma Nicholson, the EU raporteur for
Romania. She wanted the kids to be taken from their parents and put in
childcare.

Why was Ana Mara Cioabă’s marriage so special? Marriage between
minors does occur in Roma communities [8] - but what made this
particular marriage so worthy of public attention? The manner in which
this marriage was presented was symptomatic for how Roma culture is
labelled as “primitive” and “degenerate” in comparison with “white”
European culture, which has evolved into a culture which sustains human
rights.

The two kids come from rich families. Florin Cioabă, the girl’s father,
is a man with visibility in the public sphere. The wedding was done with
great pump, and a former minister of interior affairs was the couple’s
godfather. Under these circumstances no reason such as poverty, lack of
education or opportunities could be invoked to justify the marriage; the
only justification possible was Roma tradition. The extensive news items
highlighted the opulence of the wedding, the fact that two minor’s rights
had been violated, as well as the reactions from the European Union –
totally overlooking the origins of this Roma tradition, which go back to
the centuries of oppression that Roma people have been subjected to.
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And the Romanian state did not take attitude when the wedding was
made public, but only when the European Commission requested these
practices to be sanctioned. 

During the 500 years of slavery for Roma people, Roma girls were
frequently raped by their Romanian owners. [9] If children were born as
a result of rape, both the mother and child were often rejected by both
the Roma community as well as the Romanian masters. As the girls lived
in continual fear of being raped, the Roma people resorted to early
marriage. This was not only a Roma practice. Romanian poor parents also
married their daughters early in order to protect them from abuse at the
hands of the aristocrats. “When the Roma slaves were released, in 1856,
the newly created Romanian state saw an explosion of extreme
nationalism. In the following century, the Holocaust caused the death of
hundreds of thousands of Roma people, all killed in the name of racial
purity. And then there came communism, with its aggressive policies of
forced settlement. In order to survive the decades of persecution and so
that they could maintain their identity despite forced assimilation state
politics, the Roma isolated themselves and hung on their traditions,
whether good or bad.” [10]

Roma culture, pointed to as the sole culprit for violating minors’ and
women’s rights, cannot be seen as separate from the society in which it
exists, outside the historical, economic, social and political coordinates of
the state within which it exists. The practice of marriage between minors
must be analysed from the viewpoint of its historical causes, as well as
the economic, social and political factors which have a key role in Roma
women’s discrimination (where we must include premature marriage.) If
these marriages between minors are considered exclusive to Roma
culture and tradition, without considering society as a whole and the
conditions in which Roma people live in this society, then this will remain
an “internal” issue of a community which is “primitive” and “non-
European” and which discriminates against its own members – and
consequently it is not “worth” it to make efforts to eradicate the
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discrimination of Roma people by society in general. Also, issues such as
the extreme poverty in which many Roma people live, the discrimination
that they are subjected to in their day-to-day existence, when they
interact with the authorities and citizens alike, their difficult access to
education, lack of employment etc – all these are kept under the table if
tradition is brought up as the culprit for the community’s issues. Thus the
state and society as a whole are absolved of any responsibility. This is
why the state has not intervened in any of the situations involving minors
getting married, and it never incriminated early marriages. [11] On the
other hand, early marriages are used as a racist argument for the
“primitive” nature of Roma people in general – even if these marriages
occur only in a limited number of communities and are not a
characteristic of the wider mass of Roma people. If the causes of this form
of oppression are not analysed and understood by the entire society in all
their complexity, then the chances for this situation to change are very
low.

Barriers to education for Roma children in general,
and Roma girls in particular

Early marriages are often indicated in public discourse as the main
cause of reduced access to education for Roma girls, even if this is
incorrect (a small percentage of school dropouts can be traced to early
marriage, while poverty, lack of adequate infrastructure or discrimination
are the most poignant causes for Roma children dropping out of school.)
Also, Roma parents are often blamed for not sending their kids to school,
based on the racist presumption that this decision is a characteristic trait
of Roma people.

In fact, there is a multitude of causes leading to reduced access to
education for Roma children in comparison to access to education at the
national level, and the great majority of these causes are not related to
Roma traditions. They are related mostly to their marginal position in
society, as well as to poverty. In this section, we will analyse these causes.
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One of the causes of reduced access to education for Roma children
is the lack of legal documents, both for their parents and for
themselves. Without these documents, children cannot be registered for
school. Some of the children do not have birth certificates because they
are born abroad, where their parents relocated for work purposes. In
other cases, Roma families do not have identification legal documents
because they do not have a domicile – which domicile in its turn cannot
be obtained without legal identification documents.

During communism, it was illegal to not have domicile and a stable
job. Thus, Roma people had domiciles and id papers emitted for these
domiciles. After 1989, many Roma families lost their domicile. Some of
them could no longer afford the rent, due to unemployment and poverty
which soared during the transition period. Others used to live in
nationalized homes, from where they were evicted when the former
owners claimed and got back their old properties. Thus Roma people
often come to live in historical buildings or degrading apartment buildings
without any legal authorization, and then they get evicted. Many Roma
live in shacks on the outskirts of cities, under the poverty line, in
communities which do not have even minimal standards and where there
is always the danger of eviction, because land on the outskirts of cities is
becoming more and more valuable because office buildings,
hypermarkets and residential complexes can be built there.

The precarious financial status of many Roma families is another
cause of Roma children dropping out of school. When so many of them
live under the poverty limit, in houses which are not branched into the
water or electricity grid, when they live in cardboard and plastic shacks
on the outskirts, then access to education becomes a luxury, and is no
longer simply a right. In these cases, the girls are often needed at home
to help with housework and take care of younger brothers and sisters.

The percentage of Roma people with a stable job is very low, and it
must be remembered that Roma persons are victims of discrimination on
the labour market. Many Roma work abroad and they take their children
with them – which is why many kids don’t go to school anymore. Also,
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Roma persons who do have some education sometimes fail on the labour
market, which strengthens the idea that formal education does not really
equip you for the future. This, in the case of Roma women, is also
corroborated with the patriarchal idea that women belong rather in the
private sphere – and thus, they don’t need to go to school anyway.

Access to education is often linked to local infrastructure. In the
rural environment, the bad condition of roads often makes it extremely
difficult to get to school, especially if we bear in mind that the school is
usually not in the Roma community, but in a neighbouring village. This
means that Roma kids have to walk a good distance to school, sometimes
a few kilometres, and because of it is practically impossible for them to
get to school during winter or the rainy season.

Public institutions of education are designed and function currently
as instruments of assimilation, where the contents and forms of education
are largely permeated by an institutionalised racism which spells out the
values, preferences and norms of the majority population as absolute and
the only valid ones. Forced integration is a recent trauma in the history
of Roma people. Even if they could afford to send their kids to school,
some Roma families refuse to, for fear their children will lose their identity.
Girls, as preservers of tradition to a higher extent than men, are
“protected” from such influences which might “pervert” them. When the
financial situation of the family is ok, then the priority are usually not the
girls, but the boys – the family must take special care of the boy’s
preparedness for the future, as the boy is a future head of family, while
the girls’ only future goal is marriage, which is predestined. The pressures
of patriarchal tradition are sustained by a system of education which does
not take into consideration that one of its primary goals should be to
educate children and young people in an antiracist spirit.

Another important barrier that Roma children have in their access to
education are the prejudices and discriminatory treatment of
teachers, colleagues and colleagues’ parents. Having to deal with this on
a daily basis is an important cause of Roma kids dropping out of school.

In 2007, the Ministry of Education issued Ordinance 1540, with the
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objective to “prevent, forbid and eliminate segregation, considered a
grave form of discrimination, with a negative impact on children’s access
to quality education.” The ordinance forbids, starting with 2007-2008
academic year, the segregated registration of Roma kids in 1st and 5th
grades, and considers “segregation as a grave form of discrimination,
causing unequal access to quality education, violating the children’s
equal rights to education, as well as their right to human dignity.” Even
if segregation in schools is forbidden under the law, Roma kids
continue to be subjected to discriminatory treatment in schools and they
often do not enjoy the same opportunities as their Romanian colleagues.
The exclusion and marginalization of Roma children puts them in a
position of inferiority and inequality. This is a situation that cannot be
solved only by ordinances and legislative measures, especially when such
measures are often disrespected.

Obstacles to Roma women’s access to jobs

One of the direct consequences of the fact that fewer Roma girls
benefit from education is the fact that Roma women have lower access
to the labour market.

One of the most frequently encountered stereotypes about Roma
people is they do not want to work and they manage to get by without
working (“abusing” social assistance services or resorting to illegal means
of subsistence). But what kind of employment is actually accessible to
Roma people in general and Roma women in particular? How is this
labour perceived by society and how does this impact the status of those
employed in it? How are young Roma women affected by the constant
rejection they or their peers experience when seeking employment,
because the potential employers judge them by the colour of their skin?
How does this change their perception about who they are and how much
they are worth? How can Roma women reconcile the responsibilities of
family life, where their role is defined in a patriarchal paradigm? How can
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towards ensuring some financial independence for themselves?
Lack of formal education is not the only barrier Roma women have to

overcome. There are numerous factors that hinder their access to the
labour market: discrimination from the authorities, negative stereotypes
and prejudice about Roma people, gender roles in the family and in
society in general.

When interacting with the authorities and public administration
institutions, Roma people are treated discriminatorily and this reduces
their chances to receive employment. Persons living in poverty, with
reduced access to mass media or the internet and who are confronted
with obstacles when interacting with the public administration institutions
that should guide them in their efforts to find a place on the labour
market, are thus deprived of information that could enable them to
complete their education, to obtain qualification in a certain trade or re-
qualify in a different one, or to learn about legal instruments they could
use, such as antidiscrimination legislation or legislation regulating
employment and wages. 

Besides their problematic relation with authorities, Roma women also
have to deal with employers’ discriminatory attitudes, who often decide
to not hire a Roma person based on the prejudices and stereotypes that
are prevalent in society. When an employer can choose between a Roma
and a non-Roma person for a certain job, the chances of the Roma person
are much reduced. The mass media promotes an image of Roma women
which is stereotypical (women are presented as thieves, dirty, lazy, sly
etc.) and this has considerable impact towards employers’ discriminatory
attitudes.

Family constraints are another barrier put in front of Roma women’s
access to jobs. In any patriarchal community, women’s role is tied to the
domestic sphere, so young Roma girls are not encouraged by their peers
to enter the labour market. Even if women do labour which contributes to
the income of the family, they continue to be assigned predominantly to
raising the children and doing all housework. Traditional norms in Roma
communities as in all patriarchal communities (and even in society at

191



large, given that patriarchal rules seem to prevail) place the entire
responsibility of housework and caring on women’s shoulders.

Although this work (cooking, cleaning, caring for the children and
elderly, but also caring for the partner/spouse etc.) is daily, endless and
of vital importance, it is not considered labour per se and it is not paid.
This underestimation of the importance of housework and considering it
as something women should do as part of the “natural order of things” is
not a characteristic solely of Roma culture, but an injustice that most
Romanian women also suffer from, as housework is unanimously left to
women. But, as many Roma families live in poverty, in homes that have
no electricity or running water, in isolated areas with no access to public
transport and even without roads, the amount of work that Roma women
must perform daily, to take care of their families, is huge. As a result of
all these practical factors which limit Roma women’s access to the labour
market but make them work double to sustain their families – but their
labour is not valued and respected as true labour – and reduce their
chances on the labour market to a great degree compared to “white”
women, Roma women’s self-esteem is low and confidence in their own
forces is poor. This lack of confidence is also a barrier to improving their
status.

For Roma women who want to overcome these unfavourable
premises and find employment, most jobs they have access to are in the
lower category – they are usually jobs that the majority refuses, such as
street cleaning or semi-legal work like collecting iron or garbage.
Although this is difficult work and these jobs are very necessary for the
good functioning of society, those who perform them are kept in
contempt by society. The jobs most Roma women have access to are
feminised work such as: caring, health, services (cleaning, working in a
restaurant or shop). This kind of work is precarious, underpaid and
considered “undignified” (as neoliberal economies rely on marginalized
groups living in poverty for cheap labour force, willing to do the hardest
labour.)

On the other hand, let us see how the Roma community and society
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in general perceives the successful transgression of these employment
and education barriers by Roma women who emancipate themselves and
build a life in which their work is a source of fulfilment and respect from
society? A Roma woman who has succeeded in her career has certainly
had to work more than a “white” woman for the same position, as she has
had to fight against racist prejudices in order to succeed. 

Roma women who have managed to build a successful career are
either considered “atypical” for their community, meaning that a typical
“Gypsy” is not capable of overcoming her condition, or they are used as
proof that society offers fair chances to Roma people but they just refuse
to take them – and successful Roma women are thus the exception that
confirms the rule. This is why we consider of great importance Roma
women activists’ work of making visible in the public sphere Roma
women’s efforts, which are greater and more difficult than others, as they
have to overcome both sexist and racist bias. Their success is an example
for underprivileged Roma women who need to see that members of their
own community have been able to overcome the barriers imposed by a
racist society.

The “dangerous” reproduction of Roma women

Beyond the examples of women who succeed to emancipate
themselves (and who are rarely covered in media items), the persistent
image of Roma women in the public sphere is one that reduces them to
their reproductive role.

In racist and xenophobic discourse, women’s bodies and fertility has
always occupied an important position. This type of discourse capitalizes
on women’s biologic potential to give birth and feed other human beings
with their own body - and thus create life. Women’s power to create other
human beings is often the starting point of racist population control
practices. In western culture the reproduction of “white” women is
encouraged and celebrated, while that of non-white women is coded as
dangerous, as a threat to the “white” race and its hegemony. [12] The
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myth that Roma people are to become the European population in the
majority is part of the same racist logic. While “white” middle-class
women are often portrayed in public discourse as “irresponsible” for
putting off motherhood or for sacrificing it in favour of career, Roma
women are condemned precisely for having too many kids. This
disapproval not only propagates the stereotype of perennially pregnant
Roma woman who never has a difficult delivery, but it can lead even to
forced sterilization.

In general, reducing the number of roles a woman can assume, the
multiple ways in which women can be creative and important to society,
and restricting them exclusively to the role of mothers is something that
limits their development considerably, both personally and professionally.
We reprimand negative attitudes to women who do not wish or cannot be
mothers. Also, no women’s right to be a mother should be taken away
from her. The racist fear that the “white” population might, in a misty
future, lose their privileges as the majority population, determines a
series of abusive behaviours towards Roma women. [13] Roma women
are often presented as “primitive,” closer to nature, in contrast with the
“civilization” of the majority population. From this primitivism spans Roma
women’s choice to have a lot of kids. This racist argument overlooks the
real causes that lead to large-size families, irrespective of their ethnicity.
Poverty, lack of information regarding contraception and patriarchal
relations in the family lead to the birth of many children. On the other
hand, the conscious choice to have many children is praised if it made by
a “white” woman, and the “natural” character of this decision is
celebrated. However, the same decision made by a Roma woman (even
a Roma woman with an economic statute allowing her to provide for her
children adequately) is despised, and its “natural” character becomes
“primitive.”

Case study: the myth of the “degenerate mother” and
the “Gypsy who steals children”
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Another stereotype about Roma women is that they are not “good”
mothers, that they take advantage of their kids (by cashing their state
allowance money but putting them to work or beg anyway). This
stereotype causes Roma motherhood to be labelled as “degenerate” and
“pathological.” The image of the Roma woman who takes advantage of
her own children, accepts them to be trafficked etc, is a strongly racist
dehumanisation instrument (as they are presented failing even the
most profound human bond, that between mother and child). The
consequences of this perception of Roma women as “degenerate” can
have the most concrete and traumatizing effects on Roma mothers and
children. A 2008 study [14] published in Italy analyses very carefully the
cases of Roma children taken from their parents and put in state care and
later to be adopted by Italian families between 1985 and 2005. The
reasons for which the children were (and still are) taken away from their
parents are related to the improper living conditions and the inadequate
care provided by the parents. Analysis of the concrete circumstances
when it was decided that the child must be taken away from his/her
parents indicates that the image of the Roma child is easily overlapped
by that of the “abused child,” without considering that the state creates
the very mechanisms that maintain most Roma in extreme poverty,
instability and marginal status. While the authorities do not take
measures to improve the conditions most Roma live in, they emphasize
on the “degenerate” relations inside Roma families and they continue to
take children away from a culture which is “un-civilized” and “cruel” (this
must also be correlated with the great number of non-Roma families who
wish to adopt children. [15]) Roma children are described as “abused”
only because they are part of a culture that is different from the majority,
a culture which is considered by the majority as an environment that
children need to be “saved” from.

Even if many Roma children live in poverty and even if they often
have to work instead of studying, this is neither an effect nor a
characteristic of Roma culture or the Roma parenthood model. It is rather
a consequence of the way society functions, and which causes most
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Roma to live in poverty and to have limited access to education and
labour. These unfavourable conditions for most Roma nowadays are
turned, from a collective responsibility for all members and structures of
society, into an intrinsic characteristic of Roma culture, something which
cannot be changed, and which condemns Roma children to inherit the
poverty and lack of opportunities that hindered their parents’
development. And thus the parents are the only culprits, and the state
has no fault.

A rather absurd version of this irresponsible and dangerous Roma
parents myth is the “Gypsy woman who steals kids.” This myth presents
Roma women as a danger not only to their own children, but also to
“white” kids, and it is invoked under different forms: from the so familiar
formula that parents use to threaten their kids “if you won’t behave, the
Gypsy woman will come and take you away in her sack,” [16] to Roma
women actually being sentenced to prison under unproven charges that
they attempted to steal “white” kids. 

The same study, mentioned above, [17] also investigates the
reflection in Italian mass media during 1986-2007 of cases in which Roma
persons were accused of attempting to kidnap “white” children. All these
cases (40 in total) proved to be unjustified. There was never any attempt
at kidnapping, all these charges were based on fiction. However, all of
these cases were amply covered in the media, which stirred racist and
xenophobic reactions from the public. But when the police, lawyers and
activists involved in the cases demonstrated that the Roma persons had
never attempted to kidnap anybody, and had not even ever meant to,
the media remained silent and showed no interest in pointing out the
falseness of their previous coverages.

This myth of the “Gypsy woman who steals kids” has a dangerous
effect on society. Besides the fact that any “white” parent tends to see
danger in any Roma person getting near their kids, this perception has
actually caused acts of verbal and physical violence. For example, in
October 2006, Libertatea daily (from Romania) published an article
entitled “Gypsies suspected of stealing the child.” This article covered
the case of a child missing from the maternity hospital where a Roma
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family was suspected of being the infant-thieves, as they wanted a baby
and had inquired at the maternity about the possibility of adoption. The
article also mentioned that the Roma woman was investigated by the
police. This news was covered under different forms by most media in
Romania, causing many hateful and violent reactions from readers who
posted comments on web-based publications. After three days, the same
newspaper published an article which indicated that the infant had been
in fact kidnapped by a Romanian woman. The newspaper did not offer an
apology to the persons it had wrongfully incriminated previously, nor to
the Roma community in general – even if the news it had originally
published caused much violent reactions against them.

In 2005, two Roma women in Lecco, Italy, were accused of trying to
kidnap a child. Although the two women were accused unfairly and even
sentenced to 8 months of prison, reactions of xenophobic groups filled
Lombardy with posters showing a Roma woman, with the caption “Giu le
mani dai nostri bambini” (Hands off our kids) and led to rallies against
the Roma. In May, 2008, a Roma settlement outside of Naples was put to
fire by local people who previously marched around the camp bearing
signs reading “You are all baby thieves,” following the conviction (again,
unfounded) of a 17-year old Roma girl accused of attempting to steal a
child. The reaction of the Italian authorities was to organize nation-wide
raids in order to identify and deport illegal immigrants – but the fire-
setters were never punished. The reaction of Romanian mass media
(bearing in mind that many of the Roma working in Italy come from
Romania, including those in the camp that was set on fire) was to express
concern regarding the way in which Roma people “spoil Romania’s image
in Europe.” Thus the Roma people were pointed to as the sole culprits of
the violences committed against them, and in all these cases the mass
media played an important role in causing xenophobic hatred.

Discriminatory treatment in hospitals. Forced
sterilization

Violence against the Roma does not consist only in uncontrolled
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outbursts from uninformed and manipulated people – it also manifests
itself institutionally. In this section, we will talk about the ways in which
this institutionalised violence manifests itself in the case of Roma women
accessing the health system, starting from the discriminatory treatment
they often endure in hospitals and going as far as forced sterilization.

The life expectancy for the Roma community is estimated to be about
10 times lower than the national average. [18] The precarious health of
the Roma population is determined by their living conditions and
inadequate nutrition, by poverty as well as lack of medical insurance and
the discriminatory treatment that they receive from medical staff.

Roma women are most often exposed to discriminatory treatment by
medical staff as they are largely responsible for the health of the family.
When they resort to health services, Roma women often encounter
difficulties in obtaining minimal care. They are often treated
discriminatorily, together with their children. They are not given
information regarding their health, they are denied access to certain
medications and treatments that they are entitled to, they suffer verbal
and physical abuse from medical staff, they receive no information
regarding their medical documents and they are treated with
indifference. There are numerous examples of hospitals where Roma
mothers are interned in maternity wards separately from non-Roma
mothers, and in these wards the hospital has lower standards of hygiene
and the Roma patients do not enjoy the same type of care from the
medical staff as non-Roma women do. Roma women are often afraid to
complain about the way in which they are treated in hospitals or general
practitioners’ offices, as do not want to risk refusal in case of future
emergencies.

The most violent act Roma women have suffered in the health system
are forced sterilizations. Beginning as early as the 70’s Roma women
have been sterilized forcedly in countries such as Czechoslovakia,
Hungary, Sweden, Norway. Recent cases (which occurred after the 90’s)
have been reported in the Czech republic. 

The sterilizations have occurred sometimes without the women’s
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agreement or awareness. Other times the women were asked for their
agreement while they were in labour, or little before they gave birth,
when pain and fear did not allow them to take a rational decision. There
have also been cases in which women were misinformed about the
consequences and risks of sterilization – but they were told that a new
pregnancy would put their life in danger. There have also been cases in
which women were persuaded through pecuniary means or threats that
their social aid would be ceased if they do not agree to their sterilization,
as well as cases in which explicit racial reasons were given by the medical
staff when the woman was subjected to sterilization. [19] Sometimes,
women signing the agreement papers did not even know what they were
signing. Other times, women who already had several children, were
accused of not being able to take care of all their children and threatened
to have their children taken by the state.

The sterilization of Roma women is one of the most violent forms of
racist institutionalised control of women’s bodies. The minority population
subjected to these practices is rendered as so “dangerous” and
“degenerate” that measures must be taken so that no more Roma
children are born. These measures are materialized in actions affecting
women most directly, and women subjected to these practices are
considered “subhuman.”

The subhuman statute of Roma people. Case study:
indifference to the death of Cristina and Violetta
Djeordsevic in the context of exacerbated racism in
Europe

On 17 July 2008 two Roma girls, Cristina and Violetta Djeordsevic, 13
and 11, respectively, drowned at sea next to a populated beach near
Naples. The two girls, who lived in a Roma settlement, had come to the
beach to sell small souvenirs to tourists. They were playing and jumped
off some rocks into the water, and they drowned. After their bodies were
brought to the shore and the police recorded the circumstances of the
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deaths and their cousins (who were with them) were taken by social
workers, Cristina’s and Violetta’s bodies remained alone on the sand,
covered by 2 beach towels, waiting for the ambulance. During the 3 hours
which passed until the ambulance arrived, life resumed its normal course
on the beach. In the press photos that were published all over the world,
we can see families continuing their beach fun, picnics and frisbee games
right next to the two girls. Death instilled in these people neither respect
nor fear, as if the two girls were not human. The indifference to Cristina’s
and Violetta’s death is illustrative of the degree of racism which exists in
society. The most immediate and natural reaction around death is
compassion and empathy, as well as thinking about your own frailty.
Because of their ethnicity, Cristina and Violetta were so unimportant that
their death did not stir any of these reactions. The manner in which
people went on with their beach activities right next to the dead bodies
shows that the status of the two girls (and of Roma people in general) is
subhuman. [20] 

Shortly before their death, Cristina and Violetta were fingerprinted by
the Italian authorities. The Italian Minister of the Interior, Roberto Maroni,
began in 2008 a program which aimed to fingerprint all Roma living on
Italian territory. Some Roma who live on camps on the outskirts of towns
and who are subjected to this fingerprinting program have Italian
citizenship (some of their families have been living in Italy since the
Middle Ages). Others are immigrants from former socialist countries,
including Romania. The fingerprinting program has the purpose of
identifying and deporting those who have no legal documents. Children
are included in this fingerprinting program, which has caused strong
international reactions, due to the fascist flavour of the entire operation.
Fascist authorities just before the Holocaust also fingerprinted Roma and
Jewish people. Officially, the reasons to fingerprint Roma children are
related to collect data aimed at protecting the children and also to
provide education for them. But, in reality, this program is just another
racist measure to control a population maintained in permanent
marginalization and poverty, and labelled as subhuman.
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Roma live under the threshold of poverty all over Europe, in
conditions that determine their life expectancy and access to education
and jobs to be much lower than the majority’s. Most Roma women live
trapped between the discrimination of a patriarchally organized
community  (a community whose continual marginalization prevents it
from evolving towards more democratic relations among its members)
and the discrimination of the majority. Most Roma women do not benefit
from education, they have limited access to labour, exclusively assume
responsibility for housework and caring, have precarious access to health
services, endure physical and verbal violence because of their gender
and ethnicity. Some Roma women have been sterilized without their
agreement. Some live in improvised shelter, under permanent threat of
eviction by the authorities or being put to fire by extremist groups. Some
live in ghettos separated from the rest of the city by concrete or wire
walls. Some must resort to migration to ensure their livelihood and then
they are accused by the mass media and populist politicians that they
are “spoiling the country’s image in Europe.” Most labour that Roma
women have access to is refused by the majority population, as the
labour is considered difficult and degrading. Most Roma women witness
their children suffering the same discrimination as they experienced,
convinced that prejudice and marginalization are the destiny of their
ethnic group.

Roma women are deprived of rights and privileges that they should
enjoy in the legal framework of the European Union. Although the
existence of equal opportunities and antidiscrimination legislation is
highly important, their mere existence is not sufficient without a change
in the mentality of the majority population, and without Roma women
speaking for themselves in the public sphere, giving voice to their issues
as well as to their power to impact change onto the destiny of their ethnic
group.
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Notes:

[1] Throughout this text we shall use the word “white” when referring to race, to
emphasize the idea that ”race” is not an objective concept at all, as it has no
scientific basis (as long as genetically there are no “racial” differences), but is a
social construct aimed at justifying unjust hierarchies. 
[2] www.inimadetigan.ro
[3] http://www.ziare.com/sport/fotbal-intern/04-23-2009/borcea-romania-e-stat-
rasist-cand-telenovela-inima-de-tigan-face-rating-728868
[4] Gloria Jean Watkins (born 1952), better known under her literary pen-name
bell hooks is an American feminist author and social activist. Her writing focuses
on the interconnections between “race”, social class and gender, and the ca-
pacity of these interconnections to cause and perpetuate oppression and domi-
nation. 
[5] Roma people were slaves for almost 500 years.
[6] The Romani word for Holocaust is Porajmos.
[7] This is not an isolated case. For example, US intervention in Afghanistan and
Iraq were publicly justified invoking the argument that Muslim women are dis-
criminated against in these countries. In this manner, the economic reasons be-
hind the war were masked by a human rights argument – which also served to
feed anti-Islamic sentiment and justify an increase in discrimination against Ara-
bic people. “White” culture placed itself again in a position of superiority to
other cultures, by showing a willingness to “save” women living in a “primitive”
society. This does not mean that women living in the Islamic world do not have a
right to claim a better status, but these claims must come from themselves, in
their own terms – not be used by a stronger culture for the purpose of obtaining
even higher privileges. 
[8] See the Râmnicelu cases, widely covered in the mass media, about mar-
riages between girls aged 8-10 and boys of 16-18.  
[9] Valeriu Nicolae – „Genocide recipe?”
http://romania.indymedia.org/ro/2004/07/260.shtml
[10] idem 9
[11] In 2007, at the initiative of MP Minodora Cliveti, president of the Committee
for equal opportunities in the Chamber of Deputies, art. 4 of the Family Code
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was modified so as to regulate minimal consent age for marriage at 18 for both
women and men. Previously, the minimum marriage consent age for women was
16, and 18 for men; the main argument for this inequality was that, biologically,
women develop sooner than men. 
[12] A point of view explained at large, in the context of new reproduction tech-
nologies, in texts such as Dorothy E. Roberts, “Race and the New Reproduction”
in Killing the Black Body: Race, Reproduction and the Meaning of Liberty (New
York; Pantheon, 1997) or Samantha Martinez, “Missing Voices, Missing Wombs:
Reproductive Technologies and Women of Color”,
http://serendip.brynmawr.edu/sci_cult/courses/sexgender/f05/web4/smartinez.ht
ml
[13] The case of Czechoslovakia, where Roma women were sterilized. 
[14] “Adozione di minori rom/sinti e sottrazione di minori gagé” (Research on
Roma/sinti children’s adoption and kidnapping of gadje children), commissioned
by Fondazione Migrantes of the Psychology and Cultural Anthropology Depart-
ment of the Verona University, a study coordinated by Prof. Leonardo Piasere.
[15] The practice of taking Roma children away from their families and placing
them to be raised with “white” families is not new. For example, one of the
forced assimilation measures implemented under Habsburg empress Maria
Theresa, in 19th century, was to take Roma children away from their families so
that they could be socialized in non-Roma families.
[16] Neva Nahtigal, an activist at the Mirovni Institute in Slovenia gave in an arti-
cle published by “22” magazine, in the December 2005 supplement “The mass
media and Roma people,” the example of a campaign led by the Mirovni Insti-
tute which proposed a poster of a Roma boy with the caption “If you don’t be-
have, we’ll give you to the Slovenians.” Although non-Roma children are often
disciplined by means of the reverse of this caption, the campaign was still in-
dicted by the Slovenian Nation Party in a court of law. “The attempt to show the
prejudice about the Roma population and the way in which they are treated led
to a trial in court, precisely because of this hate discourse.”  http://www.re-
vista22.ro/mass-media-si-romii-2280.html
[17] See note 14. We refer to a part of this study, based on the book of Sabrina
Tosi Cambini, titled “La zingara rapitrice. Racconti, denunce, sentenze (1986-
2007).” 
[18] Information taken from the open letter “Roma women and discrimination in
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the health system,” a letter co-signed by many members of the civil society in
2008. (http://romania.indymedia.org/ro/2008/07/2698.shtml) This information is
included in the open letter from the Comments written by the European Roma
Rights Centre regarding the UN considering Hungary for Elimination of discrimi-
nation against women, 39th session, 23 July – 10 August.
[19] Coerced Sterilisation of Romani Women,
http://www.soros.org/initiatives/health/focus/roma/events/romawomen_2008070
3/errcbrochure_20080703.pdf 
[20] Information on this case at:
http://www.guardian.co.uk/lifeandstyle/2008/aug/17/familyandrelationships.roma

Sources:

Alexandra Oprea, “Rethinking social justice from the bottom. Including the expe-
rience of Roma women,” http://ladyfest-ro.pimienta.org/reimaginarea.pdf

Alexandra Oprea, “Child Marriage a Cultural Problem, Educational Access a Race
Issue? Deconstructing Uni-Dimensional Understanding of Romani Oppression,”
http://www.errc.org/cikk.php?cikk=2295

Dimitrina Petrova, “The Roma: between a myth and the future,” http://findarti-
cles.com/p/articles/mi_m2267/is_1_70/ai_102140950/?tag=content;col1

Enikő Magyari-Vincze, Hajnalka Harbula, Camelia Moraru, “About women’s and
Roma labour and the ideal society,” http://www.observatorcultural.ro/Despre-
muncile-femeilor-romilor-si-societatea-ideala*articleID_22840-
articles_details.html

Enikő Magyari-Vincze, “Reseacrh report. The social exclusion of Roma. Timişoara
case study.” http://adatbank.transindex.ro/vendeg/htmlk/pdf7060.pdf

Valeriu Nicolae, “Between silence and the selling of anti-gypsyism in Romania,”
http://www.ergonetwork.org/antigypsyism2.htm
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Chapter III

Roma women’s resistance movement

The ways in which we see ourselves, as well as the ways others see us
all originate in a distant past. The dark man who is the villain in stories,
the quietly caring and understanding ideal woman, the Gypsy witch who
always disturbs romance. We have grown used to the idea that this is how
things are meant to be, that we can’t change anything about it and that an
invisible hand has chosen for us... and that’s what we are, period. Our
publication represents the point of view of Romanian and Roma women
who wish to impact a change – or at least to raise the question: are
stereotypes impossible to change? Are we willing to change a mindframe
that has been persisting for over 500 years?

When we embarked upon this project, we thought to use images that
would speak in our place, because these images (visual or words) are the
most suggestive way of presenting the situation of Roma women, and the
social injustice that they have been suffering for hundreds of years. You
may wonder why we use the same type of images promoted by the ones
who, consciously or not, have been building a negative image of Roma
women. We believe that by analysing these images from the humanistic
perspective of human dignity and human rights, we will manage to
deconstruct them. These images have given birth to a culture and an all-
present mindframe in Romanian and European societies, denigrating Roma
women in the media, history books etc. This mentality is a reality that we
propose to change. This requires a wide debate regarding the perceptions
of Roma women, as well as the causes of these perceptions.

When talking about the negative ways in which Roma women are seen,
we must pose the question: to what extent can there be a Roma women’s
empowerment movement. Moreover, it is important to see whether there
is an assumed trend in this direction, and this can be accomplished by
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looking at what organizations approach Roma women’s issues and what
kind of programs they direct at them.

If we look at social initiatives, we notice that there are only three
organizations in Romania [1] that address Roma women’s issues primarily.
Due to the complexities of the issues of the Roma community and the
expectations that these organizations have had to meet, they have not
managed to bring Roma women’s issues on the public agenda. Romanian
society has not been receptive to debates regarding women’s roles in
societies in general. Communicating with mass media entities is a sensitive
point for many Roma NGO’s, who manage only with great difficulty to
attract supporters among journalists regarding the so-called “Roma
issues.” 

As for Roma women’s programs, they were initiated by NGO’s whose
main aim is to improve the Roma situation in general, and defend their
rights. Thus, the Roma health  mediators’ program [2], the Roma
employment program [3] or the education mediators’ program are three of
the very few programs whose main beneficiaries are Roma women. These
programs have built a platform of civic activism among Roma women.
Moreover, these programs have been taken over by the Romanian
government, which has included in its Strategy for the improvement of the
Roma situation a few measures aimed to ensure equal opportunities.
However, these measures have not been applied with concern for the
differences between men and women in Roma communities. [4] The
absence of a coherent platform, as well as the fact that most initiatives
focusing on Roma women come from the civil society, determine us to
conclude that the topic of Roma women is not of public political interest.

There is a certain pattern to the ways in which values have been
promoted to support Roma women, as well as the way in which certain
values have aimed to be built for the promotion of Roma women in society.
Some measures have centred on labour rights, while others have focused
on maintaining them in the private sphere. These two main directions taken
by Roma programs and the Roma strategy illustrate a series of
particularities of Roma culture which have an impact on gender equality.
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These particularities stem from the traditional roles of women, their limited
access to education and labour, as well as cultural models existent in the
family or the community. When discussing these aspects with Mariea
Ionescu [5], as well as the issue of Roma women not assuming their ethnic
identity in the public space, the main conclusion was that as long as
education is limited, women’s future is dictated by the family and their role
is exclusively to care for the family and younger brothers – which does not
give women a chance to develop in full awareness of their role in society.
[6]

When access to education is possible, then the role assumed is a male
one, given that especially in rural environments women’s roles are
restricted to caring for the family, raising the children and doing
housework. Thus the women’s identity awareness is lost and with it the
public “agenda” that promotes Roma women’s interests and
empowerment.

We cannot talk about all Roma women in the same way, but we can
integrate them in some general categories: traditional women (who we find
in the rural environment, who respect tradition etc.) or modern women,
who choose to have a professional career. In addition to the influences of
formal education, Roma women are educated and formed by the traditional
models in their community. When they attempt to emancipate themselves,
they are often trapped between these two worlds, these two different
lifestyles, and this is why they do not relate to the messages of feminism
or governmental policies. “Women like me do not exist? My issues are
different: I have a problem of visibility in the public sphere, compared to
traditional women who do not hold the same values. Where is my place?”
[7] 

We can blame women for their lack of participation and interest, but
when you are educated from a very young age to sacrifice for the others,
when those around you depend on you, then you cannot rebel, you cannot
fight to put yourself first. When talking about a movement to empower
Roma women, we must first and foremost bear in mind the importance of
the awareness of what you represent and the role that is meant for you. An
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empowerment movement should come not just from the top, but especially
from the bottom, so that all women are aware of the contribution they
make to the welfare of the family and the community, and the value they
have in society. 

***

What sort of images come to people’s minds when they hear the words
“Roma woman?” The exotic, passionate woman, the adventurer living a
nomadic life, content in her irresponsibility? The dangerous witch who can
foresee the future and who can curse you? The dirty, lazy woman, always
pregnant, who lives on welfare or thievery? The mother who neglects her
children and makes a profit off of them?

These images are not harmless, they determine hateful and unjust
consequences which we have covered in this text. Institutionalised
racism, which pushes Roma women to the margins of society, is based
and it feeds on these images of the Roma woman. These images not only
make non-Roma people despise, treat unfairly and sometimes even attack
Roma women, but they also determine Roma women to internalise societal
oppression, assume these discriminatory images that describe them in the
public sphere, and behave as such. If a Roma girl keeps hearing that Roma
girls are incapable of achieving anything, in her turn she will not attempt
to change her life and she will just replicate the marginal life of her mother
or older sisters.

Roma women who have in recent years begun to get organized and
make their voices heard with increasing efficiency, combine work towards
the eradication of racism with efforts aimed at undermining patriarchal
gender relationships which allow for discrimination of Roma women both
without and within their communities. The aim of their work is to create
legal frames guaranteeing Roma women’s rights, as well as to change
perceptions, attitudes and behaviours of the majority population towards
Roma women and, to an equal extent, changing the patriarchal mind frame
inside the community. Thus we could sum up in a few main points the work
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of Roma women activists in different countries, contexts and fields.
Through their organizations, they lobby for improving anti-discrimination
legislation so as to include aspects specific to Roma women’s life; they
collect information and perform research focusing on the conditions in
which Roma women live; they claim public recognition of the abuse that
Roma women have endured along history, as well as in the recent past;
they fight for recognition and respect for Roma culture in the public sphere;
they make visible in the public sphere the examples of women who oppose
oppression and are thus models of self-determination; they initiate
programs meant to inform Roma women about their rights and also
educational programs they can access; they encourage Roma women to
get organized and have an active role in changing their lives.

Many and diverse women have become aware of the issues they
confront at the intersection of racial, gender and class discrimination and
these women have found the means to verbalize these issues and to act
towards their eradication. Some Roma activist women have had access to
formal education and have academic pursuits, propagating real knowledge
about Roma women and offering as emancipated women affirmative
examples of Roma women’s potential. Some of them have succeeded in
domains that are less accessible to women in general, nevermind
underprivileged women – such as Information Technology. [8] Others are
“traditional” women, whose power resides precisely in the fact that their
activities are an immediate response to the issues they confront. [9]
Sometimes, Roma women get organized around a specific issue that unites
and motivates them (such as groups of women who suffered forced
sterilization and who are putting pressures on the authorities so that this
abuse is acknowledged officially.) Other times Roma women’s organizations
unite under an umbrella organization that brings together groups from
several countries, with diverse claims and fights, and who build ties with
other organizations which fight against any oppression systems. The fact
that Roma women are getting organized and are becoming visible in the
public sphere, the fact that they are becoming aware of the intersecting
forms of oppression they are affected by – racial, gender and class – as well
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as the fact that they are making their lives and experiences visible by
making their voices heard, offers hope that the string of oppressions that
Roma women have been subjected to along history, in all aspects of their
life, can be stopped short and that their power to cause change will
dismantle the racist and sexist prejudice that affects them at present.

Notes:

[1] Gypsy Women’s Association “For Our Children” in Timişoara, The Association
for Roma Women’s Emancipation AFER Cluj and the Bucharest Roma Women’s
Association.
[2] Initiated by Romani Criss.
[3] Initiated by Community Development Agency “Împreună.”
[4] See the study “Evaluating the Strategy for the improvement of the Roma
situation in Romania. The voice of the communities.” Coordinated by Gelu Du-
minică, available at www.agentiaimpreuna.ro
[5] One of the first Roma activist women in women’s organizations.
[6] Interview with Mariea Ionescu, 26 February 2010.
[7] Quote from the interview with Mariea Ionescu.
[8] The “Roma Information Program” trained Roma women in the field of IT.
Thus, Roma women specialized in computers advise Roma organizations on how
to build websites, networks and, generally, on how to use the internet to im-
prove their work. http://www.advocacynet.org/resource/294
[9] For example, in “Breaking the double chain” Judit Szakacs talks about the
work of Maria Vamosine Palmai, a Roma woman from Hungary who lives in a tra-
ditional community. She had to give up school when she was 14 in order to get
married and take care of her new family. Although a mother of 3 children, fol-
lowing a meeting with a Roma activist from Macedonia (Enisa Emidova), Maria
Vamosine Palmai founded with 15 other women an organization called ARANJ,
whose mission is to defend Roma women’s rights.
fhttp://www.tol.cz/look/CER/printf.tpl?IdLanguage=1&IdPublication=14&NrIs-
sue=50&NrSection=5&NrArticle=10019&ST1=body&ST_T1=cer&ST_AS1=1&ST
_max=1
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About caring and responsibility in relation to
those you address
A conversation with Letiţia Mark

h.arta: Could you please talk about yourself and your work? 
Letiţia Mark: I am the president of Gypsy Women’s Association “For Our
Children,” which I set up in 1997, when I began to run educational
programs in my own home. I did this because I am a teacher and of Roma
ethnicity, and so I considered it my duty to Roma kids. The association
has developed since then but at the beginning it was very difficult. Every
year we have had around 40 kids attending the activities of our
Educational and Cultural Centre for Roma Children (which was also the
first project of the Association.) Our mission is to integrate kids in school,
to help them register and sign up with different schools, to help with their
daily problems related to the lack of identification documents or returning
from abroad back into the country, all the things you know as problems
for Roma communities. We called the association the Gypsy Women’s
Association “For Our Children” because we wanted to include women,
who are – traditionally or not – concerned with raising and educating the
kids and also because I found it easier to talk to women than men about
issues related to their children. I found them more interested and trusting.
However, in time we began to have also Roma men in our projects. Many
people know me here as my family has lived in this neighbourhood for
over 50 years. We are mostly Rudara here, but we also have some
Kalderash and Lovara, so in time our community has become kind of
mixed. Even if at first inter-marriage was frowned upon, in time things
and lifestyles have changed and people adapted. Roma people are
generally very adaptable to modern life, despite their low levels of
education. This is another topic that I am very interested in: the way
Roma children are seen and how difficult it is for them to enter other
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groups. I experienced the difficulties of integration myself, I wanted to
be part of a different world the moment I realised that Roma people are
always kept at a distance by the others. My life’s journey took me to
different environments. After I finished school I came back to my
community and decided that it was time to do something, much more
than before. I was very disappointed in the first years by how Roma
continued to be seen, as I had began work with a lot of enthusiasm and
hoping to achieve a radical change. As soon as I joined the Roma cause,
my social circle, the new world that I had become part of, began to look
at me differently. Even my lifelong friendships – I have always believed in
friendship – were affected. My closest friends did not understand why I
had changed, why I was identifying myself with Roma women’s issues
and was talking about discrimination and other grave matters which were
happening. They told me: “But you have never been discriminated
against, we’ve always considered you our equal and we have loved you.
We’ve always had the most humane relationship. If all Roma or Gypsy
women were like you, there would be no problem.” Later I realised that
that was exactly the issue: if I wanted to strive to be like the others then
I was more easily accepted; but if my voice was different, maybe a little
aggressive because I was talking about discrimination and racism, then
it was more difficult to be accepted.
h.arta: This seems to us a highly problematic issue. Often, when a Roma
woman manages to achieve visibility in the public sphere, when she
manages to build a space of her own and to voice her issues, she is either
presented as an example of what democracy can achieve (if she has
made it, it means success is possible and therefore those who fail are
solely responsible for their own failure, society being thus absolved) or
she is presented as “atypical,” an exception in a mass of people without
any qualities.
Letiţia Mark: Indeed, this is an important issue, which should be
explained in more detail. At some point in the future, it is my goal to write
a book about all these experiences. I would like to analyse in more depth
what this transition meant from one lifestyle to another and then the
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return to my community and assuming a commitment which is very much
like an ideological and political one, though I have always considered
myself not that interested in politics or ideology. But it seems that,
whether I want it or not, my work intersects with them.

I have tried very much to develop the association, but always looking
to demonstrate an idea that yes, it’s possible. I entered the Roma
movement under a very strong emotional and sentimental impulse. I had
been invited by the West University when the Intercultural Institute was
set up. Those were very pumped up times, we had lots of extraordinary
experiences then. I was invited there as a high school teacher and I found
myself in an environment where the main topic was minorities, and there
were lots of guests from abroad in our Timişoara with a revolutionary
aura. When they began to talk about Roma people, a very well-known
journalist from Timişoara went to the podium and presented things in a
derogatory manner. He said: “we would like to work with Roma people
but there is none in activism, they only do music and dance and weddings
and putting money on the foredom of musicians.” He claimed to be open-
minded and tolerant, as intellectuals usually do when they say things like
“I have Roma friends and I am an intellectual and it’s not like me to
discriminate etc.” To me his speech was so offensive that I got up and
said, under the heat of the moment: “Still, there are so many people from
abroad here and all ethnic groups have been presented coherently. If you
had invited some Roma people to speak for themselves, I’m sure they
would have come. I, as a Roma person, am offended. I have never hidden
my Roma background and I will not tolerate for things to be presented in
this way. There are responsible Roma, Roma intellectuals, Roma of all
kinds – but nobody has invited us to any dialogue.” I caused much
agitation with my intervention, but afterwards many people were
interested to talk to me. I told them that, if they had invited me to talk
about education I could easily have done that as a teacher, but nobody
had asked me to. After that, Roma leaders who already had a name
invited me to talk about the situation of the Roma people. For example I
was invited to speak at Strasbourg. In those times it was difficult to make
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yourself a passport, you had to wait in line for days. Everybody kept
telling me “wow, it’s so cool that you are a teacher” but they also said,
including Roma leaders: “you are too educated for us, what do you want
in fact?” I was perceived as an opportunist, it was natural that I wanted
to get a passport so that I could travel abroad and enjoy myself and so
on. That is why I retired from that, I had my own profession that I had
passed exams for, nobody had done me any favours. I realised I was
looked at with suspicion, so I retired for a few years.

Until Roma leaders came back looking for me. They had a lot of
projects, but they were also looking for me for representation: “look, we
have a teacher, who is even light-skinned, and who tells everyone that is
Roma.” I played their game a few times and went to some meetings, but
at one point I told them I was not a doll to put on show when somebody
wanted proof that Roma intellectuals exist. I was dissatisfied with not
being involved actively and was used only for representation. I felt used.
In those times they used to raise the issues of authenticity, in other words
you had to demonstrate that you were an authentic Roma. I didn’t know
how to demonstrate that other than to tell them I had come with an open
heart and I was offering myself to work on educational programs for Roma
kids, which would have been more efficient than the work of foreign
volunteers. The presence of these foreign volunteers involved politics that
I was not aware of, at that time.
h.arta: But why was authenticity questioned, more exactly? Did you not
correspond to the stereotypical portrait of the Roma woman?
Letiţia Mark: I come from a Rudara family, and Rudara people do not
speak Romanes, they speak an archaic Romanian. The other issue was
how I looked. I have never tried to disguise myself, I’m a modern woman
and I wear pants – but if I don’t wear skirts, this should not mean that I
am not Roma. In college, all my teachers and colleagues believed me
when I told them I was Gypsy, all my life I had known myself as Gypsy and
suddenly I am not authentic and credible to Roma leaders?! Those were
times in which identities were fabricated or re-constructed, intellectuals
learned or re-learned Romanes. It was a time of great adventure and
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enthusiasm – there were also many naive people – a time of great
effervesce. 

Then I retired again. I went on with my career, took my teaching
degrees, until I found myself in a situation where I had to make a decision,
without wanting. Some ex-students of mine introduced me to the Soros
Foundation, who at the time had some program lines specifically for Roma
people. The Foundation people were very interested in working with me.
They told me they needed me on a board for Roma programs. It was an
international board. The problem was that this position would have been
in conflict of interests with my project to set up an educational centre for
Roma kids (especially for those confronting difficulties in the system of
education, kids coming from abroad and having a hard time getting their
studies accredited – and thus, even if their parents have some education,
the kids are left outside school).

I did, however, accept to be a member on the board and, at the first
meeting, I proposed the setting up of some cultural and educational
centres in Cluj, Iaşi, Bucharest and Timişoara. My proposal passed, but
without entitlement to funding. There were 3 Roma and 5 non-Roma on
the board, too few Roma to have real power. For an entire year my
proposal was bystood because, indeed, there was a conflict of interests,
not a very comfortable position for me, even if the budget of my proposed
project was only 5500 dollars, very little in comparison with the much
higher budget of projects which go approved by the board. I slowly began
to understand how things really were, that opportunities for Roma people
were not really that big. Even if the projects were declaratively for Roma
people, too many filters made too little actually get to Roma people. 

Then, in 1997, I set up the association and thus began a time in which
I always had to demonstrate something. I demonstrated that indeed the
program works, then I demonstrated that we could do project after
project, then I obtained some classrooms for our activities at the
Energetical High School, then I got four walls without a roof from City Hall
which we proceeded to build on with PHARE money and then after four
years we finished the Centre, in 2006. We have a boarding facility for
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University Roma student girls, we have volunteers, we have European
volunteering programs and right now we have a project funded from
structural funds called “Equality through difference. Access of Roma
women to the labour market.” As part of this project we have also
launched the first international Roma women’s magazine Nevi Sara Kali,
which includes many feminist articles. I have come to be a feminist. For
the longest time I denied vehemently being a feminist, because of my
prejudices about feminism. Then I did a masters’ in gender studies in Cluj
and I realised that being a feminist does not mean being against men
and that I had in fact been a feminist for many years without being aware
of it. I was a feminist because I had been trying to propose an image of
Roma women that was different from the stereotypical one of the
perpetual victim and so on. 

I do my best to keep up with the young ones, not because I want to
compete with my younger colleagues, but because I want to keep
growing the association. I have sent many young people further, I have
recommended them for courses, programs, scholarships etc. but many
have detached themselves, probably because they needed
independence. I admire and respect that, but I am still sorry that I have
not managed to raise more people who can grow the association. Now I
would like to retire from the association, but they have developed
individually and have a different route. I dreamed much more for the
association, I dreamed to form here a nucleus of professionals, but the
professionals have left and then we have had to hire people from outside
the association who are not affectively tied to the association and its
mission. The young Roma people we have worked with develop here, then
they catch a program or course and leave somewhere else. And at job
interviews with those from outside the association I cannot tell if they
want to get involved with their heart too in our programs. They have a
declared interest in Roma issues but when the television or other people
come there is restraint to be in the foreground because they do not really
wish to be identified with Roma issues. So the question arises: what have
we grown after all, what have all efforts led to? Yes, annual statistics show

216



University Roma student girls, we have volunteers, we have European
volunteering programs and right now we have a project funded from
structural funds called “Equality through difference. Access of Roma
women to the labour market.” As part of this project we have also
launched the first international Roma women’s magazine Nevi Sara Kali,
which includes many feminist articles. I have come to be a feminist. For
the longest time I denied vehemently being a feminist, because of my
prejudices about feminism. Then I did a masters’ in gender studies in Cluj
and I realised that being a feminist does not mean being against men
and that I had in fact been a feminist for many years without being aware
of it. I was a feminist because I had been trying to propose an image of
Roma women that was different from the stereotypical one of the
perpetual victim and so on. 

I do my best to keep up with the young ones, not because I want to
compete with my younger colleagues, but because I want to keep
growing the association. I have sent many young people further, I have
recommended them for courses, programs, scholarships etc. but many
have detached themselves, probably because they needed
independence. I admire and respect that, but I am still sorry that I have
not managed to raise more people who can grow the association. Now I
would like to retire from the association, but they have developed
individually and have a different route. I dreamed much more for the
association, I dreamed to form here a nucleus of professionals, but the
professionals have left and then we have had to hire people from outside
the association who are not affectively tied to the association and its
mission. The young Roma people we have worked with develop here, then
they catch a program or course and leave somewhere else. And at job
interviews with those from outside the association I cannot tell if they
want to get involved with their heart too in our programs. They have a
declared interest in Roma issues but when the television or other people
come there is restraint to be in the foreground because they do not really
wish to be identified with Roma issues. So the question arises: what have
we grown after all, what have all efforts led to? Yes, annual statistics show

216

that we have kids with a roof over their head and who go to school and
who are happy with what we can offer them, and there are also a lot of
young people who have found here a platform for their career. But I have
not managed sufficiently to make these young people understand the
role and mission they have, beyond the special places, jobs, opportunities
and social visibility they have access to.
h.arta: But this is true in general, it does not apply only to the Roma
movement. It is a general context in which neoliberal ideology implies
the pursuit of personal success. This individual success which is
celebrated as the most important proof of “democracy” and “equal
opportunities” masks in fact society’s lack of interest for the ways in
which communities can develop and people on the margins can be
helped. 
Letiţia Mark: You are right, this is indeed the general situation. But I
have always thought that, to accomplish change, one must go in small
steps and make small but visible and concrete changes: helping kids,
finding jobs for 2 people, getting someone an id. I have tried to inspire in
the young people I have worked with the same enthusiasm and that drop
of idealism that nourished me. I cannot work without enthusiasm. If I am
not charged with it (kids charge me, little things that I manage to
accomplish), I cannot go to an international conference and speak about
something which I strongly believe to be right. I have hoped that the
graduates of Roma education, from high schools and universities with
places only for them, will be driven by the same idealism and desire to
work in communities – because that is why those places in high schools
and universities were created. It’s true that none of us knows what they
had to suffer for four years... there are teachers and teachers, some of
them are against Roma people.
h.arta: Here we would like to go back to what you said earlier about your
circle of friends who reproached you for explicitly identifying yourself with
Roma women’s issues and also to the fact that it is difficult to adopt a
clear position in a racist society.
Letiţia Mark: Yes, I wanted to run away too, I didn’t absolutely always
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want to be seen as Roma. When I was a kid, and I was trying to be
different and not drop out of school, I kept being told by my teachers that
I was an exception – which was perverse, because one should not be seen
as an exception if his/her rights are respected. Why should you have to
always be trying to demonstrate that you want to do the right thing to the
very end? Why should you always be afraid to hear the line “What did
you expect from a Gypsy?!”

In the end it comes down to who you are talking to. I remember an
event I organized a few years ago, a traditional culture day with theatre
and music. I invited a few older women to sing very old carols and songs.
We recorded them so they would not be lost – some of the women have
even died in the meantime. In the front row there was a simple woman,
a poor lady with three kids and who was also very ill. I remember her
sitting in the front row as I was talking about the fact that we are all
human and we have rights and I could tell it had a big impact on her. For
me to be able to say what I was saying and what I believed, all I had to
do was to look at her. And the fact that she understood me and a tear was
running from her eye, gave me great joy. At least one other human being
in that room believed in me and felt the same way I did about what I was
saying. 

Letiţia Mark is the founder of the Gypsy Women’s Association “For Our Children”
and also of “Roma Women’s House” in Timişoara. She has been involved in several
educational programs for Roma children, including in the local project for
desegregation, as well as programs aimed at promoting women. She has a
Bachelors’ degree in classical languages and a Masters’ in gender studies, and she
is currently pursuing her doctorate at Babes-Bolyai University. She is a member of
International Roma Women’s Network, has participated in the World Conference
Against Racism, Racial Discrimination, Xenophobia and Related Intolerance, held
in Durban in 2001.
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Project team

The Centre for Action and Responsibility in Education (C.A.R.E.), run by
an informal group of Coşbuc alumni and teacher Roxana Marin, operates on
the premises of the National Bilingual College George Coşbuc from Bucharest
and it hosts weekly youth clubs and alumni activities, periodical fairs and com-
petitions, award galas. The centre functions on the principle that need comes
before funding opportunities, and all projects and activities are self-funded. We
support other organizations by hosting their events, fundraising for them or part-
nering up for their activities. We wish to create a precedent for long-term self-
sustainable informal organizations working from inside the formal system of
education. The centre also hosts several volunteer teams working with chil-
dren/teenagers of marginalized socio-economic and/or ethnic background.

Carmen Gheorghe is a Roma women’s rights activist. She graduated the Public
Administration School from the National School of Administrative and Political
Studies (2006). Holds a Master’s degree in Gender Studies and Public Policies
(2009). At present, she works in the Agency for Community Development ÎMPRE-
UNĂ, where she coordinates programmes aimed at the raising of access of Roma
women to the labour market. Her fields of interest are: gender and access to the
labour market, discrimination, continuous professional training and community
studies. 

h.arta is a group of three women artists, Maria Crista, Anca Gyemant and
Rodica Tache. We work together as h.arta group since 2001, when we founded
h.arta space, a not-for-profit space in Timişoara. H.arta is sometimes a physical
space, but many times its projects are taking different formats, changing con-
texts and locations. Our group is based on our friendship, on an everyday nego-
tiation of the differences between us. We use friendship as a way of learning
together how to acknowledge the different nuances of each situation, as a safe
space, as a political statement about the power of solidarity. We are interested in
topics ranging from knowledge production and (re)writing histories to gender is-
sues in global capitalist times, all these in the context of working in various col-
laborations with persons and groups with different backgrounds.
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