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PRIEKSVARDS
Cilvékzinasana un Azijas aktualitates

Leons Taivans

Neilgi pirms §1 rakstu krajuma nodosanas LU Akadémiskaja apgada BBC
(British Broadcasting Corporation) vietné paradijas Olgas Prosvirovas raksts
“Apgaismotais islams. Ka dzivo un no ka baidas Francijas musulmani”. Tas ap-
raksta Francijas sabiedribas noskanas péc terora aktiem, kas versti pret skolotaju
Samuelu Pati (Samuel Paty). Ka zinams, 47 gadus vecais vestures, geografijas un
pilsonibas macibas skolotajs viena no stundam paradija skoléniem satiriska zurnala
“Charlie Hebdo” publicgto praviesa Muhammada karikatiru. P&c §Ts epizodes Pat1
saka sanemt draudus. 2020. gada 16. oktobr1 18 gadus vecais ¢eCenu tautibas imig-
rants Abdulla Anzorovs, brunojies ar nazi, uzbruka skolotajam un nogrieza vinam
galvu. Sokéta frantu sabiedriba $ai sakara uzdeva vairakus jautdjumus, kurus cité
raksta autore.

Jautajumu butiba ir $ada. Kadi ir Francijas sabiedribas noteikumi attieciba uz
koeksistenci ar imigrantiem? Valsirdigu atbildi sniedza bijusais Francijas Izglitibas
ministrijas inspektors Zans Pjérs Obéns (Jean-Pierre Obains): skolam ir svariga
loma imigrantu bérnu kultiiras asimilacija; ar laiku vini parstaj uztvert sevi par ita-
lieSiem, spaniem, portugaliem vai poliem, bet “parveérsas par maziem franctiziem”.
Tiesa, $is modelis parstaja uzradit efektivitati, kad kluva skaidrs, ka Francija iecelo
ne tikai baltadainie katoli no Eiropas zemém.!

Raksts valsirdigi publicé arT otras puses koeksistences modeli, kuru formulé
Parizes analitiska Montena institiita (/nstitut Montaigne) vecakais zinatniskais
lidzstradnieks Hakims El-Karui: “Mgs nevélamies jusu citadibu; més gribam, lai
jus butu Iidzigi mums.”? Citiem vardiem, daudzskaitligie apgalvojumi, kas izskan
ne pasi prestizos izdevumos par islama piederigo nevéléSanos integréties, kur nu
vel asimiléties postkristianiska sabiedriba, Seit ir izteikts bez politkorekta mita, ka
integracija ir tikai laika un uznemosas sabiedribas pretimnaksanas jautajums.

BBC autore uzdod jautajumu, ka Sos notikumus interpretét, un atbilde ir $ada:
“Eksperti notiekoSo sauc par kartgjo islama pasaules sadursmi ar Rietumiem.”
Sadus apgalvojumus, tiesa gan, no musulmanu balsim atkarigie politiki baidas
lietot. Tacu svarigi ir tas, ka eksperti beidzot atlaujas parkapt globalisma dikt&to

! TIpocsuposa, O. «IIpocBeuieHHbIH Hcaam». Kak scugym u ueco 60amcs Mycyibmane 60

Dpanyuu. Pieejams: https://www.bbc.com/russian/features-54907557 (skatits 14.11.2020.).
2 Ibid.
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“sarkano liniju”, proti, identificét terorismu ar islama religiju. Eksperti atsaucas uz
to, ka Francijas sabiedribas aizstavétais sekularisms un neierobezota varda briviba
musulmaniem nav tik viegli pienemami. Turklat norisinas nevis Francijas musul-
manu sekularizacija, ka bija ceréts nesena pagatng, bet tiesi otradi — radikalizacija.
2016. gada 29% Francijas musulmanu apgalvoja, ka religiskajam likumam — $a-
riatam — jabut augstakam par Francijas nacionalajiem likumiem. P&c trim gadiem
Sis viedoklis uzradija jau 17% pieaugumu: 2019. gada 46% Francija dzivojoSo
(bet ne dzimu$o) musulmanu vélas, lai Sariata likumi tiktu integréti Francijas
likumdosana.?

Krievijas vadosais islama specialists, Karnegija fonda ilggadgjais péetnicks
Aleksejs MalaSenko Sadas tendences pieskaita pie “civilizaciju konflikta, kas ir
dabiska globala tendence”.* Cits Krievijas islama pé&tniecibas veterans Leonids
Sjukijainens nepiekrit viedoklim, ka musulmani noraidot varda brivibu. Vini ir
pietieckami vienaldzigi jautajuma par varda brivibu. Varda briviba, Francu revola-
cijas ideali, ANO harta musulmaniem ir tuksa skana. Ka redzam, dialogs saskana
ar postkristianiskas sabiedribas noteikumiem nenotiek. L. Sjukijainens uzskata,
ka ir jaruna tajos jédzienos, kuros doma un saskana ar kuriem dzivo musulmani.
Tatad dialoga divu civilizaciju starpa nav, katrai no tam ir sava globalizacijas cela
karte un — jo vairak — sava domasanas paradigma. L. Sjukijainena pien€mums par
“runasanu islama jédzienos” varétu nozimét atteikSanos no Eiropas vEsturiska inte-
lektuala diskursa un paklausanos musulmanu teologijas intelektualajai tradicijai ar
visam tas religiskajam aksiomam.

Divi no §1 izdevuma autoriem — Maris Kilis un Kitija Miron¢uka —, apliikojot
terorisma fenomenu, piedava parvarét $adu pétniecibas krizi ar jaunu p&tniecibas
metodi. Runa ir par to, ka cilvéks butu jaapliiko nevis ka vienas vai otras civili-
zacijas aktors, bet no “cilvéka vertibas universaluma” viedokla. “Humanisms ka
cilvéka atbildibas atziSana organizetas vardarbibas konteksta gluzi vienkarsi ir me-
todologisks pamatnosacijums, kas mudina pétnieciskaja darba nemt véra cilvéka
aktivitasu, tostarp vardarbibas, cilvéciskos raksturojumus.” Abu autoru raksts liiko
rast teorétisku risinajumu $ai problémai.

Starptautisko problému analize no civilizaciju tipologiju pozicijas ir izraisijusi
plasu kritiku. Skalaka no tam ir saistita ar 1978. gada publicéto Edvarda Saida
darbu “Orientalisms”,’ kura autors Azijas pétniecibas tradiciju nievajosi nodeve
par orientalismu, ar kuru it ka Rietumi reflekte Austrumus politiski augstpratiga
manierg, savos narativos pazemojo$i tos Verte, rezultata veidojot imperialisma
un kolonialisma ideologiju. Ingrida Kleinhofa sava analizg, lidzigi M. Kalim un
K. Mironc¢ukai, izverté orientalismu no pretgjas pozicijas, citiem vardiem — pald-
kojoties, ka islama kulttra vérté Rietumus jeb Okcidentu. Izradas, ka gan tradicija,
gan modernais Rietumu vértg§jums nekur nav atkapies no Dirkheima definétas
binaras opozicijas “mes un citi”. Objektivitate, likojoties no Austrumiem, ir ne

ITpocBuposa, O. «IIpocBerueHHblid ucnam». Kax ocugym u ueco 6osmcs mycyivmane 60
@panyuu. Pieejams: https://www.bbc.com/russian/features-54907557 (skatits 14.11.2020.).
4 Tbid.

5 Said, E. Orientalism. New York: Vintage Books, 1979.
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mazaka méra izkroplota ar saviem stereotipiem un savas kultiiras prepozicijam.
Citiem vardiem, raksta Ingrida Kleinhofa, “neatkarigi no diskusijas par to derigu-
mu, definicija “Rietumi/Okcidents” un “Austrumi /Orients” pastav dazadu kultiiru
subjektivaja realitaté ka semiotiskas zimes, kas kultiiras koda veido pamata binaro
opoziciju pasidentifikacijai”.

Vel vienu sizetu, saistitu ar neatbilstoS§iem stereotipiem, atspéko Salahs
Muhammads Serifs, izklastot sifisma vésturi “Sudanas joslas” zona. Runa ir par
to, ka trokSnainas aktivitates, kas saistitas ar islama radikalismu, ir atstajusas éna
islama majoritati, kurai nav nekada sakara ar terorismu un politiski religiskam ga-
1&jibam. Sifisms klasiska nozimé ir islama religijas mistiskais atzars. Sada izpratng
tas ir Sauras religiskas elites nodarbe un filozofija. Bet ir arT cita “stifisma” nozime.

Daudzu zemju islamizacija vesturiski ir norisinajusies nevis iekarojumu gai-
ta, kas bija raksturigi Tuvajiem Austrumiem, bet pakapeniskas kultiiras difuzijas
rezultata. Gala produkts Sim procesam bija sinkrétisks islams, arT saukts par si-
fismu. Saja gadijuma siifisms ir plasa tautas religija, kura islams ir caurausts ar
vietgjiem ticjumiem, kas pastavejusi ilgi pirms Muhammada vésts ienakSanas
Sudana, Indonézija, Malaja un citur. Tautas islams, kas eksisté ar $o nosaukumu,
liela méra ir senu magisku prieksSstatu un prak$u sajaukums ar pi€tismam lidzigu
“sirds religiozitati”.

Otra rakstu dala ir sagrupéta rubrika “Etnografija, vide un antropologija”. S
dala ir mazaka meéra polémiska, tacu vérsta it ka globalismam pretgja virziena.
Patiesiba tadi globalisma procesi ka agrak vesturé nepieredz&ta cilvéku migracija
no kontinenta uz kontinentu, no Azijas uz Eiropu, Ziemelameriku un Australiju
nozimé jaunu kultiiru, jaunu civilizaciju ienakSanu Eiropa un kristietibas vide dzi-
musa civilizacija. lenakusas kultiiras mijiedarbojas ar mitnes zemes pamatkultiiru,
taCu politiski noteikta kustiba integracijas virziena piedzivo zinamu pretestibu.
Pretestibas nianses un integracijas robezas ir iesp&jams pétit, zinot migrantu etno-
grafisko kultiras matricu.

Latvijas klatesamiba Eiropas Savieniba uzliek zinamas starptautiskas saistibas,
proti, beglu, patveéruma mekletaju un citu kategoriju imigrantu uznemsanu. Tacu
Latvijas kapacitate Seit ir ierobezota vismaz divu iemeslu d€]. Latvijas iedzivotaju
struktiira padomju okupacijas laika ir kluvusi par tadu, kas sastav no diviem ekono-
miski lidzvertigiem etnosiem. Otrs aspekts ir Latvijas ekonomikas socialo iesp&ju
Saurie limiti. Laika posma starp diviem pasaules kariem talaika redzamakais eko-
nomists Margers Skujenieks Latvijas tautsaimnieciskas iesp&jas bieZi salidzindja ar
teritoriali un demografiski lidzigo Daniju.®

Izmantojot So pieeju, der ieliikoties Danijas pieredze ar iebraucgju integrésanu
valsts tautsaimnieciba un socialaja strukttra. Danijas imigracijas politika jau gadu
desmitiem tika blivéta uz pien€muma, ka, sniedzot attiecigu palidzibu, imigranti
un vinu pécteci sasniegs tadu pasu izglitibas, profesionalas kvalifikacijas un no-
darbinatibas limeni ka vietgjie dani. Sis optimistiskais pienémums tika apgazts tad,
kad Danijas imigracijas departaments kopa ar Izglitibas ministriju veica petijumu
par redlo stavokli imigracijas joma (2019). Izradijas, ka ne-Rietumu imigracijas

6

Skat. Skujenieks, M. Latvija: zeme un iedzivotaji. Riga: A. Gulbja apgadnieciba, 1927.
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otra paaudze ir labak integréta sabiedriba neka pirma iecelotaju paaudze, tacu tre-
§a paaudze neuzrada labakus rezultatus par otro paaudzi. Viens no iemesliem ir
ciesi saistits ar iecelotaju kultiiras noslégtibu, kas izpauzas ka laulibas tikai sava
etnosa loka. Berni $adas laulibas neruna danu valoda, skola vinu sekmes ir attie-
cigi zemas un vélakas iespgjas darba tirgli — ierobezotas. Ar katru jauno paaudzi
valsts un sabiedrisko institliciju darbs pie imigrantu integracijas ir jasak no jauna.
Saskana ar Finan$u ministrijas datiem ne-Rietumu imigracija Danijas budZetam
maksa un parredzama nakotné turpinas izmaksat 33 miljardus Danijas kronu gada
(ap 4,4 mljrd. eiro) hronisko imigrantu bezdarba del. Agrako pienémumu vieta, ka
imigranti ienesis nodoklu ienakumus budzeta, izradas, ka socialie pabalsti izmaksa
daudz vairak par ienakumiem no prognozétajiem nodoklu maksajumiem. Tai pasa
laika imigranti no Rietumiem ienes Danijas budzeta 14 miljardus kronu gada.’

Danijas piemérs norada uz ekskluzivo kultiiras faktora nozimigumu migrantu
integracijas gaita. Ka veikt So kultiiras tuvinaSanas un savstarp&ja dialoga procesu,
paliek neskaidrs ne tikai praktiska, bet ar1 teorétiska Iimeni. Attiecigi Sai tematikai
veltitas publikacijas liek pamatu lauka pétijjumiem Latvijas pilsétas, kur sak veido-
ties kinieSu, vjetnamiesu, tjurku, pakistanu, afrikanu un citas etniskas vai religiskas
kopienas.

7 Skat. https://en.fm.dk/publications/2016/april/denmarks-convergence-programme-2016/,
e. a. (skatits 15.01.2021.).
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Reviewing Japanese Dream Culture and Its History:
Where Ancient, Medieval and Modern Times Meet

Atskats uz japanu sapna kultidru un tas vesturi: kur
satiekas senatne, viduslaiki un misdienas

Hiroshi Araki (latv. Hirosi Araki)
International Research Center for Japanese Studies
Starptautiskais Japanas studiju pétniecibas centrs

Gorjo Oejama 2-2, Nishikyd, Kioto, Japana
E-pasts: hiroark@nichibun.ac.jp

Abstract

‘Dream’ is an important keyword in the study of cultural history. Dreams relate profoundly
to various cultural phenomena, so that the aspects of this relationship are broad and diverse.
Japanese dreams are also represented visually in many different cultural contexts, in
various styles and media, and their representation changes according to social and historical
situations. In particular, pictorialization of dreams offers interesting possibilities. For example,
the ‘speech balloon’ (or bubble) is a popular device for depicting speech acts in picture books
and manga, and a significant symbolic image in contemporary culture such as LINE messages
in Japan. Historically, however, speech balloons also seem to have a close relationship with
the visualization of dreams.

In this paper, I would like to trace and review the Japanese dream culture and its history, to
consider where or how ancient, medieval and modern times encounter in the history of East
Asian cultural representation.

Keywords: dream, Japanese culture, ancient times, modernity.

Introduction

In 2010, T transferred to the International Research Center for Japanese
Studies ([EIFE H AR SLALMFEE % —, Nichibunken) from Osaka University,
and the next year I started a team research study meeting called “Dreams and
Representation: Media, History and Culture”, which had been held from 2011 to
2015. Please let me quote its outline here to show our project, which is closely
related to this paper.

**

Dreams relate profoundly to various cultural phenomena, and the aspects of this
relationship are broad and diverse. The aim of this collaborative research entitled
“Dreams and Representation” is to analyse the phenomena of dreams in Japanese
culture and develop analytical methodology for transcultural and general research.
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The relationship between the terms ‘Dream’ and ‘Representation’ is direct
and inevitable, but the terms may also correspond more loosely. For this reason,
these two concepts are juxtaposed to orient the extent and direction of this
interdisciplinary study.

‘Dream’ is an important keyword in the study of cultural history. To explore
the themes inherent in this keyword from an interdisciplinary viewpoint, a number
of scholars with diverse specializations in fields such as, but not limited to,
literature, history, art, religion, and time theory were summoned.

Dreams are represented visually in many different cultural contexts, in various
styles and media, and their representation changes according to social and
historical situations. In particular, the pictorialization of dreams offers interesting
possibilities. For example, the ‘speech balloon’ (or bubble) is a popular device
for depicting speech acts in picture books and manga, and a significant symbolic
image in contemporary culture.

Historically, however, speech balloons also seem to have a close relationship
with the visualization of dreams.

Spirituality and the externality of human thought has become a topic attracting
much interest. Between 1999 and 2002, I organized a collaborative research
project entitled “Internal Mind and External World: Expression, Tradition, Belief
and Myo-e’s Dream Diary”. The current project has inherited some of the thematic
issues raised back then, such as the internality and externality of mind and
the close connection it has with the representation of dreams. We plan to re-read
Myo-e’s Dream Diary in tandem with members of other domestic and overseas
study groups.

**

Currently, the fruits and collection of our team research are published as two
books. The first is Yumemiru Nihonbunka no Paradigm % 5.5 H A AL D/RT X
A 2 (The paradigm of Japanese Dream Culture), 2015, and the second is Yume to
Hyosho % & 3252 (Dreams and Representation), 2017.

Although they are all written in Japanese, one of my papers on dream culture
recently has been translated into French'.

The history of research on dreams in Japan and my research context

There are several characteristic things about dreams that appear in the Japanese
classical literature, and a lot of research has been dedicated to them.
A representative work is Nobutsuna Saigo’sPEiSEM Kodaijin to yume
RN &2 (Dreams in Ancient Japan). Saigd has left an excellent research
about the connection between the dream and the spirit, and the thought of

' Araki, Hiroshi, “Réve et vision dans la littérature japonaise classique : notes pour la lecture

du Roman du Genji” (Dreams and Visions in Classical Japanese Literature: A Reading of
the Tale of Genji), transl. by Arthur Mitteau, Extréme-Orient Extréme-Occident. 42, 2018,
Paris, France.



14 ORIENTALISTIKA

the Japanese people, by exploring the Japanese ancient history writing, literature
and mythology that achieved great success in the 8" century, such as Kojiki & $5C
(Records of Ancient Matters), Nihonshoki H AZEHL (The Chronicles of Japan),
Man’yoshii JTE4E (Collection of Ten Thousand Leaves), and Fudoki J&1-F2
(The Ethnogeographic Accounts of Ancient Japan), and other materials.

The above materials are written in Kanbun 3L borrowing Chinese writing
style and Kanjij#“. Then Saigd turned his attention to the next age and Kana
Literature, Kana was made from Kanji to manage vernacular Japanese literacy
and Saigd analysed literary pieces like The Tale of Genji or waka poems from
the Heian period after the 9" century.

Furthermore, he took notice of the custom, to seclude oneself in shrines and
temples all night long, and pay attention to the dreams one has there. Saigd gives
some detailed analysis of this ‘incubation’ of dreams, such as the divine message
of the dream given from the Deities and Buddha. Saigd points out that because
dreams are something that comes from the outside, they are considered to be from
the realm of the Deities and Buddha. With such analysis he left a substantial trace
in research dedicated to the meaning of Japanese ancient dream.

Saigd’s research has become an established theory, and even today Saigd’s
research remains sufficiently suggestive. However, nowadays, the research of
dream culture has spread more, the problematique is not viewed only as limited
to ancient times, but has expanded to medieval times or all of the premodern
Japanese studies. For example, historian Kimi Sakai has written a very consuming
book to supplement studies on the dreaming in medieval Japan, Yume Katari, Yume
Toki no Chiisei 258V - BfEX O] (Dream Discourse or Interpretation
of Dream in Medieval Era). The publication by Kimi Sakaii - Fappeared in
2001, and she recently published a new book Yume no Nihonshi %0 H A |
(The Overview of the Japanese Dream History, 2017).

Moreover, I want to mention the new dream study about comparative religious
implications. Its representative is Masashi Kawato 7] #{~, who was a member
of our collaborative dream research and played a key role in it. In his main work
Nihon no Yume Shinko | H AR DZEAZAN (The Japanese Dream Belief), in parallel
to the analysis concentrating on the classical literature, there is a profound insight
and scrutiny into the important parts of the historical Japanese thought. Another
volume, edited by Kawato is Yume to Genshi no Shitkyoshi 55L& SR D23
) (4 Religious History of Dreams and Visions), two volumes, which have
earned recognition as a valuable historic, cross-cultural study.

As Saigd pointed out, since ancient times the dreams have been a means
of communication with the world of the divine, a unique path to acquisition of
knowledge. In the Kojiki (which was written in 712; and consists of three volumes in
total), ‘dreams’ are first mentioned in the middle volume, which follows the first —
“Volume of the Age of the Gods”. The middle volume depicts the Japanese human
history from the first Emperor of Japan, Jimmu Tennd 1, K &, who is also called
Hatsukunishirasu (meaning “the first one to rule the country”). The dream was first
described in Jimmu era. It must be noted that Gods do not dream anymore. Dreams
belong to human beings. It is very important characteristic of a Japanese dream.
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The preface of Kojiki contains a special mention of another Emperor, a tenth-
generation ruler also called Hatsukunishirasu — Emperor Sujin£2f# (another one is
Emperor Tenmu K (). This is the first dream occurrence in Kojiki. A detailed story
about the first dream seen by the Emperor Sujin appears in the main text of Kojiki.
There is a reference to the so-called kamudoko (#f}IK) in this source meaning a bed
where the emperor has dreams, wherein communication with the deities occurs.
As such as above, dreaming in ancient Japan was closely related to the ruler and
government. It is a very interesting point, as well as the lack of dreaming capacity
in Gods.

Now, based on the context of the above-mentioned study, I would like to
briefly explain and develop about Japan’s dream culture and its representations/
expressions.

History of ways to draw a dream

Three types of picturizing dreams

As it is portrayed in the Shingan (\:R it means ‘mind’s eye’, the title of
rakugo®) the dreams are seen as something mysterious, something that one can
only see while sleeping and closing eyes. When one awakes and opens eyes, it
disappears. However, the ancient and medieval Japanese people who held a strong
belief in dreams, while trying to visualize this, came up with a variety of ideas. It is
quite a complex variety, in an attempt to summarize, there seem to be the following
types:

1) Dreams that have no borders with reality

2) Blurred dreams

3) Introduction of fukidashi ("K % {{{ L ‘dream balloon’)

For example, Myd-e#] & (1173-1232), a medieval Japanese monk, wrote
down his dreams for forty years. Only some parts of these records have survived to
this day, however, it is still a considerable amount. This heritage is translated into
English and French, and there is a research on this material in German. Looking
at the remaining “Dream Diary”, it does not exclusively consist of text, frequently
incorporating symbolic sketches?.

Dreams that have no borders with reality

Also, looking at some emaki (painted handscrolls) from medieval Japan, like
Ishiyama-dera Engi (f1USF#%iE2), or Kasuga Gongen Genki E (3% HHEBLEAGL
#2), we can see that they depict the world often seen in dreams, but the dream

2 This Shingan was performed by Katsura Bunraku the eighth/\{{ B33 who was
the famous rakugo actor (% 35%%). Rakugo (%75) refers to the traditional Japanese comic
storytelling; the story always involves the dialogue of two or more characters.

3 See Araki, Hiroshi(dir.) Ft A% Yumemiru Nihonbunka no Paradigm £+ i % H ASHL.D
/XF KA I, Hozokan {5jiEfE, Kyoto, 2015. And Araki, Hiroshi(dir.) JRAEH# Yume to
Hyosho% & %42, Bensei Shuppan ik Hihi, Tokyo, 2017.
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world and the real world, and the dreamers are drawn onto the same scenes without
any border. One cannot distinguish between reality and dreams, if the dream is
pictured on-screen right beside the people dreaming (Fig. 1).

This is the boundless dreams from Kasugagongen genki e. Lady deity is
appearing in their dreams. Ishiyama-dera engi has recently been beautifully
restored, depicting the dream seen by the author of Sarashina Diary (5% H7C),
Sarashina Diary was recently translated into English, and it is a particularly
impressive source. In her incubation dream, the woman is given some wrapped
musk by a priest, and she is immersed in ecstasy.

Fig. 2. Ishiyama dera Engi, Vol. 3. National Diet Library, Japan, 82 .-6.
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In the picture below, the same Ishiyamadera engi, two monks grasp both hands
of young monk Sunyl 7%#fi and swing him, thus implementing some esoteric
ritual. Yet, he is dreaming. The picture depicts his inner dream world and the real
people who are praying to the famous Kannon bodhisattva in Ishiyama dera in
the same scene. After that dream, Sunyl abandoned his ugly face and became
a very handsome adult monk (Fig. 3).

Fig. 3. Ishiyama dera Engi, Vol. 2. National Diet Library, Japan, ¥2-6.

The people dreaming can become characters in that dream world.

For example, in Chapter 13, Akashi — the Akashi maki (W-5%%) chapter
from The Tale of Genji ( [TRIN#7E] ), the deceased Emperor Kiritsubo (Al
FE77) appears in the dream of his eldest son Suzaku (K%77). The Emperor
reprimanded Suzaku for not caring for Hikaru Genji (JtJEX), even though that
was his dying wish, and glared at him. Because the second son Hikaru Genji was
involved in dangerous love affair with Oboro Zukiyo (fi H %), the younger sister
of Suzaku’s mother, inevitably he was forced to leave for Suma to avoid political
strife.

In E’iri Genjimonogatari ( [F3 NJRIK#IFE] |, The Hllustrated Tale of Genji,
the 17" century), this scene was picturized, and the late Emperor Kiritsubo and
Emperor Suzaku were made to confront each other, portraying the dream setting
almost as a real incident (Fig. 4).

In this dream, affected by the reprimanding gaze of his father, Suzaku has
a tormented look in his eyes in the real world.
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Fig. 4. E’iri Genjimonogatari, Akashi. National Institute of Japanese Literature.

Blurred dreams

An interesting source is a picture book, where the ghosts from the dreams
are vaguely drawn on the same screen as the sleeping person, in a gradient. This
is a short story otogizoshi’* work called Eboshiorizoshi |50 #7517 and
belongs to the Library of Kyoto University. The picture dates back approximately
to the 17" century. All the characters appearing in the dreams are already dead.
Minamoto no Yoshitsune (Ji#&#%) is the brother of Miyamoto no Yoritomo. He
is a tragic hero who achieves great success in the war Genpei (JR3F), but is dis-
regarded by his older brother and dies after the war victory. In this scene, Ushiwaka
(4F#F which is Minamoto no Yoshitsune’s infant name), still young, decides to go
to Oshii (¥JN), now Tohoku region (HUAtHHJ7), while lodging in Kyoto. There,
he dreams of the ghosts of his deceased father, Yoshitomo, and his two brothers,
Akugenta Yoshihira (K ) and Tomonaga (F/1§%). In the picture book this
difference is depicted in beautiful colours (Fig. 5).

*  Otogizoshi (fHIfiNEL{) refers to a group of about 350 Japanese prose narratives written
mostly in the Muromachi period (1392—-1573) and Edo period. The short stories are illustrated
and remain unattributed. Together, they form one of the representative literary genres of
the Japanese medieval era.
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Fig. 5. Eboshiorizoshi, the Kyoto University Library Network.

Appearance of the dream balloon: fukidashi

However, up to a certain point, the line between dreams and reality is a little
ambiguous. A complete change was brought to this thesis by appearance of
the dream balloon that is very similar to speech balloon or speech bubbles typical
of manga’. Dreams are clearly separated from reality by using contours, and thus
we can distinguish one from the other.

Some vagueness in the picture books was remodelled and given shape by
the well-known speech balloons. The scene of the dream was clearly separated
from the image of the dreaming person with a line and appeared in the form of
a balloon.

This form was devised in China; afterwards, around the 15"-16% century, at
the end of the medieval Muromachi Era ((£HTEF{X), it was introduced in Japan.
After the end of the 17" century, during the Edo Era (JL/7 I#{X,), it spread widely
throughout the country.
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The early pictures with dream balloons were drawn in the chapter titled
Yokobue maki (15 7) in Eiri Genji Monogatari, which is the book noted before,
Kiritsubo and Suzaka dream.

The deceased Kashiwagi appears in the dream of Yuguri, the eldest son of
Hikaru Genji, and asks him to pass on his flute to someone else.

Kashiwagi (#1K) commits adultery with the Suzaku’s Third Princess
Onnasannnomiya (% = ®'%). She is the remarried wife of Genji, but as a result
of their affair, she gives birth to Kaoru, who is the real Kashiwagi’s son. Kaoru is
one of the main characters in the third part of The Tale of Genji. Hikaru Genji finds
out about the adultery. Kashiwagi falls in disgrace with Genji and dies in anguish.
This, too, is a scene that appears in a dream after the death has occurred. E’iri
Genji Monogatari here uses dream balloons to describe this scene (Fig. 6).

Fig. 6. E’iri Genjimonogatari, Akashi. National Institute of Japanese Literature.

Further, I would like to introduce a passage from The Tale of Heike (‘"V-ZZH03E).
A great civil war took place in Japan during the 12% century, the war Genpei, where
the emperor, the ex-emperors and the nobles, all warriors’ clans, fought each other.
This marked the end of the ancient society and the beginning of medieval Japan,
starting with the Kamakura period. The Tale of Heike is an epic poem depicting
the series of these events.

The one who will be having a dream next is Shigemori (E£/#), the son of Taira
no Kiyomori (‘5 7%).
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Shigemori dreams of a big torii &% at the seashore. Suddenly, he hears
loud voices. When he looks closely, he sees a big head of a monk, pierced and
brandished at the point of the sword.

When Shigemori asks whom it belongs to, the man answers: “This is the head
of your father, the Priest and Chancellor of the Realm, Taira no Kiyomori!”
Shigemori is standing on the beach: he appears in his own dream, and a balloon
encircles it entirely (Fig.7).

Fig. 7. Heikemonogatari Zue “E-Z )55 [X|#2. National Institute of Japanese Literature.

Heike Monogatari Shita T#2 (a (rough) sketch, collection of Harvard Museum)
depicts the same scene, sleeping Shigemori sees a dream in a dream bubble, which
rises from around his throat, neck or the breast’.

Dreams as a personal possession

As I mentioned earlier on, from ancient times in Japanese dreams are known to
be a means of interaction with the divine, the spirits, and the other worlds. They are
considered to be a divine message. However, with the creation of the balloon frame
technique, one has come to distinguish between dreams and reality. However, as
that compensation, dreams lost their externality.

5 See Araki, Hiroshi FiiA{#Yume no gydshd, monogatari no katachi — Harvard bijutsukan
shozd ‘Kiyomori zanshu no yume’ wo tanshoni 2 D4, WRED T b——/3— R
WiEEPTE [IEREE OB % ¥#kE 12—, Nihon Bungaku no So6zobutsu : Shoreki, Shahon,
Emaki HARSFEORIEY— EFF - 5K - #3%—. National Institute of Japanese Litera-
ture[E SC A SR A EHE, Tachikawayz)!l, 2009.
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Dream loses its out-worldliness. The world of dreams is trapped inside
a balloon and the ‘nozzle or entrance’ of the balloon is attributed to oneself. So,
dreams gradually begin to turn into possessions of man himself.

Dream bubbles and culture: Where did dreams appear from?

Now, let us consider some images related to sleep, dreams and balloons.

This pottery is thought to be depicting ancient Japanese and Chinese legends.
The one about the crane and the turtle — a creature of a long life; the clam spurting
the mirage; here, we have the one about the monkey and the turtle; and this one is
considered to illustrate the tale “The Heart of a Monkey” (Saru no Ikigimo 5™
A& ) (Fig. 8).

Fig. 8. Large dish with design of monkey, snapping turtle and palace in underglaze cobalt
blue Nabeshima kiln, Hizen. Private collection. Quoted by the catalogue of Kazari:
The impulse to decorate in Japan, Suntory Museum of Art, Tokyo, 2008.

As expected, in this picture, dreams are drawn inside a balloon, or onto a piece
of paper elaborately cut out by hand in the shape of a speech balloon.

This is a famous Edo novel and picture which, according to some scholars,
might be the beginning of manga, because in addition to the dream picture there
are speech lines within a fukidashi balloon.
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In that printed book, which was written in imitation of the Chinese legend,
a man in deep sleep and dreams saw the prosperities and downfalls of his life. Here
we can acquire a suggestion that clearly reveals the origin of the dream balloon,
and it must be found in Chinese pictures.

Certainly, there are many fukidashi illustrations found in medieval Chinese
pictures, yet in China, without exception, they were to come from the top of one’s
head. However, even if this idea, as many other things, depicted in such pictures,
was directly transmitted or copied to Japan, the core did not remain the same:
dreams did not come from the top of the head in Japanese pictures (Fig. 9).

Fig. 9. Teikanzusetsu #78%[X|5%, National Diet Library, Japan. WA7-237

Moreover, this idea was rather avoided in Japanese pictures, with the neck or
nape, chest, etc. taking the place of the top of the head. I think that here is an
interesting cultural bias®.

There is a common point between this fukidashi and the speech balloon in
manga, or the speech scroll in Europe, although I am still not sure how exactly they

¢ On the details of these examples and the process of intruduction or influence to the Japanese
culture, see Araki (dir.) 2015 and 2017.
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are related to dream balloon. I would much appreciate some advice on the matter
from the readers. I would like to introduce an interesting book written by Brigitte
Koyama-Richard, One Thousand Years of Manga, and this volume provides
various fine pictures about fukidashi.

Dreams in modern times and literature: Before the appearance
of Freud

With the modernization of Japan marked by the Meiji Restoration, a big
transformation also befell this type of dreams.

As Pongracz, M. pointed out, in Europe, the concept of dreams as a basis of
human psychology existed ever since the time of Ancient Greece, for instance,
Aristotle and other philosophers were the representatives of the idea.

Of course, even in premodern Japan, the idea of dreams as a reflection of
the inner thoughts of people existed side by side with the belief in the divine
messages carried by dreams. Also, just as I said before, a mysterious belief in
dreams continued to exist persuasively for a long time.

Yet, the modernization of Japan during the Meiji Era (FA7G#{X.) was the factor
that crucially reversed the relationship amongst dreams, belief and psychology.

For example, Sanyiitei Encho, —i#5=[B[5H (1839-1900) put together a rakugo
ghost story revolving around the ghost of a woman named Kasane %. He wrote it
in his young days, however, with the arrival of the Meiji Era, ghosts were already
considered non-existent, nothing but a nervous disorder. Thus, the atmosphere
changed completely, the two words shinkei (#1#%, meaning ‘nerve’) and shinkei
(B 5, meaning ‘true view’) as double entendre, got parodied and the story was
rewritten as Shinkei Kasane ga Fuchi =552 7 .

This symbolizes the modern era of Japan. Western science and way of thinking
were overall introduced, the belief in the divine messages of dreams and their
power to predict things were rejected as superstitions.

Freud’s appearance and its impact on Japanese culture

The end of the 19" century saw publication of Freud’s epoch-marking book
The Interpretation of Dreams. According to Freud, dreams would actually reveal
the individual mentality and pathology, altering the cultural phenomenon in
the whole world.

This transition in the 1900 marked a convenient beginning of the 20" century.
Before long, The Interpretation of Dreams struck Japan, too. As a reception, two
pioneering books on dream research appeared in Japan.

One of them was Ishibashi Gaha’s (i f&FEA) Yume®* (Dreams), published in
1907 (Fig. 10).

This volume explores the dreams in classical Japanese literature, describes them
in a classification and outlines their history. However, Freud’s influence cannot yet
be seen in this book.
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Fig. 10. Ishibashi Gaha’s Dreams, National Diet Library, Japan.

The other one was Takamine Hiroshi’s (fEilfH) Mugaku 2% (Study of
Dreams), published ten years later, in 1917. It is an emblematic work, which
received the European orthodox oneirologie and contains a comprehensive study
of the Japanese dreams’.

When Takamine had already obtained and read The Interpretation of Dreams,
the book had already circulated all over the world.

That was an extremely important account for the popularization of Freud’s
theory of dreams.

However, Takamine criticized Freud’s book, indicating that it was limited to
the pathological sphere. He claimed that it had a “farfetched conclusion, moreover,
it may be directly applied to every dream of a healthy person” and he was rather
sceptical about the content.

Here, 1 would like to portray a certain aspect of the reception of Freud’s
The Interpretation of Dreams and the Japanese research of dreams.

7 On the study about Ishibashi and Takamine in detail, see Araki 2015.
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In 1907, Freud completed his analysis on the novel Gradiva by Wilhelm Jensen.
At the same time, Ishibashi wrote the first Japanese study of dreams. A year later,
Japanese novelist Natsume Soseki (& H k1) wrote a short story collection titled
Yume Jitya 2+ (Ten Nights of Dreams).

Two years ago, 2016 marked a hundred years after Natsume Soseki’s death
and various events were held in Japan and worldwide to mark this anniversary.
Ten Nights of Dreams has been translated in many languages. This symbolic work
consists of ten dreams set in various times and scenes. Gradiva, Ishibashi, and Ten
Nights of Dreams, as well as others seem to contain a very interesting synchronicity.

However, it is more than a coincidence. According to my research, the writing
of Soseki’s Ten Nights of Dreams was prompted by Ishibashi’s Dreams. Both of
these works were created almost at the same time and both specifically revolve
around the topic of the history of dreams.

The first Japanese research of dreams, Ishibashi’s work Dreams was published
in 1907, considering the history, literature and thought of dreams from ancient
times to the Edo period (1603—1868).

The emblematic masterpiece representing dreams in Japanese literature,
Soseki’s Ten Nights of Dreams was published in 1908. The fifth night represents
the world of Shinto deities and the sixth night shows the time period of the famous
Japanese sculptor Unkei J#EBE¥ in the concept of dreams.

Although Soseki knew Freud’s name, because he underlined it in Soseki’s
collection book, it seems that he was inspired by Freud, and yet it is unknown
whether Soseki had read Freud’s books in German or not. I would assume that he
had not. In my opinion, his literature of dreams was probably born of (or triggered
by) the Japanese research of dreams by Ishibashi.

Natsume Soseki and the Culture of Dreams: Ishibashi Gaha,
Fujigawa Yu

There are exceptionally close ties amongst the people in this case.

When it comes to the reception of Freud, Ishibashi’s Dreams and Takahime’s
Study of Dreams are contrastive, but they also share significant common ground,
which is the existence of the medical scientist Fujigawa Y (& 1) 113f7,1865-1940).

Fujigawa YU, who wrote the introduction to Ishibashi’s book, created
a magazine named Jinsei (A1, ShokaboZ#ES, Tokyo from 1905 to 1918),
Ishibashi studied under Fujigawa and helped with the editing of the magazine
Jinsei, which Fujigawa supervised. Jinsei magazine was also a platform of activity
for another dream researcher, Takamine Hiroshi. Takamine, who was a medical
graduate, often published his own work in Jinsei magazine, which later became
the foundation for Study of Dreams. Later, Fujigawa also wrote the introduction to
the Takamine book Study of Dreams. He also published Yiirei to Obake H45E & 35
X1 —f=#.0 B (Ghosts and Monsters. Psychology of Folklore), 1919.

Nowadays, Ishibashi’s book is not much remembered, but, as it describes
the historical nature of the dream, it is also important to perceive the deep
connection with Natsume Soseki. Furthermore, Ishibashi’s book concerns many
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people connected to Natsume Soseki. It must be remembered that many scholars
wrote the introduction alongside Fujigawa, like Haga Yaichi /%% —, Inoue
Tetsujiro H_E#VRAR and Takakusu Junjiro f#NIEYKER. They included Soseki’s
teachers, classmates, even people he hated. Consequently, I do not think Soseki
was indifferent to it. It is highly probable that it became the basis for Soseki’s Ten
Nights of Dreams (1908).

After Fujigawa graduated from Hiroshima Medical School (now Hiroshima
University), Amako Shiro J&7-PUES (1865-1930) became his close friend. Amako
would be Natsume Soseki’s home doctor. The educated society during Meiji
period was far smaller than today. The limited but excelling intelligence developed
a network of various intellectual possibilities.

Amako Shiro is the model for Amagi-sensei in Wagahai wa Neko de aru &7

W3S CdH DI Am a Cat.

Insight into future of dream culture and study of classics:
A short conclusion

As we follow the history of the research of dreams, we arrive at Japan’s
important figures of modern times. In conclusion of the current paper, I would like
to introduce one example from my international experience.

In 2016, the summer, I taught Japanese literature at Chulalongkorn University,
Bangkok, Thailand. I happened to know that Ten Nights of Dreams was recently
translated in Thai. One more book, Dazai Osamu’s K275 novel Ningen Shikkaku
NRIKHE (No Longer Human) was also translated and became very popular there
(Fig. 11). Yet, the reason of the popularity was not the ‘dreams’, but one animation.

i
P

\ALM&QQ

™ N7
(11T 2 =bb4® e
e

P
/” ”‘a | |\|\\\‘\\h“‘

’p
2%

Weee

=
-« A (/""‘\Q
5

72

Y
%
)

\\\\I[ | 4 ,/’/, L l_:"\.
aullts, 72 %

- um,’{’ =
- =

<
2

Vi

R

827
2%

WS
i

g
‘\‘:\\‘, ¢
Q"

A
s

DN
)

‘*!'Y?'
5\\3\\1‘!1:’;,’;/ /
W,

WL

N4
\\\:.

Fig. 11. Thai edition, Ten Nights of Dreams and No Longer Human. 2016, JLIT.
Bangkok, Thailand.
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The anime or game titled X5 A LA K 27 X Bungé Stray Dogs used
many Bungd, Japanese old literary masters’ names including Dazai Osamu and
Natsume Soseki for the characters of that anime®, and their names soon became
famous worldwide. In Thailand, Japanese culture is very popular. The animation
shop Animate opened in February 2016 as the first branch in Southeast Asia
(Fig. 12).

Fig. 12. Animate in Bangkok MBK Center, 7" floor. Photographed in August 2016.

In 2017, £+ Ten Nights of Dreams was turned into manga by Yoko Kondo
EEL S 2.

Although my research is focused on classics, yet chasing the dreams diachro-
nically, we can also take an extensive view of Japanese literature and culture
through an international outlook. As it is, the way of access to the studies of classics
will become even more diverse and internationalized from now on. I would like to
continue the research in the field.

LITERATURE

1. Araki, Hiroshi 7R A
Yume no gyoshd, monogatari no katachi — Harvard bijutsukan shozo ‘Kiyomori zanshu no
yume’ wo tanshoni DL, WEEDO Do b—r—r3— RENEEFTR NERETE O
2| & unf%|Z—, Nihon Bungaku no Sozobutsu : Shoreki, Shahon, Emaki H A0
AliEY)— ZEE - B - #3%—. National Institute of Japanese Literature [E SC22HFIEE
BHiE, Tachikawa 32)1[, 20009.

2. Réve et vision dans la littérature japonaise classique : notes pour la lecture du Roman
du Genji (Dreams and Visions in Classical Japanese Literature: A Reading of the Tale

8 See HEA ML A KA. Bungé Stray Dogs https://en.wikipedia.org/wiki/Bungo_Stray _
Dogs, Web.10.02.2021.



Hiroshi Araki. Reviewing Japanese Dream Culture and Its History .. 29

of Genji), transl. by Arthur Mitteau, Extréme-Orient Extréme-Occident. 42, 2018, Paris,
France.
3. Araki, Hiroshi (dir.) SiEAR{E
. Yumemiru Nihonbunka no Paradigm % "% A AR/ % A L, Hozokan IEiEbE,
Kyoto, 2015.

. Yume to Hydsho 2 & 3542, Bensei Shuppan 3k i, Tokyo, 2017.

. Ishibashi Gaha 1% EA R

. Yume%*, Hobunkan = 3Cfi, Tokyo, 1907.

. Kawato, Masashi {7 {—

. Nihon no Yume Shinké HARMDZE{Z{N Tamagawa University Press )11 K= HARES,

Tokyo, 2002.

10. Kawato, Masashi (dir.) {f] B{—#F&

11. Yume to Genshi no Shiikydshi #* & IO FE#S EF, Riton Y b, Tokyo, 2013,
2014.

12. Kondo, Yoko ¥T#é L 5 =

13. Yume Jiya, Iwamami Shoten % # /i, Tokyo, 2017.

14. Koyama-Richard, Brigitte

15. One Thousand Years of Manga, Flammarion, Paris, 2008.

16. Pongracz, M. and Santner, I. Das Konigreich der Trdume: 4000 Jahre moderne
Traumdeutung, Wien-Hamburg, Paul Zsolnay Verlag,1963.

17. Saigd, Nobutsuna 75 {5

18. Kodaijin to Yume 718 A & 2 Heibonsha ¥ ;LtL:, Tokyo, 1972.

19. Sakai, Kimi ##§3#c 3

20. Yume Katari, Yume Toki no Chiisei 2535 V) « B5# = @ i, Asahi Shinbun 7 H &7,
Asahi sensho 5] H %3, Tokyo, 2001.

21. Yume no Nihonshi £*® H A5, 2017.

22. Suntory Museum of Art.

23. KAZARI HAZEDEEL Nihon Bi no Jonetsu. The impulse to decorate in Japan, Suntory
Museum of Art, Tokyo, 2008.

24. Takamine Hiroshi & l&E

25. Yiirei to Obake H45E & 3513 1F —fm# 0B, Rakuyodo ¥k 4L, Tokyo,1919.

N

O 0 3 O

Kopsavilkums

“Sapnis” ir svarigs jédziens kultiiras vestures pétijumos. Sapni ir ciesi saistiti ar dazadiem
kultiras fenomeniem, tade| sis saiknes aspekti ir plasi un daudzveidigi. Japanu sapni ir vizuali
atspogujoti atskiriga kultiras konteksta, daudzveidigos stilos un medijos, un to atveidojums
mainds lidz ar parmainam sabiedriskaja un vésturiskaja situdcija. Bez tam sapnu vizualizacija
paver interesantas iespéjas. Pieméram, burbulveida laukums ir nozimigs un plasi pazistams
paligriks teksta atspogulojumam ne tikai komiksos un manga, bet ari misdienu Iszinu sazinas
kultira, ka aplikacija LINE.
Saja raksta autors vélas izpétit un atskatities uz Japanas sapna kultiiru un tas vésturi un
sniegt priekSstatu par to, ka senatne, viduslaiki un misdienas satiekas Austrumazijas kultiras
atspogujojuma.

(tulkojusi Agnese Haijima)
Atslégvardi: sapnis, Japanas kultiira, senatne, miisdienas.
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Abstract

During the most part of its long history, the term ‘Orientalism’ has had several interrelated
meanings with neutral or positive connotations, some of which are still preserved, for
instance, in art, architecture, design, and music, where it refers to Oriental influences and
works inspired by Oriental themes and sounds rather attractive and romantic. As an academic
term, it was used to denote the European tradition of Asian studies, suggesting a thorough
exploration of Eastern cultural heritage, in particular, languages, literature, and artifacts.
After the publication of Edward Said’s Orientalism in 1978, the term gained new negative
meanings, related to postcolonial theory where it denotes mainly the biased, haughty attitude
of the West towards an essentialized East and manifestations of Western colonial discourse in
literature, science, and politics, such as the justification of Western imperialism, colonialism,
and racial discrimination. The redefinition of the term by postcolonial theorists raised a debate
about the about the so-called Western approach to history, sociology, and Asian studies as
well as about the permissibility of division of the world into binary opposites, “the Orient”
and “the Occident”. By the end of the 20™ century, the term ‘Orientalism’ was adapted
for the use by anthropologists, and its counterpart, ‘Occidentalism’ emerged, referring to
the essentialized, dehumanized image of the West created by non-Western societies. Currently,
most of the mentioned meanings have survived, each to some extent, and interfere in various
fields of knowledge, creating complex sets of contradictory connotations.

Keywords: Orientalism, Occidentalism, Edward Said, ethnography, anthropology, postcolo-
nial theory.

Today, the term ‘Orientalism’ is largely associated with E. Said’s seminal
work, Orientalism (1978),' and the subsequent controversy;> as the result, it has

! Payne, Michael and Barbera, Jessica Rae (eds.). A4 Dictionary of Cultural and Critical Theory
(2" edition). Malden: Wiley-Blackwell, 2013. See the entry “Orientalism,” p. 520. See
also McKenzie, John. Orientalism: History, Theory, and the Arts. Manchester: Manchester
University Press, 1995, p. xii.

2 Macfie, Alexander Lyon. Orientalism. New York: Routledge, 2014, pp. 7-14; in detail about
orientalism in crisis, pp. 102—147; McKenzie, pp. 1-19.
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become “one of the most ideologically charged words in modern scholarship,”
denoting condescending attitude of the West towards some essentialized,
stereotyped East as the object of research or colonization.* However, for the most
part of its long history, ‘Orientalism’ has been a neutral academic term referring
to the whole European tradition of Asian studies approximately until the mid-
20" century, mainly in Germany, France, and United Kingdom.® The term was
also used in various fields of knowledge referring to Oriental influences and
works inspired by Oriental themes in literature,® art, architecture, design, music,
and theatre.” Macfie points out that the term ‘orientalism’ has been used at least
since the 18" century referring Eastern influences in language or art;® as McKenzie
further explains, the term originally referred to “the study of languages, literature,
religions, thought, arts, and social life of the East in order to make them available
to the West, even in order to protect them from occidental cultural arrogance in
the age of imperialism,”™ with the undertones of “scholarly admiration for diverse
and exotic cultures.”'® Al-Dabbagh argues that while the beginnings of Orientalism
as a specific kind of “oriental studies” may be traced back as far as Antiquity, it
“assumed its present form” in the beginning of the 19" century, which he calls
“Golden Age of Orientalism,”"! emphasizing that at least a part of orientalists of
this period showed “genuinely disinterested desire for knowledge and a true respect
for the peoples of the East amounting at times to veneration, in accordance with
the ancient formula of ex oriente Iux.”'?> While it is not denied that the scholars
and artists created an imaginary world inspired by Eastern motives, there are no
indications that they intended to essentialize or objectify the East or that they had
an especially patronizing attitude beyond what was considered normal at that time;
besides, they were aware that the world they were creating was an imaginary one.'
McKenzie mentions another, now obsolete, meaning of the term related to British
colonial policy in India, where it meant “a conservative and romantic approach
not only utilising the languages and laws of both Muslim and Hindu India, but

? McKenzie, p. 4.

4 McKenzie, pp. xii and 4; Macfie, p. 8.

5 Al-Dabbagh, Abdulla. Literary Orientalism, Postcolonialism, and Universalism. Berlin:
Peter Lang, 2010, pp. 1-2 and McKenzie, p. xii. Further on the history of Orientalism as
academic Asian studies in Europe see Macfie, Alexander Lyon. Orientalism, New York:
Routledge, 2014, pp. 25-44.

¢ Al-Dabbagh, pp. 1-18.

7 A detailed description in McKenzie: on the usage of the term ‘Orientalism’ in art, pp. 43-70;
in architecture, pp. 71-104; in design, pp. 105-137; in music, pp. 138-175, and in theatre,
pp. 176-207. See also Macfie, pp. 59-72.

8 Macfie, pp. 19-20.

? McKenzie, p. xii.

10" Tbid.

' Al-Dabbagh, p. 1.

12" Tbid.

13" Beaulieu Jill & Roberts, Mary. “Orientalism’s Interlocutors.” In: Beaulieu Jill, Roberts,
Mary and Nicholas Thomas (eds.). Orientalism’s Interlocutors: Painting, Architecture,
Photography. Durham and London: Duke University Press, 2002, pp. 1-17.
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also desiring the preservation of allegedly traditional social relations.”'* Therefore,
it may be concluded that the term ‘Orientalism’ in most part of what may be
called the pre-Said period, at least to Western researchers and audiences, sounded
as favouring the Orient, being enchanted, interested, and inspired by the Orient,
as well as respecting the culture and traditions of the Orient, as much as it was
possible in the informational environment of that time.

Macfie argues that the weakening of European imperialism and rise of nationalist
movements in Asia and Africa, as well as subsequent rapid process of decoloniza-
tion after the Second World War, “made possible an effective challenge to European
hegemony, not only in the military and political, but also in the intellectual sphere.”'?
On these grounds, the critics of Orientalism, many of which were Arabs working
and studying in the West, such as Anouar Abdel-Malek, Abdul Latif Tibawi, and
Edward Said,'® were able to shift the meaning of the term from “abstruse, dry-
as-dust™” field of academic studies to the ideology of imperialism and racism.'®
However, according to Young, “it was Edward Said’s critique in Orientalism (1978)
of the cultural politics of academic knowledge [..] that effectively founded postco-
lonial studies as an academic discipline,”” and it was mainly under the influence
of Said’s work that the term ‘Orientalism’ became to mean the process in which
“the Orient is appropriated by the Occident by being turned into a structure of myth
prefabricated for western use.”” Moreover, it was Said’s Orientalism that triggered
the chain reaction of reconsideration and redefinition of the images, roles, and re-
lationship of “the Orient” and “the Occident”, which, in turn, led to questioning of
the existing hierarchies, affiliations, rules of belonging to a group, and, finally, even
the position of a researcher with respect to these imaginary entities.*! The contro-
versy spread from literary studies not only to the fields of knowledge mentioned
by McKenzie, namely, “anthropology, women’s studies, art history, theatre history,
media and communications studies, the history of philology, historical geography,
even the modish study of ‘heritage” and tourism,” 2 but also further, which lead to
questioning of the political theory, history, and even the basic methodology of

McKenzie, p. xii.

15" Macfie, p. 5.

16 Macfie, p. 4.

17" Tbid.

18 Macfie, p. 5.

Y Young, Robert J.C. Postcolonialism: An Historical Introduction. Malden: Wiley, 2016,
p. 383.

McKenzie, p. 4.

See, for instance, McKenzie pp. xii—4.

2 McKenzie, p. 4.

2 On the controversy, see also Huntington, Samuel P. (1993). “If Not Civilizations, What?
Paradigms of the Post- Cold War World.” James F. Hoge and James Hoge Jr F. (eds.).
The Clash of Civilizations? The Debate. New York: The Council of Foreign Affairs, 2010,
p. 72.
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Western science.?* Gradually, Said’s interpretation prevailed and affected the whole
way how the relationship between the generic West and generic East is understood
globally, in all scopes and contexts, permanently switching to the new, negative
meaning of the term ‘Orientalism’ during the 1980s and 1990s; during this shift,
the interference of the old and new definitions of the term ‘Orientalism’ caused
considerable confusion, as they coexisted and were negotiated, which led to over-
writing or juxtaposition of the meanings.® As the further examples show, the afore-
mentioned process still continues, and the post-Said meanings of the term subtly
replace the original ones in all niches where they still survive.

Currently, ‘Orientalism’ is used as an academic term with neutral or positive
connotations only in specialized literature, mainly, on art, design, and music, where
it refers to Oriental themes or works based on Oriental motives.? The traditional
usage of the term by art connoisseurs may be demonstrated by titles of some latest
publications, many of which are expensive, “lavishly”* illustrated editions such as
(to mention just a few) Kristian Davies’s Orientalists: Western Artists in Arabia,
the Sahara, Persia and India,?® as well as Masterpieces of Orientalist Art: The Shafik
Gabr Collection,”® and The Lure of the East: British Orientalist Painting.>® In these
splendidly illustrated works on the history of Orientalist paintings in Europe,
in particular, the United Kingdom and France, mainly positive connotations of
the term ‘Orientalism’ are found; the texts stress inspiration and boost of creativity
resulting from the cross-pollination of cultures, frequently mentioning “the lure of
the East” and emphasizing “the bright colours,” “exotic and leisurely lifestyle,” and
“mystery.”! In general, in this kind of works it is admitted that the Western painters
created an imaginary world, influenced by Eastern reality, but in no case attempted
to depict it objectively, and the emphasis is placed on the value of resulting works
of art.> However, even in these publications post-Said meanings of the term are
gradually introduced, which corresponds to critical reinterpretation of Orientalist

Kennedy, Dane. “Imperial History and Post-Colonial Theory.” In: The Decolonization

Reader. James D. (ed.). Le Sueur. London: Routledge, 2003, p. 11. The article first published

in The Journal of Imperial and Commonwealth History, Vol. 24, 3, 1996.

Mc. Kenzie, p. xii

For instance, as in McKenzie, p. 3. It must be noted that some researchers still prefer to

use the term in the pre-Said meaning in literary studies as well, for instance, Al-Dabbagh,

discussing literary orientalism as on pp. 6—10.

27 A word, usually found in summaries of these publications and, apparently, reflecting some

stereotypes about the Orient.

Davies, Kristian. Orientalists: Western Artists in Arabia, the Sahara, Persia & India.

University of Michigan Press, 2005.

¥ Gabr, Shafik. Masterpieces of Orientalist Art: The Shafik Gabr Collection. Paris: ACR
Editions, 2008

3% Tromans, Nicholas (ed.). The Lure of the East: British Orientalist Painting. Yale University

Press, 2008.

See, for instance, the summary of The Lure of the East: British Orientalist Painting. Available

at: https://www.amazon.in/Masterpieces-Orientalist-Art-Shafik-Collection/dp/1905377657

[accessed 01.12.2020].

32 Ibid.
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art by art historians, which, as McKenzie argues, “have narrowed and restricted
the possible readings of paintings and other visual forms in extraordinarily limited
ways.”3

A vivid example of ongoing overwriting of the pre-Said meanings with
the post-Said meanings of the term ‘Orientalism’ is presented by the introduc-
tion to Orientalism: Visions of the East in Western Dress (1994), published by
The Metropolitan Museum of Art** While displaying a splendid collection
of costumes characterized as “exotic cache™® and representing Turquerie,
Chinoiserie,and Japonisme in apparel, the book also contains a discussion of
the meaning of the term ‘Orientalism’ as well as the causes of Western fascination
by the East. Thus, ‘Orientalism’ is defined as “the historical term used to describe
the West’s fascination with and assimilation of the ideas and styles of the East.”**
The introduction tells the reader that “Orientalism is a fabrication of the West,”
and the image of the exotic, romantic, alluring, mysterious, “impenetrable,” and
“inscrutable” Orient was “confected from Western desire and imagination™’ as
“a secular haven-on-earth, a paradise undefiled by Western civilization.”*® Said’s
interpretation is introduced by stating that “The early discoverers and the traders
sought a land never to inhabit, ever to see as different — a perfect “other”, warrant-
ing Western supremacy and segregation,”® and that the West “uses” Orientalism
“to see itself as whole” because it is “incomplete.” Yet, in a concluding statement
that appears very apologetic, it is said that “Orientalism is not a picture of the East
or the Easts. It represents longing, option, and faraway perfection. It is, like Utopia,
a picture everywhere and nowhere, save in the imagination.” In short, the intro-
duction leaves an impression that the authors needed to defend the whole existence
of Orientalism as a trend in visual art, admitting the “incompleteness” of West,
emphasizing that the construct of the Orient is the product of artists’ imagination,
and mentioning Western supremacy and conquests several times.

Apparently, the main argument underlying this change of meaning is based
on Said’s criticism of the traditional Western understanding of Eastern cultures
(“the Orient”), starting with the idea that the world should not be deliberately
“demarcated” into two essentially different imaginary entities with preset, fixed
roles: the passive, inferior, backward Orient as an object of exploration, mani-
pulation, and exploitation by the active, superior, progressive Occident.*> As Said
put it,

33 McKenzie, p. xiii.
3 Martin, Richard Harrison & Koda, Harold. Orientalism: Visions of the East in Western Dress.

New York: The Metropolitan Museum of Art, 1994.

35 Martin & Harold, p. 7.

36 Ibid.

37 Martin & Harold, p. 11.

3 Martin & Harold, p. 9.

% Ibid.

4 Ibid.

4 Martin & Harold, p. 13.

4 Said, Edward. Orientalism. New York: Vintage Books, 1979, pp. 3—4 and 54.
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...this universal practice of designating in one’s mind a familiar space
which is “ours” and an unfamiliar space beyond “ours” which is “theirs”
is a way of making geographical distinctions that can be entirely arbi-
trary. I use the word “arbitrary” here because imaginative geography
of the “our land-barbarian land” variety does not require that the bar-
barians acknowledge the distinction. It is enough for “us” to set up these
boundaries in our own minds; “they” become “they” accordingly, and
both their territory and their mentality are designated as different from
“ours.”

Hence, post-colonial criticism inherited Said’s idea of “the Orient” studied
by Western scholars as “an ideological representation with no corresponding
reality;” correspondingly, Orientalism is defined as exploration of this construct
existing only in the “western fantasy world” and any results of this research are
labelled as “produced discursively.”** For instance, in 1992, Dipesh Chakrabarty
calls the ‘the West’ and ‘the Orient’ “hyperreal terms,”® and argues that these
terms, as well as the associated images and connotations form a pseudo-natural
and quasi-obvious system that, according to Antonio Gramsci, is the very basis of
cultural hegemony.*® Gayatri Chakravorty Spivak develops the related concept
of the “subaltern” or the silenced object of the process of knowledge construction,
during which some image of this object is produced and forced on the object in
an act of “epistemic violence.”¥ Furthermore, Homi Bhabha claims that “theory
is necessarily the elite language of the socially and culturally privileged” and that
“the place of the academic critic is inevitably within the Eurocentric archives of
an imperialist or neo-colonial West.”*® Thus, according to Bhabha, as soon as
the culture of the Other is considered in any aspect inferior and explored focusing
on deviations from the culture of the West (the standard), its status as the subjugated
one is fixed and the opportunities to actually gain knowledge about it are lost:

However impeccably the content of an ‘other’ culture be known,
however anti-ethnocentrically it is represented, it is its location as
the closure of grand theories, the demand that, in analytic terms, it be
always the good object of knowledge, the docile body of difference, that
reproduces a relation of domination and is the most serious indictment
of the institutional powers of critical theory.*

3 Orientalism, p. 54.

Young, p. 389.

4 Chakrabarty, Dipesh. “Postcoloniality and the Artifice of History.” The Decolonization
Reader. Le Sueur, James D. (ed.). London: Routledge, 2003, p. 428.

4 Chakrabarty, p. 44 and p. 85.

47 Spivak, Gayatri Chakravorty. “Can the Subaltern Speak?” Ashkroft, Bill, Griiffiths, Gareth,
and Tiffin, Helen (eds.). The Postcolonial Studies Reader, London: Routledge, 1995,
pp- 24-28.

48 Bhabha, Homi K. The Location of Culture, p. 19.

4 Bhabha, p. 31.
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The criticism of Said’s work and postcolonial theory ranges from rather mild,
as, for instance, by the cultural theorist Stuart Hall,*® to harsh and biting, as by
the historian Dane Kennedy.”' One of arguments is that the post-colonial theory,
starting with its foundational text, E. Said’s Orientalism, lacks a coherent theoretical
framework, namely, consists of incompatible, taken out of context fragments of
contradictory theories,”> which Kennedy even calls a “theoretical promiscuity;”*
for instance, the claim that the image of Orient as created by the West is not true
implies that a “true” representation is possible, and thus contradicts the whole
theoretical basis of post-structuralism.>* It must be noted, however, that possibility
of a “true” representation of anything within any theoretical framework was
questioned by Said himself, and that, at least currently, “the colonial discourse
analyst analyses the representation as a representation” not seeking whether they
are “true” or not.* Next, much debated are the attempts of post-colonial theorists
to deconstruct the binary opposition “The West” vs. “the Orient,”" criticize
Western methodology, and undermine Western positivism.*® For instance, Hall
argues that simplified models of cultures and their relationships are necessary,
as they may be used as “short-hand generalizations” characterizing different
cultures in differentiation and classification of cultural communities.”® According
to the anthropologist James Carrier,

Essentialization appears to be inherent in the way Westerners, and
probably most people, think and communicate. After all, to put a name
to something is to identify its key characteristics and thereby essentialize
it. Certainly, essentialization is common in sociology and history, which
tend to essentialize key notions like class, empire, and the industrial
revolution.®

Likewise, the political scientist Samuel Huntington states, “When people
think seriously, they think abstractly; they conjure up simplified pictures of reality
called concepts, theories, models, paradigms,” without which there might be only

50 Hall, Stuart. “The West and the Rest: Discourse and Power.” Hall, Stuart and Bram Gieben
(eds.). Formations of Modernity. Cambridge: Polity Press, 1992, pp. 275-332.

31 Kennedy, Dane. “Imperial History and Post-Colonial Theory.” In: The Decolonization

Reader. James D. (ed.). Le Sueur. London: Routledge, 2003, p. 11. The article was first

published in The Journal of Imperial and Commonwealth History, Vol. 24, 3, 1996.

Kennedy, pp. 12—-13; also see McKenzie, p. 4, and Macfie, p. 124.

Kennedy, p. 12.

3¢ Kennedy, p. 16.

55 Orientalism, p. 272.

¢ Young, pp. 390-391.

57 Kennedy, p. 12.

8 Kennedy, p. 16.

3 Hall, Stuart. “The West and the Rest: Discourse and Power.” Hall, Stuart and Bram Gieben
(eds.). Formations of Modernity. Cambridge: Polity Press, 1992, p. 275.

0 Carrier, James G. “Occidentalism: The World Turned Upside-down.” American Ethnologist,
Vol. 19, 2, 1992, p. 207.
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confusion.’! And, finally, another anthropologist, Lamont Lindstrom, comments
that Edward Said “deconstructs Orientalism purposely to erase the boundary
between Orient and Occident — a boundary which hides the diversity that exists
among all those labelled Orientals and, at a different level, obscures our common
humanity.”®* Moreover, Kennedy argues that the aim of post-colonial critics
formulated as to “decolonize” the minds,® is, in fact, an attempt to fully deconstruct
the Western history of the West as some “mythography concocted by the West to
further its hegemonic ambitions,” that is, the so-called “white mythologies,” and
to replace them with an “alternative mythography.”** Kennedy claims, moreover,
that the postcolonial theorists such as Bhabha and Spivak produce incompre-
hensible texts with an eclectic theoretical framework and “highly specialized,
often obscure terms”® on purpose: their aim is to “to prevent ‘closure’ and thereby
subvert the ‘authoritative mode’ of Western discourse.”*® As Kennedy puts it,

The strategy adopted by post-colonial theorists is to subject the language
of the colonizers to critical scrutiny, deconstructing representative
texts and exposing the discursive designs that underlie their surface
narratives. This is seen as an act of transgression, a politicized initiative
that undermines the hegemonic influence of Western knowledge and
brings about the cultural decentering of the [European] centered world
system.®’

Kennedy argues that some post-colonial critics aim merely at the decentralization
and provincialization of Europe, including rewriting of the history NOT from
the viewpoint of Europe,”® while others, the “post-colonial purists,” aim at
the destruction and deconstruction of the very method and way of reasoning —
“against an historical mode of understanding altogether,”® which leads to “wilful
neglect of causation, context, and chronology.””® Kennedy also points out that, in
post-colonial criticism, this “West” to be deconstructed is also essentialized as “an
undifferentiated, omnipotent entity, imposing its totalizing designs on the rest of
the world without check or interruption.””!

' Huntington, Samuel P. “If Not Civilizations, What? Paradigms of the Post-Cold War World.”
(first ed. 1993). James F. Hoge and James Hoge Jr F. (eds.). The Clash of Civilizations?
The Debate. New York: The Council of Foreign Affairs, 2010, pp. 72—-85 [p. 72].

Lindstrom, Lamont. “Cargoism and Occidentalism.” In: Carrier, James C. (ed.). Occidenta-
lism: Images of the West. Oxford: Clarendon Press, 2003, p. 34.

0 Kennedy, p. 14.

¢ Kennedy, p. 15.

6 Kennedy, p. 13.

6 Ibid.

¢ Kennedy, pp. 13-14.

8 Kennedy, Dane. “Imperial History and Post-Colonial Theory,” p. 15.
% Ibid.

0 Tbid.

Kennedy, p. 16.
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Some compromise between the warring opinions was reached by anthro-
pologists, as demonstrated in the proceedings of 1992 meeting of the American
Anthropological Association in San Francisco,”? reconsidering and redefining
the existing meanings of the term ‘Orientalism’ as a neutral academic term, at least in
their field of research. In particular, James Carrier thoroughly discusses the origins
and meanings of both terms, starting with the article in American Ethnologist in
1992, and further developing them in his introduction to Occidentalism: Images
of the West (1995). Carrier acknowledges Said’s Orientalism as a work “so
influential that ‘orientalism’ has become a generic term for a particular, suspect type
of anthropological thought.”’* Based on this, Carrier defines two distinct meanings
of the term ‘Orientalism’: the more neutral ‘orientalism’ for the “the generic
use of the term” meaning the set of “stylized images of the West,” ”* reserving
the capitalized version, ‘Orientalism,” “for the specific manifestation Said
describes.” 7 Furthermore, Carrier defines the term °’ as a set of “stylized images
of the West,””” corresponding to its counterpart, ‘orientalism,” and defined as some
set of schematized, stylized images of the East. In addition, Carrier distinguishes
between the concept of ‘orientalism’ as the set of images of the East created and
perpetuated by Westerners, and ‘ethno-orientalism’ as the self-definition of the East,
what he defined as “essentialist renderings of alien societies by the members of
those societies themselves, and” which are subsequently presented to the West.”
Directly related to this pair are ‘occidentalism’ as the self-definition of the West
and ‘ethno-occidentalism’ denoting the definitions created by non-Westerners,
and those include images and stereotypes about the West, in short, “essentialist
renderings of the West by members of alien societies.”” Similar definitions and
differentiation of concepts have been proposed by Lamont Lindstrom who uses
slightly different terminology, namely, ‘auto-occidentalism’ referring to stereotypic
self-definition of the West, and ‘auto-orientalism,” referring to the stereotypic self-
definitions (or self-defining discourse) of non-Westerners.*

Apparently, both Carrier®! and Lamont® explain and justify the process of
essentialization and stereotypization from the anthropological point of view as
a routine part of self-definition of any society or social group, which starts by

2 Published as Carrier, James G. (ed.). Occidentalism: Images of the West. Oxford, Clarendon
Press, 1995.

3 Carrier, James G. “Occidentalism: the world turned upside-down.” American Ethnologist,
Vol. 19, 2, 1992, pp. 195-212.

Carrier, James G. “Introduction.” In: Carrier, James G. (ed.). Occidentalism: Images of
the West, 1.
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defining the ‘Us’ and ‘Them’ according to some set of characteristics, drawing
the borders, and constructing the binary oppositions which merge into the mental
construct of the Self versus the Other as related to Self and expressed in terms of
the Self. It must be pointed out that Said acknowledges the universality of this
instinctive process of self-definition, characterizing it in Culture and Imperialism
(1994) as “one of activities practiced by all cultures” with “a rhetoric, a set of
occasions, and authorities,” even if criticizing its manifestations. However,
according to Carrier, the basic problem in building binary oppositions for definitions
of the Self and the Other is drawing definite and stable borders between ‘Us’ and
‘Them,” for instance, the question, which Westerners are Western enough to be
included in the canon, and how much a community or a person should deviate from
some norm to be still included in ‘Us’?% The next question is related to the scale
of self-definition, according to which the borders of ‘Them’ and ‘Us’ shift, starting
from one family (or one person) as different from the rest of humanity, and ending
with including the whole humanity in ‘Us’, as compared to non-humans.® As any
self-definition necessitates more or less essentialization of the Self and the Other,
the communities in question should be considered as “coherent and uniform” at
least for the purpose of self-identification;¥ however, it must be noted that this
coherence and uniformity, as well as the defining qualities that separate ‘Us’ from
‘Them’ should differ with every change of the scale. Therefore, Carrier shifts
the blame away from the West by the explanation that both “the Westerners”
and “the Easterners / Aliens / Orientals” essentialize themselves as well, both for
self-definition and for representation to the Other, and that it is only natural that
representatives of some social or ethnic group examine others from their own
perspective, namely, as compared to Self, in terms comprehensible to Self, and in
the position of Other to Self; even more so, as the other nations or civilizations do
the same with regard to the West and Westerners. ¥ According to Carrier,

Seeing Orientalism as a dialectical process helps us recognize that it is
not merely a Western imposition of reified identity on some alien set
of people. It is also the imposition of an identity created in dialectical
opposition to another identity, one likely to be equally reified, that of
the West. Westerners, then, define the Other in terms of the West, but
so Others define themselves in terms of the West, just as each defines
the West in terms of the Other.®

Besides, Carrier proves that his views are thoroughly Western-centric by stating
that the current situation “privileges the West as the standard against which all
Others are defined, which is appropriate in view of both the historical political and

8 Said, Edward. Culture and Imperialism. London: Vintage Books, 1994, p. 42.
“Occidentalism: the world turned upside-down,” p. 197.

8 Ibid.

“Occidentalism: the world turned upside-down.” p. 199.

8 Tbid.

8 Ibid.
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economic power of the West, and the fact that anthropology is overwhelmingly
a Western discipline.”® Carrier infers that due to the mentioned power disbalance,
those described by the West are rarely in the position in which they are able to re-
ject or criticize the descriptions made; similarly, “aliens”, for the same reason, have
less freedom in construction of images of the West.”® This might be true in Carrier’s
own, apparently, rather Western-centric informational environment; however, even
a quick search®® provides the reader with a plenty of examples where other cultures
routinely define themselves against the West, yet the superiority of West is not only
questioned, but, in fact, has never been admitted.”” An example of self-definition in
contrast some Other not related to the West at all is the definition of Islamic culture
in contrast to pre-Islamic culture of Arabs, the Jahiliyya — “days of ignorance™.
Likewise, the distinction between ‘Arabs’ and ‘West: NOT Arabs’ is used by
Arabs,” while ‘Muslims’ and ‘NOT Muslims’ appears in the same way in Islamic
publications, sometimes, overlapping the notions of ‘Arabs’ and ‘Muslims’.”s In
these cases, as Carrier puts it, the “ethno-Orientalism of Aliens is produced in dia-
lectical opposition to their ethno-Occidentalism,” singling out the core values of
a culture and assigning the ‘positive’ value or conforming with the ‘norm’ to ‘Us’,
while denoting ‘Them’ in negative terms as ‘NOT conforming’ and describing
the differences “with gleeful shock.”’ Therefore, the main difference, apparently,
is that the ethno-Occidentalists have shifted the polarity of this binary division and
marked the ‘non-Western’ as the origin of their coordinate system, or ‘Self” which
is ‘main’ and ‘good’, while the ‘“Western’ becomes ‘the evil Other’. It is needless
to say that these attached connotations of each term are subjective and demonstrate
the affiliations of their user.

8 “Qccidentalism: The World Turned Upside-down.” p. 199.

% TIbid. p. 197.

o1 The author of this study used Arab/Islamic publications as examples of this universal process
because of own expertise in the field, fully understanding that similar instances might be
casily found in many other cultures worldwide.

%2 To provide just one example in English: Essa, Ahmed & Othman, Ali. Studies in Islamic

Civilization: The Muslim Contribution to the Renaissance. London: The International

Institute of Islamic Thought, 2012. Even more pronounced the tendency is in the more

traditional kind of Arabic scholarly literature, for instance,
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The contrasting of Islamic and pre-islamic cultures is obvious in, for instance, Gleave,

Robert.“Jahiliyya”. In: Netton, Richard (ed.). Encyclopedia of Islamic Civilization and

Religion. New York: Routledge, 2008.
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Occidentalism as “The dehumanizing picture of the West painted by its
enemies”™® has been in-depth explored by Ian Buruma and Avishai Margelit, who
describe and analyse several versions of anti-Western discourse, found in large
areas of non-Western world, for instance, among the extreme nationalists in Japan
during WW2,” in China,'® and among radical Islamists who advocate “politicized
Islamic ideology in which the United States features as the devil incarnate.”!"!
Each of the mentioned groups states different reasons for hating the West; yet,
they are united in the “loathing of everything people associate with the Western
world, exemplified by America,”'” and some of them are ready to wage war
against the West as the source of evil in the world.!”® The war against the West
has been declared “in the name of the Russian soul, the German race, State Sinto,
communism, and Islam,” as “the holy war” against the “absolute evil,”'* defend-
ing a race or nation, fighting for some religious or political ideals; therefore, it
is possible to distinguish between the religious and the secular Occidentalism.!
The main features of the essentialized image of the West, according to Buruma and
Margelit, are “empty Western rationalism” and “materialism” which are contrasted
to “the deep spirit of whatever race or creed the Occidentalists extol;”'% an ag-
gressive, “coldly mechanical,”'"” intellectual, but depraved, soulless, and inhumane
society which advances the globalization of the world and thus destroys the tra-
ditional values of non-Western societies.!”® The West is characterized by “Western
pop culture, global capitalism, U.S. foreign policy, big cities, or sexual license;”?
it is called “Roman imperialism, Anglo-American capitalism, Americanism,
Crusader-Zionism, American imperialism, or simply the West.”!!° Finally, “the idea
of America itself” is presented as “a rootless, cosmopolitan, superficial, trivial, ma-
terialistic, racially mixed, fashion-addicted civilization.”!!! For instance, Islamist
Occidentalism is characterized by the depiction of the West as a barbaric, savage
civilization of atheists, heretics, or idolaters, characterized by nonexistence of fam-
ily values and overall depravity,''? the embodiment of which is the main symbol of

%8 Buruma, Tan and Avishai, Margelit. Occidentalism: The West in the Eyes of Its Enemies. New
York: The Penguin Press, 2004, p. 3.

% Buruma & Margelit. pp. 2-3.

10 Buruma & Margelit. p. 4.

19" Buruma & Margelit. p. 5.

102 Thid.

1% Buruma & Margelit. pp. 5 and 101.

194 Buruma & Margelit. 102.

15 Buruma & Margelit. p. 101.

106 Buruma & Margelit. p. 102.
17 Buruma & Margelit. p. 3.
1% Buruma & Margelit. p. 75.
19 Buruma & Margelit. p. 5.
1% Buruma & Margelit. p. 32.
" Buruma & Margelit. p. 8.
112 Buruma & Margelit. p. 102
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Islamic Occidentalism, the Western woman with her sexual freedom and male-like
behaviour.'?

In fact, this kind of Occidentalism corresponds to the “demarcation” of
the world into “our land-barbarian land”'* as criticized by Said in Orientalism,
with the roles of the Orient and Occident swapped. Correspondingly, Buruma
and Margelit define the discussed kind of Occidentalism as the inverse image of
Orientalism in the worst aspects of post-Said sense, with its approach, methods,
and prejudices turned towards the West,!'> arguing that it developed mainly as
the response to the interference of the West into the affairs of Eastern nations,
starting with imperialism and colonialism, and ending with inconsiderate attempts
to spread Western culture, technology, and materialistic civilization."® According
to Buruma and Margelit, both Orientalism and Occidentalism may be labelled as
“a form of intellectual destruction” with the aim to “diminish an entire society or
a civilization to a mass of soulless, decadent, money-grubbing, rootless, faithless,
unfeeling parasites.”"'” However, as Said pointed out in Culture and Imperialism,
this “instinctive” kind of self-definition against some ‘evil Other’ can “mobilize
passions atavistically”''® and is especially dangerous in the contemporary
globalized, interconnected world, where cultures come in contact daily.!”
The mechanism of this process is explained, for instance, by Bhabha, namely, that
during any culture contact, the negotiation between culture-defining narratives
begins, as the representative speakers of each culture tend to “rewrite” the reality
from own position, proving its validity by the axioms of own culture.'?® Therefore,
if cultures that use each other as a foil for positive self-identification come in
contact in some community, family, or mind, the process of identity negotiation
might be qualified as self-perpetuating reciprocal epistemic violence'?! with attacks
and retaliations, where both sides play simultaneously roles of the oppressors and
the oppressed, each in their scope and sphere, to the maximal extent they may
reach, curbed only by the resistance of the other side. In other words, the main
problems in culture contact stem from the universal tendency to define Self against
some Other, or non-Self, which, in this case, best would stay physically distant,
speaking incomprehensible language, and acting in an inexplicable way, so that it
might be comfortably used as the everlasting opponent.

An overview of the many meanings and connotations of the term ‘Orientalism’,
the derived terms, and the related controversies and debates shows that de-
scriptions of cultures, the methods that are used to explore the cultures, and

13 Buruma & Margelit. p. 128.
14 Orientalism, p. 54.

15 Buruma and Margelit, pp. 8—10.

116 Buruma & Margelit. p. 142; cf., Orientalism, p. 324.
7 Buruma & Margelit., p. 8.

18 Culture and Imperialism, p. 42.

" Culture and Imperialism, pp. 42-43.
120 Bhabha, pp. 9-15.

121 On the use of the term, see Spivak, pp. 24-28.
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the criticism of these methods and descriptions are part of the warring discourses
and counter-discourses, and none of the mentioned may be qualified as neutral and
objective, but rather as very subjective and depending on the position of the critic.
The aforementioned discussion of scholars about the validity of terms might be
also considered as a negotiation of meanings in a multicultural setting, where
both sides offer some culture-specific definitions of terms with emotionally laden
connotations in attempts to ‘rewrite’ the reality of the opponent according to own
understanding, or at least to reach some compromise. In terms of post-colonial
analysis, this corresponds to “the Empire writing back” in the colonizers’ language
and to breaking of the cultural hegemony from within the discourse,'? with
ensuing counter-arguments and responses to these counter-arguments. Therefore,
Said’s assertion that “the answer to Orientalism is not Occidentalism” because “no
former ‘Oriental’ will be comforted by the thought that having been an Oriental
himself he is likely — too likely — to study new ‘Orientals’ — or ‘Occidentals’ —
of his own making,”'?* appears to be too idealistic. Practically speaking, most of
the discussed terminology has become too emotionally charged, which is likely to
affect allegedly impartial academic research. The proposed solution to this problem
might be a change of the terminology and the theoretical framework altogether,
finding a new, safe ground for cross-cultural studies.
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Kopsavilkums

Termins “orientalisms” sakotnéji tika lietots vairakas nozimes bez negativam konotacijam.
Dazas no sim nozimém ir saglabajusas, pieméram, maksla, arhitektira, dizaina un mizika,
kur termins joprojam apzimé makslas darbus, kuros attélotas ar Austrumzemém saistitas
témas vai kuri raduSies Austrumu kultiiru ietekme, un tam ir pievilciga, romantiska pieskana.
Ka akadémisks termins “orientalisms” tika izmantots, lai apzimétu Azijas pétniecibas
tradiciju Eiropa, kurai bija raksturiga ripiga Austrumu kultiiras mantojuma, it ipasi valodu,
literatiiras un senlietu, izpéte. Péc Edvarda Saida darba “Orientalisms” publicésanas
1978. gada Sis termins ieguva jaunas, negativas nozimes, parnestas uz postkolonialo teoriju,
kura tas galvenokart apzimé Rietumu neobjektivo, augstpratigo attieksmi pret stereotipizétiem
Austrumiem un Rietumu kolonialda diskursa izpausmes literatira, zinatné un politika, ka,
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piemeram, imperialisma un kolonialisma attaisnoSana, rasu diskrimindcija un kultiiras
kolonizacija. Termina nozimes maina izraisija plasas debates par ta dévéto Rietumu pieeju
vésturei, sociologijai un Azijas pétijumiem, ka ari par to, vai vispar pielaujama pasaules
iedalisana pretstatu pari — Austrumzemés un Rietumu valstis. 20. gadsimta beigds Sis termins
tika pielagots lietojumam antropologiskos pétijumos; radas ta pretstats — “okcidentalisms”,
kurs apzimé stereotipizéta, dehumanizéta Rietumu téla veidosanu no nerietumniecisku sabied-
ribu perspektivas. Miisdiends visas minétds nozimes ir dazada mera saglabajusas un cita citu
ietekmé dazadas zinasanu jomas, veidojot sarezgitus pretrunigu konotaciju kopumus.

Atslegvardi: orientalisms, okcidentalisms, Edvards Saids, etnogrdfija, antropologija,
postkoloniala teorija.
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Abstract

Taking into account all pros and cons, Christianity, which came into Korea from the West
can be truly qualified as ‘Korean Christianity.” It has by no means weakened Korea’s specific
identity; instead, it has absorbed many local traditions (including Korean shamanistic
practices), promoted Korean national self-confidence during its colonisation by Japan, given
impetus to the modernisation of society through the dismantling of the class system, and thus
also allowed the Korean tradition of Confucianism to be reborn under new circumstances.
Keywords: Christianity, Korea, Buddhism, Shamanism, Confucianism, modernisation, in-
dependence.

Any efforts to draw strict divisions between civilisations based on Christianity
as the foundation of Western identity as opposed to ‘Eastern religions’, for Eastern
identity do not reflect the multifaceted reality of the world, nor do they provide
an answer to the question why the societies in Europe, the United States and
Asia are in fact so different. A 2014 study, for example, showed the enormous
rise of Christianity in China and suggested that the People’s Republic of China
(officially an atheist country) “[..]is now poised to become not just the world’s
number-one economy but also its most numerous Christian nation.”! Nonetheless,
China is increasingly offering its own non-Western identity as an alternative on
both the national and international scale, emphasising its social stability and
harmony, and underpinning this concept with values inherent in traditional Chinese
culture and found in Confucianism, Taoism, Buddhism and other classics.? In
regard to Christianity in the Near and Far East, let us remember that the modern
Western superpowers have never spared Christians more than other hostages in

! The Telegraph Group. China poised to lose its atheist tag in just 15 years // Gulf News.
April 26, 2014, A 16.

2 Wu, You. “The Rise of China with Cultural Soft Power in the Age of Globalization”. Journal
of Literature and Art Studies, Vol. 8, No. 5, May 2018, pp. 763-778.
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political-military situations. For example, the Nagasaki area, which was destroyed
by an American atomic bomb, was a centre of the Christian faith in Japan, and
therefore “in a single flash the Truman administration killed more Christians than
in the whole history of Japanese persecution.”

Indeed, we may express astonishment regarding South Korea, which until
recently prepared the world’s second-largest number of Christian missionaries,
surpassed only by the United States.* However, it is important to understand that
Christianity has by no means weakened Korea’s specific identity; instead, it has
absorbed many local traditions (including Korean shamanistic practices), promoted
Korean national self-confidence during its colonisation by Japan, given impetus
to the modernisation of society through the dismantling of the class system, and
thus also allowed the Korean tradition of Confucianism to be reborn under new
circumstances.’

At the beginning many factors have dictated the incomprehension of European
(and Western) missionaries when becoming familiar with the Korean religious
mentality. The Asian religions that prevailed in Korea focused on the earthly life,
while in Christianity the afterlife is more important. Besides, the original sin theory
of Christianity was not the case of Korean thought. In the 18" century, when early
Catholic mission started in Korea, it was dominated entirely by Neo-Confucianism
supported by the ruling Choson dynasty — and the ruling yangban class imposed
upon its subjects the importance of faithful service to society and Confucian moral
ethics.® This sparked a number of disagreements between missionaries and Ko-
rean scholars, which eventually led to persecution of Catholics starting with 1801
and continuing as mass executions over the several next decades.” From the point
of the agnostic, rationalist and society-oriented Confucianism, the Christianity
was at best a curious superstition, some kind of marginal Buddhism or even less
worthy pursuit.® The theory of heaven and hell was perceived as psychologically
understandable desire, rooted in the selfish nature of human beings.” Furthermore,
the Christianity was considered as destroying the social order, because it placed God
above parents and the king in contrast to Confucianism, which stressed the pater-
nal relationship between the king and his people, as well as filial piety as the most
essential virtues.'® Why, then, the Christianity, despite its initial failures started its

3 Dougill, J. In Search of Japan's Hidden Christians. Tokyo, Rutland, Vermont, Singapore:
Tuttle Publishing, 2012, p. 193.

4 Moll, Rob. “Missions Incredible. South Korea sends more missionaries than any country
but the U.S. And it won’t be long before it’s number one.” Christianity Today. A Magazine
of Evangelical Conviction, 2006. Available at: https://www.christianitytoday.com/ct/2006/
march/16.28.html [accessed January 3, 2021].

5 See: Introduction to Korean Spirituality. Seo Jinseok and Kaspars Klavin$ (eds.). Riga,
University of Latvia Press, 2019.

¢ Choi, Jai-Keun. Early Catholicism in Korea. Seoul: Handl Publishing House, 2005, p. 19.

” Hwang, Kyung Moon. 4 History of Korea. New York: Palgrave Macmillan, 2010, p. 122.

8 Choi, Jai-Keun. Early Catholicism in Korea. Seoul: Handl Publishing House, 2005, p. 213.

¢ TIbid., p. 213.

10" Tbid., p. 219.
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victory march in Korea? First, it was because in the 19" century the Kingdom of
Great Choson, regardless of the official ideology of harmony, stability and human
enlightenment was on the brink of a social explosion. As a hierarchical society
based on birth and bloodlines, the Choson Dynasty, due to external and internal
disturbances, developed into a cruelly oppressive social system, where people with
lower status were under lifelong oppression.!! Discrimination of women,'? wide-
spread slavery, bound servitude® and strict segregation of society'* were based
on ruthless corporal punishment and absolute control. If we use the method of
analogy in the assessment of historical events, the situation in Korea at the end
of the 18" century and the beginning of the 19" century could be to a certain
extent compared to the Roman Empire during its collapse, when the Christianity
as the ideology of the oppressed social strata gained increasing adherence, yet in
the Korean case the new religion came from the West and barbarians — unlike Ger-
mans, these were ‘barbarians from the oceans’ — Western imperialists (Americans,
the French) with whom open conflicts had to be faced.'

A special feature was that the Western ‘barbarians’, among whom Christian
missionaries represented handlers of peaceful dialogues rather than invaders,
charmed with their knowledge of technology, which had been gaining recognition
already since the successful Jesuit activities in China. At the same time,
the Confucianism gradually lost the freshness of a teaching based of empirical
principles, which dictated increasing openness among the ruling social layers with
regard to “Practical Learning.”'® Yet the decisive factor was that in 1910, when
Korea fell under Japanese rule, Koreans did not associate Christianity, which
had already gained considerable approval, with any doctrine forced from outside.
On the contrary, it became a uniting force within the anti-colonial resistance
movement and remained such until the Japanese collapse as a result of World War
II. The official persecution of Christianity in Korea ended 1884 and since then
Protestant missionaries started to enter Korea in large numbers, and as a result
Korea became known as ‘wonder of the modern mission.’!” These were specifically
Protestant missionaries who pioneered the introduction of modern education,
which promoted patriotism and desire for national independence amongst Koreans
during the Japanese colonisation.®

However, the adoption of Christianity in Korea also had deeper social and
psychical-emotional reasons. It should be taken into account that Buddhism,

Joon-sik, Choi. Folk-religion. The Customs in Korea. Seoul: Ewha Womans University
Press, 2006, pp. 3, 140.

Hwang, Kyung Moon. 4 History of Korea. New York: Palgrave Macmillan, 2010, p. 78.
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Hwang, Kyung Moon. 4 History of Korea. New York: Palgrave Macmillan, 2010,
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which Buddhist monks from Korea once introduced also in Japan, had deep roots
in Korea. However, the Choson Dynasty had oppressed Buddhism in favour of
the leading Confucianism, until Buddhism became almost exclusively the religion
of women and rural people’, gaining an ever-increasing influence on the folk-
religion of the rural population.?’ This part of population was psychologically ready
for the message of Christianity, which, like Buddhism, is more based on practical
persistent improvement of one’s own qualities rather than formal performance of
rituals accepted by ruling elite of civil servants.

Another even more important phenomenon in promoting Christianity as
a religion of revelation is Korean shamanism. One can fully agree with Donald
Baker: “Many Koreans preferred the individual variations and the personal
emotional release allowed in revival meetings because that was the sort of
religiosity they had grown accustomed to in shaman rituals.”* Like shamanism,
spiritual ecstasy also occupies a significant role in Christian Mysticism, especially
in the religious awakening movements of Protestantism (Great Awakening) in
Europe and the USA in the 18"-19" centuries — Protestant missionaries introduced
the methods they practiced in Korea. At the same time, Korean congregations
adopted many elements from shamanism. Seeing of visions, the interpretation of
dreams, the active search for personal connection to the spiritual world (God)*
in Korea were automatically associated with shamanic practices, hence, intensive
prayers were perceived as analogous to in-depth meditations characteristic to
shamanism. Along with slaves, shamans under Choson rule belonged to the lowest
social layer (ch'dnmin)?, which in certain cases might have promoted the appeal
to the Christian egalitarianism, at the same time identifying themselves with
the majority of rural population, from which the ruling yangban elite had gradually
distanced themselves.

The crucial question remains: what factors could have facilitated harmonization
of the aspects of Christian teachings, which so radically differed from their
world outlook, — concentration on afferlife and the concept of original sin — with
the Korean religiousness. To understand this, one has to imagine the situation of
the majority of the Korean people — peasants — from the 19 century to the beginning
of the 20™ century. Absence of rights in the face of the ruling stratum and hardships
of existence in situations of danger and illness were often associated by them with
either benevolence or disfavour of the many spirits and deities, which created

1 Oh, Kang-nam. “The Christian-Buddhist Encounter in Korea”. Buswell, Robert, E.;
Lee, Timothy S. Christianity in Korea. Honolulu: University of Hawai‘i Press, 2006, p. 372.
Joon-sik, Choi. Folk-religion. The Customs in Korea. Seoul: Ewha Womans University
Press, 2006, p. 49.

Baker, D. “Sibling Rivalry in Twentieth-Century Korea: Comparative Growth Rates of
Catholic and Protestant Communities”. Buswell, Robert E.; Lee, Timothy S. Christianity in
Korea. Honolulu: University of Hawai‘i Press, 2006, p. 293.

Klavins, K. “Comparative Review of Korean Religions”. Introduction to Korean Spirituality.
Seo Jinseok and Kaspars Klavins (eds.). Riga: University of Latvia Press, 2019, p. 19.

3 Choi, Jai-Keun. Early Catholicism in Korea. Seoul: Handl Publishing House, 2005, p. 19.
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a synthetic and specific Korean ‘folk-religion.’** Moreover, the proportions of ‘evil’
and ‘good’ spirits are very difficult to define in this regard. Apparently, folk-religion
did not fill the emotional vacuum that the absolute majority of rural dwellers felt
in the circumstances of absence of social and economic rights where shamans were
able to offer technical assistance to satisfy daily necessities, healing of illnesses and
handling of secret areas of human relations, but failed to provide a greater moral
satisfaction and motivation for existence, which became more and more acutely
needed during the shocks Korea experienced at the end of the 19" and the early
20" century. The assistance of ‘house spirits’ no longer sufficed. The niche was
filled by Christianity. Comparing with analogous developments in the environment
of East European (Baltic) peasants who adopted Christianity rather late in
the 18" century®, or in South Eastern Asia at the turn of the 19" and 20" centuries —
Christianity here probably offered “[..] a refuge from the domination of these
demanding spirits in a different vision of the cosmos. This was a predictable, moral
world in which God would protect the devout from all that the spirits could do
and would eventually be rewarded by an afterlife in paradise. The powerless too
would be rewarded if they lived a life of personal virtue.”* At the time of extreme
changes in the 20" century, when Christianity became increasingly present in daily
lives of Koreans, the apolitical Christians, “... who in the past would have turned
to shamanism for otherworldly assistance in obtaining the good things of this
world, chose Christianity instead as a more appropriate, effective, and modern tool
to the same end.”?’ In this way, the Christian afferlife orientation was paradoxically
incorporated in the world outlook and mentality of East Asian population, which
traditionally concentrated on this life. It is more difficult to explain the acceptance
of original sin among Korean Christians, which is indeed deeply rooted in
the European spiritual tradition and which gained new popularity in the West
at the times of the Reformation in the 16" century and the following renaissance of
empirical science based on understanding of religion in the 17"-18" century.?® One
can partly agree with the finding by Donald Baker that “The doctrine of original
sin allowed Korean converts to Christianity to escape the conundrum of trying to
reconcile belief in human perfectibility with the experience of moral failure by
abandoning the traditional belief that human beings could reach moral perfection
through their own efforts. Instead, Christianity in both its forms offered what was

2 Joon-sik, Choi. Folk-religion. The Customs in Korea. Seoul: Ewha Womans University

Press, 2006, pp. 89—101.

% Introduction to Korean Spirituality. Seo Jinseok and Kaspars Klavin$ (eds.). Riga: University
of Latvia Press, 2019, pp. 17-19.

2 Steenbrink, K. Catholics in Indonesia 1808—1942. Leiden: KITLV Press, 2003, p. 221.

27 Koo, J. H.; Nahm, A. C. An Introduction to Korean Culture. Seoul: Hollym Corporation,
1997, p. 194.

2 Harrison, P. The Fall of Man and the Foundations of Science. Cambridge: Cambridge
University Press, 2008.
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to Koreans a relatively novel solution — supernatural assistance from God above.””
Nevertheless, we must not forget the numerous changes brought around by Koreans
themselves both in Christian preaching and content, thus creating synthesis with
earlier Korean spiritual teachings and traditions among which shamanism certainly
occupies one of the central places. Seo Jinseok confirms that Korean Protestantism
has a number of regional characters rooted in Shamanism, none of which are
grounded on biblical teachings nor are they regularly emphasised in other Christian
countries, and thus are found only in Korean Protestantism, especially Pentecostal
churches.® As typical manifestations of local Korean Christianity S. Jinseok
mentions several examples, for instance: a statement that physical good fortune in
this world is the most important goal for the believers; that in order to pursue goals
believers are permitted to use the sorcery techniques etc.’! Along with Shamanism,
Confucianism has also left its mark on Korean Christianity (Confucian influence is
present in church hierarchies and structure, etc.)*

Taking into account the considerable importance of Christians in organising
modern Korean education and the movement of independence from Japan’s
colonial oppression between 1910 and 19453, almost the entire 20" century in
Korea became a Christian victory march. According to the Korean culture review
published in 1997, many Koreans at that time are characterised, as follows:
“[..] look at how much more enthusiastic they are about Christianity than most of
their neighbours around the world are and come to the conclusion that Korea is
destined to become the next centre for world Christianity, the new Israel, as many
Koreans call it, the home of the latest chosen people of God. Few would go as far[..]
that a new messiah has been born in Korea.”?* At the same time, such increased
self-confidence led to more extensive isolation of the Christian community in
Korea as opposed to other religions in Korea and spiritual practices inherited from
the past, especially complicating relations with followers of Buddhism. Similarly
to fundamentalists of Judaism and Islam — Christian fundamentalists traditionally
considered their faith as the only true religion. Unfortunately, Korean Christianity,
as a part of this world perception, was supporting Christian exclusivism.*

When discussing modernisation problems and latest developments in Korea,
we must not forget that Korea is a country of extremely ancient civilisation where
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other spiritual and cultural trends, which are not related to Christianity, have
a very long history. In the context of Buddhism, let us remember the importance
of Korean thinker Wonhyo (617-686) in East Asian intellectual tradition,
or the influence of Yi Hwang (1501-1570) on the development of Japanese
Confucianism. The inconspicuous presence of Taoism is felt virtually everywhere —
in the Korean lifestyles, mentality, martial arts, design, interior decoration, painting
and gardening.*®* The Korean pluralistic, multifaceted identity has been and
remains contradictory to the postulation of exclusivism and failure to accept other
religions by many Christian congregations. Reminders by Korean intellectuals that
for the Korean Christians, Confucianism, Buddhism and Taoism should not be
considered as the faiths of ‘others’, but as ‘ours’, or at least, part of ‘ours’, are fully
justified.’” Generally (universally) oriented contemporary Korean thinkers call to
reject the typically Western Cartesian/Newtonian mechanistic worldview, which
sees the world as constructed from many separate parts, accepting a new vision
of reality that is based of interrelatedness of all phenomena instead.’® Already
in ancient times Korean philosophy in the context of East Asia demonstrated
an extraordinarily flexible ability to synthesize the principles of different
teachings and schools,* bringing to the foreground the need for “harmonization
of all disputes.”® Christianity is not at all the only ‘modern religion’ in Korea.
Throughout the 19"-20" centuries, Korea was in many aspects a country of
intensive spiritual seeking where, starting with the ‘opening’ of Korea (1860-1910),
through Japanese colonial rule (1911-1945) until the present day, a number of new
‘national religions’ have been created, for example, Tonghak (established in 1860),
Won-Buddhism (founded in 1916), Taesun Jinri-hwoe (founded in 1978), not to
mention the numerous meditation centres, self-cultivation clubs and ki-training
groups (equivalent of Chinese qigong).*! In addition, none of the newly created
Korean ‘native religions’ favour exclusive nationalism. Instead, “[..] they urge
individuals to perform their duties as members of an international society.”*
Regardless of all modern challenges, criticism and inevitability of an active
dialogue of cultures, Christianity in Korea still remains a powerful force uniting
people of most varied professions and interests. What is the explanation of such
success attained by Christianity? First of all, the undeniable role of Korean

36 Shaofeng, Wang. The influence of Taoism on Korean culture. Available at: http://congress.
aks.ac.kr/korean/files/2_1358745277.pdf [accessed January 3, 2021].
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Christians in promotion of national education during the period of the nation’s
opening (1860-1910) is general knowledge, like their contribution to the patriotic
Korean independence movement under Japanese colonial rule (1911-1945).
However, at the complicated times of social transformation after the nation’s
independence (1946-1960) (overshadowed by the ghastly Korean War (1950—
1953)), during the following period of rapid industrialization (1961-1980), and
later — with the beginning of the post-industrial period (1981 to present day) —
arguments of patriotism, nationalism or religious exclusivism would not be
sufficient for gaining permanent attraction amongst the population. An evidence is
the sad experience of many Eastern European countries, where upon the collapse
of the Eastern Bloc in the circumstances of regained independence the Christian
church allied with the dominant stratum of the newly rich, which, being unable
to establish true democratic traditions and prevent the emerged social inequality,
continued to furnish the population with narrow-minded slogans of patriotism,
nationalism or religiously motivated predestination. After Korea was liberated
from the Japanese occupation, the US Army arrived and established a military
government, replaced by Syngman Rhee’s (1875-1965) government in 1948
(the so-called “First Republic of Korea” that lasted from 1948 until the fall in
1960). Although President Rhee himself was a Protestant like a number of pro-
American and anti-communist Protestants who supported him, Christianity in
Korea was not merely an “ideological counterforce against dangers of communism”
as the US geopolitical strategists wished it to be; Syngman Rhee’s rightist regime
overturned as a result of civil uprising and the following economically successful
yet antidemocratic military government of General Park Chung Hee (1917-1979).
The Christian feeling of fairness and egalitarianism made them oppose the big
business dominance, interference of foreign powers (especially the USA that
supported the dictatorship and wild capitalism in Korea) and the authoritarian
government, unafraid of kidnapping, torture and imprisonment. As a result,
the Korean Christians created the ‘Minjung theology’, or ‘Minjung Sinhak’:
theology of the people (Korean: TI541SH), which held one of the central roles in
fighting for human rights and freedoms, resulting in ensuring a truly functioning
democracy in Korea.*® One may fully agree with a finding by Konstantine
Vassiliev that “[..] both Catholic and Protestant Christianity were a crucial force
for democratization during the modern Korean era, particularly during the period
of industrialization.* Looking at the versatile role of Christianity in the Korean
history it is possible to draw certain parallels with the overall East Asian processes.

4 Hwang, Kyung Moon. A4 History of Korea. New York: Palgrave Macmillan, 2010,
pp- 264-265; Vassiliev, K. “Industrialization and Christianity: The Twin Engines of Korean
Modernity”. Korea Review of International Studies, 2005. Seoul: Korea University, p. 93.

4 Vassiliev, K. “Industrialization and Christianity: The Twin Engines of Korean Modernity.”
Korea Review of International Studies, 2005. Seoul : Korea University, p. 93.
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Conclusion

Both Chinese and in Japanese Christianity had an important bearing upon
the national-patriotic movement (let us remember, among others, the Taiping
Rebellion from 1850 to 1864 in relation to freeing the Chinese from Manchu-led
Qing dynasty, or activities of a Japanese patriot, Christian Nitobe Inazo
(1862—1933), who is known as the author of the famous work “Bushido: The Soul
of Japan” (1900), in which samurai ethics were for the first time thoroughly
explained to the Western reader).** However, in general it has to be concluded
that in Korea, whose ‘opening’ to foreign influences has taken place later than
in Japan and China, the influence of Christianity has been (and remains) much
greater. From the vantage point of regulating the mutual relations of people,
standards of conduct and work ethics, Confucianism, which was adopted from
China and transformed by the Korean Christianity to fit the needs of a democratic
society, used to be and still is extremely important in Korea. This development is
very accurately described by K. Vassiliev, who stresses that, although Confucian
ethics and Christianity both support unselfish living and higher moral standards,
contrary to Confucianism, which emphasizes highly rigid and stratified social
structure, Christianity is egalitarian in its essence, and this characteristic has
had a profound impact on Korean society. Whereas during the Korean Kingdom
(1392-1910) Confucianism developed from an initially rational teaching
of public administration into the official state religion that justified the reign of
the oppressors (the aristocrats and educated men)*, Christianity appealed more
broadly to the underprivileged social strata, encouraging social movements for
equality, liberation from poverty, and abolition of gender discrimination.*’ Taking
into account all pros and cons, Christianity, which came into Korea from the West,
can be truly qualified as ‘Korean Christianity.” Surprisingly, the entire Korean
history, in its turn, is the evidence of its population’s capacity of creative and
flexible use of foreign influences for the needs of local society, at the same time
retaining general human values and ideals.
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Kopsavilkums

Izsverot visus par un pret, no Rietumiem nakuso kristietibu Koreja var kvalificet ka “korejiesu

daudzas senas vietéjas tradicijas, veicinot nacionaldas atbrivoSands kustibu kolonizacijas
laikmeta, atbalstot socialo taisnigumu un sabiedribas demokratizaciju postindustrializacijas
laikmeta.

Atslegvardi: kristietiba, Koreja, budisms, Samanisms, konfucianisms, modernizacija,
neatkariba.
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Kopsavilkums

Raksta ir aplukots terorisma pé&tniecibas un taisniga kara macibas sastatijums ar cilvékzina-
Sanam. P&c pasaulé un Latvija vadoSo tendencu Tsa parskata ir izklastiti ierastas terorisma
pétniecibas trikumi — analitiskais vajums un metodologiska pavir§iba jeb parlieka palausanas
uz sekundarajiem materialiem, strukturala sajiigtiba ar droSibas un pretnemieru nozari, ka art
atkariba no valsts parvaldes un militaras industrijas, epistemologiski principiala “nezinasa-
na” un metodiska “problémrisinasana”. Talak ir aplikots cita terorisma pé&tniecibas virzie-
na — terorisma kritiskas pétniecibas — piedavajums, kas savukart uzsver kulttiras, sabiedris-
ko un politisko kontekstu. Ieklaujot kritiskas teorijas atzinas, §is virziens terorisma problému
risina paplasinati, proti, no cilvékzinatnu skata punkta, ka arT uzsver emancip&joso noliku
(cilvéka vertibas universalums) un problematiz€ valsts lomu terorisma pé&tnieciba. Aktuali-
zgjot cilvékzinatnu un humanisma principu nozimigumu, raksta sniegts ieskats taisniga kara
maciba, kas ierasti pieversusies starpvalstu kariem, bet misdienu apstaklos arvien biezak ir
parinterpretgjama, lai terorismu skatitu jégpilni. Mainoties sabiedriskas organizacijas kartibai,
tapat ka kars, transformgjas arT terorisms. Lidz ar to ir kritiski jaizverté So vardarbibas formu
izpratne. Humanisms ka cilvéka atbildibas atziSana organiz&tas vardarbibas konteksta gluzi
vienkars$i ir metodologisks pamatnosacijums, kas mudina p&tnieciskaja darba nemt veéra cilve-
ka aktivitaSu, tostarp vardarbibas, cilvéciskos raksturojumus.

Atslégvardi: terorisms, kar§, pétnieciba, metodologija, humanisms.

levads

Jauna un kautriga latvieSu z€na Martina 1€mums pievienoties starptautiska
meéroga teroristiskai organizacijai “Islama valsts” plasa sabiedribas dala izraisija
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skalu rezonansi. Jau tolaik, 2016. gada, izvérsas dazadi centieni skaidrot notiku-
So.! Savukart Latvijas islama kopienas lidera Olega Petrova pazu$ana un atrasanas
“Islama valsts” teritorijas, un kliiSana par tas propagandistu diskusijas tikai saasi-
ndja un papladinaja,’ ietverot jautajumus par vardarbibas motiviem, islama bitibu,
religijas un valsts attiecibam u. tml. Tomér diskusijas vargja reducét uz gauzam
vienkarsu jautajumu: kapec? Kapéc laudis no salidzino$i partikuSas valsts, kura
valda miers, devas uz nabadzibas un Tsta, asinaina un nez€liga kara satricinatu val-
sti? lerastas atbildes lielakoties neskita parliecinoSas.? Latvijas gadijuma nevargja
runat par postkolonialisma vainam, par bijuso koloniju iebraucgju diskriminaciju
ka radikalisma c€loni. Lai gan Latvijas konteksta var runat par diskriminaciju ka
“izbrinu par eksotisko”, ka arT nenoliedzami ir bijusi gadijumi, kad, pieméram,
arvalstu studenti no islamticigo valstim ir cietusi no klajas vardarbibas,* tomér nav
viennozimiga pamata runam par ilgstosi veidojusos vai strukturalu diskriminaciju
(pretstata “vulgarai” diskriminacijai). Lai gan Latvija nevar lepoties ar 1pasi augstu
dzives Iimeni, tomér arguments par merkantiliem apsvérumiem arl neskiet adek-
vats kaut vai tapéc, ka emigracija uz citam Eiropas valstim (Lielbritaniju, Iriju) ir
pieejama un iestradata. Dazkart ir izskangjis skaidrojums, ka islamistu emigracijai
pamata ir vienkarsi truls, banals stulbums. Tomer arT Seit c€loniska saikne ir drizak
patvaliga. Galu gala stulbums ierasti nemudina uz sarezgitam aktivitatem, bet pie-
verSanas citai religijai un emigracija uz kara zonu nebit nav vienkars$s pasakums.
Cits skaidrojums pieversas idejai, ka radikalisma un emigracijas uz Siriju vai Iraku
iegansts ir ceriba piepildit seksualas dzinas, ko neizdodas apmierinat uz vietas.
Tomér kaut vai tas, ka nereti emigracija notikusi kopa ar gimen&m, ka arT Rietumu
psihologijas un filosofijas diskursa izstradatas seksualitates t€mas rosina domat, ka
Sis skaidrojums drizak kaut ko pasaka par pasSiem Rietumiem, nevis islama radi-
kaliem. Lidzigi arT ir izskan&jusi parspriedumi, ka radikalizacijas un emigracijas
ierosa ir ceriba kompenséet apspiestas alkas, pieméram, klat par “supervaroni” vai
“Istu viru”.

So skaidrojumu daudzums un trikumi acimredzot liecina par nepiecie$amibu
terorisma tematu apliikot no perspektivas, kas nem véra cilvéka daudzskautnaino
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dabu.’® Ierasti terorismu apliiko no operacionala vai tiesiska skata punkta. Tam, ne-
noliedzami, ir pamatojums, tomér $ads aplikojuma veids nav un nevar biit pilnigs.
Te paveras lauks pétniecibai, kas nem véra cilvéka — arT aktuala vai potenciala
terorista — iesaistibu visplasaka méroga sabiedriskas norisés no ekonomiskas Iidz
religiskajai dzivei. Analiz&jot “Islama valsts” kaujinieku motivaciju, antropologs
Skots Atrans (Scott Atran) raksta: “Civilizacijas kit un celas par kultiiras idealiem,
nevis tikai materialajam veértibam. V&sture rada, ka vairumam sabiedribu ir sakra-
las vertibas, par kuram to parstavji ir gatavi cinties, neielaizoties kompromisos un
risk&jot ar butiskiem zaudgjumiem un pat dzivibu.”® Kontekstualizgjot terorismu
ka darbibu, ko veic “dzivi” cilvéki, petijuma raksturam ir jakliist gan humanitaram,
gan humanistiskam. Galu gala te jauSamas ripes ne tikai par deskripcijas precizi-
tati, bet arT par cilvéku ka unikalu biitni, proti, humanisma gara ikviena p&tjjuma
nem véra cilvéka cilveéciskumu.

Terorisma pétniecibas tendences

Ka jau ikvienu zinatniski p&tnieciskas darbibas jomu, arT terorisma un prettero-
risma pétniecibas paSizpratni nosaka attiecibas starp metodologiskajiem nosaciju-
miem un izpratni par pétniecibas priekSmeta butibu. Vispirms tas ir jautajums par
izpetes priekSmeta definéSanu: kas vispar ir terorisms? Ka to noskirt no citam po-
litiskas vardarbibas formam, ja tas vispar ir politisks vai vardarbigs? Vai terorize-
Sana ir terorisms, ja tam nav vismaz mérenas politiskas ambicijas?’” Metodologiska
nozimé tie ir jautdjumi par priekSmeta apraksta robezam un secinajumu plasumu.
Vai terorisms vispar ir izprotams? Vai un kada veida aprakstit terorisma subjektus,
proti, ta veic&us un upurus? Sie un lidzigi jautdgjumi veido terorisma pétniecibas
korpusu, vienlaikus iezim&jot dazadas ideologiskas pozicijas. PrickSmeta definicija
un metodes izv€le zinatnes, kas nodarbojas ar cilvékiem, nekad nav viennozimigas.

Caurliikojot atslegvardus 3442 publikacijas laika posma no 2007. Iidz 2016. ga-
dam devinos ietekmigakajos zinatniskajos Zzurnalos® par terorisma tematu, Barts
Surmans (Bart Schuurman) secindja, ka nozaré ir novérojams gan tematu izvéles,

5 Skat.: Schreurs, M. “Humanism and Terrorism: On the Dialogic Imagination of a Grotesque
Reality”. Journal of Constructivist Psychology, 31(1), 2018, pp. 39-53. Srurs (Martien
Schreurs) norada uz apgaismibas humanisma trikumu, proti, parlieko palausanos uz cilvéka
augstajiem idealiem, novarta atstajot cilveéka grotesko, neglito, vardarbigo pusi.

Atran, S. “Why ISIS has the potential to be a world-altering revolution”. Aeon Essays, 2015.
Pieejams: https://acon.co/essays/why-isis-has-the-potential-to-be-a-world-altering-revolution
(skatits 08.02.2020.).

7 Skat. Shanahan, T. “The Definition of Terrorism”. Jackson, R. (ed.) The Routledge Handbook
of Critical Terrorism Studies. New York: Routledge, 2016.

Terrorism and Political Violence, Studies in Conflict & Terrorism, Perspectives on Terrorism,
Combating Terrorism Center Sentinel, Critical Studies on Terrorism, Dynamics of Asymmetric
Conflict: Pathways Toward Terrorism and Genocide, Behavioral Sciences of Terrorism and
Political Aggression, Journal of Terrorism Research, Journal for Deradicalization.
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gan (mazaka méra) metodologiju nemainigums. To var dévét gan par stabilitati un
pamatigumu, gan par stagnaciju un dogmatismu.’

Tematu izvel€ joprojam ir domingjusi “Al Kaida” un dzihadisma terorisms
kopuma, ka arT petijumi, kas saistiti ar teritorijam, kur visbiezak vérojama dziha-
distu vardarbiba. Ka norada Surmans, nozaré joprojam valda notikumu analize,
bet novarta ir palicis valstu Tstenots terorisms, ka arT kreiso un labgjo ekstrémistu
aktivitates. Tematu izv€le atspogulo valstu un pretterorisma institliciju intereses.
Koncentrgjoties uz dzihadisma raisitajiem draudiem, var rasties, ja ne jau radusies,
nepilniga izpratne par terorisma daudzveidigumu un sakném.'

Metodologisko lidzeklu izvEle parmainas ir liclakas. Agrak izteiktie parmetumi
par parlieku palausanos uz sekundaro literatiiru un pirmavotu pétijumu trikums
vairs nav speka, lai gan izmainas nav straujas. Surmana pétijuma rezultati parada,
ka pirmavotu (intervijas, etnografiski novérojumi u. tml.) izmantoSana ir bitiski
palielinajusies — tie izmantoti nu jau vairak neka pus€ zinatnisko rakstu. Atskiriba
no terorisma pétniecibas pagajusa gadsimta 80. gados, verojams, ka ir pieaudzis
izmantoto metoZzu skaits un veids.!" Metodologisko apsvérumu problematizg$ana ir
atmaksajusies, paplaSinot pétniecibas datu klastu un veidu.

Lai gan metodologijas diferencé$anas nudien ir atzinigi vértéjama tendence,
tomer tematu izvéle un nereti vérojamais definiciju pliekanums nelauj pavisam at-
brivoties no bazam par nozar€ jausamam problémam. Nenoliedzami, tiesi islamis-
kais terorisms patlaban ir visskalakais un sabiedriska ltmen1 pieversis vislielako
uzmanibu.!? Lidz ar to var€tu attaisnot tematu izvéli. Tomer, ka parada statistika,
islamiskais terorisms nebiit nav vienigais: Eiropola 2019. gada parskata ir uzskai-
titi 83 etnopolitiski un separatiski, 24 dzihadisma, 19 kreisa sparna motiveti uzbru-
kumi un tikai 1 labgjo terorakts un 2 nekonkré&ti terorakti.'?

Acimredzot terorisma pétniecibas nozares probléma ir banali vienkarSa: tero-
risms ir sarezgits, katra zina sarezgitaks, neka tas varétu $kist pirmaja acumirkli.
Pirmkart, to motivé vardarbibas seku emocionalais ietekmigums, kas, saprotams,
ierobezo racionalas un distanc&tas analizes iesp&jamibu. Otrkart, So tendenci nosaka

Par terorisma akadémiskas pétniecibas tendencém lidz 2004. gadam skat.: Silke, A. (ed.)

Research on Terrorism: Trends, Achievements and Failures. London; Portland: Frank Cass,

2004.

10 Schuurman, B. “Topics in terrorism research: reviewing trends and gaps, 2007-2016".
Critical Studies on Terrorism, 12(3), 2019, pp. 463—480.

" Schuurman, B. “Research on Terrorism, 2007-2016: A Review of Data, Methods, and

Authorship”. Terrorism and Political Violence, 2018.

Lai gan iesp&jamiba mirt terorakta ir krietni mazaka par risku iet boja, pieméram, celu

satiksmes negadijuma, terorisms un tie$i “Islama valsts” Tstenotais terorisms tiek uzskatits

par pasu lielako apdraud&jumu. P&tniecibas centra “Pew Research Center” statistika liecina,

ka pasaulé vidgji 62% respondentu uzskata “Islama valsti” par draudu valsts drosibai. Turklat

ta ir pamanijusies apsteigt tadus apdraud&uma veidus k@ globala sasilSsana un globala

ekonomiska situacija. Skat.: Pew Research Center Globally, People Point to ISIS and

Climate Change as Leading Security Threats. 2017. Pieejams: https://pewrsr.ch/2V1rVUD

(skatits 04.02.2020.).

3 European Union Terrorism Situation and Trend Report 2019. Pieejams: https://bit.ly/

39wYCE (skatits 03.02.2020.).
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ideologija, kas defing valsts un nevalsts moralas autoritates attiecibas. Janem véra,
ka terorisms lielakoties tiek saprasts ka “pret” — politiska pretkustiba, kas versta
pret pastavoso iekartu. Tas nozime, ka, piem&ram, ar sarkanais terors, ko Tstenoja
valsts (PSRS), netiek saprasts ka terorisms, bet gan ka kdda cita vardarbibas forma.
Jau pasa terorisma definicija (kuras nebiit nav viennozimigas) ieskanas moraliska
dihotomija, proti, pretnostatijums starp tiem, kuri uztur mieru un kartibu, un tiem,
kuri terorizé. Tomér tas ir loti vienkarSots skatTjums, kas nelauj saredzgt terorisma
veicgju ideologiskas nostadnes, kuras varétu paradit to, ka probléma ir nevis vien-
karsi abstrakts, mitologisks (teroriz€jo$s) launums, bet gan principialu filosofisku,
religisku, politiski teorétisku uzskatu sadursme.

Latvija terorisma apkaroSanu un izlikoSanu veic Valsts drosibas dienests
(VDD, Iidz 2018. gada nogalei pazistams ka Drosibas policija). Ka tas pausts iesta-
des 2013. gada parskata, pretterorisma joma tas uzdevums ir informacijas ieguve
un analize par terorisma riska subjektiem, iesp&jamo terorisma risku savlaiciga
neitraliz€Sana, ka arT valsts un pasvaldibu institiiciju koordinacija un sadarbiba ar
partneriem." VDD ka valsts struktiiras dala atbilstosi ta uzdevumam un mérkiem
(kas nav akadémisku pé&tjjumu veikSana) riipgjas par terorisma draudu novérSanu,
lai saglabatu valsts pastavéSanu un aizsargatu valsts pilsonu dzivibu. Lidz ar to
iestades ricibas pamata ir nevis humanitaro zinatnu jautajumi par ideju attiecibam,
sakn€m un tendencém, bet gan konkrgti jautajumi par atsevisku individu vai grupu
praktisku rIcibu un §is ricibas kontroléSanu.

Lai sagatavotos iesp&jamiem terorisma gadijumiem, VDD ir organiz€jusi daza-
das macibas, pieméram, 2018. gada nacionala ITmena pretterorisma macibas “Piilis
20187, kur izspelgja transportlidzekla iebrauksanu pali, bet 2017. gada — macibas
“Hermejs 20177, kas norisinajas tirdzniecibas centra “Mols” telpas un sapulcinaja
vairak neka 300 personu no 10 institficijam. Sadarbiba ar lidostu “Riga” 2016. gada
Drosibas policija organizgja macibas “lkars 2016”, lai parbauditu atbildigo insti-
ticiju reagéSanas sp&jas un savstarp&jo sadarbibu, izsp€l&jot uzbrukumu civilas
aviacijas objektam. Savukart 2014. gada macibas “Kurbads 2014” tika parbauditas
pretterorisma pasakumos iesaistito institiiciju sp&jas reagét gadijuma, ja ir noticis
uzbrukums sauszemes objektam. Regulari notiek macibas “Sarkanais kods”, kuru
mérkis ir pilnveidot atbildigo institiiciju sadarbibas sp&jas un gatavibu ieviest pre-
ventivos pasakumus.'s

VDD veic arf citus pretterorisma pasakumus, un tie visi ir praktiski mérktiecigi,
nevis teoretiski problematiz€josi. Dienests aridzan strada pie kritiskas infrastrukta-
ras un masu pulcésanas vietu apsekosSanas, lai pilnveidotu objektu drosibu; riipgjas
par pretterorisma sistéma iesaistito institticiju sadarbibas un koordinacijas meha-
nismu pilnveidosanu, apseko riska objektus un izstrada fiziskas drosibas uzlabo-
Sanas rekomendacijas u. tml. Radikalizacijas prevencijas joma VDD ir izveidojusi
neformalu starpinstitiiciju darba grupu “Prevent”, kas radikalizacijas noverSanas

4°2013. gada publiskais parskats. Riga: Drosibas policija, 20. Ipp. Pieejams: http://dp.gov.lv/
Iv/?rt=documents&ac=download&id=1 (skatits 08.02.2020.).

15 Skat. VDD gada parskatus no 2013. lidz 2018. gadam. Pieejami: https://vdd.gov.lv/lv/
noderigi/gada-parskati/ (skatits 08.02.2020.).
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pasakumus koordingé valstiska [iment. Atseviski izcelama arT kontaktpunkta zino-
Sanai par spragstvielu prekursoriem izveidoSana un uzturé$ana, ka ar gaisa kugu
pasaZieru datu registra attistiba, kas ir valsts informacijas sist€éma, kura uzkraj pa-
sazieru rezervacijas un registracijas datus. Seit paradas pétnieciska darba iezimes,
proti, personu celoSanas paradumu un marSrutu analize varot palidzet identificet
citus aizdomigus pasazierus.'

Tiesiska reguléjuma sakartosana VDD Tpasi izcel to, ka 2018. gada 23. maija
speka stajas grozijumi Kriminallikuma, to papildinot ar IX nodalu “Noziegumi,
kas saistiti ar terorismu”. Sie grozijumi nosaka terorisma propagandas izplatisa-
nas kaitigumu un par terorisma publisku slavinaSanu vai attaisno$anu nosaka
kriminalatbildibu.!”

Latvija, gluzi ka citur pasaulg, terorisms tiek apspriests un piesaukts situacijas,
kas aptver gan politiskaja telpa notiekoSas vardarbibas izpausmes, gan ikdienas
vidé sastopamas psihologiskas cilveku ietekméSanas tehnikas. Jautajumi par tero-
rismu nav tikai dala no mediju vai ikdienas sazinas telpas. Akadémiskaja vide péti-
jumi par terorismu galvenokart risinati politikas, jurisprudences vai socialo zinatnu
jomas. Savukart tematu izveélg ir redzama pievérSanas jautajumiem par terminu
skaidribu juridiska nozim€, vardarbigu noriSu izcelSanas iemesliem, terorisma
apkaro$anas metodém un pastavo$o normu un ideologiju ietekmém uz cilvéku ka
individu un sabiedribu ka veselumu.

Latvijas Universitates e-resursu repozitorija ir atrodami vairak neka 150 darbi
jurisprudenc€ un aptuveni 100 darbi politikas zinatn€s, kur terorisms ir galvenais
vai blakus temats, un to apliiko attieciba pret valstu likumiem, spriezot, kas biitu vai
nebiitu jamaina vai janostiprina. Darbu skaita zina nakama nozare ir komunikacijas
un socialas zinatnes ar apméram 130 darbiem, kur teroram vai terorisma jédzienam
pieversas, censoties skatities pari vai “aiz” notikumiem, ieviesot plasaku izpratni
par terorismu ka ricibu pret cilveékiem vai diskrimingjoSu attieksmi pret kadu soci-
alo grupu. Visbeidzot, public€to darbu neliela dala terorismu apliiko pastarpinati ka
dalu no véstures, religijas vai saistiba ar bailu pardzivojumu. V&stures nozar€ ir ap
100 darbu, kuros paradas terora un terorisma jédziens, bet tas tiek diferencéts ka
kara elements vai terors ka dala no revolicijas.

P&ttjumos par terorismu ir manamas divas terorisma izpratnes iezimes. Pirmkart,
raksturojosa definicija paredz skatit terorismu ka notikumu, kas p&tijumus ievirza
konkréta notikuma vai teroristiska grup&juma analizéSana. P&tijjumos tiek versta
uzmaniba uz teroristiskajam organizacijam (piem&ram, “Al Kaidu” (al-Qaeda) vai
“Islama valsti” (Daesh, ISIS)), personibam vai regioniem, kur terorisms ir nové-
rots, pieméram, Tuvajiem Austrumiem (Siriju, Iraku), Ziemelafriku (Libiju) vai
Centraleiropu (Franciju un Vaciju). P&tnieki skaidro un péta, kadi nosacijumi un
ietekmes lauj terorismam paradities un kade] pat revolucijas var tikt uzskatitas par
teroristiskam. Savukart, ja darbu galvenais pétijuma lauks ir NATO un Latvijas

16 2018. gada publiskais parskats. Riga: Drosibas policija, 33. Ipp. Pieejams: https://www.
vdd.gov.lv/lv/noderigi/publikacijas/valsts-drosibas-dienests-publice-parskatu-par-dienesta-
darbibu-2018.-gada.art129 (skatits 08.02.2020.).

17" Tbid.
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likumdos$ana, tad autori pievérsas globala, starptautiska vai lokala terorisma defi-
nésanai. Defingjot dazada méroga un izpausmju notikumus, merkis ir analizét nor-
mativos aspektus un pret terorismu verstos projektus, lai apkaroSana un sodiSana
bitu morali pamatota un atbilstoSa terorisma izpratnei, ka arT jautajumus par to,
kas biitu jadara, iestajoties mieram.

Otrkart, terorisms tiek raksturots ka meérkis. Tas lauj terorismu skatit ne tikai
ka konkrétu notikumu, bet ari ka ikdiena sajutamu psihologisku vai fizisku ie-
tekmé&Sanu vai ievainosanu. Terorisma jédziens tiek paplaSinats, 1idz tas nav tikai
vardarbigs, lokalas izpausmes notikums, bet arT nenoveérojams pardzivojums, kas
attiecinams uz katra cilvéka ikdienu. Sada veida terorisms rada iek$&ju un argju
cilveéka vides teroru. Izmantojot fenomenologisko un hermeneitisko metodi, tiek
analiz@ti ne tikai pardzivojumi, bet arT fenomeni, ar kuriem sastopas dazados dzives
brizos, radot zinamu korelaciju starp ietekmém un cilvéku un veidu, ka fenomens
tiek uztverts un skaidrots.

Terorisma pétnieciba
Nezinami nezinamie

Izvertgjot muslaiku pretterorisma aktivitasu idejiskos pamatus un terorisma pét-
nieciba valdoSus pamatpostulatus, Ri¢ards Dzeksons (Richard Jackson) runa par t.
s. epistemologisko krizi terorisma p&tnieciba.'® Ar to domata zinaSanu definé$anas
problematika, proti, jautdgjums par zinaSanu kriterijiem, zinaSanu avotiem un to
iegiiSanas metodém. DZeksona analizes uzskatamais piemeérs ir bijusa ASV aizsar-
dzibas ministra Donalda Ramsfelda (Donald Rumsfeld) kolorita zinasanu klasifika-
cija: par ienaidniekiem pastavot tris veidu zinaSanas, proti, tas, ko més zinam, jeb
zinami zinamie; tas, ko més zinam, ka nezinam, jeb zinami nezinamie; visbeidzot,
tas, ko mé&s nemaz nezinam, ka nezinam, jeb nezinami nezinamie.” TieSi pedgjais,
proti, nezinami nezinamie, kop§ 11. septembra terorakta ir liela méra ietekm&jusi
terorisma pétniecibas un pretterorisma aktivitasu idejisko orientaciju. Turklat te
nav runa par Sokrata filosofisko nezinasanu ka vadmotivu izzinat pasam sevi, bet
gan par epistemologisku normu, kas nosaka ikvienas p&tniecibas robezas.

“Al Kaidas” sekmigais uzbrukums 2001. gada 11. septembri ASV skaudri at-
gadinaja par izluikoSanas dienestu nesp&ju paredzet uzbrukumus Otra pasaules kara
laika Pérlharbora. Péc kara ASV tika nodibinats Stratégisko pakalpojumu dienests
(Office of Strategic Services), kura uzdevums bija jebkuriem lidzekliem nepielaut
vel vienu $adu uzbrukumu. Uzbrukumi, kas notika 11. septembri, lika domat, ka
ieprieks€jas zinasanas acimredzot ir bijuSas ne tikai nepietickamas vai aplamas,
bet arT strukturali nederigas, jo ir nodarbojusas ar zinamo, bet apdraudéjums tacu

18 Jackson, R. “The epistemological crisis of counterterrorism”. Critical Studies on Terrorism,
8(1), 2015, pp. 33-54.

19 United States Department of Defense. DoD News Briefing - Secretary Rumsfeld and Gen.
Mpyers. Pieejams: https://archive.defense.gov/Transcripts/Transcript.aspx? TranscriptID=2636.
Ki, nedaudz ironiz&jot, norada Slavojs Zizeks (Slavoj Zizek), Ramsfelds ir piemirsis ceturto
zinasanu formu, kas nebiit nav mazak svariga: nezinami zinamie, proti, psihoanalizes
aprakstita bezapzina.
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nakot no nezinama. Padarot nezinami nezinamie par pétniecibas diskursa centralo
moto, transformgjas art viss petniecibas raksturs. To izsaka vismaz Cetri elementi:
(1) ieprieksgjo zinasanu noraidijums un pilnigas nenoteiktibas un nedrosibas pie-
nemsana, citiem vardiem, nakotnes draudu principiala nezinasana; (2) arkartgjs
dogmatisms un parspiléta piesardziba, lai preventivi, apsteidzosi kontrolétu nezi-
namo; (3) principiala izt€les un fantazijas® legitimizacija un institucionalizacija,
izt€li padarot par pilnvertigu pétniecibas un pretterorisma aktivitasu instrumentu;
(4) visbeidzot, nezinami nezinamie ka zinasanu pamatformula spiez pienemt “gai-
disanas rezimu” ka neparejosu, ikdienisku normu.

Ka norada DzZeksons, $1 epistemologiska orientacija tiesi atbalsojas konkrétas
darbibas gan pétnieciba, gan petniecibas organizésana, gan sabiedriskas dzives par-
valdiba. Vispirms arkartas stavoklis klaist par jauno normu, kas vienlaikus nozimé
gan pamatotu, gan nepamatotu uzraudzibas pasakumu uzpliidu, — no drosibas kon-
troles rindam lidostas un masveida personas datu ievaksanas lidz radikalizacijas
noversanas pasakumiem un apsteidzosai uzraudzibai.

So tendenci var pamanit arf Latvija. VDD ieskata, biitisks apdraud&juma avots
ir teroristisku organizaciju propagandas salidzino$i vienkar$a pieejamiba timekli,
bet reakcija uz Siem draudiem var€tu but stingraka timekla kontrole. Savukart
VDD terorisma draudu limenu apraksts?' izskir ¢etrus limenus — zemu, paaugsti-
natu, augstu un 1pasi augstu. Katrs no tiem ietver ieprieksgjos un papildus jaunus
piesardzibas pasakumus. Tomér ari te ir dariSana ar nezinamajiem. Piem&ram, pat
zema apdraudjuma gadijuma pastiprinati japieverS uzmaniba “personam, kuras
veic aizdomigas fotograféSanas un filméSanas aktivitates” kritiskas infrastruktiiras
tuvuma. Ka tiesi izskatas “aizdomiga fotografésana™? Ja informacija par kritisko
infrastruktiiru ir slepena, ka var zinat, kur jasak uzmanities no aizdomigiem fil-
métajiem? Turpat lasams, ka “japieverS uzmaniba aizdomigam personam, kuras
izrada pastiprinatu interesi par kritiskas infrastrukttras un cilvéku masveida pulce-
Sanas objektos 1stenotajiem drosibas pasakumiem”. Ka tiesi izskatas “aizdomigas
personas”? Netalu lasama norade, ka aizdomigas personas vargtu biit tadas, kuram
mugura “laika apstakliem nepiemé&rots apg€rbs” vai jausama “ilgsto$a, bezmérkiga
uztur&Sanas .. cilvéku masveida pulcé$anas” vietas.”? Vai, pieméram, ara rokkon-
certa garlaikoti apmekl&taji, negaiditi sakoties lietum, jauzskata par aizdomigam
personam?

Savukart VDD informativaja bukleta “Radikalizacija” cita starpa ir nosauk-
tas sadas bridinoSas pazimes: rietumvalstu vertibu noliegSana vai nicinasana,
demokratijas, dzimumu lidztiestbas un seksudlo minoritasu tiesibu noliegSana;
izteikti rasistisku uzskatu pausana, naidiga nostaja pret imigrantiem; interese par

2 Neilgi péc 11. septembra uzbrukumiem tika noorganizéts tris dienas ilgs samits
Dienvidkalifornijas Universitates RadoSo tehnologiju institita, kurd uzaicindja piedalities
pretterorisma nozares amatpersonas un Holivudas scenaristus, rezisorus, producentus. Skat.
Frank, M. The Cultural Imaginary of Terrorism in Public Discourse, Literature, and Film.
London: Routledge, 2017, pp. 1-6.

Riciba terorisma draudu gadijuma. Riga: Valsts dro§ibas dienests. Pieejams: https://vdd.gov.
lv/lv/noderigi/publikacijas/riciba-terorisma-draudu-gadijuma.art26 (skatits 08.02.2020.).

2 Ibid.



64 ORIENTALISTIKA

notikumiem konfliktu regionos, kur darbojas teroristiskas organizacijas; interese
par SaujamieroCiem, spragstvielam, paramilitara rakstura aktivitat€ém; aizrauSanas
ar vardarbigam sp€lém virtualaja vidé.”® Var tikai piekrist piebildei pazimju gala,
ka atseviskas pazimes v&l nebiit nenozimé, ka persona ir radikalizgjies terorists.
Tomer biitiskakais Seit ir tas, ka jebkadi piilini nosaukt terorista vai radikala pazi-
mes ir lemti neveiksmei vismaz divu iemeslu d&l. Pirmkart, radikalizacijas c€loni
var biit neskaitami, sakot no arkartigi intimam lidz plasa mé&roga sabiedriskam
problemam. Otrkart, $adi abstrakti saraksti atspogulo varas diskursa pienémumus
par to, kam vajadzétu biit atbilstosam pazimeém.

Nezinama nezinasana noved pie bailu politikas institucionalizacijas. Gaidot
potencialu teroraktu un Iidz ar to laujoties moralai panikai, pieaug politisko mani-
pulaciju iesp&jamibas risks, jo draudu Itmeni, kas pamatots ar bailém no nezinama
(bet gan jau klatesosa), nosaka varas struktiiras. Ta, pieméram, VDD secinajums,
ka teroristiskas organizacijas var izmantot béglu plismu, lai uz Eiropu nosititu
potencialos teroristus, nav tikai patiess vai aplams apgalvojums, tas ir politiski
stridigs temats, ko ne viena vien politiska partija ir izmantojusi sava agitacija —
gan imigracijas atbalstitaji, gan pretinieki. Verts pieminét, ka VDD gada parskatos
sadala par pretterorismu ir aplukots tikai islamiskais terorisms, bet “gal&ji lab&jas
un gal&ji kreisas ideologijas atbalstitaju raditie riski ir apskatiti Konstitucionalas
iekartas sadala”; arT Krievijas Tstenotais ideologiskais kar$ ir skatits cita sadala.
Sads nodalu sadalijums nav ne pareizs, ne nepareizs, bet gan ilustrativs. Tas para-
da, ka terorisms tiek definéts ideologisko ideju robeZas.

Epistemologiskas krizes sekas, ka norada Dzeksons, izpauzas, ar karojot pret
nezinamiem teroristiem jeb nodarbojoties ar “riska menedzmentu” vai “apsteidzosu
noversanu”. Ta ka pretinieks varot slépties it visur, arvien lielaka nozime terorisma
apkarosana ir apsteidzoSajam karam pret visiem — gan savgjiem, gan sveSiniekiem.
Neizb&gami tas izraisa daudz viltus trauksmju, jo pastav morals imperativs rikoties
apsteidzosi. Turklat to attaisno bailu politika, kas pamaca, ka labak bt piesardzi-
gam neka vélak nozelot.

Padarot nezinamus nezinamos par izzinas pamatu, izmainas ikvienas p&tnieci-
bas, ka arT sabiedrisko diskusiju, politisko aktivitasu priekSmets. P&tnieciba attali-
nas no konteksta un idejisko saknu vai psihologisko motivu analizes un ta vieta pie-
veérSas nezinamas nakotnes paredz&umiem. Citiem vardiem, pretterorisma politika
parorient€jas no prevencijas ka celonu “arstésanas” uz apsteidzoso karu, ignorgjot
visus tos apstaklus, kuri teroristiskas darbibas ir izprovocgjusi. Visbeidzot, “epis-
temologiska krize” kavé pretterorisma pasakumu un godigu politikas izverteSanu.
Gluzi otradi, antizinaSanu jeb nezinamu nezinamo konteksta, kur izzinu aizstdj
spekulaciju sacensibas, nepieradamas zinasanas aizstaj adekvatu izvertejumu.

Gan terorisma pétnieciba, gan pretterorisma aktivitates, nezinasanu padarot par
izzinas pamatu, kltst antiintelektualas un dekontekstualizétas, bet vieta atliek tikai
akla riciba, kas, protams, médz biit sekmiga, tacu reti ta ir izprotosa. Atmetot vecas
zina$anas, kas neko nevar pateikt par nezinamo, petniecibai ir jasakas no jauna, bet

3 Radikalizacija. Riga: Valsts dro§ibas dienests. Pieejams: https://vdd.gov.lv/lv/?rt=documents
&ac=download&id=48 (skatits 08.02.2020.).



Maris Kalis, Kitija Mironcuka. Cilvéks un terorisms: terorisma kritiska pétnieciba .. 65

tas nemaz nav iesp&jams, jo nezinams nezinamais pec savas biitibas nav izzinams.
Pat ja tas taptu zinams, vajadz&tu tiilin domat, ka acimredzot kaut kas nav pareizi
saprasts, jo nezinamais ta¢u nevar bit zinams. Sada domasana teroristus parvers
mitiskos t€los, tiem piedeévejot gan transcendentalu launumu, gan pardabiskas spé-
jas. Ta ir nobursana. Cilvéku, arT teroristu, izcelot arpus konteksta, to ne tikai atbr1-
vo no pilsoniskas vai moralas atbildibas, bet vienlaikus tiem arT piebur nepamatotu
parcilvéciskumu. Raugoties no cilvékzinatnu skata punkta, $ada epistemologiska
orientacija ir, mazakais, smiekliga, bet ta var biit arT klaji kaitiga, ja aplamas situ-
acijas izmanto aplamus risinajumus. lesp&jamais risinajums ir humanitaro zinatnu
pamatigaka integréSana terorisma pé&tnieciba.

Terorisma kritiska pétnieciba

Terorisma kritiskas pétniecibas (TKP, critical terrorism studies) izveidoSanos
un attistibu kops 2007. gada ir virzijusi uz priekSu gan iebildumi pret pastavoso
ortodoksiju jeb ierasto terorisma pétniecibu (ITP), gan, pozitiva skatijuma, jaunu
pétniecisku intereSu formul&Sana. Par 1pasi nozimigu bridi terorisma pétnieciba
iezimgjas “Al Kaidas” efektivie un efektigie terorakti 2001. gada, kas islamisko
terorismu novietoja gan sabiedribas, gan droSibnieku, gan pé&tnieku uzmanibas
centra. Biidami iespaidigakie, tie nebiit nebija pirmie uzbrukumi. 90. gados, pie-
dzivojusi vairak neveiksmju neka panakumu, “Al Kaida” par savu darbibas me-
todi izraudzijas terorismu: 1993. gada ar “Al Kaidu” saistiti pasdarbnieki veica
spridzinasanu Nujorka, viena no Dvinu torniem; 1998. gada sarikoja spridzinasanu
vienlaikus divas ASV véstniecibas — Nairobi, Kenija, un Daresalama, Tanzanija,
bet 2000. gada oktobrT saspirdzinaja ASV karakugi “USS Cole”. Pirms 1991. gada,
kad uz pasaules vél piita auksta kara v&ji, terorismam bija cita nozime gan se-
mantiski, gan politiski. Tas bija pakartots lielvaru interesém, kas lietpratigi virzija
sikas ekstrémistu grupas. Padomju Savieniba Afganistana sastapas ar “brivibas
cinitajiem” modzahediem, bet Rietumeiropa darbojas RAF (Vacija) vai “Sarkanas
brigades” (Italija). Padomju Savienibas sabrukums noziméja ar1 to, ka izbeidzas
ierasta pretstave un sp€ka balanss. No vienas puses, tas iezZimgja jiismu par “vestu-
res beigam”, bet, no otras puses, radas vajadziba péc jauna ienaidnieka. Islamiska
terorisma uznaciens tadéjadi bija gan atvieglojums, gan satricinajums. Izradijas, ka
vesture tomér pagaidam v&l nav beigusies un ienaidnieks ir atradies. Lidz ar to sa-
kas jauns terorisma pétniecibas posms, kas Tsteno uzravienu piedzivoja 2001. gada.
Ta saknes bija meklgjamas ASV akad€miskaja vid€, socialo zinatnu nozares, it
1pasi politikas un starptautisko attiecibu, joma, kur metodologija liela méra valdija
pozitivisma nostadnes.

Sada konteksta radusies, TKP par savu uzdevumu ir izvirzijusi daudzu pieng-
mumu parveértésanu. Viens no galvenajiem TKP celmlauziem Ricards Dzeksons
publikacija, kas ievadija terorisma kritiskas p&tniecibas nozari ka varda nosauktu
veselumu, identificé ITP trikumus, kas vienlaikus ir arTi TKP atsp&riena punkti.*

24 Jackson, R. “The Core Commitments of Critical Terrorism Studies”. European Political
Science, 6(3), 2007, pp. 244-251.
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Pirmkart, batisks ITP trakums ir analitiskais vajums un metodologiska pavir-
Siba. Ta visskaidrak izpauZzas ne tikai ka vienkarsi parlieka palausanas uz sekun-
darajiem avotiem, bet arT ka pirmavotu atstaSana novarta, kas skaidrojama gan ar
ideologiski nosacitu nevélé$anos, gan metodologiskiem ierobeZojumiem. Tadg&jadi
ir radies nepietiekami izstradats jédzieniskais aparats, ko p&tnieki nemaz nevélas
konkretizet. Terorisms tiek izprasts ka jauns fenomens, kas radies péc 11. septem-
bra terorakta un lidz ar to pastav arpus vesturiska, sociala un politiska konteksta.
Tas ir novedis pie aprakstosas, nevis izzinoSas pé&tniecibas. Lukojoties uz definici-
jam, problémas var saskatit arT Latvija. Pieméram, VDD izstradataja “Terorisma
finanséSanas novérSanas strat€gija” terorisms ir aprakstits arkartigi neskaidri un
visparigi, defing$anas méginajumu padarot praktiski nelietojamu: “Teroristisku
darbibu pamata visbiezak ir personas vai personu grupas neapmierinatiba ar no-
teiktiem apstakliem. ST neapmierinatiba ar laiku var novest lidz radikalizacijai un
terorismam.” Kas tiesi ir “neapmierinatiba” vai “noteikti apstakli”’? Kadas tiesi
neapmierinatibas noved pie tiesi kadas radikalizacijas?

Otrkart, ITP nereti ir cieSi saistita ar droSibas un pretnemieru (counter-insur-
gency) nozari, kas savukart ir politiski angazeta. Lidz ar to arT p&tnieciba gan tisi,
gan netiSi iezZim&jas valsts poziciju atbalstoSa ievirze, kas terorismu interpreté
salidzinosi viennozimigi. Parlieku palaujoties uz sekundarajiem avotiem un repro-
ducgjot jédzienu Sauru izpratni, veidojas terorisma mitologija, kam var biit maz
sakara ar faktisko realitati.

Treskart, ITP me&dz bt loti saistita ar valsts parvaldi vai militaro industriju. Ta

redzama, tomér citas valstls, piem&ram, ASV, ta ir seviski aktuala. Ka atgadina
Dzeksons, ietekmigo domnicu “RAND Corporation” finans€ ASV Gaisa speki.
Lidz ar to veidojas vardos neizteikts intereSu konflikts, kas ietekme gan p&tniecibas
virzienu, gan metodologiju, gan rezultatus. Tomer vél lielaka probléma, sekojot
Misela Fuko (Michel Foucaulf) idejam, ir viedokla vairakuma jeb “episteémiskas
kopienas” nostiprinasanas. Izsakoties hermeneitikas jédzienos, veidojas nozimju
tikls, kas ievelk konkré&ta interpretacijas lauka. L1dz ar to terorisma pé&tnieciba zau-
de brivibu izjautat savus teorétiskos pamatus un mérkus.

Ceturtkart, ITP metodologiskas orientacijas pamata ir ne tikai nezinami ne-
zinamie, bet ari, Dzeksona vardiem, “problémrisinasanas” pieeja, kas raksturiga
socialajam zinatné€m, jo seviski ASV un Lielbritanija. Tas ir izzinas vadiSanas
un realitates atspogulo$anas modelis, kura isteniba tiek saprasta ka dota, skaidra,
pieejama, ka funkcionals veselums, kura anomalijas (piem&ram, terorisms) ir atri-
singma probléma. ST pieeja neizaicina pati savu nozimju sistému un kategorijas,
to izcelsmi un varas attiecibas. Ta drosibas tematu skata Sauri militara vai tiesiska
izteiksme, norobeZojoties no pladaka cilvekdrosibas jédziena. ST pieeja noliedz
vésturiskumu un ignoré socialo un vésturisko kontekstu.2® Sadas pieejas trikums

% Terorisma finanséSanas noversanas stratégija 2019.—2021. gadam. Riga: Valsts drosibas

dienests, 8. Ipp. Pieejams: https://vdd.gov.lv/lv/noderigi/informativi-materiali/ (skatits
02.02.2020.).

2 Gunning, J. “A Case for Critical Terrorism Studies?” Government and Opposition, 42(3),
2007, p. 371.
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un speks vienlaikus ir pilniga palaviba uz pastavoso situaciju, neméginot izprast
tas pamata esosas noteiksmes, tostarp varas un ideju struktiiras (diskursus), kas
pasas var€tu bt dala no terorisma problémas. Vienkarsi sakot, problémrisinasanas
pieeja risina terorisma problému, neiedomajoties, ka pati ir dala no problémas. Cita
TKP celmlauza, Zeroena Ganinga (Jeroen Gunning) vardiem, ITP koncentr&jas uz
Istermina un talit€jiem draudiem, kurus turklat defin€ valsts varas elite, tos ne-
ieliekot plasaka vesturiska un sociala konteksta un nemaz nejautajot, vai un ka pati
valsts ir sekm&jusi $o draudu rasanos. ITP pétnieciska pieeja noliedz vesturiskumu,
terorismu ka fenomenu apliikojot visparigi un dekontekstualizeti.?”

Valsts (ekonomika, politika), kultiiras lomas ignorésana ir nojausama ari VDD
dokumentos. Pieméram, vairakkart ka biitisks radikalizacijas ierosinatajs ir minéta
teroristisko organizaciju propaganda, kas upurus apmana, pievilina un ievilina, bet
ne ar vardu nav minéti atgriidoSie faktori, pieméram, valsti pastavoso sabiedris-
ko vértibu struktiira, tas trikumi, sociali nelabvéliga gaisotne, nabadziba u. tml.
Terorisma finansé$anas novérSanas stratégija lasams, ka “Latvija dzivojo§o musul-
manu interesi par teroristu ideologiju ir veicinajusi radikalas islama interpretacijas
sludinataju un teroristisko grup&umu izplatitie propagandas materiali, ka arT stu-
dijas valstis, kuras ir izplatita radikala islama interpretacija”.?® Tiesa gan, apgalvo-
jums “studijas valstis, kuras ir izplatita radikala islama interpretacija” vert&jams
nevis ka celonsakaribas apraksts, bet gan ka statistiska varbiitiba. TieSi tapec var
piekrist VDD vairakos gada parskatos izteiktajai te€zei, ka par vienu no galvenajam
radikalizeSanas riska grupam, kas potenciali var iesaistities teroristiskas darbibas,
ir uzskatami konvertiti. Religijas sociologs Leons Miisavi (Leon Moosavi) norada,
ka, neraugoties uz plasi izplatito priek$statu, ka religiskajai konvertacijai laujas
“viegli ievainojami, ekscentriski cilveki vai personas ar garigam novirzém?”, atkla-
jies, ka musulmanu konvertiti savu izvéli pariet islama bija racionali un logiski iz-
sverusi. “Vini izpétija islamu, piedalijas dazadas debatgs, pat pretojas un izaicinaja
islamu, pirms izléma, ka vini patieSam vélas pariet islamticiba. Pretgji stereotipiem
par musulmanu konvertitiem un religiskajiem konvertitiem vispar, vini bija aktivi
darbibas subjekti, kuri pasi noteica savus liktenus.”” Tas nozimé, ka palausanas
uz propagandas “magisko spéku”, lai izskaidrotu fundamentalu dzives lémumu
pienemsanu, ir vismaz nepietickama.

Atskiribas starp ITP un TKP ir metodologiski konceptualas un &tiski normati-
vas. Ganinga vardiem, valdosa problému risinasanas pieeja ITP tiecas “terorista ci-
tadibu” aplikot no valstscentriskas paradigmas skata punkta, kas vienlaikus prasa
norobeZoties no centieniem saprast “citado” intersubjektivi, izmantojot interpretati-
vas vai etnografiskas metodes.*® Pret&ji ITP, kas atzist pozitivisma epistemologiskas

2 Gunning, J. “A Case for Critical Terrorism Studies?” Government and Opposition, 42(3),
2007, p. 373.

Terorisma finanséSanas noverSanas stratégija 2019.-2021. gadam. Riga: Valsts dro§ibas
dienests, 8. lpp. Pieejams: https://vdd.gov.lv/lv/noderigi/informativi-materiali/ (skatits
02.02.2020.).

Misavi, L. “ParieSana islama Lielbritanija: parbaudijumi, kurus nakas parvarét musulmanu
konvertitiem”. Religiski-filozofiski raksti, Nr. 15,2012, 104.—124. lpp.

3% Gunning, J. (2007). Ibid., p. 371.
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nostadnes — objektivitati un faktu neatkaribu no subjekta — un tatad izmanto sta-
tistiskas un empiriskas metodes, TKP uzsver kulttras, sabiedrisko un politisko
kontekstu.

ITP, tiecoties biit objektiva, terorismu objektivizé. P&tnieciba domingjosais
pozitivisms un sociologiskas metodes nosaka to, ka sabiedrisko realitati saprot ka
datu un fakta kopumu, ko var interpretet, izmantojot dabaszinatnu metodes, tostarp
statistisko analizi. Isak sakot, ITP palaujas uz empiriski acimredzamo, bet nover-
Sas no “poézijas”. Savukart TKP, Dzeikobsa Stampa (Jacob L. Stump) uzskata,
valda Cetri atSkirigi metodologiskie virzieni: kritiskais realisms, relacionisms, re-
flekstvisms, ka arT logiskais pozitivisms (TKP nenoliedz datu nozimi pétijuma).’!
Papildus var runat arT par diskursa analizi, feminismu, postkolonialismu, etnografi-
ju, kritisko teoriju, vizualo analizi.*

Lidzigi ka Abdulvahhaba sekotaji noraida vahabisma apzimg&umu, ari TP
parstavji visdrizak noraiditu tadus apzimg&umus ka ortodoksals vai tradicionals
(orthodox/traditional terrorism studies), uzstajot, ka ir gluzi vienkarsi ‘“norma-
la” zinatne. ITP saknes ir mekl&jamas tadas socialo zinatnu interpretacijas, kas
socialus fenomenus apliiko ka neatkarigus faktus, proti, neuzskata kontekstu par
nozimigu. ST epistemologiska orientacija ir saistama ar pozitivisma filosofiju un
biheiviorisma psihologiju, bet terorisma sakara tas nozime to, ka pétnieciba nereki-
nas ar vesturiskajiem, socialajiem, ekonomiskajiem, politiskajiem, ideologiskajiem
nosacijumiem, jo terorisms tiek saprasts ka neatkarigs socials fakts. Ta ka TKP
metodologiskie un faktu ontologijas pienémumi ir citi, citada ir ari p&tnieciska
ievirze, kas uz socialo zinatnu priek§metiem raugas ka uz iesaistitiem veseluma.
Dzeksons uzsver, ka “terorisms sava biitiba ir socials fakts, nevis kails fakts” un
ta iedaba nesakrit ar vardarbigu aktu paSu par sevi, bet ir atkariga no konteksta,
apstakliem, nodoma un sabiedriskajam praksém.?* Sadu pieeju, kas atzist, ka viens
un tas pats vardarbigais akts var gan biit, gan nebit teroristisks, ne bez iemesla
varétu dévét par socialo konstruktivismu, tomér parmetums (ja tas ir parmetums)
biitu parsteidzigs. TKP nenoliedz terorisma vai terorakta vardarbigo realitati — ta
tikai runa par $2 akta interpretéSanas prakseém.

ITP un TKP pretnostatijuma batisku vietu ienem attiecibas ar valsti. Ta ka
ITP netiecas problematizet jédzienus, lielakoties ar teroristiem saprot nevalstiskus
grup&jumus (“tumsas speki”), bet otra pusé redz valsti (“gaismas speki”). Toméer
sads skattjums ir vismaz tendenciozs, jo tiecas ignoret tas terorisma formas, kas
ir cieSi saistitas ar valsti — gan tie$i, gan pastarpinati. Var runat par valsts veiktu
teroru (sarkanais terors Padomju Savieniba) vai valsts sponsor&tu terorismu (Iranas
atbalsts “Hizbullah” vai ASV atbalsts lab&jiem ekstrémistiem Nikaragva). Lai gan
§Ts jomas ir iesp&jams nodalit, tomer japatur prata, ka to noskirums ir ne tik daudz
metodologisks, cik ideologisks.

31 Stump, J. L. “Methodology and the Critical Study of Terrorism”. Jackson, R. (ed.) Routledge
Handbook of Critical Terrorism Studies. London: Routledge, 2016, pp. 90-100.

32 See: Dixit, P., Stump, J. L. (eds.) Critical Methods in Terrorism Studies. London: Routledge,

2015.

Jackson, R. “The Core Commitments of Critical Terrorism Studies”. European political

science, 6(3), 2007, p. 247.
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Savukart TKP ka rietumnieciska marksisma ietekmétas kritiskas teorijas atva-
sinajums uzsver zinasanu atkaribu no varas struktiram un luko atsvabinaties no
piesaistitibas valstij un no §is piesaistitibas atvasinatajam dogmatiskajam zinasa-
nam. Izsakoties vienkar$ak, TKP tiecas ne tikai no jauna paliikoties uz terorisma
pétniecibas priekSmetu, bet arT kritiski izjautat paSu terorisma petniecibu. Pirmkart,
nenoliedzot pozitivo (empirisko) zinatnu sasniegumus un sp&jas, TKP uzsver zina-
Sanu kontekstualitati un atkaribu no vésturiskiem, valodiskiem, kultiiras u. c. ap-
stakliem. Atkariba no katra p&tnieka filosofiskas piederibas te var runat par socialo
konstruktivismu, diskursu analizi, paradigmu mainu, nozimju horizontiem u. tml.,
tomer vienojosais ir pienemums, ka pieejamas zinaSanas nav noumenalas, tas nav
kaili dati, kuri tik vien ka noliecoties metodiski jauzlasa. Atbrivo§anas no episte-
mologiska dogmatisma nozimé ari starpdisciplinaritates un metodologiska plura-
lisma iespg€jamibu. Atsakoties no pozitivisma dominances socialajas zinatnés, TKP
terorisma pétnieciba paver iesp&ju uz zinaSanam raudzities interpretativi, piesaistot
tadas jomas ka filosofija, lingvistika, kulturologija, etnografija, antropologija u. c.

Tadgjadi ITP nesaprotami notikumi TKP skatfjuma klast saprotamaki.
Piem@ram, pasnavnieku spridzinatdju temats ir izraisijis ne tikai islama garigo
autoritasu diskusijas, bet arT Rietumu koment&taju neizpratni. Usama Bin Ladins
reiz esot izteicies, ka “nave mums ir tikpat mila, cik jums mila ir dzive”. Filosofa
Bodrijara vardiem, ta ir filosofiska un morala blédiba, brivpratiga uzspridzinasa-
nas sajauc kartis: “No misu vertibu sist€mas skata punkta vini blédas. Uz spéles
likt savu dzivibu — ta ir SmaukSanas.”** Tomér tas klist krietni saprotamaks, ja
nem vera vésturiskos un religiskos apstaklus. Masdienu pasnavnieka mocekla t€la
saknes ir meklgjamas Iranas—Irakas kara, un tam ir biitiska saikne ar moceklibas
tematu, kas caurauz islama Siisma virzienu. ledvesmojusies no mocekla Huseina
tala senatn€, jaunie irani brivpratigi devas minu laukos. VElak pasnavniekus saka
sekmigi izmantot §ittu kaujinieciskais grup&ums “Hizbullah”. Tikai aptuveni
20. gadsimta 90. gadu sakuma Palestina radikalais grupéjums “HAMAS”, atmetot
sunnitu teologu bazas, veica pirmas t. s. moceklibas operacijas — spridzinataju-
pasnavnieku uzbrukumus. Turpmak sunnitu islamistu aprindas I[énam nostiprinajas
pielavums, ka §ada riciba noteiktos apstaklos ir pienemama.®

TKP skatfjuma terorisms ir nevis ideologija per se vai konkréta politikas for-
ma, bet gan r1ks, ko izmanto konkrétas vesturiskas situacijas. Pret&ji ITP, kas savu
metodologisko un ideologisko apsvérumu d&| terorismu ka fenomenu mérktiecigi
izole, TKP to skata ka plasaka méroga politiskas, ideologiskas cinas izpausmes
veidu. Sim apsvérumam ir bitiskas &tiskas un pétnieciski programmatiskas sekas.
Ja pienem, ka terorisms ir konkréts un kontekstatkarigs ricibas veids, tad izmainas
ar pretterorisma pasakumu morala parakuma autoritate.

Sekojot Dzeksona iecerei, biitu japienem kritiskas pieejas sekas, proti, izrie-
toSie &tiskie normativi. Ka Dzeksons to pamatoti atgadina, terorisma p&tniecibai

3% Baudrillard J. The Spirit of Terrorism. Translated by Chris Turner. London: Verso, 2002,
p- 23.

3% Kepel, G. Beyond Terror and Martyrdom: The Future of the Middle East. Translated by
Pascale Ghazaleh. Cambridge: Harvard University Press, 2008, pp. 80-98.



70 ORIENTALISTIKA

ir jauznemas Tpasi liela atbildiba, jo tas sniegtas definicijas un interpretacijas tiesi
atsaucas uz kara vesanu, nosakot, ko drikst vai nedrikst nogalinat, homo sacer, ko
drikst spidzinat u. tml. Tiesa gan, te filosofiski logiskas argumentacijas saikne starp
metodologiskajiem nosacijumiem un €tiskajam normam nav viennozimiga. Lai nu
ka, Dzeksona un vina biedru skatfjuma TKP “ievéro cilveku un sabiedribas univer-
salas dro§ibas vértibas un prioritates, nevis tradicionalas, Sauri definétas nacionalas
drosibas koncepcijas, kuras valstij ir parsvars par jebkuru citu dalibnieku”.*® Turpat
talak skaidrots, ka TKP pamatuzdevums ir tiekties p&c plasi izprastas emancipaci-
jas, kas tiek saprasta ka cilveéku brivibas un cilvéciska potenciala Tstenosana. Lidz
ar to nevar noliegt, ka TKP butiska sastavdala ir pretestiba valsts pretterorisma
politikai, kas tiek uzskatita par neefektivu un pat destruktivu.

Atbilstosi sakotngjai iecerei TKP terorisma p&tnieciba tiecas rast tadus nevar-
darbigus risinajumus, kas terorismu izbeigtu pavisam — gan no valsts, gan citu
puses. Terorisma un teroristu poziciju apliikojot kontekstuali, citiem vardiem,
empatiski, ta tiecas iedzilinaties svesas vertibas, lai saprastu ricibas motivus. Lidz
ar to, Dzeksona vardiem, TKP ir “Pretterorisma projekts, kura pamata ir cilvéka
pamattiesibas un vertibas, ka arT rlipes par socialo taisnigumu, vienlidzibu, struktu-
ralas un fiziskas vardarbibas un diskriminacijas izbeigSanu”.” Tas ir gan teorétisks,
gan politisks pasakums, kas tiecas no jauna saprast terorismu un terorisma petnie-
cibu, lai piedavatu jaunus un labakus ricibas scenarijus.

Atskatoties uz paveikto, TKP parstavji ar noz€lu ir secinajusi, ka nozare nav
daudz mainijusies. P&€dgjo 10 gadu laika pasaule ir pieredz&jusi vairakus neparejo-
Sus karus pret terorismu, kuri turpinas joprojam. Tos ir pavadijusi morala panika,
kas sekmgjusi drosibas pasakumu vairoSanos un pretterorisma aktivitates, kas ta art
nav vainagojusas ar terorisma izskausanu.*® ASV iebrukums Iraka nevis iznicinaja
“Al Kaidu”, bet radija vél nopietnaku pretinieku — “Islama valsti”. Ta arT nav daudz
mainijusies terorisma izpratne, par kuru lielakoties runa vai nu pavirsi, vai art ar-
kartigi tendenciozi, mistific€josi, izt€lojoties, ka tas ir kaut kads arpuscilvécisks vai
pat parcilvécisks speks — tumsas un gaismas kar$ (piemeram, Axis of Evil).

Izvertgjot TKP devumu, var rasties Saubas par ta &tiski normativo ieceri, proti,
tas utopiskumu un naivumu. BaZzas var darit arT briziem parlieka palauSanas uz
kritiskas teorijas marksistiski ieton€to varas attiecibu analizi un emancipacijas
sludinasanu. Tomér katra zina ir slavéjama humanitaro zinatnpu lomas revitalize-
Sana terorisma pé&tnieciba. Dekontekstualizets terorisms pastav tikai abstrakcijas.
Tikmer dzivaja dzive jasaskaras ar kontekstualu terorismu.

Terorisma apkaro$ana un taisnigs kars

Aktualizgjot tematu par vardarbibas attiecibam ar atseviskiem cilvekiem vai
sisttmam, TKP problematizé arT jautajumu par vardarbibas izbeigSanu, t. i., par

%6 Jackson, R. “The Core Commitments of Critical Terrorism Studies”. European political
science, 6(3), 2007, p. 249.

37 Jackson, R. (2007). Ibid., p. 250.

3% Jackson, R., Toros, H., Jarvis, L., Heath-Kelly, Ch. “Introduction: 10 Years of Critical Studies
on Terrorism”. Critical Studies on Terrorism, 10(2), 2017, pp. 197-202.
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taisnigu un humanu terorisma apkaro$anu un terorisma c€lonu izskausanu vai vis-
maz izpratni. Pieslejoties KTP skata punktam, humanisms atklajas ne tikai ka izgli-
toSanas veids, kas bijis raksturigs humanismam ka studia humanitatis. Humanisms
kritiskaja pétnieciba paradas ka Iidzeklis, kas nosaka veidu, ka labak rtpéties par
cilvéku un ka noveérst vai aizturét vardarbibu. Terorismu un kara noveérSanas centie-
nus var interpretét ka humanisma paveidu. Proti, humanisms atklajas ka riipes par
cilvéku, nodrosinot cilvékam tadus apstaklus un tadas 1pasibas, kas lauj cilvékam
bt cilvécigam.* Cilvéciba un cilveks ir plass vai pat nekonkréts objekts, tomer ir
iespgjams runat par veidu, ka apkarot terorismu un mazinat destruktivu ideologiju
ietekmi, lai rezultata cienitu cilvéka cilv€ciskumu jeb humanisma filosofiskos un
politiskos vadmotivus.

TKP ka pétnieciskais virziens, kas nem veéra cilvéka psihologismu, lauj labak
saprast teroraktu iedarbibu un analizgt radusas bailes vai nesapratni. PievérSoties
plasajam TKP izvirzito jautajumu lokam, varétu jautat, vai terorisma apkaroSanas
un taisniga kara teor€tiskie pamatojumi nav ciesi sajiigti. Turklat kars te nav jasa-
prot tradicionala forma (uzbrucgjs un upuri), bet gan ka interesu sadursme, kas var
izpausties arT ka terorisms.

Laikam ejot, ir ne tikai izveidojusSies jauni kara pieteikSanas, sakSanas vai uztu-
ré8anas reglamenti, bet arT paradijusas jaunas karamakslas tehnologijas un iespgjas.
Izmainas ir bijusas tik krasas un daudzpusigas, ka Sobrid var runat par kiberkaru,
biologisko karu, ka ar par terorismu, kas klast par dalu no jaunajam kara for-
mam.* Jauno vardarbibas formu neparedzamibas dé| tiek radita pastavigu bailu
klatesamiba.

Taisniga kara macibas (jus bellum justum) pamata ir pardomas par valstiskas
organizacijas nosargasanu, censoties rast atbildes uz jautajumiem par to, ka péc
iesp&jas pareizak, miermiligak un ar mazakiem zaud&jumiem tikt gala ar briestoSo
vai esoSo starpvalstu konfliktu. Lidz ar to taisniga kara teorija izpauZzas ka taisnigas
karoSanas teorija.*' Taisniga kara idejas mérkis ir sasniegt mieru ar mazako cietuso
skaitu un karot pareizu vadmotivu varda, aizliedzot karoSanu pasmérkigas speka
apliecinasanas vai iekaroSanas d€|. Taisniga kara maciba var izskirt tris teorijas:
par taisnigumu pirms kara (jus ad bellum), par taisnigumu kara (jus in bello) un
teoriju par taisnigumu péc kara (jus post bellum).

Domataji, politiki un pétnieki, kas pieversuSies taisniga kara macibai, pieme-
ram, Augustins, Akvinas Toms (Thomas Aquinas), Hugo Grocijs (Hugo Grotius),
Fransisko Svaress (Francisco Suarez), Fransisko de Vitorija (Francisco de Vitoria),
Karls fon Klauzevics (Carl von Clausewitz), musdienas Mihaels Volcers (Michael
Walzer), sakotngji ir aplikojusi divas no trim taisniga kara macibas teorijam: par
taisnigumu pirms kara un par taisnigumu kara. Ta ka $ajas divas teorijas uzsvars

% Bergoffen, D. B. “The Just War Tradition: Translating the Ethics of Human Dignity into

Political Practices”. Hypatia, 23(2), 2008, p. 79.

Taylor, 1. “Just War Theory and the Military Response to Terrorism”. Social Theory and

Practice, 43(4), 2017, p. 721.

4 Begby, E., Reichberg, G. M., Syse, H. (Eds.) The Ethics of War: Classic and Contemporary
Readings. Oxford: Blackwell Publishing Ltd., 2006, p. 18.
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ir nevis uz ripém par cilvéku, bet gan uz riipeém par kopienu un valsti, svarigaks
bija jautajums par to, ka aizsargaties, nevis ka sekmet izpratni par kara izcelSanos.

Lidz ar Imanuela Kanta (/mmanuel Kanf) izstradato darbu “Mizigu mieru”
(Zum ewigen Frieden) un teoriju par kosmopolitismu aktualitati ieguva teorija par
taisnigumu péc kara. Ta ir ideja par karadarbibu taisnigumu un miera stavokla
sasniegSanas nosacijumiem — ka panakt mieru, noradot uz ilgtermina miera uzturé-
Sanas procesa nepiecieSamibu péc kara partrauk$anas.*? Teorija par taisnigumu péc
kara pieveér§ uzmanibu ne tikai valstiskajai drosibai un valsts ieglistamajam labu-
mam, bet arT moralajam un ideologiskajam noslogojumam. Papildinataja taisniga
kara ideja tika mainits tas, kas ir un var biit taisnigums.

Taisnigums taisniga kara macibas satvara nozimg, ka tiek ieveroti humani nosa-
cljumi, ar kuru palidzibu ir iesp&jams garant&t [idztiesibu, cienu un atbildibu visam
karojo$ajam pus€m un iesaistito valstu nekarojosajiem civiliedzivotajiem. Taisnigs
kar§ nozimé, ka tiek ieverots taisnigums, ko sekmé taisniga kara macibas tris teo-
riju sniegtie priekSnoteikumi, kuri janem vera, uzsakot karu (piem&ram, pareizs
iemesls), karojot (pieméram, noskirt ienaidniekus no sabiedrotajiem) un noslédzot
kara posmu (piemé&ram, ka p&c kara attiekties pret karojosajam valstim).

Priek$nosactjumi tiek izmantoti, lai risinatu starpvalstu attiecibas kara un p&c-
kara laika. Visai ilgi taisniga kara teoriju pretstatija terorismam, revoliicijam un cil-
veku savstarpgjiem konfliktiem. Iemesls nepiesaistit kara teorijai citas vardarbibas
formas ir saistits ar argumentu par legitim&jamu autoritati (ar to tiei saprotot valsti,
kas rikojas savas un iedzivotaju interesSu vadita) izmantot vardarbibu. Teroristi nav
valsts, ta ir grupa, kas p&c taisniga kara macibas tradicionalas izpratnes nozimé, ka
nav iesp&ams runat par nevalstiskas organizacijas attaisnotu vardarbibas izmanto-
Sanu.”® Tacdu taisniga kara macibas tiTs teorijas, piemérojot moderna kara izpratnei,
Sp€j sniegt risinajumus terorisma apkaroSanai.

Teorija par taisnigumu pirms kara risina jautajumus par iespgjam taisnigi sakt
karu, pienemot, ka kara uzsaksana ir valstim raksturiga riciba agresivu vai varaska-
ru konfliktu situacijas. Sis teorijas galvena pamatnostadne ir taisnigs iemesls, pie-
naciga autoritate, publiska kara pieteikSana, galgja iesp&ja, panakumu iesp&jamiba
un proporcionalitates jautajums.*

Teorijas par taisnigumu pirms kara viena no galvenajam nostadn€m ir taisnigs
iemesls. Taisniga iemesla nosacijums paredz izsvert, vai nav iesp&jams atrisinat
radusos konfliktus diplomatiski un vai, uzsakot karu, mérkis ir tikai aizsargaties
pret uzbrucgjiem. Taisnigs iemesls ir ciesi saistits ar ideju par karu ka galgjo, pede-
jo instanci. Otra pamatnostadne, kas paradas §Ts teorijas sakara, ir pareizs noliks.
Runa nav par varaskari vai autoritates nostiprinasanu. Pareizs noliiks atspogulojas
ka racionali vadita izvele: aizsargasanas, brivibas izciniSana, kas paredz panakumu
iesp&jamibu, un ierobezotu nelietderigu valsts postiSanu un cilvéku nogalinasanu.

4 Reichberg, G. M., Syse, H. (eds.) Ethics, Nationalism, and Just War. Medieval and
Contemporary Perspectives. Washington, D. C.: The Catholic University of America Press,
2007, p. 85.

Taylor, 1. “Just War Theory and the Military Response to Terrorism”. Social Theory and
Practice, 43(4), 2017, p. 717.

4 Taylor L. (2017). Ibid., p. 717.
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Tresa pamatnostadne paredz pienacigu autoritati un publisku kara pieteikSanu, lai
karu nevarétu pieteikt kur$ katrs, uzurpgjot valsts legitimitati un izmantojot vardar-
bibu péc saviem ieskatiem.

Teorija par taisnigumu kara nosaka seSus principus, kurus ieveérot kara laika:
pareiza autoritate, pareizs noliiks, starptautisko likumu ievero$ana, noskirSanas
(discrimination) princips jeb karojoso un nekarojoso nodaliSana, sam&riguma prin-
cips un taisniguma ievéro$ana pret karojoSo valstu gustekniem.*

Sis teorijas pamatnostadnes ir starptautisko likumu ievérosana, ar nosacijums
ievérot normas par atlautajiem iero¢iem, un noskirSanas princips, kas paredz tais-
niguma un humanisma ieveroSanu pret pret€jo valstu giistekniem. Tadgjadi tiek
uzturéti labveligi apstakli pret kara gustekniem un tiem, kuri labpratigi padodas.
S teorija precizak izklasta to, ka misdienas nedrikst izmantot kimiskos un bio-
logiskos ieroCus, lai kar$ neklitu par neatlautu un netaisnigu. Tiek ierobeZoti ne
tikai riki, ar kuriem rikoties, — tiek ierobezots un problematiz€ts ari samériguma
princips, ieverojot speéka meru attieciba pret velamo merki. Lidz ar teoriju par
taisnigumu kara tiek pievérsta uzmaniba ekologijas un vides jautajumiem, kas pa-
redzgetu riipeties par planoto postamo teritoriju, padomajot, vai tas ir nepiecieSams
un stratégiski pareizs solis.

Teorija par taisnigumu pé&c kara (p&ckara taisnigums) risina jautajumus par kara
izbeigsanu, kad ir sasniegts vai jasasniedz kara tresais — nosléguma — posms. Sis
teorijas galvenie nosacijumi ir samériguma, publiskuma princips, likumu nosar-
gasana (rights vindication), noskirSanas jeb nodaliSanas princips, kompensacijas
princips un rehabilitacijas jeb atjaunoSanas princips.*

Sis teorijas galvenie nosacfjumi paredz samériguma un publiskuma principu:
javienojas par kara nosl€gSanu atbildigi, racionali aprékinot, kas ir tie likumi,
kurus var parveidot, pievienot katras dalibvalsts vai cietuSo valstu jaunajiem
statitiem. Likumu nosargasana paredz pamatlikumu respektéSanu un to likumu
parveidi, kuri tika parkapti, uzsakot karu.*’ Noskir§anas princips nosaka to, ka kara
un péckara procesa ir janodala karojoSie no nekarojosajiem. NoskirSana paredz, ka
sods bus taisnigi sadalits starp tiem, kas kara bija iesaistiti, un tiem, kas tika iesais-
titi piespiedu karta. Kompensacijas princips regulé Iigumu slégSanas taisnigumu,
kas paredzéts, lai veicinatu vienlidzibu starp karojo$ajam pusém (ta saucamajiem
“uzvarétajiem” un “zaud€tajiem’) un nerastos, pieméram, destruktiva ekonomiska
situacija.*® Rehabilitacijas princips, lidzigi ka kompensacijas princips, ir saistits ar
labvéligas vides radisanu, lai valstu atjauno$ana un rekonstrukcija biitu iesp&jama.
Sis princips nosaka to, ka jamaina valsts sistéma gan politiska, gan izglitibas lime-
ni, gan ideologijas lauka.

4 Taylor I. (2017). Ibid., p. 718.

4 Taylor 1. (2017) Ibid., p. 718. Skat. Ari Cuce, X. Cnpasednusas eotina? O 6oeHHOU MOwu,
amuxe u udeanax. Mocksa: Becs Mup, 2006, cc. 131-132.

47 McCready, D. “Ending the War Right: Jus Post Bellum and the Just War Tradition”. Journal
of Military Ethics, 8(1), 2009, p. 75.

4 Reichberg, G. M., Syse, H. (eds.) Ethics, Nationalism, and Just War. Medieval and
Contemporary Perspectives. Washington, D. C.: The Catholic University of America Press,
2007, p. 210.
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Teorijas par taisnigumu pirms kara, ta gaita un p&c kara tie$a méra risina tra-
dicionala kara tematiku, tomér nav neparvaramu $kérSlu So macibu attiecinat uz
cita veida organizétas vardarbibas kontroléSanas vai novérSanas jautajumiem. Lai
paplasinatu tradicionalo taisniga kara macibu, var uzdot jautdjumus par miisdienu
karosanas praksém: vai vispar ir iesp&jams skaidri noskirt karu no terorisma? Vai
kara pieteikSana ir musdienu kara sastavdala?® Vai terorisma konteksta ir iespé-
jams noskirt vainigo un nevainigo?

Mingtas nav vienigas aktualas taisniga kara macibas problémas. Terorisma
konteksta, un it Ipasi epistemologiskas krizes ka nezinama nezinama apstaklos,
kara vesana arvien nozimigaks kliist gaidiSanas rezims, kas paredz noteiktus sa-
gatavoSanas pasakumus un apsteidzoSas darbibas, tostarp izliikoSanu, kontroli,
preventivus uzbrukumus. Tas ir cieSi saistits ar jautajumiem, ka beigt karu un
sagatavoties nakamajam uzbrukumam. Pastaviga uzbrukuma gaidiSana un ar to
saistitie apkarosanas pasakumi liek rékinaties ar jaunam moderna kara un vardar-
bibas formam, kas var parkapt reglamentus. TKP, tapat ka taisniga kara p€tnieciba,
uzsver valsts lomu terorisma definéSana un apkaroSanas veidu planosana. Valsts,
sekmgjot noteiktu pétniecisku ievirzi, veicina jédzienisku noskirumu starp valsti
ka legitimu sp€ku un teroristiem ka nevalstisku speku, kas savukart ir nelegitims.
Veidojoties jaunam kara formam un jauniem jédzieniem un pat attistoties taisniga
kara macibai, notiek pardefinéSanas process. Pat terorisms tiek skatits ka viens no
vardarbibas veidiem, kas ir padarams taisnigaks.

Iemesls, kadel jauzlabo taisniga kara maciba (daudzi tas priekSnosacijumi,
piem&ram, taisnigs iemesls, p&€dgja instance, autoritates legitimitate un proporcio-
nalitate) un japaplasina terorisma pétniecibas lauks,* tiek saistits ar musdieniga
kara izpausmes daudzveidibu un mainigumu. Miisdienu kara konteksta nav iespé-
jams runat par samerigumu vai autoritati, jo visbiezak Sos priekSnosacijumus ir
griti ievérot un skaidri defingt. Ir zinami regioni vai valstis, kas izzino uzbrukumu
draudus, tacu nav skaidrs, vai tie, kuri izsaka draudus, ir dala no valsts vai regiona
un vai vinu mérkis ir uzbrukt tikai konkrétai struktiirai vai cilvéku sabiedribai ko-
puma. Nav iesp&jams noteikt sagadata posta apmerus, un nav skaidras parvaldibas,
pie ka versties. Drizak kara gaita nostiprinas karojosas intereSu grupas, kur katra
parstav savu nostaju kada ekonomiska, ideologiska u. tml. jautajuma. Spilgts $adas
neskaidribas piemérs ir dazado teroristisko organizaciju savstarpgjie konflikti Sirija
un Iraka pec 2013. gada, kad, neskaitot daudzas un dazadas sikakas grupinas, at-
klati konfliktgja “Al Kaida”, “an Nusra fronte” un “Islama valsts”.

4 Atsevisks, padzilinatas izp&tes verts temats bitu eifémismu lietojums karadarbibas aprakstos.
Pieméram, bombardé$anu vai apSaudi ar raketeém déveé par “kinétiskam militaram darbibam”
(kinetic military action), karadarbibu par “konfliktiem” un militaru iejaukSanos par
“operacijam”, noslepkavotos civiliedzivotajus par “blakusefektu” vai “papildu kait€&jumu”
(collateral damage), spidzina$anu par “uzlabotiem nopratinaSanas panémieniem” (enhanced
interrogation techniques) utt. Eifémismu lietoSana, precizi izpildot savu valodisko funkciju,
apgriitina gan defin€Sanu, gan adekvatu tiesisku izvertjumu.

50 Fotion, N. War and Ethics. A New Just War Theory. London: Continuum, 2007, p. 110.
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Biezi terorisms nav savietojams ar taisniga kara macibu, jo nav zinams, kas,
kad un kur grasas uzbrukt, kadas ir prasibas un nosacijumi.’! Gan moderna hibrid-
kara, gan terorisma gadijumos ir arkartigi griti ieverot noskirSanas principu, jo
ikvienu var uzskafit par potencialu draudu.® ST ideja ir atvasinata no uzskata, ka
moderna kara &tika risina, ka sasaistit individualo morali ar institucionalo politiku.
Par kara postu atbildigas ir ne tikai valstis (institucionalais limenis), bet arT ikviens
individs, no kura tiek prasita morala atbildiba (individualais Iimenis).”* Lidz ar
to vairs netiek Skirots, kur§ ir vai nav vainigs. Turklat ideologiskie un religiskie
nosacijumi, laujot pretinieka pusé gandriz visu, ja ne visu sabiedribu uzlikot ka
principialus ienaidniekus, moderno karu padara ipasi neparedzamu un postosu.>*
Lidz ar to teorija par taisnigumu pé&c kara un ideja par moderno karu un terorisma
apkaro$anas praksém ne tikai mudina pieverst uzmanibu taisnigiem nosacijumiem
un argjas valsts droSibas nodroSinasanai, bet ar1 tiecas ievérot sam&ribu un visu
pusu iesaistisanos, lai vardarbibas uzsaksanas iemesli tiktu noversti.

Misdienas diskusijas par taisnigu karu galvena nozime ir stabilitates un kartibas,
ka arT miera stavokla uzturéSanas un taisniguma ievérosanas nosacijumiem. P&ckara
taisniguma teorija ir vérsta nevis uz to, lai analiz€tu vardarbibu vai attaisnotu kon-
kretus kara posma gadijumus, bet gan uz to, lai sniegtu taisnigumu un stabilitati.
Taisniga kara mérkis ir radit labvéligus apstaklus kara un péc ta. Pienemot, ka kars§
nav novérSams cilvéku dabas dgl, taisniga kara maciba noteic, ka nepiecieSams
kara norisi padarit pacieSamaku un péc iesp&jas vieglak atrisinamu, ka arT humana-
ku. Galvenie nosacijumi ir veicinat sekmigaku sadarbosanos, konfliktu risinasanu,
atkopSanos un mazinat situacijas, kas raditu nakamos kara uzplaiksnijumus. Lidz ar
to, lai gan kar$ un terorisms sava biitiba ir politiskas un vardarbigas aktivitates ar
noliiku Tstenot savas intereses, Sie akti var€tu biit taisnigi, ja to mérki biitu tikumigi
un nemtu vera cilveku labklajibu. Taisniga kara macibas uzdevums ir risinat kara
legitim&Sanas nosacijumus, saglabajot cienu pret cilvéka iesaistiSanu plasaka poli-
tiskas gribas un darbibas izpausmes konteksta, kas parvar tradicionalu starpvalstu
attiecibu Itmeni. Miisdienu islamiska terorisma inovacija sava zina ir spgja arkartigi
atri un efektigi pielagoties plasakam laikmeta transformacijam. Runa ir ne tikai
par tehnologisko inovaciju aprob&Sanu, bet arT par sabiedriskas organizacijas prin-
cipiem starpvaldibas periodos (izsakoties Zigmunda Baumana un Antonio Gramsi
jédzienos, runa ir par misdienu interregnum), kuros nacijvalstim ir arvien griitak
risinat aktualas problémas, tostarp jautajumus par taisniga kara vesanu.

Sis sarezgTjums ne vienmér ir attiecinams, jo visparigi bridinajumi ir izteikti. Usama Bin
Ladins pirms 11. septembra teroraktiem bija vairakkart uzrunajis “amerikanu tautu”, izteicis
visparigus draudus, ka ar1, ievérojot islama noteikumus, aicinajis pievienoties islama ticibai.
Pavkovi¢, A. “Terrorism as an Instrument of Liberation A Liberation Ideology Perspective”.
Meggle, G., Kemmerling, A., Textor, M. (eds.) Ethics of Terrorism & Counter-Terrorism.
Ontos: Heusenstamm, 2005, p. 248.

Skat arT Reichberg, G. M., Syse, H. (eds.) Ethics, Nationalism, and Just War. Medieval and
Contemporary Perspectives. Washington, D. C.: The Catholic University of America Press,
2007, p. 8.

33 Pavkovié, A. (2005). Ibid., pp. 248-249. Skat. ari: Lee S. P. Ethics and War: An Introduction.
Cambridge: Cambridge University Press, 2012, p. 8.

% Fotion, N. War and Ethics. A New Just War Theory. London: Continuum, 2007, p. 122.
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Cilvekzinasanas art kara un terorisma

Terorisma pétniecibas atkariba no nezinamiem nezindmajiem ir izmainijusi arl
pétniecibas raksturu. Epistemologisko krizi raksturojoso elementu — (1) ieprieksgjo
zinaSanu noraidijums un nenoteiktibas pienemsana; (2) dogmatisms un apstei-
dzosa kontrole; (3) fantazijas legitimizacija un institucionalizacija; (4) gaidisanas
rezZims — sekas ir terorisma ka pétniecibas priekSmeta dekontekstualizacija, kas
vienlaikus nozimé ari atsaciSanos no cilvéka cilvéciskuma, citiem vardiem, antihu-
manismu. ITP pétniecibas prakse ir skaudri izpaudusies, pieméram, ASV Tstenotaja
“Kara pret terorismu” (War on Terror), tiecoties legitimét banalu dihotomiju starp
“labajiem un sliktajiem”. No otras puses, uz kara taisnigumu atsaucas arl organi-
zacijas, kuras ne bez iemesla biezi dévé par teroristiskam — gan “Islama valsts”,
gan “Al Kaida”, gan ari “Hizbullah”.® Nenoliedzot ITP sasniegumus, aprakstot
teroristisku aktivitasu operacionalo Iimeni, $ada pieeja zaud€ saikni ar vesturisko,
ideologisko, ekonomisko, politisko, kultiiras, ka arT religisko kontekstu. Ignorgjot
Sos apsveérumus, mazinas izredzes izprast terorismu ka jégpilnu fenomenu. Tacu,
janav “jégas”, nav ari saprasanas. ITP ka specifiska pieeja ne tikai sniedz noteikta
veida aprakstus, bet arT pamato pretterorisma, proti, kara veSanas, veidu. Tas ir
jautajums par taisnigu karu — vai un ka var pamatot pretterorisma aktivitates, ka
arT: cik tas ir efektivas.

Taisniga kara maciba nodarbojas ar vardarbibas izmantoSanas legitiméSanu.
Tomer tas nenozimé, ka ar savu noliiku un intereSu publisku pausanu ir pietiekami,
lai iegltu tiesibas uzbrukt, izmantot vardarbibu. Tiklidz ir runa par cilvéciskam
vertibam, t. i., cilvéka cilvéciskumu gan individuala, gan sabiedriska Iimeni hu-
manisma gara, tad inform&Sana un apzinoSana par savstarpgjiem konfliktiem nav
pietickama, jo nepieciesams ne tikai tiesisks, bet arT morals pamatojums, kas nem
vera visparcilveciskas vertibas.

Terorisma un kara pétnieciba, kas pieversas tikai politiskiem un ekonomiskiem
aspektiem, var radit a¢garnu iespaidu par visu to sarezgitibu, ar ko jasaskaras
taisniga kara argumentacijai. Cienot humanisma tradiciju, TKP un taisniga kara
maciba vér§ uzmanibu uz kultiira iesaknotu cilvéku motiviem, ka art faktoriem,
kuri nosaka izpratni par terorismu un karu. Turklat te jauzsver, ka ne TKP, ne tais-
niga kara maciba nav centieni attaisnot vardarbigus aktus, — ta ir pieeja, kas tiecas
nojaukt epistemologiskas un ideologiskas robezas, lai terorismu un karu apliikotu
aiz moraliskas “labs un launs” dihotomijas robezas.

Terorisms, tapat ka kar§, transformg&jas, un lidz ar to ir kritiski jaizverte So
vardarbibas formu izpratne. Humanisms ka cilvéka atbildibas atziSana organizg-
tas vardarbibas konteksta gluZi vienkarsi ir metodologisks pamatnosacijums, kas
mudina pétnieciskaja darba nemt véra cilvéka cilvéciskumu. Tatad gan kars, gan
terorisms biitu jaapliiko nevis ka kails notikums, bet gan ka ieterpts notikums.

55 Par taisniga karu konflikta starp IzraClas valsti un organizaciju “Hizbullah” skat.:
Aboultaif, E. W. “Just war and the Lebanese resistance to Israel”. Critical Studies on
Terrorism, 9(2), 2016, pp. 334-355.
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Summary

This article explores the confluence of human knowledge (human research) with terrorism
research and just war theory. After a brief overview of leading trends in both the world and
Latvia that outlines the shortcomings of the conventional terrorism research — the analytical
weakness and methodological negligence, in other words, overreliance on secondary materi-
als, the structural linkage with the industries of security and counterinsurgency, and depen-
dence on the government and military industries, epistemological principles of ‘ignorance’
and methodical ‘problem solving’. The article goes on to look at another strand of terrorism
research — critical research of terrorism, which emphasizes the cultural, social and political
context. Integrating the insights of critical theory, the critical terrorism research addresses
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the problem of terrorism in a broader sense, namely, from the viewpoint of human knowledge
(human research), and emphasizes the emancipatory purpose (universality of human value),
challenging the role of the state in terrovism research. Emphasizing the importance of human
research and the principles of humanism, the article offers an insight into the just war theory
that has traditionally focused on interstate wars, but currently is increasingly being reinter-
preted to view terrorism in a meaningful way. As warfare changes, so does war, and terrorism
likewise. Therefore, understanding of these forms of violence needs to be critically evaluated.
Humanism as a recognition of human responsibility in the context of organized violence is
simply a methodological framework that encourages researchers to consider human activities,
including violent human characteristics.

Keywords: terrorism, war, research, studies, methodology, humanism.
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Abstract

As of the last decade of the 20" century, the Middle East and Africa have been the birthplace
of extremist organizations espousing a radical ideology, which encourages violence against
the dissenters and branding them apostates. Organizations like Al-Qa’ida and Da’ish/ISIL
performed numerous terrorist acts around the world, but especially in the Middle East.
Other Salafi organizations like Boko Haram also gained recognition in international media
disproportionate to their actual size. This discourse was behind the coinage of the term
‘Islamic Terrorism’, which casts a shadow of suspicion on any member of the Muslim com-
munity worldwide and served as an impetus for the writing of this paper as a means of shed-
ding light on other Muslim organizations, which arguably are much larger in scope and
influence. At the same time, these organizations are peaceful in nature and characterized by an
incomparable level of tolerance.

In my quest for sources of both narratives, I traced the history of the advent and dissemination
of Islam in Africa — such a diverse geographic, cultural, ethnic and religious setting. I dis-
covered that whereas the advent of Islam in the northern part of the region (North Africa)
unfolded relatively quickly through invasion, it entered the Sudanese Belt (an area from
the red sea shore of modern-day Sudan in the East to today’s Mauritania by the Atlantic
Ocean in the West) more gradually via trade relations and the influence of Sufi sheikhs. They
lived with the people indigenous to the area and seamlessly weaved themselves into the fabric
of the societies they came to counsel.

This paper argues that the areas where Sufi Islam is present have been largely shielded from
extremist ideologies, and the reverse is true for North Africa, where Islam arrived in a relatively
short period of invasion. The argument is presented by looking at the example of modern-
day Sudan, which leads me to examine the phenomenon of Sufi orders entering political life
through direct involvement by establishing political parties, which propelled them into direct
confrontation with representatives of a different branch of the Islamic movement in politics,
namely, the Islamists. Arguably, the strongest Islamist party in the Middle East and Africa of
today is the Muslim Brotherhood. I look at the diverging values of the two. Where the Muslim
Brotherhood is arguably seeking absolute political power through a rigid organizational
structure, the Sufi orders have been integrating into the political life of the country of residence.
I argue that this example constitutes an opportunity to renegotiate the social contract between
different factions of the society and lay the foundation for a different Islamic narrative. One
based on pluralism, tolerance and understanding, which has the potential to gradually transform
the sociopolitical environment of the entire Sudanese Belt in this direction.

Keywords: Sufism, Al-Qa’ida, Da’ish, Boko Haram, South Sudan.
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Introduction

For a decade or so, the news have become a stage for seemingly incessant
scenes of bloody violence imposed upon civilians by terrorists. Organizations
that have spread throughout the world of today under different names such as Al-
Qa’ida, Da’ish, Boko Haram etc. have been responsible for many of these attacks
committed in the name of Islam. This phenomenon was behind the introduction
of the term “Islamic Terrorism” into the public discourse. Unfortunately, this has
had the effect of viewing the entire body of Muslim population through this lens.
This has been particularly pronounced in the case of Muslims living in the Middle
East and Africa, which drove me to write this paper as a means of illuminating
the peaceful, tolerant nature of Islamic tradition exemplified by the influence of
Sufi orders among the Muslims of this region, which has been conspicuously
absent from public discourse as of late.

I have looked at the spread of Islam throughout Africa as a means of shedding
light on the influence of Islamic tradition on a diverse geographic, cultural, ethnic
and religious setting.

Whereas the advent of Islam in the northern part of the region (North Africa)
unfolded through invasion, it entered the southern part via trade relations and
the influence of Sufi sheikhs, who lived with the people indigenous to the area
and seamlessly weaved themselves into the fabric of the societies they came to
counsel. I shall refer to this area as the Sudanese Belt. The civilization of this part of
Africa crystallized during the period between the eighth to the eighteenth century.
The Sudanese civilizations rose between West Africa and the Nile Valley
as a unified chain, as a sequential loop of historic and geographic elements. For
instance, the kingdoms of Ghana and Tuklore appeared in the period between
800-1230 AD, which is directly after the collapse of the Nubian, pagan and
Christian kingdoms of Alodia and Macoria between 300-800 AD. This exemplifies
the mutual influence between the kingdoms of the Sudanese Belt, and the role
of migration and the cultural exchange this entailed, which allows us to speak
of a common culture and assign the name of the Sudanese Belt to an area from
the Red Sea of the Sudan in the East to the Atlantic Ocean in the West'.

In this paper, I looked at the Sudan as a salient example of the prominence of
Sufi Islam, where burial sites of Sufi saints are among the most popular tourist
attractions of the capital to this day. The influence of Sufism affects all aspects of
life, including politics and sports. For instance, when I was a football player in
the Sudan of the 1960s and 70s, my team had to obtain the blessing of a certain
sheikh before any match considered to be of importance as a means of soliciting
divine assistance to reach victory. Sometimes the visits resulted in the distribution
of amulets to the entire team, which had to be affixed to the uniform of the players
during the match.

In the course of this paper, I will seek to compare North Africa with
the Sudanese Belt in an attempt to explain why the latter has been largely shielded

' Abdul Hadi As-Siddiq. The Sudanese Belt. Abd Al-Kareem Marghany Cultural Center, 2005,
p. 61.
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from the influence of violent extremism and terrorism. The low number of
Sudanese recruits among Da’ish members is a testament to this argument despite
the lack of meaningful efforts on the part of the Sudanese authorities to counter
Da’ish propaganda, which — in contrast, was extremely effective in North Africa.
The deep rootedness of Sufi values in Sudanese society is also exemplified by
the failure of the so-called “Civilization Project” of the Bashir regime aiming at
instilling the values of the eponymous slogan of the Muslim Brotherhood into
the population. During their thirty years in power starting from the military coup
of 1989 the National Congress Party (NCP), which had close ties to the Sudanese
branch of the Muslim Brotherhood failed to transform the culture and traditions of
their subjects and was toppled by a peaceful uprising in 2019. The youth brought
up during the rule of the NCP was instrumental to its downfall, which is also
confirmation to the prevalence of the Sufi tradition in the Sudan. I shall show in this
paper how Sufi sheikhs are ingrained into the lives of the society accompanying its
members through major events in their lives from beginning to end. When a baby
is born, he or she is taken to the sheikh for a blessing. From an early age, he or
she is sent to the Khalwa to memorize the Qur’an and learn the basics of Islam. A
blessing is also required for the beginning of school, graduation — even in the case
of medical doctors and engineers. The sheikh is called upon again to perform
the rites of marriage or death.

However, let us start at the very beginning and trace the advent of Islam in
Africa.

Conquest of Egypt

The siege and conquest of Alexandria in 641/642 AD ushered Islamic rule into
Egypt under the leadership of ‘Amr Ibn Al-’As. Invading Egypt was no easy task,
and the caliph ‘Umar Ibn Al-Khattab was purportedly hesitant about the potential
success of conquest due to the difficulty of securing sufficient manpower to
‘Amr Ibn Al-’As’ army. The Caliph was under significant pressure on several
accounts, the first of which was due to his introducing the idea of taking Islamic
rule into territories beyond the traditional habitat of Arab tribes. The second was
the challenges faced in the Levant, which were yet to surrender to Muslim rule.
Moreover, after the Levant’s acquiescence to Muslims Umar was faced by other
problems: the spread of famine all over the Arabian Peninsula® and an outbreak of
the plague in Palestine, which extended to the Levant and Basra. This had the effect
of turning Umar Ibn Al-Khattab’s mind away from the idea of further conquests
due to the difficulties associated with procuring sufficient troops to execute them.

However, when the Islamic Caliphate had secured its survival and life had
gone back to normal, ‘Amr Ibn Al-As took the opportunity of the Caliph’s visit
to the Levant in order to draw his attention to the conquest of Egypt. His main
argument for conquest of Egypt was purportedly the Roman army’s retreat from
Palestine to the Nile valley where it should be defeated before it has a chance

2 Mohamed Hussein Heikal. Alfaroug Omer. An-Nahda Almasriya Library, 1963, p. 64.
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to regroup and fortify itself. ‘Umar Ibn al-Khattab was convinced at the end of
the trip, but he still asked for more time until he returned to Medina®.

After securing the consent of the Caliph in December 639 AD, ‘Amr Ibn
Al-’As set off from Palestine towards Egypt with a force of 4 000 troops. Most
of the soldiers belonged to the Arab tribe of ‘Akk, whose members lived in
the villages of the Tihama plain along the shores of the Red Sea. Some Roman
and Persian converts to Islam also joined the Arab soldiers. However, the Caliph
reconsidered his orders to ‘Amr Ibn Al-’As thinking it foolhardy to expect to
conquer a country as large as Egypt with mere 4 000 soldiers. Consequently,
he wrote a letter commanding ‘Amr Ibn Al-’As to turn back. The commander
purportedly guessed the content of the letter and therefore delayed its receipt until
the army had crossed the border of Egypt. After opening it, ‘Amr Ibn Al-’As went
on to consult his companions as to the course of action to be adopted. The view
was unanimous that, as they had received the letter on Egyptian soil, they had
a permission to proceed”.*

When the Caliph ‘Umar Ibn Al-Khattab received the reply, he decided to watch
for further developments and concentrate fresh forces at Medina, which could be
dispatched to Egypt as reinforcements™. ‘Amr Ibn Al-’As continued on his way
through Egyptian cities until he reached the city of Alexandria, which might have
resisted its invaders for months or even years, especially if it was supplied from
the sea, but this was not to be. The Byzantine Empire as a whole and its capital
city of the province of Egypt in particular were torn apart by rivalry and infighting
as narrated by John of Nikiu. The emperor Heraclius had died on 11 February 641
AD, two months before the surrender of Babylon. “He had ordained that imperial
authority should be shared between his two sons, Constantine and Heraclius. It was
never a workable scheme, and Constantine took effective charge. He summoned
Cyrus back from exile and the military commander in Egypt to a conference,
at which he agreed that he would send more troops to Egypt. Preparations for
the expedition were already under way when, on 24 May, Constantine suddenly
died. Power now passed to his younger half-brother Heraclius and his ambitious
mother, Martina. The new government seems to have been determined to make
peace with the Muslims and Cyrus was now sent back to Alexandria, not to
strengthen the resistance, but to see what terms could be negotiated. The new
rulers in Constantinople may have felt that they needed all their military resources
to maintain their position in the capital. Cyrus may have hoped that he could re-
establish the tribute arrangements he had put in place before 639 AD. After all,
the Byzantines had often paid subsidies to barbarians to keep out of their territory
before, and this small group of marauders might be prepared to accept terms™.
Cyrus left Rome quietly in October and went to negotiate with ‘Amr Ibn Al-’As
in Al-Fustat. Cyrus felt that he had no alternative, but to accept the fait accompli

Mohamed Hussein Heikal. Alfarouqg Omer. An-Nahda Almasriya Library, 1963, p. 89.
Ibid., p. 90.
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Hugh Kennedy. The Great Arab Conquest. Kindle version, 2008, p. 157.
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and peace was finally agreed on 28 November 641 AD. The people of Alexandria
were to pay tribute. The Roman army was to leave the city with its possessions
and treasures and return to Constantinople by sea. There was to be an armistice for
eleven months until September 642 AD. In the meantime, the Muslims would keep
150 soldiers and 50 civilians as hostages to ensure that the terms of the agreement
were implemented””. The last Byzantine troops under Theodore set sail for Cyprus
on 17 September and the final act was played out when, at the end of the eleven-
month truce, ‘Amr Ibn Al-’As formally entered the city without meeting any
resistance on 29 September. A thousand years of Graeco-Roman rule were at an
end. The story goes that ‘Amr Ibn Al-’As had intended to make Alexandria his
capital, which would have been the natural move, but that he was prevented from
doing so by the Caliph ‘Umar, who feared the Christian and Hellenic influence
of the city. Instead, the governor and the army of conquest were established just
north of the fortress of Babylon, on a site that became the nucleus of old Cairo.
The Egyptian-Arab tradition claims that the decision was made by the Caliph
‘Umar, who, as in Kiifa and Basra, did not want the Muslim armies to be separated
from Arabia by water”. The settlement became known as Al-Fustat, either from
one of the numerous Arabic words for tent or as an attempt at transliterating
the Greek word fossaton or ditch.

Expansion into North Africa

Thus, ‘Amr Ibn Al-’As became the first Muslim governor of Egypt. Historical
sources give him a good reputation, including of his competence as a military
commander and a politician, but also of him being a just leader. In 645, AD
‘Amr Ibn Al-’As was dismissed by the new caliph ‘Uthman Ibn ‘Affan, who was
engaged in centralizing the government of the caliphate. Consequently, ‘Amr Ibn
Al->As was replaced with Abdullah Bin Sa’d Bin Abi Sarh, who was less likely to
have close ties with the conquering army and could be relied upon to send more
revenue to Medina. However, ‘Amr was not finished yet. He played an important
role as adviser to his distant cousin Mu’awiya Bin Ab1 Sufyan, the first Umayyad
Caliph, in the struggle for power that followed Uthman’s death in 656 AD. In 658
Mu’awiya appointed him to lead an army to take Egypt from the supporters of his
rival ‘AlT”.

In 642 AD, soon after ‘Amr Ibn Al-’As became the first governor of Egypt, he
began to prepare for invasion of North Africa; it began with a raid on the western
frontier “*Amr was soon off again, leading his men west to Sabra (Sabratha). Here
the local people, imagining that ‘Amr Ibn Al-’As was far away and preoccupied
with the siege of Tripoli, had dropped their defences. The city was taken and
plundered. Soon after this Leptis Magna (Labla) also fell into Arab hands. ‘Amr
Ibn Al-’As then returned to Egypt, no doubt well pleased with the booty he and

”  Hugh Kennedy. The Great Arab Conquest. Kindle version, 2008, p. 15.
8 Ibid., p. 160.
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his followers had amassed. It had been a great raid, but it was not a conquest.
Only in Barga did ‘Amr Ibn Al-’As leave any sort of presence by imposing taxes
and appointing a governor, ‘Ugba Ibn Nafi’, who was to become the hero of
the Muslim conquest of North Africa and whose name, like that of Khalid Bin
Al-Walid in Iraq and Syria, was to go down in history and legend as an example of
military leadership and derring-do.”!?”

The dismissal of ‘Amr Ibn Al-’As from the governorship of Egypt in 645 AD
meant that there was a pause in Arab conquests. It did not last long, however.
In 647 AD, the Caliph Uthman Ibn ‘Affan sent a new army to Egypt to assist
the African campaign. A list of the composition of the army suggests it numbered
between 5 000 and 10 000 of mostly recruits, like the majority of the Arabs who had
originally conquered Egypt from south Arabian tribes. They were commanded by
the new governor of Egypt Abdullah Bin Sa’d Bin Ab1 Sarh. The expedition moved
fast along the North African coast into what is now southern Tunisia. Meanwhile,
Gregory, the Exarch of Africa, commanded the Byzantine forces in the area who
seemed to have decided to move from the traditional capital at Carthage and base
himself at Sbeitla in southern Tunisia, probably so that he could meet up with
Berber allies and oppose the invaders more effectively. The two armies met outside
the city. The Byzantines were defeated and, according to Arabic sources, Gregory
was killed in the battle, although according to Theophanous and other Christian
sources, he escaped and was later rewarded by the emperor.

This was the only major military encounter between the Muslims and
the Byzantine forces in North Africa. It is intriguing that Gregory made no attempt
at using the Byzantine fortresses constructed in the area, but chose to encounter
the enemy in an open field battle. After this defeat, what remained of the imperial
army seems to have retreated to Carthage and left the Arabs and the Berbers to
fight for control over the countryside, which due to the fierce resistance of the latter
continued for up to around 709 AD.

Subduing the elusive Nubian Kingdoms

Further events were shaped by changes in the government of the caliphate as
much as by events on the campaign. In 680 AD the Caliph Mu’awiya Bin Abt
Sufyan died and his son and successor Yazid I decided to reappoint ‘Ugba Ibn
Nafi’ to his old post”!! who successfully continued the invasion campaign until he
reached the Atlantic Ocean. It was a vast territory containing diverse landscapes,
including the coastal and mountainous area and the great African Sahara in
the background and mostly inhabited by Christians.

‘Amr Ibn Al->As sent ‘Ugba Ibn Nafi’ as field commander ‘to invade the Nubian
kingdoms in the southern frontier in the year 642 AD. He encountered great
resistance, which was due to the Nubian kingdom having converted to Christianity
in the period of emperor Justinian, soon to be followed by the Arab-Islamic

' Hugh Kennedy. The Great Arab Conquest. Kindle version, 2008, p. 207.
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conquest of Egypt when the Nubians were insulated from direct communication
with the Christian world in the north of the Mediterranean Sea. The first Arab
attempt to conquer Nubia failed, which gave the Nubian kingdoms independence
for centuries after having reached a profitable agreement with the Caliph.
The Nubian kingdoms had so much leverage with the Caliph; they could even use
it to intervene for Egyptian Copts.”!

Penetrating the Nubian kingdoms was no easy task for the people of Hijaz and
Yemen who were accustomed to fight with swords while the Nubians had perfected
the art of archery to the extent that the Arabs called the Nubians ‘the eye archer’."?

Not much changed until ‘Amr Ibn Al-’As was replaced by Abdullah Bin Sa’d
Bin Abt Sarh as governor of Egypt. The southern border of Egypt continued to be
a source of tension for the new rulers of the country, because the Nubians depended
on it for food supplies and hence, continuously carried out attacks into its territory
until Abdullah Bin Sa’d Bin Abt Sarh launched a campaign against them in 651
AD and reached the capital of their kingdom. Consequently, the Nubians called for
reconciliation, which he accepted. The terms among others were that every year
the Nubians were to give 360 slaves to the Muslims, who shall return the favour
with food supplies. This, according to Al-Maqrizi, whose account was later widely
quoted and became common knowledge through the medium of school textbooks
in Sudan, was sufficient to keep peace alive between the two parties for another
600 years between 651 and 1323 AD. The agreement contained 13 items of mutual
commitment in total to include:

» A promise to secure mutual armistice between the parties;

» Free passage through each other’s territories;

* Ensuring mutual safety when staying in each other’s territories;

+ sending back any fugitive Muslim slaves and ensuring their safety in

anticipation of their departure;

* maintaining mosques and ensuring freedom of worship for Muslims.

However, some scholars have since called into question the authenticity of Al-
Magqriz1’s account on this treaty, which was largely quoted by later historians.

The challenge lies in Al-Maqrizi account being the only source, which
historians have relied upon in their attempt to shed light on the outcome of
the military campaign of Abdullah Bin Sa’d Bin Abt Sarh. In accordance with his
narrative Abdullah Bin Sa’d Bin Abi Sarh invaded the Nubian kingdom, besieged
their capital city Dongola by employing the catapult, an instrument of war they
hadn’t encountered before. It hit their main church with stones compelling their
king Kledworth to ask for peace and Abdullah Bin Sa’d Bin Ab1 Sarh to comply,
which resulted in the Bacte treaty that opened the door to Islam in the Sudan, and
the Arabs, in the land of the Beja, and the kingdoms of Macoria and Alodia.

Professor Yusuf Fadl, after listing seven different texts on the invasion of Nubian
kingdoms in 652 AD arrives at Almaqrizi’s account to conclude it was marred by

2. Usama, A. An-Nar. “Kingdom of Kush-State”, Nubiacivilization.com, Wordpress,
October 31, 2014, Web. October 10, 2019.

13 Al-Baladhari. The Conquest of States. Lebanon, Maktabat Al-Hilal, 1987, p. 331.
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doubts. For example, his mentioning of a mosque being built by Muslims shortly
after the battle is not in harmony with accounts of other historians such as Ibn
Salim Al-Aswani who visited Dongola some 300 years later and never mentioned
the presence of a mosque in the city. Professor Fadl brought his readers’ attention to
the name of the treaty used by Al-Maqrizi, i.e. ‘Bacte’ when early sources like Ibn
Alhakam, Al-Baladhurt At-Tabari, Al- Mas’tdi, Ibn Khadazba, Yaqut Al-Hamawi
and Al-Magqrizt himself mentioned 22 texts of this agreement with the name ‘Truce
and Reconciliation’, while the term ‘Bacte’ was only mentioned in 5 texts.

Al-BaladhurT said about the battle: “one day they came out and stood in rows,
facing us, we wanted to make it one attack with swords, we could not defeat them,
they defeated us and many among us lost their eyes. ‘Amr Ibn Al-’As refused
to make peace with them, he continued to fight them until he was recalled and
Abdullah Bin Sa’d Bin Abi Sarh took his place.”*

“Other contradictions were found between Al-Maqriz1’s account and that
of other prominent historians such as At-Tabari, Ibn Al-Athir and Ibn
Khaldton. For instance, Al-Maqrizi reports the Nubians were defeated
in the battle concerned, while Al-Baladhuri stated the contrary or that
the Muslims were unable to achieve victory so they decided to conclude
a truce instead. Hence, there was no clear winner, nor a defeated party.
Moreover, other early sources made no mention of Muslim armies even
reaching the Dongola kingdom as reported by Al-Maqrizi.

The popularity of Al-Maqriz1’s narrative, which has been widely quoted
at face value disregards his account having gone through several
stages of editing in response to fluctuations in the political landscape.
For example, Al-Maqrizi’s account was found to have been revised by
The Umayyad governor, Abdul Aziz Bin Marwan in 826 AD, as well as
by the two Abbasid Caliphs, Mahdi and Mu’tasim'>”.

In spite of diverging opinions about the treaty concerned, it secured a stable
relationship between the Nubians and the Muslim Arabs, the rulers of Egypt. It
served as a vehicle for establishing vibrant trade, diplomatic and social relations
between the parties. Moreover, some Arab nomadic tribes chose to immigrate into
Sudanese lands looking for pastureland and opportunities for trade after being
unable to adapt to the sedentary life style of the Egyptian countryside. In this
manner, Arab Muslims already coexisted with Nubians even before Ibn Sarh’s
military campaign. This offers a potential alternative to Al-Maqrizi’s narrative on
the motives behind the conclusion of the truce between the Muslims and Nubian
Christians, in accordance to which the armistice agreement might have been an act
of accommodation for pre-existing economic and social ties between the parties. In
this light, the agreement was a balanced one serving the needs of both communities.
The Nubians undertook to provide slaves while the Arabs guaranteed to satisfy

4 Usama, A. An-Nar. “Kingdom of Kush-State ”, Nubiacivilization.com, Wordpress, October 31
2014, Web. October 10, 2019.
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the Nubian’s nutritional needs. It also provided free trade, safe passage through
each other’s territories, as well safeguarding the rights of individuals as well as
their property and religious sites. Through this agreement, the parties committed
to good neighbourly relations, non-interference in each other’s internal affairs
and clearly excluded the possibility of further invasion attempts, which one might
argue, was quite a progressive agreement for the region in the 7" century AD.

It was also instrumental to the Arabs spreading throughout Nubian lands, which
extended from 651 to1323 AD. Their quest for pastureland took them far away from
central political power. Eight centuries passed from the first wave of Arabs entering
Sudan and the establishment of the first Sudanese Islamic Sultanate of Sennar,
where the Arab tribes shared power with the Nubians starting from 1504 AD.

Islam in the Sudanese Belt

Our description so far has shown how the conquest of Egypt constituted
the first step towards taking the whole of North Africa. The newly acquired
territories were characterized by a diverse landscape consisting of three distinct
territories. The first is the flat surfaced coastal strip extending from Egypt to
Morocco, then comes the mountainous area behind it beginning with the lush
mountains of Libya and ending with the bare Atlas Mountains of Morocco. Then
comes the Sahara — the great African desert to the south, which fades into Bilad
As- Stidan or the Sudanese Belt. The name has been used to describe a region
stretching from the Atlantic Ocean in the west to the Red Sea in the east. Every
one of the aforementioned parts has a distinct climate and is inhabited by different
ethnic groups such as the Berber people in the north and the Tuareg in the Sahara
and the Studan, as they were named by the Arab when referring to the black people
living between the desert and the tropical part of Africa.

The Islamic conquest of those territories was achieved in a relatively short time
between 641 and 708 AD storming through the coastal areas previously occupied
by the Roman and Byzantine Empire. However, the deeper southern parts behind
the coastal area were a very different story. Those were much more challenging to
conquer due to the fierce resistance put up by the Berber people of the Maghreb
and the Nubians in the Nile Valley. It took several centuries for Islam to reach
the Sudanese Belt from the Maghreb down to West Africa and trough Nubian lands
approximately from 651 to 1323 AD.

The native people of these areas had well established trade relations. The Berber
and the Tuareg exchanged salt with gold. “The dialogue between the desert and
the forest began since the beginning of history. The trade of the salt of the north
and the gold of the south began before the existence of a common language; it
started without words in what is called the ‘dumb trade’. It developed to include
tools, fabrics, perfumes in return for ivory and ostrich feathers, which were
the first steps in economic, industrial progress. As a result of this progress cities
like Zanata, Sunhaja, and Odagst blossomed as trading centers.”'

16 Abdul Hadi As-Siddiq. The Sudanese Belt. Abd Al-Kareem Marghany Cultural Center, 2005,
p.- 21.
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Arab traders entered the stage of the Sudanese Belt after the conquest of
Egypt and the Maghreb trade activities, which is arguably one of the ways in
which Islam slowly and gradually, spread from north to south to western Africa
from the Maghreb and from Egypt to the Nubian kingdoms. At the early stages,
the traders played a principal role in introducing Islam to the African kingdoms, but
from the 10" century AD onwards they were upstaged by different Sufi orders or
tarigas. For example, growing trade activities along contact lines between Muslim
territories and people indigenous to the area in the Sudanese part of the Sahara
served as an impetus to the founding of the cities of Aoudaghost, Walata and
Sigilmasa. Some traders lived with the African tribes and became part of their
kings’ retinue who sometimes converted to Islam because of such interactions. In
this manner, the king of Mali Baramanda was purportedly nicknamed ‘the Muslim’
in 1050 AD. His kingdom had been suffering from drought and he sought help
from a Muslim, who invited him to pray together for mercy to be brought over
his people. It had begun to rain shortly after they did so, which is when the king
converted to Islam'’.

The advent of Sufism in the Sudanese Belt

The vibrant trade along the so-called Sudanese road connecting the Nile valley
to Kurdofan and Darfur with West Africa resulted in the founding of the Great
African Empires such as InKanem — Brnu Empire, Bagrami and Ouaddai adjacent
to the Nile Valley and the Kingdoms of Darfur, Tagali and Sinnar. With time
this road branched out into Upper Egypt, which was the desert artery connecting
Darfur and Kurdofan in modern day Sudan to Asyut and Aswan in Egypt, which
was called “Darb Al-Arba’mn” or the “Forty Day Path” and went on towards
Lake Chad. Traces of the significance of these trade routes remain to this day, for
instance one of the biggest roads in the capitals of Sudan and Chad bear the same
name. The particular road is still in use by camel exporters from Sudan to Egypt.
Trade routes were also carriers of the diverse cultures of peoples living throughout
the Sudanese Belt. They were instrumental to spreading the Maliki Doctrine and
the influence of Sufi orders between Upper Egypt and Central Sudan far into
western Africa and the Maghreb. For example, they assisted the Tijani Order to
spread throughout modern day Sudan to Upper Egypt and to Timbuktu and Sokoto
down to the Lake Chad area, Darfur, Waddai and Brno in the west.'®

With the increasing numbers of Africans converting to Islam between 651
and 1323 AD the number of intermarriages between the Muslim population and
the people indigenous to the Sudanese Belt rose steadily, which led to a mingling
of social customs. This phenomenon aided the spread of Sufi orders; because Sufi
sheikhs moved throughout the area and lived with the people, they met on their
way and taught the basics of the Islamic faith wherever they went. They also were

17 Abdul Hadi As-Siddiq. The Sudanese Belt. Abd Al-Kareem Marghany Cultural Center, 2005,
p- 92.
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tolerant enough to engage in dialogue about the customs and traditions of those
people, which in turn resulted in a questioning and revision process followed by
adjustments to those traditions bringing them in line with Islamic principles. This
is how unfettered polygamous practices of were replaced the more limited version
of four wives provided for by Islamic law.

Most of the Sufis came to the western part of the Sudanese Belt from
the Maghreb through Upper Egypt and onwards to central areas of modern-day
Sudan, especially in the period of the Blue Sultanate or the Funj Sultanate in
Sennar from 1504—-1821. The Funj Sultans acted as sponsors of Islam encouraging
the settlement of Muslim holy men in their domain. “With the establishment of
the Sennar Sultanate, the flow of West Africans to the Sudan increased on their way
to pilgrimage and back. Sennar became a source of Islamic culture. The number
of students in the Sudanese Khalaw1 (schools for memorizing Qur’an) exceeded
a thousand.”"

The Sufi orders also built direct contacts with the people by providing services
such as schools, hospitals and religious institutes or Khalwas for memorizing
the Qur’an where they ensured subsistence for their students and their only job
was to concentrate on their studies®. This is how various Sufi orders cemented
their power in the region and had a strong impact on its population embodied in
this description: “Sudan is a country of Sufism par excellence. Islam in Sudan is
marked with a special dye of Sufism, even the everyday life is imprinted with this
type of innate faith in the Righteous saints.”*!

The scale of the spreading of Sufism in the region is evident in the map where
most villages have been named after Sufi sheikhs, because of their growth around
Khalwas. Typically, the sheikh would arrive in any place near a village and sit down
under a tree where he would place his meagre belongings, such as a carpet and
a pot for water. There he would begin reciting the Qur’an and people would show
their hospitality by bringing food to him, which would herald a long relationship
with the sheikh who will gradually become an integral part of the community.
The sheikh would be transformed into the community’s spiritual leader, advisor
and someone whose blessing is sought after for every major event in the communal
life, such as birth, marriage and death. This promotes the deep faith in the sheikh
and his abilities. He becomes not only a teacher and a wise man, but also a judge
in disputes, even a leader who can change difficult conditions into more favourable
ones averting the effects of floods and droughts, which are a regular occurrence in
the area. The sheikh is also the physician of the community who has the power to
cure physical and psychological ailments. These strong links have survived into
the modern age as illustrated by this anecdote told by a rural Sudanese judge who
had to arbiter in a dispute between two persons about the ownership of a baby
goat. When the defendant put his hand on a copy of the Qur’an that belonged to

19 Abdul Hadi As-Siddiq. The Sudanese Belt. Abd Al-Kareem Marghany Cultural Center, 2005,
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the court to vow to be truthful as accustomed, the plaintiff suddenly jumped up
to interrupt him, demanding the judge to fetch another copy of the Qur’an from
the village. The plaintiff and his relatives mounted their donkeys and returned after
a few hours with a hand written Qur’an so hefty it had to be carried by three
of them. They put the Qur’an on the judge’s desk with a bang and dust spread
in the air. The court suddenly fell into complete silence in stark contrast to
the constant rumble at rural courts. The Qur’an was enormous and its pages were
falling apart like crusty leaves. When the judge turned to the defendant instructing
him to approach the Qur’an to take his oath, he was surprised to see the man
perspiring and struggling to move his lips, his mouth parched. When he managed
to speak, his voice trembled to release a cry of panic asking the judge if he did not
think it was too much trouble to solicit an oath for the sake of a baby goat.> One
can argue this is testament to the community’s belief in the righteousness of their
saints more than religious doctrine embodied by the Qur’an, because the fetched
copy had been brought from the village Khalwa. This also signifies a level of fear
from the sheikh, because god gives humans a chance to mend their ways until
the judgement day, but the punishment of the Sheikh is immediate.

Sufism - a Vehicle for Political Power

This deep-seated faith gives the sheikh immense power over his community,
which can be of great political value and many political organizations and parties
have been keen to employ to their desired political ends. Thus, some parties have
been established on the foundations of Sufi orders such as the Democratic Unionist
Party of Sudan and the Khatimiya order, but arguably, the most potent example
to this is the Umma Party and the Ansar order. To this day, they are followers of
Muhammad Ahmad Bin ‘Abdullah who came to be known all over the Sudanese
Belt as Al-Mahdi or the messianic redeemer of Muslim faith. His legend spread
all over the Sudanese Belt at a time of great resentment against the oppressive
policies of Turco-Egyptian rule of the 19" century Sudan. A widespread feeling of
helplessness at the time became fertile ground to ideas of struggle against injustice
and inequality with the assistance of a higher power beyond the reality of the age.”

Muhammad Ahmad Bin ‘Abdullah was born in northern Sudan in 1844. He
grew up in a humble artisan’s family, whose trade was building boats. The family
moved to settle in Karari, north of Omdurman when he was a child, but later
moved several times in an attempt to find more favourable conditions for trade.
This enriched his experience and expanded his horizons. He soon joined one of
the Sufi orders and went on to study with different sheikhs gaining knowledge on
the Qur’an and Islamic sciences. He stayed with Seikh Muhammad Sharief Nur
Ad-Da’im, the head of the Samaniya order up to 1865 AD where he became his
most beloved student due to his piety and adherence to ascetic life style. Following
the Sheikh’s death, he took his place in the leadership of the order and people

2 Kamal Al-Jizali. The Government's Baby Goat. Madarik, Khartoum, 2010, p. 9.
3 M. S. Algaddal. The History of Modern Sudan. Alamal Co. Press, Khartoum, 1992, p. 114.
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began pouring in to see him and seek his blessing. Eventually, this resulted in
him becoming convinced of the idea of the Mahdi in 1881 AD and calling on
Muslims to believe in him as the Mahdi who will bring eternal justice on earth.
His followers became known as the Ansar, and he soon called on them to wage
jihad against the Turco-Egyptian authority. The response came not only from
the Sudanese, but also from wide swathes of territory in western Africa. This
was mainly due to the fatwa of Seikh ‘Usman dan Fodio (founder of the Sokoto
Caliphate in north Nigeria) who pronounced jihad to be the fifth pillar of Islam
instead of pilgrimage to Mecca. He also declared whoever joins the Mahdi in
Sudan will be considered a pilgrim to the house of god. West Africans responded to
this call by going to Sudan and eventually settling there.>* The Mahdi’s movement
succeeded in establishing an independent state under the name of “Al-Mahdiya”,
which lasted from 1885 to 1898 AD, the capital of which became Omdurman
in state of Khartoum. Successors of this movement are the Umma Party, which
played a prominent role in regaining the Sudan’s independence from British rule in
1956, and continue to be one of the biggest political parties in the country today.

Conclusion

As of the last decade of the 20™ century, the Middle East and Africa have
been the birthplace of extremist organizations espousing a radical ideology, which
encourages violence against whoever disagrees and branding them apostates.
Organizations like Al-Qa’ida and Da’ish performed numerous terrorist acts around
the world, but especially in the Middle East. Other Salafi organizations like Boko
Haram also gained recognition in international media disproportionate to their
actual size. This had the effect of distracting public opinion from assigning these
minority factions to their place reserved for a relatively small group of people,
which inflicts great suffering on humanity, especially on the Muslim community.
This discourse was behind the coinage of the term ‘Islamic Terrorism’, which casts
a shadow of suspicion on any member of the Muslim community worldwide. This
served as an impetus for the writing of this paper as a means of shedding light on
other Muslim organizations, which arguably are much larger in scope and influence.
At the same time, these organizations are peaceful in nature and characterized by
an incomparable level of tolerance. In order to demonstrate the source of their
deep influence on the societies of today, I traced the history of the advent of
Islam to Africa and the way Sufism wove itself into the fabric of the societies
of the Sudanese Belt where it continues to thrive among millions of Muslims.

In this journey through Islamic history, we also saw that the religion entered
Africa through either conquest or trade. The former took place in a relatively short
time in the coastal area ranging from Egypt to Morocco. As a result of the relative
weakness of the Byzantine Empire at that time, trade became the vehicle for
the gradual introduction of Islam into its territories below the Sahara Desert, and

24 Abdul Hadi As-Siddiq. The Sudanese Belt. Abd Al-Kareem Marghany Cultural Center, 2005,
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the active role this assigned to Sufi orders until today. From the 8" century onwards,
Sufi Islam became the dominant force in the Sudanese Belt where millions of
people continue to reside today.

For example, the opening of the largest mosque in West Africa belonging to
the Miiridiya order with the capacity of 30 thousand worshippers drew impressive
crowds in September 2019. There are equally numerous groups of people flocking
to Tobi-Senegal’s second largest city every year to visit the tomb of the founder
of this Sufi order called Ahmed Bamba. Reports indicate that millions of citizens of
the country take part in this event. Every year millions queue in front of Bamba’s
tomb, in memory of his exile to Gabon by the French authorities. The Senegalese
of today mostly belong to four Sufi orders: the Tijaniya, Muridiya, Qadiriya and
Lainiya. Few Senegalese do not belong to a particular Sufi order, which, one might
argue, is the reason behind the immunity of the society against extremist ideology?.
In addition to indicating the unequivocal influence of Sufi Islam in the area, but
it also speaks of its insusceptibility to post-colonial borders. Sufi festivals and
important occasions have the power to attract people from countries throughout
the Sudanese Belt.

The current paper argued that areas where Sufi Islam is present were shielded
from extremist ideologies and the reverse is true for North Africa, where Islam
arrived in a relatively short period of invasion. On some occasions, Sufi orders
entered political life through direct involvement by establishing political parties,
such as in the case of the Ansar of Mahdt and the Khatmiya order. This, in most
part, propelled them into direct confrontation with representatives of a different
branch of the Islamic movement in politics, namely the Islamists. Arguably,
the strongest Islamist party in the Middle East and Africa of today is the Muslim
Brotherhood. This was a consequence of the diverging values and practices of
those branches. Where the Muslim Brotherhood is arguably seeking absolute
political power through a rigid organizational structure, the Sufi orders have been
integrating into the political life of the countries where they reside as exemplified
by the Umma Party, which continues to be one of the multitude of political parties
in the Sudan. The Bashir regime was well aware of the popularity of Sufi orders
and sought to gain their approval, which remained elusive for the 30 years that
NCP was in power. For the first time in the history of the Sudan, the Sufi orders
took part in the protest demonstrations against the government, which started in
December 2018 and consequently toppled the Bashir regime.

This opens a new page in the history of the Sudan and has the potential to
serve as an example to the whole Sudanese Belt and beyond. It is an opportunity
to renegotiate the social contract between different factions of the society and
find an answer to the question of how politically engaged Sufi orders will wish
to be when given the choice and how will this affect the future of Islamism in
the area as embodied by the Muslim Brotherhood. I believe this is an opportunity
to lay the foundation for a different Islamic narrative. One based on pluralism,
tolerance and understanding, which has the potential to transform the environment

2 Reporter, “World News”, BBC Arabic, BBC, September 28, 2019, Web. September 30 2019.
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of the entire Sudanese Belt in this direction. Consequently, this would gradually
push the extreme, violent narrative of Da’ish and their likes out of the realm of
public concern and opinion. With time, I wonder, might this also have the potential
to change the narrative about Islam towards Muslims being representatives of
a tolerant, pluralistic religion?
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Kopsavilkums

Sakot no 20. gadsimta beigam, Tuvie Austrumi un Afvika kluva par daudzu ekstrémistu
organizaciju izcelsmes vietu. Tas pasludindja savus oponentus par neticigajiem un plasi
lietoja vardarbibu savu uzskatu izplatiSanai un bailu sésanai gan sava mitnes zemé, gan
visa pasaulé. Tadas organizacijas ka “Al Kaida” un ISIL veica teroristiskus uzbrukumus
visd pasaulé, bet ipasi Tuvajos Austrumos. To darija ari citas relativi vietéja rakstura
organizacijas, pieméram, Boko Haram, kas ar saviem uzbrukumiem ieguva plasu publicitati,
kas butiski parsniedza tas lielumu un nozimibu politiskajos un socialajos procesos tas mitnes
zemé. Rezultata plasi izplatijas termins “Islamiskais terorisms”, kas meta aizdomu énu uz
musulmanu kopienu visa pasaule, neraugoties uz to, ka musulmani vél joprojam ir skaitliski
lielakie cieteji Sajos uzbrukumos.

Sie notikumi mani pamudindja meklet un pétit alternativu islama diskursu. Tadu, kas ir
pretrund ar mediju izplatito vardarbigo narativu. Savos mekléjumos es atgriezos islama
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véstures pirmsakumos Afrikas kontinentd un sekoju Sis religijas izplatibai tik dazdadaja
geogrdfiskaja, kultaras, etniskaja un religiskaja vidé. Es atklaju, ka islams Ziemelafrika
izplatijas strauji, ar varu un iekarojumiem, bet Sudanas joslas regionda no Sarkanas jiras
piekrastes miisdienu Sudana lidz Atlantijas okeanam rietumos miisdienu Mauritanija tas
iegaja pakapeniski, caur tirdzniecibu un sifitu Seihu ietekmi. Saja darba es salidzinu islama
izplatibu abos minétajos regionos, lai rastu skaidrojumu relativi mazako ekstrémisma
ideologiju izplatibai Sudanas joslas regiona sabiedriba, izmantojot Sudanu ka pieméru. Sis
celojums laikda mani aiznes lidz miisdienu Sudanai, kur dazu sifitu grupu lemums iesaistities
politiskaja dzivé tas noveda lidz tiesai konfrontacijai ar citu islama organizaciju atzaru
jeb islamistiem, kuru lielaka un pazistamaka parstave regiona ir Musulmanu braliba. Es
izgaismoju abu atzaru ideologiskdas un praktiskas atskiribas. Islamistu partijas ar laiku saka
tiekties péc absoliitas varas, sifitu grupas veiksmigak integréjas mitnes zemes politiskaja un
sabiedriskaja dzivé. Es censos paradit, ka sifitu grupu pieredze varéetu bit pamata islama
lomas parformulésanai musulmanu sabiedriba. Manuprat, ta rada iespéju alternativa islama
narativa bitvesanai, kas biitu balstits pluralisma un tolerancé ar potencialu pilniba parveidot
socialpolitisko vidi visa Sudanas joslas regiond, tadejadi pakapeniski izstumjot ekstremo un
vardarbigo ISIL u. c. lidzigu organizaciju narativu no sabiedriskas domas.

Atslégvardi: sifisms, “Al Kaida”, Dais, Boko Haram, Dienvidsudana.
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Abstract

This article is dedicated to two contemporary gardens: “Suzaku no niwa” (6% @) “Red Pho-
enix Garden” in Kyodto and “Suikei-en” [7K&=E] “Water Mirror Garden” at Keihanna
Commemorative Park, Nara Prefecture both designed by landscape artist Yoshida Masahiro
Z H &5A. The author analyses the gardens from the aspect of incorporation of environmental
strategies in contemporary Japanese gardens, as well as preservation of ancient traditions and
merging them with new technologies and innovative approaches.

Keywords: contemporary, Japanese, garden, environmental strategy, tradition, innovation.

Introduction

Quite apart from widely renown traditional Japanese gardens, in recent
decades, a number of modernized gardens have been created in Japan that
entwine the ancient traditions with new materials, approaches, concepts, as well
as traditional and contemporary environmental strategies. This article will explore
contemporary Japanese gardens that incorporate such strategies for environmental
protection as preserving or creating habitats for wildlife, protection and research of
endangered species, recovery of land with industrial waste, reducing the pollution
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in densely populated cities, environmental education of younger generation, and
others.

If the traditional gardens have attracted attention of numerous scholars and
inspired plenty of existing research, the contemporary gardens have remained
largely unnoticed both by scholars and visitors.

Even though in recent decades Japan has seen creation of gardens with
outstanding mastery, the places that will be visited and appreciated by the next
generations, currently these are little known to visitors. This article will try to
introduce two of these masterworks — “Red Phoenix Garden” (%% 0 BE) in Kyoto
and “Water Mirror Garden” [7K&E ] at Keihanna Commemorative Park in Nara
prefecture, designed by landscape architect Yoshida Masahiroz EH & 8h.

The author of this article was surprised about the fact that despite his excellent
work, no academic research on him or the gardens designed by him exists, an
only exception is his own rather formal and short written description of the “Red
Phoenix Garden”. This posed certain problems in the research of this topic, since
the author had to rely largely on her own observations when visiting and inspecting
the gardens, the information obtained from the park guide, official websites and
a small number of available written resources.

Landscape designers separate two notions: Japanese style gardens from parks
that involve international elements in the garden art. Although in some cases it is
quite difficult to draw a clear line, since many of the modern parks in Japan have
a sector which is designed as a traditional garden, and traditional gardens also have
employed methods used for environmental protection.

“Red Phoenix Garden” - “Suzaku no niwa” (%% D)

The author of the article visited “Red Phoenix Garden” on a pale and cloudy
early winter day — December 7, 2019. Frostbitten maple leaves were scattered on
the ground. Despite the cold winter season, the garden had not lost its beauty. On
the other side of the central pond, the daisies were still blooming, water cascades
mirroring the sky can be enjoyed in any season here (Pic. 1).

Although this place is only a 15 minute walking distance from the Kyato station,
there were only a few visitors. Unusual silence and peace offered by the place
are difficult to find in the centre of Kyoto, which is usually densely packed with
tourists.

“Suzaku no niwa” ((REMDLE) — the “Red Phoenix Garden” is located in
Umenokoji park (#8/NE&ZXE), only one kilometre from Kyoto station. Kydto
City Zoo is also located in the territory of Umenokdji park. Despite its vicinity
to the central Kyoto, “Red Phoenix Garden” is relatively little known not only to
foreigners but also amongst Japanese.

This is a historical location, since the garden is found in the southwestern part of
the ancient Heian-kyd F%& IR capital founded in 794. Probably its unique location
is the source of its name — Suzaku %% — the Red Phoenix, that was one of
the four cardinal direction guards and was responsible for protecting the direction
of South. The ancient capital was laid out following the geomantic principles of
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feng shui and cardinal direction guards were one aspect of this theory. Suzaku
was the name of the central avenue in the ancient Heian-kyd capital. Another
explanation of the name might be the belief that phoenix is able to raise from its
ashes. If phoenix is the power of Nature, then it could be the symbol of Nature’s
ability to restore itself. The garden built on the industrially polluted land is a vivid
example of Nature being able to renew itself.

During the Meiji period (1868—1912), there was a cargo train station, but after it
was closed, the site was abandoned and the land — devastated. Landscape architect
Yoshida Masahiro applied contemporary technologies for restoring brownfield into
a flowering garden.

In 1994, on the occasion of the 1200" anniversary of the Heian capital, efforts
were made to relinquish this industrially polluted territory to nature and to restore
that what was once destroyed. In 1994, this place served as the exhibition area
for the Japan National Green Urbanism exhibition — Kydto Fair. This garden was
constructed as a model in landscape architecture and intended to display both
the tradition and innovation in garden art.

The garden features landscaping techniques and methods unique to Kyoto,
which have been developed over its long history.!

To enter the “Suzaku no niwa” garden, one must pass an entrance garden
“Midori no yakata” that joins exterior and interior, which is a typical feature in
Japanese garden art. The entrance structure is made of steel-enforced wooden
pillars and joints resembling Japanese traditional architecture, but at the same
time constituting a diversion from the tradition by adding metal parts to ensure
the stability of the building. Further, ornamental glass and decorative tiles mark
another departure from the tradition (Pic. 3, 4).

On the right side, an unusual tsubo & garden is constructed, with a stream
running through it — yiisen no tsubo (R MFE) (Pic. 2). Not only the stream,
that is rarely found in #subo gardens, but also the stones themselves are unusual.
Traditionally, Japanese gardens contained only natural stones or shizenseki,
B# A but here kiri ishi Y1F or artificially cut stones have been used. Horizontal
natural stone plates are cut in pieces and arranged vertically. Although artificially
cut stones are generally not considered as attractive as natural ones, they are
arranged in a visually pleasant and unusual way. As a result, the composition both
surprises and delights the eye. Some plants add green dots to this design (Pic. 2).

After being enraptured and moved by the tsubo garden, the next space open
to the visitor is the garden area called Momiji dani ¥IZE#4 — Red Maple Valley.
The view to this garden area opens from the Yiizuki hashi ¥ B¥ Evening Moon
Bridge (Pic. 3). The scenery of this part was modeled after the famous red maple
viewing place in Kydto outskirts — Takao =1 /&. The maple trees themselves were
brought from the Takao region because these maples Takao kaede = have
the brightest red colour in autumn season. The bright red colour is contrasted with

1

Garden guide. Available at: https://www.Kyoto-ga.jp/umekouji/area/pdf/suzaku-inochi_eng.
pdf [accessed May 11, 2020].
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lush green of the Kitayama cedars Kitayama sugi dt1U%% — another favoured
species of cedars? (Pic. 5).

After crossing the Evening Moon Bridge, one enters in the spot from where
opens a view onto the three parts of the main garden: the forest area — [LU33 ] ,
meadows [EFiA 1 and pond area or art area — 3] (Pic. 15).

The forest area on a hill that surrounds the garden creates a natural border and
covers the view of the ugly industrial surroundings of the garden — on one side,
a busy railway lines pass, on the others — factories, storehouses and skyscrapers.
The tall trees not only cover unpleasant views, but also serve as a sound barrier
shielding the garden from the nearby railway. The forest area is dominated
by the red pine or akamatsu 7~#2, named after its red trunk. Akamatsu once
(50-60 years ago) were quite common in the outskirts of Kyoto, but recently have
become very rare. This forest area reminds the visitor of the past natural beauties
(Pic. 6).

A narrow path leads the visitor from the hill to the pond side (Pic. 12).
The pond is called “Mizu kagami” [7K#&| — “Water Mirror” (Pic. 7). The bottom
of the pond is laid with mikage ishi {1224 stones brought from India. The water
is only 1 cm deep. It flows forming cascades. In certain areas, the bottom stones
are raised in the water level, thus creating a curved stripe design (Pic. 8). Tobi
ishi UA of the Mirror Pond are square, artificially cut, and that is a departure
from the tradition (Pic. 9). On the other side of the pond stretches a field of daisies
still blooming despite the season — it is the middle of December. In the traditional
gardens, blooming flowers were not introduced, besides, these flowers have been
imported from the West. On the other side of the pond grow saru suberi B BHL
trees that open bright red flowers in July and August.

Inside the pond area lies a glass stage — garasu no butai 715 ADHEE,
a location for various stage events. Water flows under the glass surface (Pic. 7).

On this side of the pond, the eye is caught by coast design inspired by Rimpa —
diagonally laid bridges and majestic susugi bentgrass and kuma zasa BRE — kuma
bamboo grass on their sides (Pic. 10, 11). The background is formed by stone
wall that is shaped in imitation of the byobu BRE. screens ishigaki byobu 1B
[#&. The building on the other part of the pond partly resembles shinden zukuri
BBEY palaces of the Heian period — the main building, which overlooked
the garden on the South side. Terraces and platforms built in the western style,
glass facade, two floors, steel enforced wooden carcass and other elements attribute
it to the contemporary architecture.’

By climbing up the same path (Pic. 12), one returns to the forest area. A path
through the pine forest leads to another bridge and a pavilion azumaya T4Balon
the other side of the bridge (Pic. 6).

Azumaya pavilions were constructed in traditional Japanese gardens to provide
a view of beautiful scenery and rest to the visitors. The red foliage of Takao kaede
maple trees add bright colours to the cloudy mid-December day. Through the trees,

2 Oral guidance, Red Phoenix Park guide — Shintard Itd (December 7, 2019).
3 Ibid.
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the look travels towards a magnificent waterfall (Pic. 20). Another winding path
down the hill offers a possibility to approach the waterfall by crossing another
bridge over the stream.

There are no other visitors, the air is very refreshing, clean. The stream, plants
and trees appear to grow naturally, there is no evidence that the garden has been
constructed by a human hand and that the location is in the middle of a busy city
in partly industrial area. One feels as if walking in the fresh forests with waterfalls
and streams in the outskirts of Kydto. The waterfall of the “Suzaku no niwa”
is 6 metres high, and that makes it the highest waterfall in the Kyoto region.
From here opens another view of the pond with water cascades (Pic. 13, 14). By
the side of the stream, as if unexpectedly finding a mushroom in the forest, one
discovers a small lantern, which is the only stone lantern in the garden. The name
of the lantern — mizu hotaru toré IKEXTE - water firefly lantern, reminds of
the fireflies that once delighted the viewers near rivers and streams but nowadays
are very rarely seen (Pic. 16). The architect seems to have avoided placing stone
lanterns in his garden, especially in the eye-catching places. This is another
departure from the tradition. To light the garden paths in the evenings, small glass
lanterns are placed on the sides of the paths. The glass is decorated with sun and
moon images that come from the traditional Japanese garden art. In traditional
Japanese gardens such lanterns were placed with the image of the sun facing
westward, while the moon — eastward, thereby imitating the movement of sun and
moon in one day cycle (Pic. 13).

By crossing the bridge, one enters the meadow zone — E¥38. This area is
designed by taking inspiration from Heian period tradition in garden art nosuji
5, which nowadays is almost extinct. Only a few examples in the whole Japan
remain. Nosuji is a land form that imitates the gently sloping meadows between
mountains and plains that had mountain streams running through them. In ancient
times, such scenes were found in Japan’s nature and since Heian times the court
aristocrats created gardens by imitating this land form. Court aristocrats used to
walk in the nature and collect wild plants (Pic. 15).

In the gardens imitating nosuji are planted meadow plants like kikiyo ¥&4E
bellflower (balloon flower platycodon grandiflorum) ominaeshi ZERIE (patrinia
scabiosaefolia),  nogiku ¥¥% (wild chrysanthemums) and others. In Sakuteiki

TYEIESC) , nosuji BPAH is mentioned as a form of dry landscape gardens. In
this case, this land form was constructed with stones. In the Muromachi period,
a secret book on garden art Teien hitsudensho [FEERIMMTZE] - NUKHFH
] “Sansui narabini no gata no zu” nosuji ErfH has been mentioned as one way
of imitating the mountains without laying stones, but instead creating the landscape
with wild plants*.

Nosuji is another surprise of this garden since it is very rarely seen today. When
crossing the nosuji area, one recalls a Japanese poem: It seems that the visitor has
been carried to ancient times with meadows and streams.

4 Heibonsha World Encyclopedia, #fXX ST it MR KXKERIEHM] % 2 Kabushiki
kaisha, Heibonsha, Sekai hyakka jiten. Digital version.
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“Suzaku no niwa”, “Red Phoenix Garden”, Kyoto

- r

Pic. 3. Evening Moon Bridge connecting Midori no Yakata (garden entrance building) with
garden. To the left: Takao kaede — Takao maple trees. Photo by A. Haijima, Dec. 2019
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i ! Pic. 5. Takao kaede maple and sugi cypress
Pic. 4. Detail of the entrance building. trees — green and red contrast.
Photo by A. Haijima, Dec. 2019 Photo by A. Haijima, Dec. 2019

: Jar]
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Pic. 6. Wooden bridge leading to the azumaya — the pavilion in the akamatsu red pine forest.
Photo by A. Haijima, Dec. 2019
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Pic. 7. Water cascades, in the background “Garasu no Butai” ,“Glass Stage”.
Photo by A. Haijima, 2019

Pic. 9. Artificially cut tobi-ishi,
Pic. 8. Mikage ishi. stepping stones.
Photo by A. Haijima, 2019 Photo by A. Haijima, 2019
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Pic. 10. Diagonally laid bridges — inspiration from Rimpa, susugi bentgrass on the right.
Photo by A. Haijima, 2019

Pic. 11. Kuma zasa BREE bamboo grass. Pic. 12. Garden path and maple trees.
Photo by A. Haijima, 2019 Photo by A. Haijima, 2019
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Pic. 13. Streams in “Red Phoenix Garden”, moon-shaped lantern.
Photo by A. Haijima, Dec. 2019

-

Pic. 15. Nosuji, “Red Phoenix Garden”. Photo by A. Haijima, Dec. 2019
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.'\uﬁh\\ v
Pic. 16. Mini lantern. Pic. 17. A bridge leading to Inochi no Mori.
Photo by A. Haijima, 2019 Photo by A. Haijima, 2019

Pic. 18. “Red Phoenix Garden”. A view from above. Photo by A. Haijima, Dec. 2019
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Pic. 19. “Inochi no mori”, “Living
Forest”. Photo by A. Haijima, 2019

Pic. 20. Waterfall.
Photo by A. Haijima, 2019

L

Pic. 21. Section of the Tea Garden. Photo by A. Haijima, 2019
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“Suikei-en” “Water Mirror Garden”, Nara prefecture

Pic. 22. “Water Mirror Garden”. Photo by A. Haijima, 2019

Pic. 23. View from the Kangetsu-r6 bridge. Photo by A. Haijima, 2019

Pic. 24. View of the pond. Photo by A. Haijima, 2019
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Pic. 26. Camelia.
Photo by A. Haijima, 2019

Pic. 27. Rock Cluster.
Photo by A. Haijima, 2019
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Pic. 28. View of the water cascades, in the background: safoyama and wild forest areas.
Photo by A. Haijima, 2019

Pic. 29. View of the central pond, in the background — area of satoyama.
Photo by A. Haijima, 2019

Pic. 30. Fish in the pond.
Photo by A. Haijima, 2019
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Pic. 31. View of the garden from satoyama area. Photo by A. Haijima, 2019

Pic. 32A. Winter flowers blooming in December.
Photo by A. Haijima, 2019

Pic. 32B. A stream with mizukiri ishi (water dividing stone).
Photo by A. Haijima, 2019

Pic. 33. View at the bamboo

i L\l. forest and pavilion.
I Ll Photo by A. Haijima, 2019
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After crossing the meadow area, the visitor arrives at the other side of the pond,
and thus has completed a full round along the pond, just like in the traditional
kaiyiishiki teien [l FEE gardens. The last spot open for a view is the garden
area with elements from the traditional tea gardens. A remarkable aspect of this
area is the bamboo fence and traditional gate that reminds the viewer of the tea
culture in Japan (Pic. 21).

This garden has a special area “Inochi no Mori” #FMDFF (“Living Forest”)
that has been created in the territory of a former freight station, in absence of
trees and grass. The aim was to restore biotopes and restore the original flora
and fauna that existed here before urbanization. “The Living Forest” occupies
the territory of approximately 6000 square metres and was opened in 1996. It can
be accessed through a Fumikyd Bridge that connects “Suzaku no niwa” (“Red
Phoenix Garden”) with “Living Forest”. In order to preserve a natural habitat for
all forms of life, the visitors walk across a tree canopy boardwalk built 3 metres
above the ground. From the boardwalk visitors are able to observe the forest at
the height of trees spreading branches (Pic. 17, 19).°

Rare birds are found here: Long Tailed Tit, Kingfisher, Owls and others.
Rare insects that inhabit this garden include Hawk Moth, Stag Beetle and others.
The vegetation includes Japanese Hackberry, Japanese Bush Clover, Kousa
Dogwood, Konara Oak and others.®

To sum up the above, “Suzaku no Niwa” in Ky®oto is a contemporary Japanese
garden that has been constructed in an industrially degraded spot in the centre
of Kyoto — one kilometre from the Kydto station on the site of a former cargo
train station in the 1990s. It is a successful example of recovering industrially
degraded land, which is reinstated to nature and human appreciation. The garden is
an interesting example of how ancient traditions can be adapted in contemporary
society and merged with technical innovation and creativity.

“Water Mirror Garden” - “Suikei-en” [kK=E ]

Another garden — the “Suikei-en” [JKZ=E ] “Water Mirror Garden” was de-
signed by Yoshida Masahiro and completed in 1995. It is located in the Keihanna
Commemorative Park (Kyoto Prefectural Kansai Science City Commemorative
Park) Nara prefecture, an area that was developed by Japanese government
(Pic. 22-24).

“Water Mirror Garden” — “Suikei-en” is an outstanding example of conservation
of the beautiful and rare nature spot rich in ancient traditions and history. It is
a place where the younger generation can learn about traditional methods of
sustainable life, use of natural resources, encounter rare species of flora and fauna,

Official Park Guide in English. Available at: https://www.Kyéoto-ga.jp/umekouji/area/pdf/
suzaku-inochi_eng.pdf [accessed May 5, 2020].
¢ Official Park Guide. Available at: http://www.Kyoto-ga.jp/umekouji/inochinomori/ [accessed
May 5, 2020].



Agnese Haijima. Environmental Strategies and Preservation of Ancient Traditions .. 115

establish contact with nature and become involved in diverse activities close to
nature that contribute to their own physical health and bring social benefit.

“Suikei-en” garden is also notable because here the traditional rural landscape
of satoyama B has been preserved (Pic. 25).

Recently satoyama landscapes have been promoted around the world as
a global effort to establish “societies in harmony with nature” and as a good model
for conservation of biodiversity and human well-being. From 2010, the Satoyama
Initiative promoted research on different practices of sustainable use of biological
resources, as well as increasing awareness and supporting on-the-ground projects
and activities in human-influenced natural environments. Throughout the 1980s
and 90s, the satoyama conservation movement was implemented in Japan. In
2001, there were already more than 500 environmental groups that worked for
the conservation of satoyama. Because of their efforts, satoyama has gained
prevalence in Japanese landscapes.

The Keihanna Commemorative Park has been created in a landscape of unique
beauty — a forested area around two large artificial lakes which was also an area of
satoyama villages safeguarding and practising traditional Japanese rural lifestyle.
When building the new city, rice fields were given to construction sites of the new
city, but part of the forest and artificial lake area was preserved. Traditionally,
the two artificial lakes and streams served for water regulation of the rice fields.

“Suikei-en” garden has a sector that has preserved the traditional satoyama
landscape with all its practices of Japanese traditional rural lifestyle.

Despite efforts to preserve satoyama, due to the urbanization and overpopulation
in Japan, modern technologies that have caused drastic shift in natural resources
from charcoal and firewood to oil and the change from compost to chemical
fertilizer, as well as because of other factors like aging society, satoyama have
become rare in Japan. The disappearance of satoyama has led to threats imposed
on many wildlife forms that inhabit these areas. This garden has a sector where
the nature is being preserved without human intervention. These parts can be partly
observed from distance but not entered.

The location of this garden is unique also from another point of view: it is
found in the area that lies in the crossroads of Kyoto, Nara and Osaka prefectures
about 30 km from both Kydto and Osaka and approximately 10 km from Nara.
The area has been populated already in the Yayoi period, when an agricultural
village was situated there. Remains of ancient houses can be seen in the Hatanomae
ruins located nearby. Not far from the garden stands the Inayazuma Castle, where
the Yamashiro province uprising took place in 1493. The nearby Kizu River
historically was an important water transport route that contributed to the economic
and cultural development of the area. A number of agricultural villages were
located in the territory of the Kizu River basin. In 1931, the villages of Komada,
Inada and Hosono were merged into one village — Kawanishi. Subsequently, in
1951, the villages of Kawanishi and Yamadasho also merged, forming the village
of Seika. In 1955, Seika achieved the status of a town. Seika is famous for
the production of Japanese traditional sweets. Currently, Seika has a population
of 36 thousand residents and is the centre of the Keihanna Science City (also
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called Kansai Science City). The city is one of Japan’s national projects. The city
encompasses the territory of 15 thousand ha and is divided into 12 cultural and
science districts with more than 130 research facilities.’

The garden covers the area of 24.1 hectares. It is a kaiyishiki Bl FER or
a stroll garden, which is located around two artificial ponds that are joined together
(Nagatani pond) comprises red pine akamatsu F=¥2 forest, bamboo forest, konara
oak forest, and other elements (Pic. 22-24).

The “Suikei-en” — “Water Mirror Garden” is divided into three zones:

The Satoyama area (Pic. 25), The Rock Cluster (Pic. 27) and the Water Mirror
Pond (Pic. 22-24).

Each zone has its character and meaning in the conservation of Japanese
traditions, as well as demonstrates innovative approaches in contemporary lands-
cape design and architecture.

“Suikei-en” — “Water Mirror Garden” is a modern style stroll garden kaiyiishiki
teien. In contrast to the traditional stroll gardens, it has areas that cannot be found
in historical examples. The garden is located in a unique nature spot: two connected
artificial ponds — the higher and lower pond that are surrounded by forest, valleys
and streams. This picturesque nature spot was also the place of satoyama villages.
People living in the area between mountain and pond were engaged in traditional
agriculture. Pond water was used to regulate the water level in the rice fields and
provide water for the vegetable gardens. Rice fields and small vegetable gardens
have become part of the garden scenery. Other areas in satoyama served as fruit
gardens. Traditional fruit garden lies at the edge of the pond, next to the rice field.
Such areas did not exist in classical stroll gardens.?

Another specific feature of this modern garden is the merging of the traditional
Japanese garden with secondary nature and a zone of wild nature, where
the landscape forms have not been altered (Pic. 28, 29). This is an interesting
experiment and approach testifying that in 1990s Japanese were looking for new
methods to approach nature and landscape with environmental concern. When
the visitor enters the garden, he first arrives at the secondary nature zone, but
walking towards the rear end of the garden, he accesses the zone of wild nature.
A path runs around the two ponds, connecting all areas. The wild zone contains
some places that cannot be entered but only observed from afar. Thus, human
activities do not disturb the wildlife habitat. The area covers 24.1 ha, consequently,
a full day of hiking is required to visit all spots. An additional advantage of this
garden is that it is little known to Japanese and foreign visitors, and here people can
enjoy undisturbed walk in close contact with nature. The wild nature zone is called
Mebuki no mori — Budding Tree Forest. While walking around the pond in the wild
nature zone, beyond enjoying various forms and expressions of wild landscape:
red pine forest, oak forest, bamboo forest (Pic. 34) and others, one can also take

7 Keihanna Commemorative Park. Available at: https://keihanna-park.net/en/ [accessed
November 6, 2020].

8 Oral guidance, “Water Mirror Garden” guide — guide’s name is unknown (December 2019).
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a pleasure in observing various types of wildlife: wild water birds, a diversity of
songbirds, see fish, rare insects, butterflies and bees. Biodiversity delights the eye.

The garden displays traditional satoyama lifestyle, where nature provided eve-
rything to meet people’s needs, and nothing was wasted. The bamboo forest lying
near the village supplied material for construction and various everyday life items:
chopsticks, ladles. Even rice stems after the harvest were dried and used for mul-
tiple purposes: making of sandals, ropes etc. Dry fallen branches and trees were
gathered, dried and used for heating the houses and cooking. The fallen leaves of
the deciduous forest were gathered and served as fertilizer of rice fields. Acorns
were fed to pigs. Holes were drilled in oak logs which were suitable for growing
shiitake mushrooms. Currently the wild nature zone has a bonfire and forest camp-
ing place with a small animal farm on its side. School children visit this area to
learn about the sustainable use of natural resources practised by their predecessors.

It is demonstrated how the dried branches that are gathered in a forest are used
to make fire. When it has burned out, sweet potatoes are buried in the ash and
cooked.’

Landscape designer Yoshida Masahiro’s masterful techniques are best displayed
in the traditional garden that also incorporates a number of new elements.
The traditional garden “Suikei-en”, which lies at the entrance zone can be visited
and viewed in several ways: by walking into it following a narrow and winding
path, by observing it from above, from the Kangetsu-r6 #1HE8 Moon Viewing
Passageway (gallery, bridge) (Pic. 23) or by contemplating it from the other side
of the pond.

A distinctive feature of the “Suikei-en” garden is its 10-metre-high bridge
stretching along one side of the pond and connecting the entrance with three
zones of the traditional garden: The Rock Cluster, the Maple Valley and the Moon
Viewing Hall.

The bridge is an interesting device. Apart from its function of providing
the picturesque views of the pond, the Rock Cluster, the Maple Valley and the rear
Wild Forest zone, it also protects the traditional garden from damage caused
by multiple visitors — the garden is viewed from above. The construction of
the bridge was inspired by the shdgi in Japanese traditional machiya BT 2 houses
(townhouses). To the author of the article it reminded of the wooden posts of
the Kiyomizu temple ;&/K=F.

Another way to enter the traditional garden is to follow a path winding under
the bridge. At the beginning, the path feels its way along tall vertical stone slabs
of the Rock Cluster. This zone features high, upright, artificially cut stones form
a rock wall as a border zone of the garden (Pic. 27). The composition gives an
illusion of the garden being on one side surrounded by a mountain range. Pine
trees and other smaller plants are planted in the narrow openings between the rock
walls creating a natural cliff image.

The path runs along the rock wall which is not flat but at certain intervals
protrudes, thereby obscuring and then opening the view to the scenery, constantly

°  Oral guidance, “Water Mirror Garden” guide — guide’s name is unknown (December 2019).



118 ORIENTALISTIKA

keeping the visitor in expectation of a new view and yielding diversified
experiences.

Yoshida Masahiro’s skill as a designer is not limited to creating diverse layout
of the rocks: either as long vertical slabs as if in the cliffs, as stones accentuating
the horizontal landscape, or as stones inside the water and many more arrangements,
his creative attention is directed at all elements of the garden.

His treatment of water is particularly notable: Yoshida does not leave water
only as a flat even surface. By making it flow in different heights, at various
speed levels, he creates variations: wide horizontal cascades, high, narrow,
vertical waterfalls. Particularly picturesque is the Maple Valley zone. To increase
the enjoyment and beauty of the red maples in autumn, the architect has placed
water ponds in the area to mirror the bright colours. The flow of water is diversified:
through narrow and fast horizontal streams, in calm flat-lying ponds with mirror-
like surface, from vertical cascades and so on. Various devices are used to create
the sound of the water: a pebble is placed before the waterfall — mizu kiri ishi
R9YIH - water dividing stone to create interesting patterns of the water and
specific sound, multilayered cascades, high waterfalls all add life and sound to
the garden (Pic. 33). Garden can be enjoyed with all five senses: the smell of
flowers, the sound of water, birds, wind in the trees, the views delighting the eyes,
the feeling of the feet and touch of the hands, body movement through the garden
and the taste of its fruit.

The garden is designed to enable the visitors to enjoy it all the year round:
sakura, rhododendrons, irises, hyacinths and orchids open their flowers in spring,
in the summer heat, visitors rejoice in hydrangeas, irises, lilies, lotus flowers and
bush clovers, while in autumn hurricane lilies, chrysanthemums, red maples startle
the eye, and even in winter camellias, plums and winter sakuras are blooming.

The author of the article visited the garden in the middle of December, when it
could have been the least beautiful, yet the garden offered a number of unexpected
surprises: the winter sakura were blooming the yellow, brown, orange and red
autumn leaves of the deciduous forests reflected on the surface of the ponds, wild
geese were swimming in flocks, countless birds were chirping in the wild forest,
carps were swimming in the pond. Sazanka flowers IUZTE were particularly
bright, late autumn flowers were still blooming (Pic. 26, 32).

The garden designed to be pleasant throughout four seasons is a splendid venue
for various events according to the season and Japanese customs: sakura blossom
viewing in spring, moon viewing in autumn etc.

Thus, the garden with all its diversity fulfils various expectations, meets various
tastes, interests and needs.

Another typical feature of Yoshida design is the absence of stone lanterns in
the garden. This designer customarily places only one unremarkable little lantern
in the garden which has to be found. Usually, the lantern sits like a mushroom
under the tree in the rear end of the garden.

A winding path stretches around the garden. In places with a particularly
good view the architect has placed the seats for stopping, enjoying the view and
resting.



Agnese Haijima. Environmental Strategies and Preservation of Ancient Traditions .. 119

The road to the traditional garden along the taniai valley is particularly
picturesque. The path meanders along the side of the rapid stream.

Conclusion

Both gardens — “Suzaku no niwa” (5% # 0 E) “Red Phoenix Garden” in Kyoto
and “Suikei-en” [7KZ=E ] “Water Mirror Garden” at Keihanna Commemorative
Park are masterpieces of the same landscape designer and architect — Yoshida
Masahiro. They share a number of features that outline certain elements typical of
Yoshida in garden design: the use of water as a mirror, central pool or pools that
serve as the main element of the composition in the kaiyiishiki type garden, diverse
approach to the water, environmental concerns, a single small hidden lantern in
the whole garden, a garden that can be appreciated throughout the four seasons —
all year round, a concern for the garden’s role for the local community and society
in general. Both contemporary Japanese gardens are good examples of concern for
environmental issues, nature preservation and restoring, respect for old traditions
and their continuation in a modern form.
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Kopsavilkums

Petijums veltits diviem miisdienu japanu darziem: “Sarkana feniksa darzam” Kioto un
“Udens spogula darzam” Keihannas Memoridlaja parkd Naras prefektirda. Abus darzus ir
planojis darzu arhitekts JoSida Masahiro. Autore pievérsusies vides stratégiju un tradiciju
parmantosanas jautd@jumiem So darzu izpete, ka ari seno amata prasmju savienojumam ar
miisdienu tehnologijam un inovativiem risindjumiem.

Atslegvardi: misdienu japanu darzs, vides strategijas, tradicijas, inovacijas.
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Kopsavilkums

Tradiciondlo kultiru pétjjums saistits ar specifisku komponentu un pazimju noturibu laika
gaita. Cilveku etniskas savdabibas vienotibas organizacija izpauzas visos limenos: socialaja,
politiskaja, ekonomiskaja, tiesiskaja un citos limenos. Cilvéku pasaules uztveres normas ir
balstitas uz vienotu un nemainigu vertibu sistému un nosaka socializacijas un etnosa tradicijas
nepartrauktibu.

Tradicionalas kulttiras aspekti izpauZas ne tikai mitologiskos tekstos, bet ari citos Zanros, kuri
savukart saknojas mitos un legendas. P&tot Sos tekstus, nemot véra konkrétas tradicijas, to
struktiiru un logiku, m&s varam dzilak izprast ritualu batibu un saprast to darbibu dinamika.
P&tot apbedijumu un pieminas ritualus, ir iespgjams pieskarties paSam kinieSu tradicionalas
kultiiras kodolam.

Raksta ir aprakstiti visi rituali, kas saistiti ar cilvéka mirSanu, apglabaSanu un séram. Atse-
viska dala tiek veltita ar navi saistitam parazam un ticgjumiem.

Atslegvardi: nave, beru rituali, han tautiba, kinieSu parazas.

Nave ir cilvéka dzives neatnemama sastavdala, lai cik kadam naudas un varas,
neviens nevar izvairities no tas. Katrai tautai ir savas tradicijas un rituali, kuri ar
laiku ir mainiju$ies un attistijusies. Tie ir cie$i saistiti ar religiju, kulttru, geografiju
un citiem faktoriem. Aizvésturiskaja Kina ceremonija, saistita ar apbedisanu, bija
loti vienkarSa. Mirusa kermeni parklaja ar lapam un ieraka zemé& arpus apmetnes,
pie tam So vietu nekada veida neapzimé&ja. Tas bija dabisks process: kermenis
atgriezas atpakal pie dabas.!

Béres kiniesu kultira sauc par “séru lietu” §£5 vai “baltu lietu” 5.2
Balta krasa kinieSiem asoci&jas ar séram. Hieroglifs “balts” [ ir attistijies no
ideogrammas, kur bija zZime “ieiet; ienakt” un divas horizontalas svitras (“divi”).?
Senie cilveki atteloja sauli, kas noriet rietumos, un tas krasa kltist bala. Katru ritu
saule lec un vakara noriet, un art cilveki lidziga karta atnak uz So pasauli un aiziet
no tas.

' Totnu6, O. M. Omuonoeus Kumas (xansyst). Mocksa: BKH, 2018, c. 72.
2 Bapanos, U. I'. Beposanus u obviuau kumatiyes. Mocksa: Mypaseit-Laiizx, 1999, c. 31.

3 Mok, A. 1. 214 kmouesvix uepoenugpos 6 kapmumnxax ¢ xommenmapusmu. CaHKT-
[erepOypr: Kapo, 2013, c. 26.
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Rituali, saistiti ar navi, ir atkarigi no regiona un miru$a cilvéka statusa. Parasti
miruS$ajam cilvékam Kina tika izradits liels gods un veltita liela uzmaniba, it Tpasi
tas attiecas uz bridi, kad nomirst vecaki.*

Lidz ar Kinas civilizacijas attistibu un Konfuicija macibas izplatibu paradijas
ideja par “Setriem pirmsakumiem” siduan VU%f;:

1. Lidzcilveku attiecibu harmonija (Zen) 1.

2. Taisnigums (ji) X.

3. Rituali, etikete, ceremonijas (/i) fL.

4. ZinaSanas par morali (d%i) .

Ritualiem bija liela loma konfucianisma, un tie tika ierakstiti trijas ritualu
gramatas San li —4L°.

Kaut arf Cjin Sihuan® ZE45 5 imperatora rikotajas konfucianisma piekritgju
vajasanas liels daudzums materialu tika sadedzinats, tomér dazi no tiem ir
saglabajusies un nonakusi I1dz miisdienam.

Béru rituali bija iedaliti ¢etras dalas un aprakstiti gramata “Etika un rituali”.
Tas bija: “Béru ceremonialais apgerbs” san fu li WAL , “lerédna (karavira) béru
gtikas normas” §i san li 13240, “Mirusa izvadiSanas vakara rituals” Bl 47 f dzji
sji i un “lerédna (karavira) tikas normas p&c apbediSanas” §i ju li t-FE 4.7

Kopuma ritualus, kas bija saistiti ar navi, var sadalit devinas dalas.

1. “AtvadiSanas” sun dzun iI5%%.

Sis rituals nozimé, ka jabiit blakus tuviniekam, kur§ ir uz naves gultas. Loti
svarigi, lai berni §aja bridi biitu kopa ar saviem vecakiem. Sun i% nozimé “pavadit”,
un dZun “galjais punkts”.® Pavadot vecakus p&dgja cela, bérni izrada savu sjao
2 — “ar prieck8§zimigu dela (meitas) cienu izturéties pret vecakiem’. Nepiedalisanas
$aja ceremonija tiek uzskatita par lielu gréku.'® Saja laika nedrikst raudat, jo tada
veida var piesaukt navi. Raudat var tikai tad, kad tuvinieks ir nomiris, pie tam to
vajag darit loti skali, lai pazinotu kaiminiem par nelaimi gimeng&. Tomér tas vairak
attiecas uz lauku regioniem. Tiesi §Ts tradicijas dél Kina nedrikst davinat pulksteni,
jo frazes sun dzun iE%h “davinat pulksteni” un sun diun %% “atvadisanas ar
radinieku, kas ir uz naves gultas” skan vienadi. Tada veida, davinot pulksteni, var
nejausi novelet cilvekam navi.

Saskana ar tradiciju, uzreiz péc tam, kad cilvéks ir nomiris, radiniekiem bija
japazino par to Tpasai personai, kuru sauca par jinjansen FHFH##. Tad vin$ atnaca
pie mirusa, apskatija vinu, parliecindjas, ka vin§ ir miris, un noskaidroja naves

4 Bapanos, U. I'. Beposanus u o6viuau xumaiiyes. Mocksa: Mypaseit-Taiin, 1999, c. 31.

S Tris ritualu gramatas = fL: “DZou valsts rituali” 4L, “Etika un rituali” X4l un “Ritualu
pieraksti” fLic. Uzskata, ka tas tika sarakstitas DZanguo (KarojoSo valstu) '%E perioda
(475.-221. g. p. m. §).

¢ Cjin Sihuan — Cjin % dinastijas dibinatajs, dzivoja 259.-210. g. p. m. &.

7 Vuesuos, M. YO. Hune [luxyan u e2o apmus. Mocksa: Bocrounast komurekmms, 2007, ¢. 335.

8 Pildegoviés, P. Liela kinieSu-latviesu vardnica. Pekina: The Commercial Press, 2010,
478. 1pp.

 Ibid.

10 Tormu6, O. M. Omuonozus Kumas (xanoyst). Mocksa: BKH, 2018, c. 73.
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iemeslu. P&c apskates rezultatiem vin$ sastadija ipasu dokumentu (zimi), kuru
iedeva radiniekiem. So papiru var uzskatit par sava veida “mirSanas apliecibu”,
kuru béru laika pielimgja pie zarka."

2. “Mirusa dvéseles sauksana atpakal” dzao hun FHZL.

Sis rituals ir saistits ar priek$statiem par to, ka dvésele hup Z{ atstaj mirusa
kermeni un vina radinieki cenSas pasaukt to atpakal un atdzivinat miruso.'

Driz péc naves viens no radiniekiem uzkapj uz jumta, nostajas ar seju pret
ziemeliem un, turot miru$a apgérbu, skali sauc dvéseli atgriezties. Vélak $is
drébes liek virsii mirusa kermenim, cerot, ka mironis atdzivosies. Tas ir sava veida
izmisuma akts, ar kuru tuvinieki atsakas pienemt notikuso.

3. “PazinoSana par navi” bao san .

Miisdienu kinie$u valoda $o procesu sauc bao san %% vai fu gao M. Sie
vardi ir sinonimi, un abi nozZimg “pazinot par kada navi”'®. Atskiriba ir tikai taja, ka
bao san lieto vairak sarunvaloda un fu gao — literaraja rakstiska valoda un to var
iztulkot ka “oficialais nekrologs”.

Uzzinot par tuvinieka navi, kinietim ir japamet visas savas dariSanas un
jasteidzas uz bérém. So procesu sauc ben san FEi& — “steigties uz bérem”, kur
ben % nozimé “skriet, steigties”. Ja cilvéks tomér nepaspéj uz bérém laika, vinam
vispirms ir jaiet uz kaps€tu un jaséro pie mirusa kapa, tikai tad vin$ var doties uz
miru$a majam, lai izraditu savu cienu un izteiktu Iidzjitibu mirusa gimenei.'*

Tresaja diena péc cilveka mirSanas tiek uzaicinati divi orkestri. Ara pie vartiem
atrodas mazais orkestris, kas sastav no divam lielam bungam gu ¥, Cetram
zurnam's suona MWiMY un viena vara gonga luo #%. Sis orkestris spélé skumjas séru
melodijas.'®

Loti liela nozime ir baogu #R &% bungam, kuru nosaukumu var burtiski tulkot
ka “bungas-vestnesi”. Tas parasti atrodas ara pie vartiem vai iek§€ja pagalma preti
galvenajai ieejai. Ja mirusais ir virietis, tad bungas stav pa kreisi no vartiem, bet,
ja ta ir sieviete, — pa labi. Bundzinieks sit pa bungam katru reizi, kad ienak jauns
viesis. Ja tas ir virietis, vins sit tr1s reizes, bet, ja ta ir sieviete, — divas. Kalpones,
dzirdot bungu skanas, iznak, lai pavaditu viesus.

Kinie$u tradicionalas majas ir uzbtivétas tada veida, lai majas iekSpus€ biitu
pagalms juandzi BiF. Tur atrodas otrs orkestris, kur§ sastdv no piiSamajiem
instrumentiem un adas bungam. Kad viesi atnak pie mirusa izradit cienu un
paklantties, orkestris sak spélét.!”

bapanos, U. I'. Beposanus u obviuau kumatiiyes. Mocksa: Mypaseii-I"aiin, 1999, c. 31.
12 Torim©6, O. M. Omuonozus Kumas (xanoywt). Mocksa: BKH, 2018, c. 73.

Pildegovi¢s P. Liela kiniesu-latviesu vardnica. Pekina: The Commercial Press, 2010,
217. 1pp.

4 Torm6, O. M. Omuonozus Kumas (xanoyst). Mocksa: BKH, 2018, c. 73.

Pildegovis, P. Liela kiniesu-latviesu vardnica. Pekina: The Commercial Press, 2010,
989. Ipp.

Bapanos, U. I'. Beposanus u obviuau kumaiiyes. Mocksa: Mypaseii-I"aiin, 1999, c. 32.
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4. “Maza ietérpsana” sjao ljen /N5

Ieterpsanas procediira sakas jau pirms naves. Cilveku, kas ir uz mirSanu, proti,
pirms naves, nomazga, noskuj, nogriez vinam nagus un matus. P&c tam vinu ieterpj
pasa, ieprieks sagatavota apgerba, ieskaitot apaksvelu, virsdrébes, zekes un apavus.
Sis ir t. s. “ilgmuzibas terps” Sou ji 754X vai “vecuma terps” lao ji ‘ZAZ. Apgerbt
un sakartot cilvéku tikai péc naves tradicionali tika uzskatits par nepiedienigu.'®

Ieterpto miruso noce] no gultas un liek Tpasa vieta virziena uz ziemelaustrumiem,
parasti uz koka d€liem. Mut€ vinam ieliek dazus risa graudus vai papira naudu.
Turigas gimen€s ta var but pérle vai nefrita gabals. Nabadzigajas gimengs
miruSajam mut€ ielieck mon&tu, bet, ja nav naudas, var ielikt arT cukura gabalinu
un t&jas lapinas, ietitas sarkana auduma.!” Tas simboliz€ miru$a baroSanu, lai
vinpasaulé ving nebiitu izsalcis un neparveérstos par “izsalkuso démonu” e gui 1 7.
So darbibu sauc par han kou 17, kas burtiski nozimé “ienemt kaut ko mutg”.20

P&c tam mirusa seju parklaj ar papiru vai audumu.

5. “Liela ieterpsana” da lien K%;.

ST procediira ir kermena ielik$ana zarka. Ta simbolizé kermena pedgjo majokli.
Zarka izvelei tiek veltita loti liela uzmaniba. Zarkus var nopirkt specializ&tos
“zarku veikalos” guan pu T .

Bagati cilveki parasti iegadajas divus zarkus — “iek§&jo zarku” guancai 1847,
kurs parasti ir daudz dargaks, un “argjo zarku” guo 1.

Cilveki, kuri bija sasniegusi 50 gadu vecumu, pasi vargja iegadaties sev zarku
jau laicigi. Zarku var uzdavinat gados vecakam cilvékam dzimsanas diena, berni
var uzdavinat to vecakiem, bet virs — sievai. Sadus iepriek§ sagatavotus zarkus
sauc par “ilgmiizibas zarkiem” Sou cai 75#1.

Zarkus izgatavo no cieta koka, kas ir izturigs pret mitrumu. Par vislabakajiem
zarkiem tradicionali tika uzskatiti tie, kuri bija izgatavoti Si¢uanas, Fudzjanas un
Dzjansji provincé. Zarku izgatavoSanai vislabakas koksnes ir ciprese un egle.?!

Zarkam ir jabiit lielam un bez naglam. Argjo virsmu krdso ar melnu laku —
parastiem cilveékiem, bet ar sarkanu — bagatiem. Zarka iekSiene visiem ir sarkana
krasa. Uz zarka vaka tiek uzrakstita informacija par to, no kurienes ir cilveks,
vina vards, uzvards, ar ko dzives gaita vins$ ir nodarbojies un kad un no ka vins ir
nomiris.?

2012. gada lidzas ar augsto tehnologiju attistibu saka paradities v&l viena
tradicija — uz daudziem kapu pieminekliem attelot QR kodu erveima 4RSS,
kuru noskengjot var uzzinat to pasu informaciju, kas senak tika rakstita uz zarka
vaka.

Senatné periods starp mazo ietérpSanu un lielo iet€rpSanu vargja ilgt no trim
dienam Iidz pat ieveérojami ilgakam laikam, kas bija atkarigs no mirusa statusa un

8 Totnub, O. M. Omnonoeus Kumasn (xansyws). Mocksa: BKH, 2018, c. 73.

Bapanos, U. I'. Beposanus u o6viuau kumaiiyes. Mocksa: Mypaseii-I"aiin, 1999, c. 32.

2 Tornu6, O. M. Omuonoauss Kumasn (xansyst). Mocksa: BKH, 2018, c. 73.

Bapanos, . I'. BepoBauus u o0sr4an xuraiineB. Mocksa: Mypaseii-I'aiin, 1999, c. 32.

2 Tbid.

2 Pieejams: https://baike.baidu.com/item/ - ZEht £E7%/3343407?fr=aladdin (skatits 06.09.2020.).
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paregotaju ieteikuma. Misdienas tas var notikt pat naves diena, bet ne velak ka
treSaja diena. Miuisdienas laika posmu nosaka mirusa kermena uzglabasanas Tsais
termins, no vienas puses, un, galvenais, lai visi tuvinieki pasp€tu ierasties — no
otras.

Pirms kermena ielikSanas zarka taja ieliek koka skaidas vai sausu zali un
tai virsii — audumu, lai cilvékam biitu mikstak gul&t. Mirusa kermeni arT parnes
noteikta veida: vecakais d€ls pietur galvu, jaunakie deli — kermeni, rokas un kajas.
Ja mirusajam nav bijis daudz bérnu, $aja procediira var piedalities arT radinieki
(vislabak — asinsradinieki). No sakuma zarka tiek ieliktas kajas un tikai tad
kermenis un galva. Sis rituals simbolizé “ieiesanu zarka” dZan dze dzjin guan ¥k
AR,

Kad mirusais jau ir zarka, taja ielick dazas vina milakas lietas. Senakajos
laikos §is process bija cieSi saistits ar upuré$anu. Kopa ar bagatu un ietekmigu
cilveku vargja tikt apbediti ne tikai dargumi un makslas priekSmeti, bet arT vina
sieva, konkubines, majdzivnieki un kalpi (cilvékus ieraka zemé dzivus vai arT péc
tam, kad vini bija izdarTjusi pasnavibu). Ar laiku dzivus cilvékus saka aizvietot ar
dzivnieku upuriem vai priekSmetiem. Piem&ram, kopa ar Cjin dinastijas imperatoru
Cjin Sihuanu tika apglabata vesela terakotas armija® bin ma jun 5t 1f. Karaviri
un zirgi tika atveidoti dabiska lieluma, un arheologi uzskata, ka katrs karavirs ir
veidots péc dziva parauga — kada cilvéka, kas dzivojis pirms 2000 gadu.?

Misdienas Sai procediirai ir vairak simbolisks raksturs un ta nozimé, ka
“mirusa lietas ir ar&ji analogiskas dzivo cilvéku mantam” & si Zu §i Sen SHALUI
/4. Visu, kas varétu noderét mirusajam vinpasaulg, var nopirkt papira forma.
Tagad ceremoniju piederumu veikalos var iegadaties ne tikai papira naudu?’ dzi
cjen 4WEk, bet arT papira mébeles, datorus, televizorus, majas un citas lietas, kuras
gimene gribétu uzdavinat miru$ajam.

Sis rituals parasti beidzas ar “atvér$anas/iesvétisanas ceremoniju” kai guan jisi
F 4% 5K, kad mirusa vecakais bérns panem glazi karsta tidens un ar mazu auduma
gabalinu noslauka mirusa acis, degunu, muti un ausis. Tas simboliz€ mirusa sp&ju
atkal uztvert pasauli.?

Ja nomirst kads no vecakajiem gimenes locekliem, tad vina zarks stav galvenaja
istaba preti ieejai, kas ir kinieSa majokla goda vieta. Ja mirusais ir viens no gimenes
jaunakajiem locekliem, zarks stav viena no sanu istabam.

24 So frazi var ari iztulkot ka “stavot ieiet zarka”.

Terakotas armija atrodas Sansji provincg. Atklata 1974. gada 29. marta, kad to nejausi uzgija
grupa zemnieku, rokot aku.

VaesHoB, M. 10. Luns luxyan u eco apmusa. Mocksa: Boctounas komnexmus, 2007, c. 20.
Dzi cjen 4K%% — ritualam paredz&ta papira nauda (dedzinasanai).

2 Pieejams: http://news.cri.cn/gb/36724/2013/03/27/5431s4065926 4.htm (skatits 06.09.2020.).
» Tormub, O. M. Omnoroeus Kumas (xanwsyst). Mocksa: BKH, 2018, c. 76.
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bapanos, U. I'. Beposanus u obvivau kumatiyes. Mocksa: Mypaseid-I"aiin, 1999, c. 33.



Karina Jermaka. Kinie3u (han tautibas) béru rituali 125

6. “Stavesana goda sardze” sou lin 57 R 3!

No mazas ieterpsanas lidz pat zarka izneSanai mirusajam apkart ir vina b&rni un
asinsradinieki. So ritualu sauc par “stavésanu goda sardz&”, un tada veida tuvinieki
mé&gina aizsargat miruso pret “slikto aci” vai “launo garu”.

Kad kermenis jau ir ielikts zarka, stavéSana goda sardzg kltist vél stingraka.
Bérni un radinieki péc kartas stav uz celiem un sak apraudat miruso. Viriesi stav
pa labi no zarka, sievietes pa kreisi. Jo vairak cilveks raud, jo labak. Senajos laikos
bija pat teiciens “izmisuma plést savas drébes” tan jun HHET.

Cilveki, kuri atnak atvadities no mirusa, dedzina papira naudu un “smarzigas
sveces” sjandzu 7). Davanas, kuras vini atnes, parasti ir iepakotas dzeltena vai
zila papird. Starp davanim var biit arf “séru paru uzraksti”? vap lien# 8%, zida
lakati ar piespraustiem papira hieroglifiem van dZan %1%, ka arT noteikta naudas
summa, ko sauc par “ceremonialo naudu” /i dzjin fL4:.

7. “Pavadisana pedgja gaitd” sunzan jeb sunbinik /1555,

ST rituala dala ir galvena un vissimboliskaka. Agrakos laikos tiesi tai veltija
vislielako uzmanibu, jo péc kinieSu geomantijas fen Sui X.7K* noteica apbediSanas
laiku, vietu un kapa izvietojumu.*

Bija gadijumi, kad jinjan Sep atlava apglabat kermeni tikai tris gadus péc
nomirSanas. Visu So laiku zarks ar kermeni atradas speciala vieta budistu klosteros
mjao Jii. Ja tom@r gimene nenéma véra paregotaja priekslikumus par apglabasanas
laiku, tad ticgja, ka gimeng vargja sakties nelaimes, slimibas, ugunsgréki u. tml.*

Masdienas sunbip rituals parasti sakas ar péd€jo atvadiSanos, kad tuvinieki
nometas celos un izrada savu cienu, dzili paklanoties mirusajam. P&c tam vini iet
apkart zarkam, lai p&dgjo reizi paskatitos uz nelaiki pirms zarka aizverSanas. Zarku
aizver ar vaku un aiznaglo. Tas simbolizg galigo atvadi$anos no mirusa*. KiniesSu
valoda ir pat frazeologisms, kuru var burtiski iztulkot ka “aizverot zarka vaku,
izdarit secindjumus” gai guan lup din#GiF W €. Tas nozimé, ka galigo vertgjumu
par cilvéku var izteikt tikai p&c vina naves.”’

Zarku iznes uz rokam, noliekot to uz IpaSas deélu “gultas” ar nosaukumu
gancuan FLIR.

Ja miruSajam nav radinieku, vinu apglaba par valsts Iidzekliem un zarku nes
tikai divi cilveki. Nabadzigus mirusos nes Cetri vai astoni cilveki, bet bagatus —
16, 32, 48 vai 64 nesgji. Senatn€ vietvalzus un ierédnus nesa 80 cilvéki un vinu

Pildegovi¢s, P. Liela kiniesu-latviesu vardnica. Pekina: The Commercial Press, 2010,
657. Ipp.

2 Van lien 8% — parasti tie ir divi vai tris balta auduma gabali, uz kuriem tiek rakstiti melni
hieroglifi, kurus piekarina pie majas altara.

Fen Sui 7K — prieksstatu sistéma par apkartnes un debespusu iespaidu uz cilveka
dzivi un likteni; pec apkartnes apstakliem labveligakas dzives un kapavietas noteikSana
(Pildegovics, P., 174. Ipp.).

3* Tormu6, O. M. Dmuonoeus Kumas (xanwvyst). Mocksa: BKH, 2018, ¢. 77.

bapanos, U. I. Beposanus u odviuau kumaiiyes. Mocksa: Mypaseit-I'aiin, 1999, c. 33.

3¢ Tormu6, O. M. Dmuonoeus Kumas (xanwsyst). Mocksa: BKH, 2018, 77.

37 Pildegovi€s, P. Liela KinieSu-latvieSu vardnica. Pekina: The Commercial Press, 2010,
768. Ipp.
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nestuvém bija specials nosaukums — dulungan $UJEAL, kur du Bl nozimé “viens”
un lun J¥ — “pikis”. Tapéc uz $adam nestuvém bija piika attéls.’®

Pirms zarka pacelSanas vecakais déls panem blodu, kura stav pie zarka un
kura tika dedzinata papira nauda un smarZigas sveces, un sit to pret gridu. Sis
ceremonijas nosaukums ir “blodas me$ana” Suai pan # %%, un pati bloda simbolizé
mirusa traukus. Uzskata: jo vairakos gabalos saplisis bloda, jo vieglaks cel§ biis uz
kapavietu.*

Beru procesijas seciba ir $ada: prieksa iet mirusa vecakais déls, kur$ rokas tur
seru karogu fan T, un aiz vina iet citi déli (ja ir). Vienam no tiem roka ir plaksnite
ar mirusa vardu /in pai R4, tad seko zarks ar miruSo, aiz kura iet orkestris, tad
seko radinieki un tuvinieki, pie kam viriesi iet prieksa un sievietes — aizmugurg.*’

Pa celam tiek izpilditas séru melodijas un cilvéki neapstajoties skali raud.
Procesijas prieksa met rituala naudu. Dazos Kinas rajonos mirusa draugi un pazinas
sagatavo vina tuviniekiem “t€jas galdu” éa d?uo %% % un “galdu ar séru uzkodam”
lu dzji #%4%. Pirmaja gadijuma mirusa tuviniekiem dod padzerties Gideni un viniem
ir japaklanas ar pateicibu; otraja gadijuma procesija uz bridi apstajas, zarku liek uz
zemes un cilveki, &dot uzkodas, piemin miru$o.*!

Dazas vietas ir tradicija dedzinat rituala naudu pie krustceliem un klosteriem,
tada veida ziedojot naudu So vietu gariem, dedzinat petardes, lai tos godinatu. Béru
procesijas dalibnieki, kas atbild par $o ritualu, iet zarkam pa prieksu.*?

Kina pastav legenda par to, ka dieviete NuvaZ U radija cilvékus no mala,
tapéc kinieSu sapratné atgrieSanas zemé& péc naves ir dabisks process, kinieSu
valoda ir pat izteiciens Zutuveian \ 1%, ko var iztulkot ka “ieguldot zemg,
kltst mierigs”.

Apbedisanas vietu muZt (bieZi jau pirms naves) izvélas fensui specialists.
Vietas noteikSanai ir loti liela nozime, jo, pec kinieSu uzskatiem, ja kermenis netiks
apglabats saskana ar tradicijam vai arT ja cilveks ir miris talu no dzimtas majas vai
gimenes, it Tpasi, kad gimene nezina vai neuztraucas par mirSanas faktu, cilvéka
dvesele var klit par guhunjegui INZLET UL — “klainojoso spoku”.*>#

Kad ir izveleta kapavieta un bedre muken %3 jau ir izrakta, taja ieliek zarku
un vecakais dels ar lapstu ieber zemi, péc tam zemi ar lapstu ber citi. Kad zarks
ir aizberts, vecakais d€ls iesprauz zemé séru karogu, un tas apzimé apbediSanas
ceremonijas beigas.®

3% Bapanos, U. I. Beposanus u obbiuau kumatiyes. Mocksa: Mypaseii-T'aiin, 1999, c. 34.

¥ Tormub, O. M. Dmuonoeus Kumas (xanwvyst). Mocksa: BKH, 2018, ¢. 77.

4 Quinsee, C., Fancher, G. Nationalities in China. Anhui: APG Time, 2010, c. 9.

4 TIbid.

42 Bapanos, U. I. Beposanus u o6viuau kumaiiyes. Mocksa: Mypaseit-Taiin, 1999, c. 38.

4 Sadu definiciju var atrast “Kansji vardnica” (Kansji dzidien REER 7t — Klasiska kinzimju
vardnica, kura bija apméram 49 tikstosi kinZimju ar aprakstiem. ST vardnica tika sastadita
Cjin ¥ dinastijas laika, kad valdija imperators ar devizi Kansji F¢#). Kopuma vardnica tika
pieminéti ap 14 garu nosaukumu, bet spoki, atkariba no ta, kada veida cilvéks ir nomiris, bija
iedaliti vel astonas kategorijas.

4 Jle T'poor, 5. [emononoeus /Jpeeneco Kumas. Mocksa: Espasust, 2000, c. 41.

4 Tormu6, O. M. Omuonozus Kumas (xanvyst). Mocksa: BKH, 2018, ¢. 79.
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P&c bérém uz majam tiek atnesta koka plaksnite mudsu A, ko sauc par
“sencu plaksniti”. To parasti taisa no kastankoka, un uz tas ir uzrakstits mirusa
vards, dzimSanas un mirSanas laiks. Beru ceremonija to tradicionali nesa cetri
cilveki uz speciala palankina ar nosaukumu “dvéseles palankins” hunczjao ZRF,
bet pirms ta tika nests mirusa portrets (miisdienas — fotografija), kuru péc bérém
arT atnes uz majam.*

Majas plaksniti liek uz sencu altara, bet bildi — speciala kastg, kur atrodas citu
sencu portreti. Lunara gada 12. ménesa 30. datuma bildes iznem no plaukta un
izliek pie gimenes altara. Visa $aja perioda uz $1 altara pie bildeém liek arT auglus
un cepumus.

Dazos Kinas rajonos celu no kapsé€tas pavada atskirigas tradicijas. Piem&ram,
Kinas dienvidos var sastapt “atgrieSanas sarkanaja” linhungui 421 J7 ritualu. Tas
nozimé, ka vecakais déls, kuram mugura no sakuma bija balts (s€ru) terps, pec
apbediSanas ceremonijas apliek pa virsu sarkanu audumu un atgriezas (majas)
taja. Kiiesu kultura sarkana krasa simbolizé dzivibu un ir teiciens “Baltais aiziet,
sarkanais atgriezas” bai cju, hun gui H2%, £L)7.

V&l viens rituals péc apbedisanas ar nosaukumu “Suifen koki” Suifensu 7K X,
B ietver divu koku (visbiezak priedes) nocir§anu netalu no kapavietas. Sos kokus
atnes pie majas un liek pie vartiem ka aizsardzibas lidzekli (pret launajiem gariem).
8. Séru mielasts — cibaisjidzjiu "z [ 537,

Atgriezoties majas, sakas pieminas mielasta ceremonija, kura piedalas visi
radinieki un visi apbediSanas ceremonijas dalibnieki. Kop§ seniem laikiem beru
mielasta bija pienemts &st vegetaru partiku, tapéc $o ritualu sauc par “€st tofu
edienu™ ¢i doufu fan "2 5 JE K.

Si tradicija ir ciesi saistita ar Konfiicija macibas sekotaju Jue Ji*8 Rk%%. Legenda
vesta: kad Jue Ji té€vs kluva vecs, vinam bija loti griti st cietus produktus, tapéc
dels, rupgjoties par savu miloto t€vu, izdomaja jaunu veseligu un mikstu produktu —
tofu. Cilveki apbrinoja vinu un nosauca $o produktu par “ilgmiZibas tofu” cansou
doufu 75T JE. Tiesi tapéc tofu kluva par pieminas mielasta neatnemamu
sastavdalu.*

Ceremonialais &diens dazados Kinas rajonos var atSkirties. Galvenokart tas
bija saistits ar klimatu un vietgjiem produktiem, ka arT ar atSkirigam tadu etnisko
grupu ierazam, kuras dzivoja blakus KkinieSiem un kuru kultiira biezi ietekméja
kinie$u tradicijas®®. Pieméram, DZedzjanas provincg, ja miruSajam bija vairak neka
70 gadu, ir tradicija vina pieminai gatavot Ipasu “ilgmiizibas zupu” cansoutan
K71%. So zupu gatavo beru diena no pasa rita, un tas pamata ir galas buljons.
4 Bapanos, U. I. Beposanus u obviuau kumatiyes. Mocksa: Mypaseit-Laiin, 1999, c. 38.

4 Tofu (BJ& doufu — “sojas biezpiens™) ir biezpienam lidzigs sarecinatu sojas olbaltumvielu

produkts. To gatavo no sojas piena, ko iegilist no sasmalcinatdm un izmercetam sojas

pupinam. Sojas pienu sarecina ar magnija sulfatu, magnija hloridu, citiem mikroelementiem,

auglu etiki vai skabi.

Jue Ji — Jan #Evalsts karavadonis “Karojo%o valstu” perioda (475.-221. g. p. m. &.).

4 Tormm6, O. M. Omuonozus Kumas (xanvywt). Mocksa: BKH, 2018, c. 80.

% KTR kopa dzivo 56 etniskas grupas, lielako dalu no tam veido tiesi Han tautas parstavji. Citu
etnisko grupu parstavjus parasti devé par Saosuminzu /03[ % — etniskam minoritatem.
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Mirusa viesiem piedava ar “ilgmiuizibas pupas” canSoudou K7 5. Sie cienasti
ir ka novélgjums viesiem “dzivot ilgak un laimigak” tienfu tiensou UNHR¥NZF. Pec
séru mielasta atlikusas pupas atdod kaiminu b&rniem, novélot laimi un veiksmi.

9. “Septini periodi” (séras) — dzuo cji ff L.

Kiniesu séru ritualus stipri ietekmgja budisms, kur tiek uzskatits, ka séru periods
ir septinas dienas. Pilns s€ru periods ir 49 dienas, septini cikli pa septinam dienam.
Katra no septiniem periodiem ir savi rituali, bet galvenais rituals ir tieSi pirma
perioda laika. Septitaja diena p&c naves visi tuvinieki uzvelk baltus apg€rbus,
noperk papira zarku, uzliek tafeliti ar mirusa vardu un sakas apraudasanas un
atvadiSanas ceremonija. S€ru mielasts $aja diena notiek p&cpusdiena no plkst.
15.00 11dz16.00, un uz galda papildus uzliek divus traukus, divus irbuliSus un
vienu irbultti atseviski. Uzskata, ka mirusa dvesele atnak kopa ar pavadoni no
vinpasaules cazen 7£A\. Mirusa tuvinieki grib, lai vin$ ap@stu vairak, tapéc
pavadonim tiek dots tikai viens irbulitis. Pirmaja cikla mielasts ir liess un sastav
tikai no viena &diena.’! Ar katru ciklu pavadonu daudzums palielinas, tapéc ir
jagatavo vairak trauku, tacu katram pavadonim atkal tiek dots tikai viens irbulitis.

Loti liela nozime ir piektajam periodam. Viss notiek loti svinigi, jo uzskata,
ka tieSi Saja diena dvesele sasniedz “jauno pasauli”. No pasa rita visi uzvelk séru
apgerbu, iededzina smar7igas sveces un dedzina ritualo papira naudu. Pusdienlaika
notiek svétku mielasts, kur§ sastav no pieciem €dieniem.>

Sestais periods atskiras ar to, ka séru galda &dienus gatavo sievas radinieki vai
kaimini. KinieSiem ir pat teiciens “Sestaja perioda nedrikst st majas &dienu” /liu
cji bu ¢i dzja sjan fan 75 EANZEK 2R

Seéru laiks ir atkarigs no cilvéku radniecibas pakapes. Uzskata, ka b&rniem ir
jasero 3 gadi péc vecaku mirSanas cuansjao % 2%, jo, kad bérni ir mazini, tie lidz
3 gadu vecumam ir “uz vecaku rokam”. Dazreiz So periodu saisina Iidz 27 méne-
Siem. Prec@ta meita s€ro par vecakiem vienu gadu, virs par sievu — vienu gadu, bet
sieva par viru — visu savu dzivi.**

P&c vecaka radinieka naves virieSiem nebija atlauts skiities vienu ménesi.

Naves véstnesi un aizliegumi

Kiniesiem, tapat ka ari citam tautam, ir noteiktas bailes pirms naves un ir zZimes,
pec kuram kiniesi secina par naves tuvumu.

 Kiniedi uzskata, ka maziem b&rniem ir sp&ja redz&t vinpasauli. So sp&ju
sauc par “firu redzi” vai “acu skaidribu” jendzjin dzjin HRHEI%. Tapec, ja
bérns negrib nakt klat gados vecakam cilvékam, ta ir loti slikta zime.

» Ir teiciens: “Ja tava seja ir kluvusi melna, tad tu nedzivosi vairak par
pusménesi” lien fa hei, bu guo ban jue “I K 2, AL H”.

» Jacilvékam pietiikst galva vai kajas, driz atnaks nave. Tauta runa: “VirieSiem
bail uzvilkt apavus, bet sievietem bail uzvilkt cepuri” nan pa cuan sje,

St Tormu6, O. M. Dmuonoeus Kumas (xanwvyst). Mocksa: BKH, 2018, ¢. 82.
52 Tbid.
53 bapanos, U. I. Beposanus u obviuau kumatiyes. Mocksa: Mypaseii-T'aiin, 1999, c. 38.
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nju pa dai mao BAAF#, LIAFIE. Seit ar apaviem ir domatas stipri
pietikusas kajas, tik lielas, it ka kajas buitu apavi, bet ar cepuri ir domata
galvas tuska.

Vieta un laiks, kur un kad cilvéks ir nomiris, ir arkartigi svarigi. Pieméram, ja
cilvéks nomirst kada no sana istabam (un ta nav gulamistaba vai viesistaba), ta ir
loti slikta zZime, jo mirusa gars var palikt taja istaba uz miizu. Tad€l péc nomirSanas
kermenis péc iesp€jas atrak janes uz viesistabu vai gulamistabu, bet gulta, uz kuras
vin$ ir nomiris, jasadedzina.

» Ja cilveéks ir tuvu mirSanai un gul uz vilnas segas, tad pirms naves ir
obligati janonem sega, jo valda uzskats, ka vina gars var parvérsties par to
dzivnieku, no kura vilnas ir darinata sega. Kiniesi saka: “Ja pirms p&dgjas
elpas nenonemsi segu, nakamaja dzive bis griiti pardzimt par cilvéku” duan
cji bu cou dzan, lai §i dzje nan dzuan Zen Wi ANHlEs, K FAERE N,

« Pastav ari Liu sap dup B8 =1l paraza, kas burtiski nozimé “atstat tris
porcijas”. Kiniesi doma: ja cilvéks nomirst no rita un nepaspgj apest visu,
kas bija sagatavots dienai, tad Sis &diens paliek “dzivajiem” gimenes
locekliem un ta ir loti laba zime. Tas nozimé, ka gimeni gaidis veiksme
un labklajiba. Bet, ja cilvéks nomirst vakara vai kadu svétku laika (it Tpasi
Pavasara svétku®* laika), — ta ir slikta zime.>

Kiniesu kultura loti liela nozime ir skaitliem. ArT kad runa ir par navi, datums,
vecums un laiks ir loti svarigi. Kiniesi uzskata, ka dazi cilvéka dzives periodi ir
Tpasi bistami.

» Par loti liktenigu vecumu tiek uzskatits vecums, kas ietver ciparu 9. Ir arT
tadi jedzieni ka “atklatais/skaidrs devitnieks” min dzju 8L un “pasléptais
devitnieks” an dzju W&JL. “Atklatais devitnieks” ir jebkur§ gadu skaits,
kur paradas devitnieks, piemé&ram 9, 19, 91 utt. “Pasléptais devitnieks”
ir vecums, kur gadu skaits dalas ar 9, pieméram, 18, 36, 81 utt. Pie tam
vecums ar “paslépto devitnieku” ir bistamaks neka ar “atklato devitnieku”.

» Par naves riska gadu skaitu uzskata 23 gadu vecums, to sauc par /uo cen
guan % 5%, Luo Cen ir cilvéka vards, un pec legendas vin§ nomira tiesi
23 gadu vecuma.

Senos laikos uzskatija, ka, tieSi sasniedzot 23 gadu vecumu, pie cilvéka var
atrapot cuska, kas gribes pamérities ar cilvéku: kur$ no viniem ir garaks. Ja cilveks
ir 1saks par cisku, kas nozimé, ka vin§ nomirs. Tapéc agrak cilvékam, kas ir
sasniedzis 23 gadu vecumu, gulta lika garu bambusa nijju, lai piemanitu ¢usku.
Ciiskas paradisanas majas tika uzskatita par loti sliktu zimi, jo tas nozimgja, ka
majas bis mironis.*

» Kinie$u valoda ir teiciens “66 gadu vecuma Jen Van®’ grib &st galu” nien

dzji liu §i liu, jen van jao ¢i Zou F2375+17N, ETLENZA. Saja teiciena

5% Ar “Pavasara svétkiem” $eit tieck domats “Kinie$u Jaunais gads”, jo kinieSu valoda $o svétku
nosaukumu veido hieroglifi cun 7 (pavasaris) un dzje i (svetki). Pavasara svétkus svin no
pirma menesa 1. [idz 15. datumam p&c lunara kalendara.

55 Tormub, O. M. Dmuonocus Kumas (xanwsyst). Mocksa: BKH, 2018, ¢. 83.
¢ Bapanos, U. T. Beposanus u o6viuau kumatiyes. Mocksa: Mypaseit-Taiin, 1999, c. 40.
57 Jen Van [ — mitologiskais elles valdnieks.
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ir parbaudijums cilvékam, kas ir sasniedzis 66 gadu vecumu. Kinas ziemel-
austrumos vinam gatavo 66 pelmenus, un, ja vins var tos apést, tad uzskata,
ka vin$ dzivos loti ilgi; citos rajonos gatavo galu, sadalot to 66 gabalos, un
$o gabalu ap@Sana simbolize cilvéka parieSanu uz citu dzives posmu.

“73, 84 — Jen Van neuzaicinas, iesi pats” ¢ji §i san, ba Si si, jen van bu cjin, dzi
dzji cju £ +=, )\+W, EEREHCE. Sis frazeologisms nozimée, ka
73 un 84 gadu vecums cilvékiem ir loti bistams tapéc, ka Konfiicijs nomira
tieSi 73 gadu vecuma, bet 84 gados — cits kinieSu domatajs — Mendzi*®.
Cilvekiem, kuri svin savu 73. vai 84. dzimsanas dienu, parasti davina dzivu
karpu ar labas veselibas novélgjumiem.>

Katrs béru rituals ir loti simbolisks, katra detala ir loti svariga un ir arl tabu.
Seit autore apkopojusi visizplatitakos no tiem.

Lai

Mirusa apgerbu skaits nedrikst bt devini un nedrikst bat para. Apgerbs
nedrikst biit no kazokadas vai vilnas, jo tad dveésele nakamaja dzive var
parversties par dzivnieku.

Cilveks, kur§ “pazino par navi” bao san 1%, nedrikst ieiet maja vai
pagalma; pazinojot par navi, vinam ir jaklanas visiem neatkarigi no vecuma
un dzimuma. To sauc par sjao dzi tou, man dzjie liu ¥k, .
Dienvidu rajonos cilveks, kur$ pazino par navi, staiga ar atvertu lietussargu
neatkarigi no laika apstakliem, jo uzskata, ka mirusa gars iet kopa ar vinu
un vins ir jaapsedz.

Papiru, kuru liek uz mirusa sejas uzreiz péc tam, kad ir atnaku$i visi
radinieki, nekada gadijuma nedrikst aiztikt ar rokam. To nonem pirms zarka
atverSanas ar védekla palidzibu.

Kad zarku iznes no majas, starp pavadoniem nedrikst but tadi cilveki,
kuri dzimusi viena datuma ar miruso, ka arT nedrikst biit griitnieces. Tiek
uzskatits, ka miru$a gars var iemiesoties v€l nedzimusa b&rna kerment.
Nedrikst pielaut, lai pie mirusa kermena atrastos kakis, jo kakis var parverst
mirusa dveéseli par démonu.®

ka apstakliem béru laika arT bija loti liela nozime.

Kiniesi saka: “Ja zarkam pa virsu ir lietus pilieni, tad b&rniem un mazb&rniem
nebls segas apsegties” ju da guan cai gai, dzi sun mei jou bei Zu gai W
M TR, TINEABAELE. Vai arl: “Lietus sit pa zarku, paaudze péc
paaudzes biis nabadzigas” ju da lin, bei bei cjon WWHT#R, 3E3EFS. Tadu, ja
lietus sakas tikai p&c apbediSanas, to uzskata par loti labu zimi: “Ja lietus
Iist virs kapa — paaudze aiz paaudzes bis bagatas” ju da mu, bei bei fu W4T
52, ¥FE.

P&c apbediSanas tuvinieki cer, ka mirusa dvésele péc iesp&jas atrak var€s
“iegult zem& un atrast mieru” zu tu vei an A1 N%, tadel pec kapa
sakarto$anas visiem obligati ir jaapiet tam tris reizes apkart. So ritualu sauc
“Tris apli ap kapu, lai spoks neiet [1dzi” Zao mu san dzou, i guei bu dzui %%

8 Mendzi #iF — kinieSu filozofs 372.-289. g. p. m. &.
% Tormub, O. M. Dmuonoeus Kumas (xanwvyst). Mocksa: BKH, 2018, c. 85.

0 Tbid.
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=, fliRAE. Pec tam ir jasteidzas uz majam, bet nekada gadijuma
nedrikst atskatities. Kad cilveki atgriezas majas, ir janomazga rokas, un
daZos regionos to dara ar alkoholu. P& tam dedzina smarzigas sveces. Ja
ir kads parads, tas pec iespgjas atrak ir jaatdod, pievienojot noteiktu nepara
skaitla naudas summu.®!

» Ja cilveks ir nomiris talu no majas, vinu ved ratos, aiz kuriem groza ir balts
gailis. Balta krasa un skala gaila balss atbaida launos garus un nelauj tiem
iemajot mirusa kermeni.®

» Kinie$i uzskata, ka baltas vistas, balti suni un balti kaki atbaida launos
garus, tapéc Kinas laukos nereti var satikt daudz baltu majdzivnieku. Tas
visvairak attiecas uz ciematiem, kuri atrodas kalnu tuvuma, jo Kina kop$
senatnes pastav uzskats, ka neparastas biitnes un gari mit tiesi kalnos.

» Ja uz cilvéka maju atlido siksparnis, majas iemitniekiem driz biis laime.
Kinie$u valoda vards “siksparnis” tiek izrunats ka fu U, kas péc skanas
ir loti [idzigs vardam “laime” fu #&. Tapéc $1 dzivnieka paradiSanos majas
uztver ka arkartigi labu zimi. B&ru procesija uz mazu bérnu apgerba biezi
var redz&t siksparnu att€lus. Tapat uzskata, ka siksparnis palidz atvieglot
ciesanas.

» Ja pie majas ir varna, kas sak kérkt majas virziena, drizuma majas bis
nelaime.®

* Ja uz majas jumta lakstigala vij ligzdu, ta ir laba zime, bet, ja ta pamet
ligzdu, jagaida nelaime.

Kinas teritorija vél miisdiends dzivo 56 tautibas un senatné pie varas ne
vienmér bija kinie$u valdnieki (pieméram, valdija mongolu Juan® vai mandziru
Cjin% dinastija), dazadu tautibu kultiras ietekmgja cita citu un dazados regionos
beru tradicijas var stipri atskirties.

Secinajumi

Senatné Kina cilveki vairak uzmanibas pieversa aizkapa dzivei un gatavoja visu,
lai cilveéka dveselei tur batu labi. Ar budisma ienak$anu un idejam par reinkarnaciju
cilveku priekSstati par navi nedaudz mainijas, bet galvenais, ka starp $Tm idejam
nav nekadu konfliktu, kopa sadzivo dazadi rituali un parazas, lai atvieglotu cilvéku
b&das. Kad majas ir nelaime, cilveki ir gatavi izdarit visu, lai vinu tuvinieks vargtu
atrak atrast celu uz “labaku pasauli”. Un, kaut arT KTR 21. gadsimta ir viena no
valstim ar visstraujako attistibu, tauta joprojam aktivi saglaba senos ritualus un
seko savu sencu tradicijam.

' Tormu6, O. M. Dmnonoeus Kumas (xanwyst). Mocksa: BKH, 2018, c. 85.

2 Bapanos, U. I. Beposanus u obviuau kumatiyes. Mocksa: Mypageii-T'aiin, 1999, c. 39.
6 Ibid.

¢ Juan dinastija 7G5 — mongolu dinastija. Valdisanas laiks — 1279.-1368. g.

65 Cjin dinastija }5 %] — mandZtiru dinastija. ValdiSanas laiks — 1644.-1911. g.
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Summary

In ancient China, people paid more attention to the afterlife and prepared everything to
ensure that the human soul would fare well there. With the advent of Buddhism and ideas
about reincarnation, people'’s notions about death changed somewhat. However, the main
consideration is that there is no conflict between these ideas, — various rituals and customs
coexist to alleviate human sorrows. When there is a misfortune at home, people are ready to
do everything so that their loved one could find the way to a “better world” faster. Moreover,
although in the 21° century the PRC is one of the countries with the fastest development, the
nation still actively safeguards the ancient rituals and follows the traditions of its ancestors.

Keywords: death, funeral rites, Han nationality, Chinese customs.



LATVIJAS UNIVERSITATES RAKSTI. 2021, 819. s&j.
ORIENTALISTIKA 133.-143. Ipp.

https://doi.org/10.22364/luraksti.0s.819.08

TibetieSu lugSanu krellu mala (tib. phreng ba)
iespéjamas semantiskas saknes

Tibetan Prayer Beads mala (Tib. phreng ba):
Possible Semantic Roots

Elizabete Taivane
Latvijas Universitates Teologijas fakultate
Raina bulv. 19, Riga, LV-1050
E-pasts: elizabete.taivane@lu.lv

Kopsavilkums

Tibetiesu lagsanu krellu mala semantikas analize ir attiecinama uz musdienas aktualo religijas
un materialas kultiras jeb materialas religijas pétniecibas jomu. Pirmaja raksta dala ir ap-
spriesta jaunas religijpetniecibas apaksnozares specifika, t. i., p&tniecibas objekts, p&tniecibas
metodes un faktori, kas ir par iemeslu materialajam paversienam religijzinatng. Otraja raksta
dala esam pieskarusies formaliem jautajumiem, kas skar mald, pieverSot padzilinatu uzmani-
bu izejmaterialiem, no kuriem mala ir darinatas, it 1pasi cilvéka kaulam. Diskusija par cilvéka
kaula izmantoSanu tantriskaja ritualaja prakse atklaj tibetieSu liigSanu krellu jaukto semantis-
ko lauku, kas savukart norada uz Tibetas religiskas eklektikas savdabibu.

Atslegvardi: tibetieSu lugSanu krelles, mala, phreng ba, cilvéka kauls, materiala religija.

Religija un materiala kultira

Tibetiesu lugSanu krellu jeb mala semantikas jautajums ir attiecinams uz ta
sauktas materialds religijas pétniecibas jomu. ST jauna religijzinatnes apaksskola,
ko m&dz saukt ari par religiju un materialo kultiru, ir Ri¢arda Karpa (Richard M.
Carp) defingta ka transdisciplinarais lauks, kas pieaicina tadas petniecibas jomas
ka vizualas un performativas makslas un kultliras vésture un teorija, arheologija,
religijzinatne, vésture, antropologija, folklora, tehnologijas vésture, kultrgeografi-
ja, psihologija, sociologija utt.!

Diks Houtmans (Dick Houtman) un Brigita Meiera (Brigit Meyer) klasifice
materialas religijas p&tniecibas objektus $adi: 1) objekti tiesa varda nozimg, t. i.,
relikvijas, amuleti, religiskie térpi, uzgleznotie un skulpturalie objekti, uzraksti un
arhitektiiras telpa; 2) izjlitas un ar manu palidzibu iegiita pieredze, kas ir redzeSana,

' Carp, Richard M. “Material Culture”. The Routledge Handbook of Reseach Methods in
the Study of Religion, ed. Michael Strausberg and Steven Engler. London and New York:
Routledge, 2014, p. 474.
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dzirdesana, aptaustiSana utt.; 3) kermena akti (performance), kas ir specifiskie zes-
ti, rituali, ceremonijas un svétki.

Ar materialo kulttiru ir domats viss, kas ir uztverams un vienlaikus asocigjas
ar kultoru, t. i., ne tikai artefakti, bet arT konteksti un procesi, kuros tie ir iesaistiti,
ka arf to lietojuma un razoSanas specifika. Materiala kulttira ietver telpas un laika
dimensijas. Ta paredz arT tadus uztveres modus, kas nav saistiti ar vizualo, ka,
pieméram, miuzika. Materiala religija tikpat labi icklauj tadus religiskas dzives
aspektus ka piedaliSanas sakralaja mielasta, viraka smarzas baudiSana, fiziskais
kontakts ar ligSanu krellem, dievbijigas pozas un Zesti utt.?

Materialas religijas pétniecibas lauks iezimé parmainas religijzinatng jeb pavér-
sienu no ticgjumiem uz praksi, no idejam uz materialajiem priekSmetiem. Jaunas
pétniecibas jomas parstavji parliek akcentus no religijas ka privatas, ieksgjas dzi-
ves jomas uz publisko telpu.*

Vesela rinda pétnieku skaidro, ka religijas un materialas kultiiras ka pétniecibas
jomas aktualitate miisdienas ir saistita ar zinamu atskarsmi, ka ieprieks religijzinatne
veidojas reformacijas un apgaismibas laikmeta ideju pasparné. Protestanti uztvéra
jebkadu materialo lietu godinasanu ka elkdievibu. Vinu uztverg ista religija paredz
atgrieSanos pie Rakstiem. Kopa ar religiskas tradicijas tekstualizaciju lielu lomu
pieskira individualajai sirdsapzinai un ticibai, kamér ritualo un materialo aspektu
religija vertgja ar lielam aizdomam. Apgaismibas idejam materialas religijas
nolieg8ana bija ne mazaka loma. Milzigu nozimi pieSkira pratam un racionalajam,
empirismam un eksaktajam zinatném. Ve&sturi skatija progresa plaksne. Materialo
religijas aspektu $aja konteksta uzskatija par viduslaiku iracionalas domasanas un
manticibas paliekam.’ Nicino§a atticksme pret materialo aspektu hinduisma un
budisma bija saistita ar filologiski un tekstologiski ievirzito pétniecibu kolonialisma
laikmeta. Materialo aspektu iesaistija tikai taja gadijuma, ja tas var€ja atbalstit
tekstu lasiSanu.b

Materialo pavérsienu religijzinatn€ nebutu pareizi saistit tikai ar kadiem pagatnes
parpratumiem. Pastiprinata interese par materialo aspektu religija ir postmodernas
domasanas produkts. Nav noslépums, ka postmodernismam ir raksturiga atteiksa-
nas no esencialisma un pieverSanas kontekstualismam jeb konstruktivismam. Tas
nozimé, ka postmodernaja religijzinatne nav atlauts atvasinat religiju no kada parpa-
sauliga pirmavota, jo tas nav verificéjams. Religija top kultiirvésturiskaja konteksta.
Petijuma var uzticeties vienigi materialaja plaksné pieradamam paradibam, kas butu
redzgtais, dzirdétais, taustamais utt. Interese par religijas materialo modu un megi-
najums atvasinat religijas idejisko devumu no materiala ir postmodernisma iezime.

Strijdom, J. “The Material Turn in Religious Studies and the Possibility of Critique: Assessing

Chidester’s Analysis of ‘the fetish’”. HTS Theologiese Studies/Theological Studies, 70(1),

Art. #2116, p. 1. Pieejams: http://dx.doi.org/10.4102/hts.v70i1.2116 (skatits 15.02.2020.).

3 Carp, Richard M. “Material Culture”, p. 475.

4 Strijdom, J. “The Material Turn in Religious Studies and the Possibility of Critique:
Assessing Chidester’s Analysis of ‘the fetish’”, p. 1.

5 Mann, Richard D. “Material Culture and the Study of Hinduism and Buddhism”. Religion
Compass 8/8, 2014, pp. 264-265.

¢ Ibid., p. 266.
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Materialas religijas pétniecibas lauks dalgji parklgjas ar religijas antropologiju.
Viena no antropologijas aktualakajam pétniecibas jomam ir cilvéka kermenis. Par
pieméru var klat tadas témas ka religiskais terps un ta ietekmes uz vienas vai otras
socialas grupas parstavju statusu sabiedriba, slimiba, dziedinasana un eksorcisms.’
Ir butiski tas, ka pat tada “spirituala” téma ka eksorcisms musdienu religijas antro-
pologija noklust kermena kompetences lauka.

Pétniecibas metodes, kuras izmanto materialas religijas joma, ir cie$i saistitas
ar naturalismu® un postmoderno kontekstualismu. Pirma metode skar datu ievak-
Sanas fazi pétijjuma. Ricards M. Karps iesaka aktivi izmantot pasa, t. i., pEtnieka,
kermeni. Pétljuma rezultati nedrikst but smelti vienigi no gramatu lasiSanas. Tam
ir jabat lauka pétijjumam, kad, pieméram, lai izprastu religisko deju, btu jamacas
dejot. Tapat nebiitu jaignore ta saukta “kermena inkulturacija”, kas ir dazadu fakto-
ru izraisitas iesp&jas un ierobezojumi méginajuma kermeniski iejusties p&tniecibas
priekSmeta. Lai ievaktu datus, ir ieteicams izmantot arT lidzdaligas véroSanas meto-
di. Sastap$anas ar p&tamo objektu muzeja un repozitorija telpa materialas religijas
joma nav uzskatama par pietickamu. V&l viens metodologiskais princips, kas gan
lielaka mera skar datu interpretacijas fazi, paredz p&tama objekta kontekstualiza-
ciju. Tas nozimg, ka templi nevajadz&tu pétit izolacija no apkartesosajam &kam
un aktivitattm.” Bez Saubam, lidzdaliga veéro$ana, ka arl kermena izmantoSana
pétijuma ir radnieciga gan lidzdaligas véro$anas metodologijai antropologija, gan
postmodernas religijas fenomenologijas empatijai.

Neraugoties uz religijas un materialas kulturas lauka ideologisko zemtekstu,
pétniekam ir daudzpusigas iesp&jas analiz&t materialos objektus dazados aspektos.
P&tijumos materialaja religija ir iesp&jams norobezoties no postmodernas religijzi-
natnes pieteiktajiem ramjiem. Viena no tadam iespgjam ir konstatét un izanaliz&t
saikni starp materialo aspektu religija un tas netaustamo, t. i., garigo jeb idejisko,
saturu'®, noklusgjot jautajumu par to, kura religijas dimensija, materiala vai gariga,
ir primara. Tadu stratégiju izmantosim pétijuma par tibetie$u ligSanu krellu se-
mantiku, par pamatmetodi izvéloties struktiiranalizi.

LagSanu krelles un galvaskausi

Tibetas svetvietas daudzu svétcelnieku, miku un laju, rokas var redzet lugsa-
nu dzirnavinas (skt. mani) un ligSanu krelles (skt. mala, tib. phreng ba). Mala

Hackett, Rosalind I. J. “Anthropology of religion”. The Routledge Companion to the Study of
Religion, ed. Hohn R. Hinnells. London and New York: Routledge, 2005, p. 152.
V. V. Klive defingja naturalismu $adi: “Naturalisms ir ieskats vai parlieciba, ka zinatniskas
metodes un atklajumi ir atbilde uz visiem — ievérosim vardu “visiem” — dzives jautajumiem.”
(Klive, V. Pa kuru ceju? LELBA Apgads, 1988, 49. Ipp.)
 Carp, Richard M. “Material Culture”, pp. 478-480.
Sk. petniecibas t€mu pieme&rus: Dag OQistein Endsjo, review of Religion and Material
Culture: The Matter of Belief, by David Morgan (ed.). Numen, 59 (2011), p. 100.
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D e
Iepirksanas un gariga prakse: muks skaita mantras ar ltigSanu krellu palidzibu
Barkhoras iela Lhasa (2016. gada jilijs)

semantika un simbolika nav tik komplicétas ka mani gadijuma.!' LagSanu krelles
neatsauc atmina kosmosa uzblivi un nesaistas ar debesu spideklu simboliku, un
tomér §im ritualajam objektam ir veérts Tsi pieversties. LugSanu krelles izmanto
daudzu religisko tradiciju parstavji, to skaita kristiesi. Sim priek§metam primari ir
funkcionala nozime: tas palidz saskaitit ligSanas vai mantras reizes.

Tradicionalas budistu ltigSanu krelles sastav no 108 izmera zina vienadam pér-
Iitem. Hinduistu, dzainu un budistu tradicija §im skaitlim ir sakrala nozime, turklat
to var dazadi interpretet. Var sakt ar to, ka dievibai m&dz piedevet 108 vardus.
108 var dalit ar 12 un 9. Tas nozimé, ka katra zodiakala maja, kuras kopa ir 12, ir
9 planétas. LugSanu krelles médz izgatavot no dazadiem materialiem, un saskana
ar tantrisko tradiciju katram materialam ir savs efekts. Ta, pieméram, miermiligos
ritualos izmanto krelles no kristala, perlém, baltam lotosa séklam, balta korala,
gliemezvaka un zilonkaula. PavairoSanas un uzkrasanas ritualos dod prieksroku
mald no bodhi koka augliem vai lotosa séklam, zelta, sudraba un bronzas. Pievilk-
Sanas un paklausanas ritualos lieto ligSanu krelles no sarkana korala, sarkanajam
perlém, sarkana sandalkoka u. tml. Ritualos ar iznicinoS$o efektu izmanto krelles
no rudraksas seklam, dzelzs, svina, dzivnieka un cilvéka kaula. Noteikta rakstura
praks€s lieto arT dazada perliSu skaita krelles. NomierinaSanas un pavairoSanas
noluka lieto mala ar 108 perlém; 25 perlu virtene noder paklausanas ritualiem;
briesmigajas aktivitat€s izmanto 60 pérlu mala.'

Il Skat. Taivane, E. “TibetieSu lugSanu rata mani chos ‘khor (ma-ni khor-lo) iesp&amas
semantiskas saknes”. Religiski-filozofiski raksti, Nr. XXVIIL. Galv. red. Solveiga Krimina-
Konkova. Riga: LU Filozofijas un sociologijas institits, 2019, 181.-203. Ipp.

12 Beer, R. The Handbook of Tibetan Buddhist Symbols. Boston: Shambala, 2003, p. 189.
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Bérnu kopsana un gariga prakse: sievietes apstaiga Dzokanga templi,
skaitot mantras Barkhoras iela Lhasa (2016. gada jilijs)

Vientula svétcelniece Lhasa, Dzokanga templa laukuma, skaita mantras
ar lagSanu krellu palidzibu (2016. gada julijs)
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Lugsanu krelles no Tibetas ar 15 pérlitém, darinatas no bodhi koka augliem.
Diega savienojuma vieta ir Buddhas apskaidribas stiipa

Lagsanu krelles ir tantrisko dievibu, pieméram, briesmiga Mahakalas'®, atri-
bits. Tas ir darinatas no maziem galvaskausiem, kamér bodhisattva Avalokitesva-
ra, kur$ parstav tantrisko dievibu miermiligo aspektu, nésa krelles no balta kristala
vai perléem. Mala var sastavet no sekcijam, kuras iedala ar citas krasas perlitem
vai pusdargakmenu pérlitem. Dalifjums ir domats mantru saskatiSanas &rtibai.
Sim pasam nolikam krellu virtenei reizém pievieno divas otinas ar 10 maziem
zelta, sudraba vai bronzas gredzeniem uz katras. Vienai otinai gala ir maza me-
tala vadzra (skt. vajra), kas simbolizg Iidzcietibu (skt. karuna), bet otrai — mazs
metala zvanin$ (skt. ghantd), kas nozimé gudribu (skt. prajia). Kas attiecas uz
krellu diega savienojumu, tad uz ta visbieZzak medz biit uzmauktas vél divas — ta
sauktas “guru” — pérles. Viena no tam ir apala (simboliz€ gudribu, kas ir iepazinu-
si tukSumu), bet otra ir cilindriskas formas (simboliz& pasu tukSumu). Abu perlu
salikums p&c formas atgadina stiipu. To dévé par Buddhas apskaidribas sttpu. Ja
diega savienojuma vieta ir tris “guru” pérlites, tad tas nozimé tris dargumus, t. i.,
Buddhu, Dharmu un Sanghu, vai ari tris om a hum mantras zilbes.'

Ka jau ir minéts, ltig8anu krelles darina no dazadiem materialiem, cerot uz to
1paso efektivitati. Tas zinama mera notiek sakara ar tibetieSu pasu atticksmi pret
dabas stihijam, kas var&tu biit zoroastrisma nopelns. Kas attiecas tiesi uz augiem,
mineraliem un metaliem, tad tiem ir svariga loma kinieSu natiirfilosofija. Taja katra

13 Mahakala ir uzskatams par jidamu (tib. yidam), kas ir indviduala sargdjosa dieviba. Vins
izpilda arT meditacijas objekta lomu.
14 Tbid., pp. 189-190.
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dabiga un ari sakompiléta viela satur jip un jan energétiku kada proporcija, kam
ir liela nozime dazados cilvéka dzives notikumos. Pieméram, uzskata, ka nefrits
iemieso jan energiju un lidz ar to ir apveltits ar milzigu dzivibas potencialu. Tie$i
tapec nefrita izstradajumus musdienu Kina uzliek uz mirusa cilvéka kermena.'s
Tradicija ielikt nomirusa kapen@s nefrita priekSmetus ar nosaukumu cun un bi bija
zinama Kina kop§ neolita laikmeta.'® Tadé] domajams, ka tibetiesu liela veériba pret
materialu, no kura ir darinatas liig§anu krelles un citi kulta priek§meti, vargja nakt
no Kinas.

Ipasi interesanta ir tradicija darinat ligdanu krelles no cilvéka kaula. Natalija
Zukovska, Krievijas Zinatnu akadémijas Etnologijas un antropologijas institiita
Azijas un Klusa okeana pétijumu centra vaditdja, kura ilgus gadus aizraujas ar da-
zadu tautu lugSanu krellu kolekciong$anu, atzimg, ka tibetie$i meédz darinat tas no
cilvéka galvaskausa pieres vietas virs deguna, kas asocigjas ar treso aci jeb adzna
(skt. @jna) cakru. To sauc par visuredzo$o aci, un ta ir saistita ar parpasauligam
zinasanam, kuras var iegit, praktiz€jot meditaciju daudzus gadus. No viena gal-
vaskausa var iznemt tikai vienu tadu kaulu. Tas nozimé, ka ltgsanu krellem ar 108
perlém ir vajadzigi 108 galvaskausi. Biezi doma, ka visi cilveki, no kuru galvas
kaula darina lagSanu krelles, ir bijusi nogalinati, nevis mirusi dabiga nave. Tomér
tas td nav. Mala darina$anai izmanto augsta statusa un nopelniem bagatu garigo
personu galvaskausus. Turklat viniem noteikti ir janomirst dabiga nave. Ja cilvéku
nogalina, tad vina pieres kauls vairs neder mala darinaSanai. Parasti §adas ligSanu
krelles skolotajs nodod savam maceklim un tas ir liels retums. Dabtt tadas tirgh
vai ka citadi vienkarsi nav iesp&jams. Ja nu kads censas pardot ltigsanu krelles no
kaula, parliecinot jis, ka tas ir no cilvéka galvaskausa, tad vin$ ir krapnieks. Sadas
viltotas mala parasti darina no dzivnieka kaula.!’

Natalijas Zukovskas kolekcija gan ir viens tads roZzukronis, kas sastav no
21 pérles par godu dievietes Taras 21 hipostazei. Ir interesants $1 unikala priekSme-
ta mantoSanas stasts, ar ko pétniece ar1 dalas:

Braucam vienreiz ekspedicija pa Mongoliju, un apkart ir kaila stepe.
Redzam jurtu. Mums biezZi ta gadijas: iegrieZzamies, padzeram téju un
dodamies talak cela. Turklat mongolu téja ir tas pats, kas misu zupa. Ta
ir teja ar pienu, ar saldo kréjumu, ar sali, galas gabaliniem un apceptiem
miltiem. Kad iegdjam tai jurta, tad kluva skaidrs, ka nevis mus édinas,
bet mums naksies edinat. Uz gultas guléja cilvéks lamas drébés, un Sis
cilvéks mira. Seja peleka, pakustéties nevar. Més paméginajam vinam
kaut ko pajautat, bet vins nevaréja parunat. Tad es devu komandu:
atri iededzinam uguni krasni, gatavojam no miisu produktiem teju ar
pienu. Mums vienmér lidzi bija sausais piens. Mand grupd parasti

15 Macnos, A. A. Kumaii: ykpowenue Opaxonos. J{yxogHvle NOUCKU U CAKPATbHbI IKCMA3.
Mocksa: Anereita: Kynstypasrit nentp «Hossi Axponomnsy, 2006, c. 335.

16" Par neftita lietoSanu LandZu un citu kultiiru ietvaros skat.: Clunas, C. Art in China, 2nd edn.
Oxford: Oxford University Press, 2009, pp. 15-16.

7 Xykosckas, H. «HeTku — 3TO 4TO-TO BpPOAE KOMIIBIOTEPA APEBHOCTH C HECKOJIBKHMH
nporpamMmammuy». Bocmounas konnexyusi, Ocenb 2009, cc. 45-46.
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straddja vairaki mongoli, tapéc visu izdarija atri un profesionali.
Gandriz visi mongolu etnografi ir Saja lieta ar lielu pieredzi. [..] Vardu
sakot, paciendjam vipu ar teju. Vins centas kaut ko pateikt un visu
laiku gribéja kaut ko, kas zem vina bija, iznemt ara. Es teicu saviem
puisiem: “Piepaceliet vinu, kas tur tads...” Un vins ar savu roku iznéma
Sis ligsSanu krelles. Protams, Sim rozukronim nevajadzéja noklit krievu
sievietes rokas. 1o piendcas nodot vina maceklim. Bet tie bija gadi, kad
lamas tikai saka atgriezties no nometneém. 60.—70. gadu sakums.'®

LagSanu krelles nav vienigais religiskais objekts, ko Tibeta médz darinat
no cilvéka kaula. Uz So kategoriju attiecas ar1 trauks (skt. kapala, tib. thod pa),
kas ir nekas cits ka cilveéka galvaskausa dala, kas attirita no mikstajiem audiem,
priekSauts un rokasspradzes no cilvéku kauliem, trompete no cilvéka liela kaula
un mazas bungas damaru, kuras dazos gadijumos darina no cilvéka galvaskausa.
Visus Sos priekSmetus izmanto ritualos.

Piem@ram, bungas damaru (tib. rnga chung), kuras izmanto cod rituala (tib.
gecod rnga), visbiezak taisa no koka un dzivnieka adas. Tomér dazi damaru ir
darinati no Tsta cilvéka galvaskausa. Turklat damaru ir dubultas bungas, kuram
tradicionalaja Indijas tantrisma ir vajadzigi piecpadsmit seSpadsmit gadus vecu
brahmanu kastas z€na un meitenes galvaskausi. Tos piestiprina vienu pie otra
Brahmas atveres vieta. Sievietes un virieSa galvaskausu savienojums simbolizé
metodes un gudribas sadarbibu'®, bez kuras tantriskais budisms nemaz neiztiek,
kamé@r cod rituala saturs, kura biitiba ir sava kermena izbaroSana gariem, padara
Cod, ka arf ar to saistito atribiitiku radniecigu Samanisma iniciacijai. Ir jaatceras art
tas, ka bungas ir neatnemams Samana atribiits.

Tantriska budisma ritualos izmanto ne tikai cilvéka kaulus, bet arT miesu un
asinis. Materiala izcelsmi strikti diferenc@. Tas, ka, piem&ram, kados ritualos ir ie-
teicams izmantot astongadiga vai incesta rezultata dzimusa bérna asinis vai miesu
u. tml., acimredzot nozImg attiecigo prak$u magisko izcelsmi un nolaku.?

Cilveka kermena dalu izmantoSanai ritualos un meditacija ir ari cita veida
semantiska konotacija. Pirmkart, nedrikst aizmirst to, ka gan Indija, gan Tibeta
ir krietni lielaka pieeja miruSo cilvéku kermeniem. Indija tos médz sadedzinat.
Gadas, ka puslidz sadedzinatus tos iemet upe. Pastav arT paraza nogremdet upe
zem lieliem akmeniem to cilvéku kermenus, kurus viena vai otra iemesla dél nav
pienemts sadedzinat. Tibeta ir visparpienemts izbarot likus plésgjputniem?’. Sis
apstaklis paver plasakas iesp&jas liku dalu lietoSanai ritualos.

Margareta Guéna (Margaret Gouin), kura ir veltfjusi savu gramatu Tibetas
apbediSanas ritualiem, atzZime, ka no miruso cilvéku atlickam médz izgatavot ta
sauktos fsa tsa, kas ir mazas figiiras stipas forma ar AvalokiteSvaras nospiedumu

XKykosckast, H. «Herkum — 3T0 4TO-TO BpOAE KOMIIBIOTEpA JPEBHOCTH C HECKOIBKHMH
porpaMmamm», cc. 46—47.

19 Beer, R. The Handbook of Tibetan Buddhist Symbols, pp. 107-108.

2 Nebesky-Woikowitz, Réne de. Oracles and Demons of Tibet: The Cult and Iconography of
the Tibetan Ptotective Deities. India: Book Faith India, 1996, pp. 343-345.

2l Paraza acimredzot ir ienakusi Tibeta no Iranas.
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vail mantras zilbém. 75a tsa darina, piejaucot pelnus vai samaltos kaulus maliem
vai kadam citam materialam. Figlirinas meédz iesvétit un tada veida mirusa cilvéka
kermeni $kistit. Pétniece apraksta gadijumus, kad vienu no apbediSanas ceremoni-
jas parpalikusajiem kauliem aiznes uz nomirusa maju pie vina radiem un izgatavo
no ta tsa tsa, rituala veida izdzenot no figlirindm launos garus. Ar So eksorcisma
ritualu panak nelaika ieieSanu Sukhavati, t. i., buddhas Amitabhas $kistaja zemé&
jeb paradize, jo kaulus un galvaskausus uzskata par karmas traukiem.?? Tas, ka,
svetijot kaulus, ir iespgjams pariipéties par cilveka dveseles eksistenci péc kermena
naves, liecina par prakses tantriskajam sakném. TieSi tantrisma uzskata, ka miesa
ar pranu ka tas kvintesenci ir ne tikai nesaraujami saistita ar apzinu, bet ir tai
burtiski pielidzinama. Gariga prakse, kas nodarbina kermeni, automatiski ietekmé
apzinu, un otradi.

Mirusa palieku izmantos$ana ritudlos ir saistita arT ar sencu kultu. Margareta
Gueéna norada, ka konsekrétas tsa tsa, kuras darina no mirusa kauliem, palidz ne
tikai nelaikim, bet arT dzivajiem. Sis miniatiiras figiirinas, kuras medz atstat kada
Skista vieta, pieméram, kalnu alas, stipas, meditacijas zalés u. tml., dod svétibu
klatesosajiem. Ir interesanta tibetieSu paraza neizbarot t€va galvaskausu putniem
vai utilizet to kada cita veida, bet attirTt to no mikstajiem audiem un turét majas, un
visai gimenei dzert no ta ar lielu bijibu, un tada veida nelaiki piemin&t.?

Sai parazai nav sakara ar budisma priek3statu par dvéseles pécnaves eksistenci.
Gan budisma, gan hinduisma nebeidzamas reinkarnaciju virknes ideja ir kluvusi
par iemeslu Tpasai attieksmei pret miruso kermeni: no ta ir jaatbrivojas, jo tiilin péc
ta naves seko iemiesoSanas jauna kermeni, kameér vecais spgj tikai kavet reinkar-
nacijas procesu: mirusa dvesele varétu biit specigi piekerusies vecajam veidolam.
Gan kremacija, gan lika izbaroSana putniem lauj atbrivot dvéseli no paraduma
speka.

Actmredzot tradicija tur€t mirusa t€va galvaskausu majas ir loti sena un nak
no neolita revolicijas laikmeta, par ko veiksmigi stasta krievu religiju vésturnieks
Andrejs Zubovs. Vin§ atzimé€, ka paleolita laikmeta dzivo un miruSo mitekli ne-
parklajas. MiruSos bija pienemts apglabat kada attaluma no cilvéku dzivesvietas.
Savukart neolita laika, kas ir nometnieku dzivesveida iesakums, mirusos saka ap-
glabat maja. Tuvajos Austrumos nelaikus guldija zem gridas vai apraka pie pasas
majas. 7. g. t. sakuma Jerika miruSo galvaskausus modelgja ar maliem, bet acu
dobumus inkrustgja ar kauri gliemezvakiem. Ziemelstrija un Dienvidsirija miruso
galvaskausus uzmauca uz mala turétajiem. Acimredzot visi Sie galvaskausi stavéja
dzivojamo maju plauktos. Atsaucoties uz J. Mellartu, Andrejs Zubovs secina, ka
“sencu kapus, [t. i.] dzimtas svétas relikvijas vajadz€ja maksimali tuvinat dziva-
jiem, padarit tos par dzivo pasaules dalu. P&ctecus bija nepiecieSsams ienemt un
laist pasaul€ burtiski uz tévutévu kauliem. Ne velti apbedijuma vietas biezi atrod
zem neolita maju mala soliem, uz kuriem s€d&ja un gul&ja dzivie™?*. Nevar drosi

2 Gouin, M. Tibetan Rituals of Death: Buddhist Funerary Practices. London: New York:
Routledge, 2010, pp. 72-74.
2 TIbid., pp. 72, 75-76.

2 3y0oB, A. B. Hcmopus pemveuu: xypc nexyuii. Kuuea nepeas: Joucmopuueckue u
sneucmopuyeckue penueuu. Mocksa: MI'MO-Ynusepcuret, 2006, cc. 166—-169, 171.
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zinat, vai sencus uzskatija par Augstakas realitates parstavjiem vai vidutajiem starp
dzivajiem un Augstako, bet ir neapSaubamas paraléles starp neolita sencu, un Ipasi
sencu, galvaskausu godinasanu un lidzigu parazu Tibeta.

Gerla Badmajeva uzsver, ka dievbijigo cilvéku mirstigo atlieku dalas Tibeta
uzskatija par vislabakajiem vidutajiem rituala un meditacija starp cilvéku un aug-
stakiem spekiem®, un acimredzot tam pamata ir piemingtais senéu kults. Atcerési-
mies, ka ltigSanu krelles no cilvéka kaula médz darinat no gariga zina izcilu cilvéku
galvaskausiem, kas padara liig§anu krelles par 1pasi efektivu starpnieku un tiltu.

Roberts E. FiSers sava gramata par Tibetas makslu norada, ka kaulu izman-
toSana ritualo objektu darinasana var bit saistita ne tikai ar pirmsbudisma sencu
pielugsanu Tibeta un Indijas tantrisma ietekmi, bet arT ar budistu m&ginajumu at-
gadinat sev par dzives parejoso raksturu?, kas bez Saubam ir raksturigi budismam
kops §Ts religiskas tradicijas aizsakumiem. Ieteikumus meditét par miruso kermeni
var atrast agrinajos budisma tekstos, pieméram, Maha Satipatthana Sutta (Maha
Satipatthana Sutta), kas ir nozimigs teksts Sutta Pitakas (Sutta Pitaka) Digha Ni-
kajas (Digha Nikaya) sastava.

Rezumgjot gribétu citét Natalijas Zukovskas vardus par lagsanu krellu feno-
mena bitibu. Vina teic, ka tas “ir kas lidzigs senatnes datoram, kas ir apgadats ar
vairakam programmam. Sevis pilnveido$anas programma ir viena lieta. Filosofisko
zinibu, izpratnes pasaules apjégSanas programma ir kas cits. Nu un terapeitiskais
aspekts — kaut kas tads nomierino$s — ir tre$ais.”?’

Secinajumi

Saja Tsaja pétijuma, kas bija veltits tibetieSu ligsanu krellu semantiskajam
sakn€m, mums ir izdevies konstatet, ka to izgatavoSanas gaita ir 1pasi svarigs ma-
terials, no ka tas darina. Mala izejmateriala izveli ietekme kiniesu nattrfilosofijas
pamati jeb maciba par jin un jan, zoroastrisma Ipasa attieksme pret stihijam, tan-
triska maciba par kermeni ka izcilu atbrivoSanas lidzekli, magiskais komponents,
budistu pardomas par nepastavibu, ka art sencu kults, kura saknes ir meklgjamas
neolita laikmeta. Sads neparasts semantisko faktoru sajaukums liecina par tibetie-
Su religiozitates komplicéto eklektisko raksturu, ko ir griiti perfekti izanalizgt, jo
pirmsbudisma Tibeta trukst rakstisko liecibu.
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Summary

The analysis of semantic roots of Tibetan prayer beads mala can be attributed to the popular
research field of Religion and Material Culture or Material Religion. The first part of the ar-
ticle contains discussion of the specific features of the new school of religious studies, i.e.,
the object and methods of research, and the reasons for the material turn in religious studies.
In the second part of the paper, the formal questions concerning mala are touched upon.
Particular attention is dedicated to raw materials of which mala are produced. One of the ma-
terials listed is human bone. An active use of human bone during Tantric rituals underscores
a mixed character of mala’s semantic field that, in its turn, indicates the singularity of Tibetan
religious eclecticism.

Keywords: Tibetan prayer beads, mala, phreng ba, human bone, Material Religion.
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Kopsavilkums

Vjetnamie$u kopiena Latvija ir kvalitativi jauns fenomens, kas paradijies tagadg€ja sociala un
ekonomiska forma péc neatkaribas iegliSanas. Imigracijas temps ir salidzinosi liels, un vjetna-
mie$u socialas vides izp&te ir tuvakas nakotnes aktualitate. Tkviens antropologisks lauka pé-
tjums sakas ar attieciga etnosa socidlas uzvedibas normu apguvi. ST publikacija ir pirmais
solis vjetnamieSu saskarsmes kultiiras izp&te, kas ir nepiecieSams ne tikai zinatniekiem, bet
ari tiem, kas veic konkrétu darbu ar imigrantu kopienam no Latvija registrétam nevaldibas
organizacijam vai ari oficialam valsts institlicijam. P&tfjums ir veikts ka komandas darbs ar
orientalistikas studentu piedaliSanos.

Atslégvardi: vjetnamiesi, imigracija, saskarsmes kulttira, diaspora, vjetnamiesu kopienas, au-
dzinasana, darba &tika, prieksstati.

PriekSvasture

Vjetnamiesu diaspora dzivo visur Eiropa. Diaspora spélé zinamu lomu ikvienas
valsts ekonomika, ir redzama citiem valsts iemitnickiem, tac¢u sociali, ekonomiski
un politiski vada izoletu dzivi. Izolétibu nosaka informacijas trikums, pamatiedzi-
votaju aizspriedumi, un tas ir galvenais noskirtibas faktors, kas visvairak skar pirmo
migrantu paaudzi. Nakama paaudze cie$ no divkarSas pusizolacijas: etniskas saik-
nes ar vecaku izcelsmes zemi ir dalgji zudusas, bet pilna integracija mitnes zemes
sabiedriba nav notikusi. Kultiiras separaciju veicina arT tas, ka mitnes zemes kultiiru
atbalsta politiska sistéma, kas liiko migrantu kopienas integrét savas valsts kulttiras
kopuma. Imigrantu kultiira parasti pretojas $im mérkim, uzskatot to par asimilaciju.
Pretestiba integracijai ir vél viens faktors, kas stimulé imigrantu noslégtibu.

Viena no §adam diasporam ir Eiropas Savienibas vjetnamieSu kopiena. Auksta
kara un kolonialas véstures gaita lidz 2016. gadam no Vjetnamas bija parc€lusies
uz dzivi citas zemes pari par 6 miljoniem vjetnamiesu. Lielakas vjetnamiesu kopie-
nas veidojas tuvgjas Austrumazijas zemes — Japana, Dienvidkoreja, bet viena dala
emigrantu apmetas Eiropas Savienibas zemés. Austrumeiropa lielakas kopienas
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izveidojas Polija (20 000-30 000)' un Cehija (ap 58 000)2. No kultiiras viedokla
vjetnamie$u emigranti nav homoggna masa. VjetnamieSu kopienas ieksgjas atskiri-
bas liela mera nosaka laiks, kad viena vai otra grupa ir emigr&jusi.

Ir noskirami tris lielie emigracijas vilni. Pirmais emigracijas vilnis bija saistits
ar Francijas sakavi pie Djenbjenfu 1954. gada un tai sekojoso Zenévas konferenci.
Toreiz bedzgji bija Francu kolonialas administracijas amatpersonas un uz Franciju
politiski un kulturali orientétie vjetnamies$i. Otrais Vjetnamas kar§ (1957-1973),
kura pret Vjetnamas komunistisko rezZimu karoja ASV kopa ar Dienvidvjetnamu,
beidzas ar ASV sakavi (1973) un Dienvidvjetnamas kapitulaciju (1975). Glabjoties
no represijam, sveSuma devas otrais emigrantu vilnis. Tresa emigracija ir vairak
saistita ar ekonomiskam interesém?, mazak — politisku motivu vadita. Pirmie divi
emigracijas vilni veido sava veida “aristokratiju”, jo Sis kontingents un ta p&cteci
ir labi integr&jusies mitnes zemg, ir ideologiski lab&ji motivéti. ASV prezidenta
D. Trampa otras vélésanu kampanas gaita §T emigracijas dala lielako tiesu balsoja
par vinu ka izteikti lab&jo politiki.* Pirmas emigracijas parstavji ir apmetusies gal-
venokart ASV un Francija, ka arT Vacijas rietumu dala, Norvégija un Lielbritanija.
S1 paaudze nav piedzivojusi standartizéto komunistisko izglitibu, kas tiek Tstenota
miisdienu apvienotaja Vjetnama.

Pavisam cita aina ir vérojama kadreizgja Austrumu bloka zemées, kur dzivo
daudz jaunaka vjetnamie$u imigrantu paaudze. Sai diasporas dalai antikomunisms
nav politiskas identitates pamats, jo ta ir izgajusi Vjetnamas komunistiskas izgli-
tibas skolu. Kultiiras un tiri etniskas identitates pazimes Sai emigracijas dalai ir
vistuvakas misdienu Vjetnama dzivojoSajiem.

**

Pirmo vjetnamieSu iebraucgju paradisanas Latvija bija saistita ar 1981. gada
parakstito vienoSanos starp Vjetnamu un PSRS “Par Vjetnamas pilsonu no-
sttiSanu un pienemsanu profesionalas izglitibas ieguvei uz PSRS uzpému-
miem un organizacijam’’. Saskana ar S$o vienoSanos dala vjetnamie$u tika

' Vietnamese Embassy in Poland, Homepage. Pieejams: https://web.archive.org/web/
20151117065744/http://www.viethamembassy-poland.org/en/nr070521165956/news_object
view?newsPath=%2Fvnemb.vn%2Fcn_vakv%2Feuro%2Fnr040819110934%2F
ns070919142436 (skatits 09.12.2020.).

2 Foreigners in the CR by citizenship in the years 1994-2016; Kascian, K., Vasilevich, H.
“Czech Republic Acknowledgement of Belarusian and Vietnamese as New Minorities”.
European Yearbook of Minority, 12, 2013, pp. 353-371 (skatits 23.08.2017.).

3 Tan, D., Nguyen, T. H. En route to the United Kingdom. A field survey of Vietnamese
migrants. A study by IRASEC and France terre d’asile, p. 12. Pieejams: https://www.france-
terre-asile.org/images/stories/publications/pdf/En_route_to_the United Kingdom -_a field
survey of vietnamese migrants.pdf (skatits 23.08.2017.).

4 The Conversation. Pieejams: https://theconversation.com/why-some-vietnamese-americans-

support-donald-trump-143978 (skatits 10.12.2020.).

O Hanpasenenuu u npuéme GbeMHAMCKUX 2PANCOAH HA Npogheccuonanvioe obyuenue Ha

npeonpusmus u opeanusayuu CCCP. Pieejams: https://www.lawmix.ru/abrolaw/14827

(skatits 12.11.2020.).
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nosiitita uz Latvijas PSR. Kopuma Padomju Savieniba dazados gados stradaja ap
100 000 vjetnamie$u®. No vjetnamie$u diasporas p&tniecibas, kas veikta Krievija
pec PSRS sabrukuma, uzzinam, ka vjetnamieSu motivaciju emigrét uz Krieviju
ietekmé Cetri apstakli. Jau gadu desmitiem Vjetnama ir divu bérnu demografiska
politika, kas daudziem vjetnamieSiem ir psihologiski traumatiska. Dzive tadas ze-
mées, kur iedzivotaju skaita pieaugums netiek maksligi bremzgts, vjetnamieSiem
ir svarigs ieguvums. Otrs apstaklis, kas stimulé imigraciju Krievija, ir lielaks
nacionalais kopprodukts, kads Krievijai ir, salidzinajuma ar Vjetnamu (dati uz
2009. g.). Treskart, vjetnamieSu uzcitiba macibas veicina vietgjas valodas apguvi,
vini apgist Krievijas izglitibu un ir spgjigi iesaistities ikviena ekonomikas nozaré
tikpat veiksmigi ka vietjie. Tomer lielaka dala vjetnamieSu specializgjas vietgja
vai starptautiska tirdznieciba. Ceturtais apstaklis ir labi iesaknojusies vjetnamiesu
diaspora, kas nodrosina jaunpienacgjus ar juridisku aizsardzibu, palidz iekartoties
darba, nodrosina dzivojamo platibu un gada par nepiecieSsamo emocionalo un kul-
tiras mikrovidi.” Ja atskaitam p&dgjo, tad visi tris faktori ir vienlidzigi attiecinami
uz vjetnamiesu kopienu Latvija. Ar valstiskas neatkaribas atjaunosanu Latvija or-
ganiz&ta vjetnamieSu imigracija tika apturéta, vjetnamiesi atgriezas Vjetnama vai
aizbrauca uz citam valstim, ja bija tada iespgja.

Politiska un vésturiska situacija

Vjetnamu parvalda komunistiska partija. Tas nozimé&, ka valsts vara ir vienas
partijas rokas. Daudzi vjetnamiesi — seviski no Vjetnamas dienvidiem, grib&tu re-
dzet sava zemeé demokratisku iekartu, jo Dienvidvjetnama ir dzili iespaidojusies no
tadas Rietumu politiskas vertibas ka personiga briviba. Ziemelvjetnama ir daudz
tradicionalaka, un komunistiskas idejas tai ir tuvakas. Tas, ko m&dz saukt par ko-
munistiskdm idejam, ir dal&ji mantots no tradicionalas Vjetnamas pagatnes, kur
individualisma idejas ir bijuSas sveSas un nepieejamas. Turpreti daudzi dienvid-
vjetnamiesi grib&tu redz&t savu regionu ka neatkarigu valsti ar centru Saigona (tag.
Hosimina). Sadi noskanojumi ir saistiti ar Eiropas un ASV kultiiras iespaidu, kas
veidojies 20. gs. vestures gaita, kad Dienvidvjetnama pastavéja no Francijas un
velak — no ASV atkarigs politiskais reZims.

Pasreizgja Vjetnamas politiska sistéma sadus noskanojumus neatbalsta un, pie-
méram, par Dienvidvjetnamas karoga glabasanu var dabiit cietumsodu. Tapat ir
stingri aizliegts kritiz&t komunistisko partiju vai tas dibinataju un Ziemelvjetnamas
ilggadigo vaditaju Ho Si Minu. Legalie un nelegalie imigranti Eiropas Savienibas
valstis var sevi saukt par politiski vajatiem dienvidvjetnamieSiem un prasit poli-
tisko patvérumu. ArT vjetnamieSu kopienas arzemés medz biit politiski saskalditas
atkariba no ta, no kadas Vjetnamas dalas viens vai otrs vjetnamietis ir c€lies.

Vjetnama pagatné ir pardzivojusi smagus laikus. Tie ir kari un koloniala pa-
klautiba dazadam lielvaram. Vjetnamiesi labi apzinds savu neseno vésturi. Ipasi

¢ YecHOKoB, A. C. «BreTHamcKas auacmnopa B Poccuu: HCTOPHS U COBPEMEHHOCTEY. HM36ecmuist
VYpanvcroeo cocyoapcmesennoco ynusepcumema. Cep. 3. Obwecmsennvie nayku, 3(69), 2009,
c. 41.

7 Ibid., cc. 43-44.
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laba atmina ir palikus$i “Amerikas kara” gadi, kurus Eiropa atceras ka Vjetnamas
karu. Tomér vjetnamie$i nesiidzas par ikviena gimené esoSajiem b&du stastiem,
kas saistiti ar saméra neseno pagatni. Vini attiecas pret pasreiz€jam un pagatnes
grutibam lietiski: lai parvarétu pagatnes mantojumu, vjetnamieSiem nakas loti griiti
stradat; personigie ienakumi ir loti pieticigi. Teiktais nenozimé, ka Vjetnama ir
nabadziga un mazattistita gritdienu zeme. P&d€jo dazu desmitu gadu laika ta ir
kluvusi par vienu no “Azijas tigeriem”. Vjetnamas sabiedriba ir loti jauna. Ceturta
dala iedzivotaju ir jaunaki par 15 gadiem. Puse iedzivotaju ir jaunaki par 30 ga-
diem. Tas nozimé, ka 2/3 no iedzivotaju kopskaita ir dzimuSas péc kara un nav
pieredzgjusas kara laikus.

Harmonija un vienkarsiba. “Seja” un sikstums

Vjetnamiesu sabiedriba atSkiras no tas, kas dzivo Rietumeiropa, ASV, Kanada
vai Australija, ar to, ka ta ir orientéta nevis uz individu, bet uz sabiedribu. Tadel
daudz lielaka meéra, ka tas var€tu biit Rietumos, vjetnamiesi tic, ka sabiedriba
jabiit harmonijai jeb saskanai. Harmonijas uzdevums ir lidzsvarot cilvéku ko-
pienu. Cilveki nevar dzivot vieni pa$i, un, lai nebiitu lieki konflikti atsevisku
individu starpa, sabiedriba tiek Tpasi harmonizéta jeb saliedéta ar dazadiem pané-
mieniem. Tada Tpa$iba ir raksturiga ari kinieSiem, japaniem un citu Azijas tautu
parstavjiem.

Sadi uzskati veidojas dalgji no citadas laika izpratnes. Eiropiesiem laiks tek
viena virziena — no pagatnes nakotné, un mums liekas, ka saméra neilgaja dzive
daudz kas ir japaspgj. Vjetnamiesi dzivo nesteidziga laika, jo tas viniem rit pa
apli un pasaulé nekas daudz nemainas. VjetnamieSiem liekas, ka arT v@sturé viss
atkartojas, tadel no vestures nav ko macities. Dzives gaita nakas daudz stradat un
daudzas mutes &dinat. Tadel vieniga ista vertiba, ko krat, ir pacietiba. Vjetnamiesi
tic dveselu parcelosanai, proti, ka vini atdzims ka mazmazb@rni tai pa$a dzimta,
kur vini dzivo tagad. Cita dzivé varbut viniem klasies labak neka tagad. Galvenais
dzive ir €diens Sodien un rit.

Cilvekam jabiit vienkarSam, tas nozime, ka vin$ nedrikst izcelt savu “es”, ka to
dara Eiropa un Ipasi — Ziemelamerika. Cilvéks nedrikst par sevi stastit, ka vins ir
loti kompetents un zinoss vai pieredzgjis, ka to daram més savos dzives aprakstos
un motivacijas vestul€s, kad stajamies darba. Ir pienemts, ka par cilvéka 1pasibam
jaspriez citiem sabiedribas locekliem, pieméram, darba dev&jiem un prieksniekiem
vai arT kolggiem.

Vjetnamiesi, gluzi tapat ka citas tautas, uzskata sevi par pasiem labakajiem un
pareizakajiem plangtas iedzivotajiem, tacu vini nav uzbazigi ar savu kultiiru, reli-
giju vai dzivesveidu, ka tas ir vérojams pie arabu musulmaniem vai eiropiesiem un
amerikaniem. Vjetnamiesi dzivo noslégti savas kopienas un neprasa, lai cittautiesi
ieverotu vinu parazas un iek$€jos sabiedribas vai religiskos noteikumus.

Daudzi vjetnamiesi ir fatalisti. Tas nozZimé, ka vini vairak reagg uz apstakliem,
neka pasi rikojas, lai izmainitu savu dzives vidi, apstaklus. Sada pasiba rodas
no Vjetnama izplatitas religijas — budisma, kur§ maca, ka cilvéka likteni nosaka
vina ieprieksgja piedzimsana. Ja ieprieksgja dzive ir pagajusi nelietigi, tad vins,
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piedzimstot no jauna, manto griitu dzivi, kura vairs neko nevar mainit, bet ir jasa-
mierinas ar to stavokli, kads nu ir.

Vienkarsiba ir vjetnamieSiem ieaudzinata Tpatniba. Vjetnamiesi publiski izspé-
e pazemibu, neatlaujas nekadas emocijas citu cilvéku prieksa. Vini tic, ka Sada
paskontrole vairo sabiedrisko harmoniju. Vjetnamiesi ir godigi, un krapsSanas pie
viniem nav izplatita.

“Seja” ir Tpass jedziens, kas ir maz pazistams Eiropa. “Seja” latviski ir tulkoja-
ma ka “reputacija”, “identitate”, kas ietver personas labo slavu, iespaidu sabiedriba,
cienu un godu. Sakot — Tpasi publiski —, ka kads ir labs, cienijams, prasmigs vai ko
lidzigu, vai paradot kadam cienu, més vinam pieskiram “seju”. No Sejienes izriet,
ka cilvéks neveikla situacija var “pazaudét seju”, “saglabat seju” vai “radit seju”.
Sabiedribas, kuras ir $ada jltiga pieeja cilvéka reputacijai, cilveki nerikojas sponta-
ni un emocionali, bet vienmé&r ir nosverti, apdomigi, lai saglabatu savu pasvertibu
un savu “seju” apkartgjo vertejuma. VjetnamieSu sabiedriba cilveki izturas loti
konservativi, neriské ar izaicino$u uzvedibu vai apgérbu, vai valodu un Zestiem,
lai nerisk&tu “zaudet seju”. “Sejas zaudesana” neattiecas tikai uz individu. Ja kads
“zaud€ seju”, tas nozimé, ka “seju zaud&” arl visa gimene, pat visi tuvie un talie
radinieki, kol&gi vai pat ciems vai kvartals, kura cilvéks dzivo. Tas var beigties ar
padziSanu no kopienas, darba, dzimtas un tamlidzigi.

Vjetnamiesi parasti ir jitigi, sastopoties ar nicigu attieksmi pret sevi, un, ja
jaizsaka aizradijums, tad dara to loti uzmanigi, lai sarunas biedrs “nezaudg&tu seju”.
Noradit uz otra cilvéka klidu, otra cilvéka kritiz€$ana, smieSanas par vinu nozime
darit ko tadu, kas “atnem seju”. Tade] parasti kritiskas piezimes izsaka aplinkus,
netieSi. Loti apkaunojosi skaitas nekontrol&t savas emocijas, piem&ram, dusmoties,
kliegt, raudat, lauzit rokas, nervozgt, art klupt, krist un tamlidzigi.

“Sejas” jeédziens kinieSiem, vjetnamieSiem, japaniem atbilst jédzienam “gods”
Tuvo Austrumu tautam, tadam ka arabi, afgani, pakistaniesi. Tacu ir arT starpiba.
Vjetnamiesi lielaku uzsvaru liks uz paskontroli un uzvedisies bez emocijam atski-
r1ba no Tuvo Austrumu parstavjiem, kas biezi ir nesavaldigi, izteikti emocionali,
varmacigi. Attiecibas ar Tuvo Austrumu cilvékiem nereti parliecinoss arguments
ir fizisks speks, turpretim uz vjetnamieti var iedarboties, apel€jot pie vina “sejas
saglabasanas”.

Sikstums ir raksturiga IpaSiba vjetnamieSiem, kas ir pardzivojusi karus, kuri
ilgusi gadu desmitiem. Reala dzivé tas nozimé, ka vjetnamiesi ir radusi dzivot loti
pieticigos apstaklos un vinu spgjas pielagoties arkartigi nabadzigai dzivei ir par-
steidzoSas. Vjetnamiesi ir neatlaidigi savu planu IstenoSana, uzcitigi macibas, sava
aroda apgti$ana. Tas, protams, nenozimé, ka vini obligati ir geniji sava nozare, taéu
vinu stradigums un uzcitiba ir labi zinama. Vjetnamietis dikdienis ir saméra reta
paradiba. Lielaka dala vjetnamiesu ir pastavigi stradajosi darbaholiki.

Religija, gimene un vecaku godasana

Dazam Azijas tautam religiska piederiba ir svarigaka par etnisko. Vjetnamiesi
pieder pie dazadam religijam, un etniska piederiba viniem ir pirmaja vieta. Kas
attiecas uz religiju, tad vjetnamieSi piekopj senc¢u kultu. Tas nozimé ticibu, ka
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nomirusie vecaki, vecvecaki un citi radinieki turpina dzivot péc naves un ka vini
aktivi interesgjas par savu dzivu palikuso radinieku gaitam un labklajibu. Tapéc
vjetnamiesi un kiniesi iet uz kapiem un ludz nevis Dievu, bet savus sencus, lai
vini palidz griitas dzives situacijas. Vjetnamiesi, apmeklgjot vecaku kapus, dedzina
specidlu papira naudu vai att€lus ar dziv€ lietojamam lietam (auto, mobilie telefo-
ni, modigas drébes), kas tiek uztvertas ka upuris mirusajiem, lai vini bitu labveligi
pret dzivajiem. Uz kapa vietas noliek auglus, konfektes, dz€rienus, kurus mirusais
dzives laika milgja lietot, lai vins “izdzertu”, vai “ap€stu” atnesta produkta “garigo
saturu”. Ja sencus $adi nepielabinatu, vjetnamiesi tic, ka vini saks kaitét saviem
dzivajiem radiniekiem. Pat tad, ja vjetnamietis ir pien&mis kristietibu, vin$ turpina
pieliigt savus sencus. Vjetnamiesi vienlaicigi ir arT animisti. Tas nozImég, ka vini tic
labiem un Jauniem gariem. B&rni vecuma lidz 12 gadiem biezi ir apkarti ar daza-
diem amuletiem, kuru uzdevums ir atraidit klainojosus launos garus, kas var atnest
bérnam slimibas. Lidziga karta sievietes, kas ir bérna gaidibas, izpilda dazadus ar
animismu saistitus ritualus, lai bérns nedzimtu slims vai nespécigs. Vjetnamiesi
doma, ka cilvéka dv@sele atrodas galva, bet uz ikviena cilvéka pleciem sz gars-
sargatajs. Tade] vjetnamiesi uzskata par apdraud&jumu, ja vinus papliké pa mugu-
ru, uzsit uz pleca vai b&rnam pabuzina matus.

Neglita uzvediba, péc vjetnamieSu domam, slikta veida ne tikai aizskar pasa
individa personibu, bet dara kaunu vecakiem, braliem un masam, radiniekiem un
pat senCiem. Ja kads ir ko sasniedzis dzive, tas nes godu visiem vina gimenes un
dzimtas locekliem. Kops bérnibas vjetnamieSiem iemaca likt pasa intereses zemak
par gimenes vai kopienas interesém. B&rmam no mazam dienam tiek macits, ka
b&rniem ir jabut pateicigiem vecakiem par to, ka vini b&mam ir devusi dzivibu,
ir vinu barojusi, audzingjusi un izglitojusi. Vjetnamietim ir iemacits, ka vecaki
un savi senci ir jagoda, jagada par viniem vecumdienas. Cilveks, kur§ neizrada
cienu vecakiem, netiek paciests ne gimeng, ne tuvéja kopiena — ciema vai pilsctas
kaiminu loka.

Senakos laikos $ada audzinasana bija saistita ar pastavigu dzivi viena un tai pasa
ciema. Sens vjetnamieSu uzskats ir, ka cilvekam ir janodzivo turpat, kur vins ir dzi-
mis, un janomirst gluzi tapat, ka kokam lapas nobirst pie vina sakném. Savas dzives
laika ir jaiemanto laba slava jeb, ka saka vjetnamiesi, “smarzigs vards”. Laba repu-
tacija vjetnamietim ir svarigaka par mantu. Bagati un iespaidigi cilveki biezi nav
pietickami cieniti. “P&c naves no tigera paliek vina kaZoks, bet no cilvéka — vina
labais vards”, skan vjetnamieSu sakamvards. Tikumi, kas visaugstak tiek verteti
vjetnamieSu sabiedriba, ir gods, godigums, taisnigums, vienkarsiba, devigums.

Vecaku godasana ir religijas princips, kas Vjetnama tiek riipigi ievérots. Tas
nozimé, ka sabiedriba ir loti liela nozZime vecumam. Atskiriba no miisu sabiedri-
bas, kur vecaka paaudze ne vienmér tiek respekteta, Vjetnama, Kina vai Japana
vecaks cilveks tiek seviski cienits. Ipasi tiek turéti goda tuvakie — vecakie gimenes
locekli, kaimini un radinieki. Sis vecaku godasanas princips sabiedriba izpauzas ka
hierarhiska kartiba. Tas nozimé, ka vecaki cilveki tiek uzskatiti par galvenajiem,
pienemot, ka viniem ir lielaka dzives pieredze un vini ir gudraki. Jaunakiem ir ja-
izrada ciena pret vecakiem, dazkart tas nozZimé paklausanos vecaku lauzu pavélem
un noradijumiem.
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Ciena pret vecakiem laudim izpauzas vispirms jau valoda, kur ir dazadas pie-
klajigas sarunas formas, kas lietojamas, komunicgjot ar vecaka gadagajuma cil-
vekiem. Diskusijas, kuras piedalas vecaki cilveki, vienmer tiek izkartotas ta, lai
vinu vards vai arguments biitu pedgjais. Vecaku cilvéku godasana turpinas ar péc
naves: dzivi palikusie regulari piekopj ceremonijas, kas godina aizgajuso pieminu.

Hierarhiska kartiba gimené tiek praktizéta ar aiz gimenes robezam — sabied-
riba. Tur ciena tiek izradita augstakstavosam personam, izglitotiem cilvékiem,
Tpasi arstiem, skolotdjiem, garidzniekiem, cilvékiem, kas parstav valdibu. Ciena
un gods, kas pienakas vecakiem, tiek izradits skolotajam — pat tad, ja vin$ ir gados
jauns un nepieredzgjis. Atrodoties vjetnamieSu sabiedriba, cilvéks no malas diez-
gan atri noskaidro savu vietu, jo katram sabiedribas loceklim Vjetnama ir jazina,
kam vins izrada godu, bet arT paSam pienakas gods un ciena no zemak stavosiem
sabiedribas locekliem.

Izglittba un morala audzinasana

Vjetnamiesu izglitibai ir raksturigas komunistiskas sabiedribas iezimes. Moralai
izglitoSanai tiek pieversta liela uzmaniba. Sakumskola uzsvars tiek likts uz rakstura
un personibas veidoSanu. Pamatskola macibu programma uzsver pilsonisko audzi-
nasanu. Augstakaja izglitiba tiek izcelti socialisma principi — Ho Si Mina idejas
un marksisms. Sie prick§meti aiznem vismaz 12% no macibu programmas.® Bez
“socialistiskas morales” pastav ari tradicionala morale, kuru iemaca gimeng, reli-
giskas kopienas. ArT skolas dala tradiciju tiek saglabata. Pie skolu durvim parasti ir
sarkans reklamplakats ar uzrakstu, kura teikts, ka galvenais ir labas manieres, bet
zinasanas — naks p&c tam. Labas manieres, ka doma vjetnamiesi, veicina harmoniju
sabiedr1ba, kad katrs zina savu vietu un pienakumus. Cits izglitibas lozungs skan
“Sarkana domasana un prasmes”. Ar “sarkanu domasanu” ir jasaprot socialisma
ideologija un socialisma vertibas, kas jatur prata.

Ar morali vjetnamiesi saprot sabiedriba pienemtu uzvedibas modeli, kas p&c
idejas izsledz likuma parkapumus un mazina likuma nozimi. Tadgjadi Rietumu
sabiedriba domingjosa paklausiba likumam vjetnamieSiem nav pilniba saprotama.
Ta liekas samakslota un formala.

Sociala hierarhija un tas izmainas. Darba étika

Vienkarsi runajot, hierarhija ir iedzivotaju dalfjums bagatajos un nabagajos,
“priekSniekos” un “parastajos” iedzivotajos. Rietumos uzskata, ka labiekartota
sabiedriba jabiit plaSam vidusslanim jeb vidusskirai, kas nav bagata, bet ir labi
atalgota un var komfortabli dzivot. Vjetnama $ads dalijums nepastav. Vjetnamiesi
tiecas savu sabiedribu redzet vai stadit prieksa citiem ka saliedetu, bez Tpasam
mantiskam atSkirtbam. Komunistu valdiba arT atbalsta $adus uzskatus.

8 Skat. Woodside, A. “The Triumphs and Failures of Mass Education in Vietnam”. Pacific
Affairs, Autumn, 56(3), 1983, pp. 401-427, University of British Columbia; Nam, N.
Confucianisms for a Changing World Cultural Order. University of Hawai’i Press, 2018,
e. a.
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Tacu sava starpa vjetnamies$i dala sav€jos bagatajos un nabagajos. Zimola
mantas ir iekarojamas, un tie, kas pie mantas ir tikusi, mil tas izradit. Vjetnama
ir izteiktas laucinieku un pilsétnieku atskiribas un nievajoss apzim&jums “laukis”
nav nekas neparasts. ledzivotaju lielaka dala dzivo laukos (67%), un tikai 33% ir
pilsétnieki. Abu dzivesveids ir loti atskirigs. Pilsétnieku dzivesveids aizvien lielaka
mera ir versts uz ienakumu gisanu, un tadas tradicionalas vertibas ka izpalidziba
kaiminu starpa iet mazuma. Izglitiba tiek verteta augstak par mantu. 94% iedzivo-
taju ir lastt un rakstit pratgji.

Tradicionala vjetnamiesu kultiira cilvékus veérteé pec vinu statusa atkariba no
vecuma un izglitibas. Izglitiba tiek verteta visbiezak, pec tam nak vecums un tikai
p&c tam — bagatiba. No profesijam visaugstaka ciena tiek turéta arsta profesija, tai
seko garidznieks, tad — skolotajs.

Ka jau mingts, vjetnamiesi ir kolektiva cilveki, un tads moderns izgudrojums ka
mobilais telefons viniem ir lielisks Iidzeklis, ar kura palidzibu uzturét pastavigas
attiecibas ar saviem radiem pat tad, ja moderna dzive ir vienu vai otru aiznesusi
talu prom no dzimtajam vietam. S€Zoties pie galda, vjetnamieSiem ir pienemts
uzlikt uz galda mobilo telefonu. Lai “nezaud&tu seju”, vini censas iegadaties jau-
nakos telefona modelus.

Ar roku darbu Vjetnama nodarbojas zemnieki, amatnieki un lietiSko nozaru
specialisti. Ja kadu no $adiem roku darbiem izpilda cilveks, kas ir izglitots vai kas
ir aiznemts kada cita nozar€, sadu ricibu uzskata par aizvainojumu tam, kas ir pro-
fesionalis sava nozar€. lerédnim vai militarpersonai saruna ar zemnieku neklajas
lielities, ka vins pats audzeé gurkus vai kartupelus. Tas tiek uztverts ka apvainojums
zemniekam. No otras puses — izglitotam cilvékam vai amatpersonai neklajas darit
roku darbu, tas skaitas pazemojums.

Darba kultiira ir dazada Vjetnamas ziemelos un dienvidos. Ziemelos liela
nozime ir tam, ka vjetnamiesi ilgsto$i atrodas socialisma apstaklos. Tur darbs —
1pasi, ja tas ir birojos, tick uzskatits par mazak svarigu salidzinajuma ar draudzigu
attiecibu uzturé$anu un plapasanu vai t&jas dzerSanu, sp&lu spélésanu ar kolggiem.
Prieksnieki biezi neradas darba vairakas dienas no vietas, ta vieta uzturot “vajadzi-
gos kontaktus™ ar citiem augstaka ranga ier€dniem.

Dienvidvjetnama, kur ilgus gadus bija kapitalistiska iekarta, kas pastaveja
amerikanu klatbutng, ir atskiriga darba kultara. Tiesa, vjetnamiesa stradigumu liela
meéra nosaka tas, ka priek$nieciba to organize un cik maksa. Kolegialajas attiecibas
vjetnamiesiem ir pienemts apmekl&t savus saslimusos kol&gus, nesot viniem mazas
davaninas, bet tas tiek darTts arpus darba laika.

Vjeti, kinieSi un citas Vjetnama dzivojo3as tautibas

Kina ir gadu simtiem bijusi noteicgja Vjetnama, un ta ir m&ginajusi vjetnamie-
Sus padarit par kinieSiem. Dazas jomas tas ir izdevies, un tadel daudzgjada zina
vjetnamiesi ir 11dzigi kinieSiem. Runa ir lielako tiesu par aizgtito kinieSu filozofiju
un kinieSu religijam. Tacu parastie vjetnamies$i kinieSus nemil. Vjetnamiesi ir lepni
ar savu nacionalo identitati un ir griiti asimil&jami pat tad, ja vini ilgi dzivo svesa
Zeme.
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Vjetnama ir majas daudzam tautibam, tacu Sai zem€ nav izteiktu un ilglaicigu
etnisko konfliktu.

Ap 15% Vjetnamas iedzivotaju (4 650 000) ir nacionalas jeb etniskas minorita-
tes. Vjetnama dzivo vairak par 60 tautam, kas runa dazadas valodas.

Vjeti (kin) apdzivo tikai 4% valsts teritorijas, tau tas ir augligakas un geo-
grafiski izdevigakas zemes dalas. Etniskas minoritates dzivo kalnos, biezi griiti
pieejamos regionos, un tadel tas ir mazak attistitas ka ekonomiska, ta kulttiras
zina.

Komunikacija ar vietnamieSiem

Sveicinasanas

Sveicinas ar abam rokam, nedaudz noliecot galvu, lai izraditu cienu. Ar veca-
kiem cilveékiem sveicinas nesarokojoties, bet vienigi noliecot galvu. Ar sievietem,
pasniedzot roku, sveicinaties nav pienemts. Sievietes sveicina ar galvas majienu.

Sveiciens skan #sin tjao + pirmais vards, bet uzvardu parasti nelieto.

Vjetnamiesi pirmie nestadas prieksa un nosauc savu vardu un titulu tikai tad,
kad to no viniem prasa.

Versoties pie vjetnamieSa, parasti obligati jasaka “kungs”, “kundze” kopa ar
pirmo vardu.

Oficialas personas un amatpersonas parasti sauc péc amata, piemeram, “skolo-
taja kungs”.

Personas vards

Vardam Vjetnama tiek pievérsta Ipasa uzmaniba. Ar vardu ir saistitas daudzas
parazas, manticibas un religiski prieksraksti. Uzrunat vjetnamieti pieklajas, sakot
vienkarsi “kungs”, “kundze”, bet nelietojot vardu. Lietot tikai vardu, ka tas ir pie-
nemts pie mums, var vienigi loti labi pazistami cilveki. A1 tad, ja saruna risinas
citu cilvéku klatbttng, vjetnamiesi pariet uz oficialu toni un runa, lietojot apzime-
jumus “kungs”, “kundze”.

Vjetnamie$a vards sastav no gimenes varda (uzvarda), vidgja varda un perso-
niga varda. Sarunajoties lieto ped€jo vardu kopa ar apzZim&jumiem “kungs”, “kun-
dze”. Versties pie vjetnamieSa pec vina uzvarda nav pienemts.

Vjetnamietis uzskata, ka ir pieklajigi vienm&r smaidit un teikt “ja”. “Ja” gan
biezi nozimé “Ja, es klausos”, “Ja, es piekritu”, “Ja, es cenSos saprast”, tatad ta var
nebiit sapraSana p&c biitibas. SmaidiSana nenozimé neko sliktu, bet biezi var slept
bailes, apjukumu.

Vjetnamiesiem nav pienemts lietot vardus “lidzu”, “paldies”. Tos var aizvietot
smaids.

Kermena valoda

Vjetnamiesu sabiedriba taktilie kontakti jeb pieskarSanas tiek uztverta ka ap-
draudgjums. Tas nozimé, ka vjetnamieSiem neklatos uzsist pa plecu, paplikét pa
augSdelmu vai pabuzinat bernu galvu. Galva vjetnamieSiem skaitas sveta kermena
dala, kuru nedrikst aiztikt. Ja ir gadijies aizkert vjetnamieti aiz vienas pleca, tad
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nakas ttida] pieskarties arT otrajam plecam, ar to it ka “atsaucot” savu netiSo pie-
skarSanos. Ta to dara vjetnamiesi, uzskatot to par pieklajigu ricibu.

Runat ar vjetnamieti nedrikst skali, ta izturas tikai tie, kas slikti audzinati.
Kulturals cilveks, 1pasi tads, kam ir vara, runa klusi, un visi uzmanigi vinu klausas.

Nav pielaujams kadu saukt, vicinot ar roku, lai pievérstu vina uzmanibu.
Loti slikts stils ir kadu saukt, lokot raditaja pirkstu. Lai piesaistitu vjetnamiesa
uzmanibu, ir jaizstiepj roka ar plaukstu, kas versta pret zemi. Ja ir nepiecieSamiba
vinu pasaukt, tad ar pirkstiem, kas vérsti uz leju, veic it ka skrapgjosas kustibas.
Tad vjetnamietis tudal pieversis uzmanibu vai pienaks klat. Ja jis Iidziga karta
uz vjetnamieti noradisiet ar plaukstu uz augsu, ta bus zime, ka jus esat uzpiitigs
priekSnieks.

Nedrikst paslavét mazgadigus bernus, vjetnamiesi tic, ka $ada apieSanas ar
bérniem piesaista launo garu uzmanibu un var nest nelaimi. Ka jau minéts, buzinat
b&rnu matus nav atlauts. To var dart tikai tuvakie radinieki — mate, tévs, vecvecaki.

Virietim un sievietei publiska vieta neklajas izradit savu tuvibu vai simpatijas.
Toties viena un ta pasa dzimuma personas drikst iet pa ielu, sadodoties rokas.

Pasniegt kadu priekSmetu otram cilvékam nakas ar abam rokam.

Ka jau bija mingts, vjetnamiesi nemil citu cilvéku pieskarienus, tadél, sarunajo-
ties ar vjetnamieti, labak ir ieturét distanci.

Vjetnamiesi parasti izvairas no tieSa acu kontakta. Skatities sarunas biedram
acts, 1pasi, ja ta ir augstakstavoSa persona, skaitas nepieklajigi un pat nekaunigi.
NeskatiSanas acis nenozimé, ka vini kaut ko slépj vai melo. Pie mums vecaki biezi
maca bernus “neliirét” uz citiem cilveékiem. Pie vjetnamieSiem ta tas nav, un vini
parasti atklati vero citus cilvekus, jo tas neskaitas nepieklajigi.

VjetnamieSiem smaids nozimé pieklajigu sejas izteiksmi. Tacu viniem, ka ari
citam Austrumazijas tautam skaitas pieklajigi zem smaida sl€pt sapes, nemieru,
apmulsumu un skeptisku vai noraidosu attieksmi. Ja rietumnieki to nezina, vini
nereti nonak pie nepareiziem secinajumiem par situaciju vai preti esoSo personu.

Loti nepieklajigi un nicinosi ir s€dét ar izstieptam kajam — ta, lai kaju p&das vai
pazoles biitu redzamas. Ta ir nicinajuma zime. Lidzigi neklajas s€d&t ar sakrusto-
tam kajam.

VjetnamieSiem nav pienemts mazpazistamus cilvékus paplikét pa muguru. Ja
kads to dara, tas ir apvainojums.

Korporativa kultara

Oficialas tikSanas biezi sakas ar vizitkar§u apmainu. Vizitkartes Azijas cilve-
kiem un, protams, arT vjetnamiesiem pieklajas pasniegt ar abam rokam.

Vjetnamiesi parasti ir precizi laika zina, un vini sagaida, ka ar1 arzemnieki
uzvedisies tapat. Ja ir dariSanas ar vjetnamieSu oficialam personam, janem veéra,
ka Vjetnama ir socialistiska valsts. Tas nozimé€, ka visas, arT privatas, sferas biis
jasastopas ar tiilibu un bezgaligu saskanosanu, kas ir raksturiga pazime tada tipa
valstim.

Vjetnama ir zeme ar kolektivisma domasanu un socialistisku parvaldi. Tas
nozimé, ka loti maz lietu var kartot ar vienu cilvéku vai atsevisSku firmu vai



154 ORIENTALISTIKA

organizaciju. lkviena [@muma biis iesaistits lielaks daudzums dazadu valsts iesta-
zu. Vjetnamie$u tieksme izvairities no lielam un mazam nepatikSanam ved pie
nesapraSanas, kad runa ir par kontaktiem ar eiropieSiem. “Ja” var nenozimé&t “ja”.
Kad vjetnamietis saka “nav problému”, tas nozimé tiesi pret€jo — ka problémas ir.
Teikt “n&” skaitas nepieklajigi, tadel ikvienu apgalvojumu, ko izteicis vjetnamietis,
nepiecieSams ripigi parbaudit.

Korupcija Vjetnama ir plasi izplatita, un vjetnamiesi uzskata, ka visas amatper-
sonas ir pérkamas.

E3anas paradumi

Vjetnamie$u pamat€diens ir riss. Blodina ar risiem viena roka un &damie irbu-
1381 otra — tas ir raksturigs vjetnamieSu &Sanas paradums. Ed, turot blodinu roka,
jo €Sanu no trauka, kas nolikts uz galda, vjetnamiesi uzskata par slinkuma pazimi.

Apkalposana pie galda nav pienemta. Edieni parasti ir salikti uz galda vidus, un
katrs pats sev uzliek €dienu, negaidot, ka kads to piedavas.

T&jas dzerSana tiek uzskatita par ritualu nodarbi, un atteikSanos no t&jas dzersa-
nas uzskata par nepieklajigu vai pat rupjibu.

Paciendjot vjetnamieti, nedrikst likt uz galda tikai vienu $kivi vai blodinu un
vienu pari €damkocinu. Viena porcija un viens &édamkocinu paris parasti tiek do-
mati miruSajiem. Citiem vardiem, tas varctu biit uztverts ka majiens, ka blis jamirst.

Ar saviem &damkociniem nedrikst pieskarties pie cita cilveka édamkociniem.
Jagd ir klusu un akurati. Edamkocinus nedrikst atstat uz $kivja vai blodina. Atstati
bloda, tie nozimé nolikt karoti jeb nomirt.

Vjetnamie$i gérbjas rupigi, tacu konservativi. Tas nozimg, ka oficialos gadi-
jumos viriesi né€sa eiropiesu stila uzvalkus ar kaklasaiti, bet sievietes — bikses un
bluzes. Sievietes, kas izmanto pamanamu meikapu, tiek uzskatitas par ielasmeitam.
Ziedus virieSi davina sievietem.

Davanas ir pienemts ietit raiba papira. Ejot ciemos, davana pienakas namamatei.
Labi tiek uztvertas davanas b&rniem un vecakiem cilvékiem. Ir pienemts davinat
lietas, kas noderigas ikdiena, pieméram, labas ziepes, kosmétiku, gaismas kerme-
nus, ieramétas bildes. Lietiska atmosfera davina spirta dz€rienus, bet to drikst darit
tikai majas, nevis biroja, jo tad to uztvers ka kukuli. Davanas pasniedz, tas turot
abas rokas. Tapat ar abam rokam davanas ir jasanem. Nedrikst davinat pulkstenus,
kas simbolizé dzives beigas, ka arT kabatlakatus, kas ir Skir§anas simbols.

Formalas attiecibas

LietiSkas sarunas vjetnamieSiem nav raksturigi atri un spontani 1@mumi. Tur
vajadziga pacietiba. Vjetnamiesi 1€ni pienem lémumus gan savas loti pratigas da-
bas dgl, gan art tapéc, ka vini dzivo socialistiska sabiedriba, kur visi 1émumi ir
jasaskano vairakas vai pat daudzas valsts parvaldes instances. Jebkuru informaciju,
ko sanemam no vjetnamiesiem, nepiecieSams rupigi parbaudit.

Formalas attiecibas svariga ir laipniba un labas manieres. Vjetnamietim ir sva-
rigi, lai vina ciena netiktu aizskarta, lai vin$ justu, ka sarunu vedg&js ciena sevi,
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nezaud@ pacietibu un ciena arl savu sarunu biedru. Ja ir problémas, vjetnamietis
mekl€s, ka tas atrisinat kopigi ar savu kopienu vai lidzgaitniekiem. Tai pasa laika
vinam gribétos, lai meés pienemtu nevis individualu, bet visiem (piem&ram, valsts
institicijam) kopigu [émumu.
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Summary

The Vietnamese community in Latvia is a qualitatively new phenomenon that has recently
emerged in its current social and economic form. The pace of immigration is relatively high
and research into the Vietnamese social environment remains a topical issue for the foresee-
able future. Every anthropological field research begins with the acquisition of the norms
of social behaviour of the respective ethnos. This publication is the first step in the study of
Vietnamese communication culture, which is necessary not only to scholars, but also to those
who implement specific work with immigrant communities. The research is carried out as
a teamwork with the participation of students — Asianists.

Keywords: Vietnamese, immigration, communication culture, diaspora, Vietnamese commu-
nities, upbringing, work ethic.
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Abstract

In 2017, a major Effective Collaboration Project, titled “Sanskrit-English-Latvian Online
Glossary of the Basic Terminology for Indic Sciences (Ayurveda, Yoga, and Indian Music)”
was launched at the University of Latvia. It is planned to include 1000 entries — Ayurveda
(400), Yoga (400) and Indian Music (200). Accordingly, there are 5 expert groups — medical
doctors (Ayurveda), yoga instructors and teachers, musicologists and musicians, Sanskrit
language experts and linguists, and IT specialists. The program of tLex is used as a basic
system for the input of words. Furthermore, several independent experts and organizations
are being consulted during the compilation process, for example, State Language Centre of
Latvia.

This article constitutes a part the above-mentioned project. The main objective is to find
out current offer of similar open-access Ayurveda, yoga or Indian music online glossaries
that would use Sanskrit and English languages as bases. Printed versions, online journals
or books, pdf- or xIsx-format lists and alike are not be included. The analysis consists of
a description of each site, a critical assessment of advantages / disadvantages, and a com-
parison with the on-going Glossary project at the University of Latvia (further in text — UL
Glossary). The objective of the article is a descriptive, topical and structural analysis with
an interdisciplinary approach. It does not aim at a thorough linguistic analysis. Therefore,
Sanskrit words are given in simplified English transcription (mainly according to their usage
in relevant webpages).

Keywords: Ayurveda, yoga, India, music, comparative linguistics, terminology.

Introduction, background and methods

In 2017, a major Effective Collaboration Project! “Sanskrit-English-Latvian
Online Glossary of the Basic Terminology for Indic Sciences (Ayurveda, Yoga,
and Indian Music)” was launched at the University of Latvia. It was initiated
by two centres of the University — the Centre of Indian Studies and Culture and

' In Latvian language: LU Efektivas sadarbibas projekts.
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the Centre of the Complementary Medicine. Due to this initiative and other types
of close cooperation of both sides, the two institutions have merged into one —
the International Institute of Indic Studies, where a highly professional scientific
research is performed.

Initially, the project involved 10 experts and 4 volunteers, but with the time
many new partners joined in; and currently there are around 30 scholars both from
Latvian, as well as international academic institutions. There are 5 expert groups —
medical doctors (Ayurveda), yoga instructors and teachers, musicologists and
musicians, Sanskrit language experts and linguists, and IT specialists. The program
of tLex is used as a basic system for the input of words. Furthermore, several
independent experts and organizations are being consulted during the compilation
process, for example, State Language Centre of Latvia.

It is planned to include 1000 entries — Ayurveda (400), yoga (400) and Indian
music (200). The research has a specific linguistic approach: all keywords will
be listed in Devanagari, IAST and HK scripts. Besides, they will be translated,
transcribed and explained in a paralleled text of English and Latvian languages.
The first stage of the project will end in 2020. By then the whole information will
be available online, in an open-access database. As for references, experts of each
field use printed, as well as digital resources, however, the choices of explanations
are mainly based on their own practical skills and competences.

The main task of this article is to find out similar open-access Ayurveda, yoga
or Indian music online glossaries which would use Sanskrit and English languages
as bases. Printed versions, online journals or books, pdf- or xIsx-format lists and
alike are not included. The analysis consists of a description of each site, a critical
assessment of advantages/disadvantages, and a comparison with the on-going
Glossary project at the University of Latvia (further in text — UL Glossary).
The objective of the article is a descriptive, topical and structural analysis with
an interdisciplinary approach. It does not aim at a thorough linguistic analysis.
Therefore, Sanskrit words are given in simplified English transcription (mainly
according to their usage in relevant webpages).

Ayurveda

The most authoritative and comprehensive open-access site for Ayurvedic
terminology is NAMASTE — Portal®, created by the Government of India, AYUSH
(Ministry of Ayurveda, Yoga & Naturopathy, Unani, Siddha and Homoeopathy’. In
total, there are more than 15 000 entries. Sanskrit words are given in Devanagari
script, additionally it is possible to switch between 10 different scripts (among
them international HK?® Latin transliteration, Telugu, Tamil and other scripts of
India), definitions and detailed explanations are provided only in English.

2 National AYUSH Morbidity and Standardized Terminologies Electronic Portal (Ministry of
AYUSH n.d.).

Harvard-Kyoto transliteration is based on the system, developed in 1984 by Andrea
van Arkel.
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The site is constructed in several layers: first of all, one can choose among
topical groups (basic terminology, structure and function, signs and symptoms,
pharmacognosy and pharmacology etc.). For each of these groups, it is possible
to set a tree view* or a table view’. In the tree view, only the main concepts are
given, they are hyperlinked with their explanations, which appear in a small extra
window by clicking on the word.

All Sanskrit words are nouns, given in nominative case, however, sometimes
in explanations also the stem form is used; and here HK transliteration is mixed
with IAST®. The short definition given for each word is not a literal, but rather
a descriptive translation according to the usage of the term in the respective field.
Some words have only long definitions (e.g., signs and symptoms). The table also
contains a space for references, however, at present no references are available yet.

This portal is a good example for a glossary of terminology, even if it is
not perfect from the point of linguistic approach, but that is excusable due to
the immense amount of work. This site offers different scripts for basic words, but
UL Glossary will offer both translation of words and extensive explanations in two
languages — English and Latvian which will be a unique combination. We shall
also strive to render references and an exact transcription of Sanskrit words in both
target languages.

Except for this government site, all other online glossaries that were found
belong to private organizations or individuals. A rather extensive webpage is
Ayurveda Portal,” developed by Gabe Hiemstra (Netherlands). It comprises
3803 entries for Ayurveda and 735 entries for yoga. The first level contains
English alphabet, by clicking on letters one reaches the second level, where there
are alphabetical lists of Sanskrit words in English transcription. By clicking on
a keyword, one reaches the third level with detailed explanation for each entry.
Definitions in relation to different traditional systems of Indian science and thought
(such as Vaisheshika, Samkhya, Purana, Vyakarana etc.) are given. In explanations
IAST and Devanagari are used, nouns are given in their stem forms.

Ayurveda Portal keywords are hyperlinked to different articles and texts. On
the one hand, it is possible to learn a very wide scope of meanings; on the other
hand, however, it is hard to follow the consistency and logic of the site. Text
fragments from Indian classics are given; however, there are no authoritative
referencing. The site is a mixture of Ayurveda, yoga, Buddhism, Hinduism, history
of India, Shaivism and many other fields of knowledge. This may suggest that
the developer has no really profound proficiency in any of them.

UL Glossary team would hardly attract such a large number of classical
texts, because the aim is not to find out the meanings of words in each and every

Lists of words according to thematic divisions and subdivisions.

Divided in seven columns: term ID, parent ID, code, word, short definition, long definition,
reference. Usually no reference is given. Words are listed according the divisions of the tree
view, not alphabetically.

The International Alphabet of Sanskrit Transliteration, formalized by the Transliteration
Committee of the Geneva Oriental Congress, in September 1894.

Wisdom Library: Ayurveda Portal (Hiemstra n.d.).
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philosophical school. The specialization will be significantly more concrete and
much deeper, referring mostly to actual scientific researches by world-wide
acknowledged yoga and Ayurveda specialists.

Another kind of webpages is created by doctors who offer consultations and
treatment for their patients. Along with other information, they sometimes include
a summary of Ayurvedic terminology. These are usually small organizations
or individuals, thus, the number of words in their glossaries never amount to
a thousand. They have good explanations of words from the medical aspect,
nevertheless, from the linguistic or IT perspective high-level proficiency is
lacking.® Usually, the lists are alphabetically ordered and one can find Sanskrit
keywords according to their English transcription.

The glossary of Sanjivani Wellness Center (Jain 2016) is very short, on
a single page, yet rather specialized, as it includes only those words that are used
in this website. The president of the organization Dr. Mukesh D. Jain focuses on
experimental “Panch Karma, Rasayana & yogic therapeutics” and offers Ayurvedic
treatment mainly for “Neuro-muscular diseases, Muscular dystrophies, Parkinson’s
disease, Autism, Cerebral Palsy and mentally challenged children” (Sanjivani
Wellness 2016). In the meantime, he is an academic lecturer?, researcher and author
of books. Dr. Jain has also founded the Academy of Ayurvedic Medical Sciences
(India) and Indian Society of Clinical Ayurveda.

A comprehensive, but linguistically and visually rather confusing webpage
belongs to the company Ayurveda For You (Patwardhan et al. 2000). It was
established in 2000, in India (Maharashtra). The company provides online
consultations for domestic as well as international clients. The glossary is rather
extensive — several hundreds of words, however, it has many deficiencies. Line
spacing, diacritical signs, punctuation, small and capital letters are used incorrectly.
Contents are not very consistent, either. It surprises that words like “three, yoga
nidra, tikshna, deva, desa”, which do not directly relate to Ayurveda specialization,
are also included in the list. Our UL Glossary team plans to include only specific
concepts which directly relate to the definite sphere and are summarized by
specialists in every field (Ayurveda, yoga, Indian music).

In addition, there are many online shops that introduce and sell their Ayurveda
products. For example, Banyan Botanicals (Banyan Botanicals 2020) has
a professional and well-designed glossary. It is very user-friendly: all the words
are listed continuously as a text in one window; and it is possible to scroll down
until the last one. Still, there is also the option for an alphabetical search on the top
of the list. Keywords in explanations are highlighted and, moving the cursor over
them, the definition springs up automatically in a small flash box. This would serve
as a good example for UL Glossary, too.

8 E.g. Devanagari is not given, different transcriptions are given, and noun forms are mixed

up. The design of pages are very colorful, even dazzling, but IT solutions are simple; and
there is no specialized structure that would relate to levels of contents.

He has taught Ayurvedic Panch Karma at the Center of Alternative Medicine of Government
Medical College, Raipur, and at the Ayurvedic Unit of Central Medical Institute, Bhilai,
India.
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A similar, but not as visually immaculate is the webpage of Allayurveda (Bali
2018). There are alphabetical groups, and each appears in a separate window',
besides, it seems strange that all letters are listed, but some of them contain no
hyperlinks and no words at all. Jiva Botanicals (Deslippe 2018) has a nicely
designed list, too. The whole text is in one window, but there is no alphabetical
search option and no highlighted and hyperlinked words. Some concepts, such
as “Asana, Chandra, Dharma, Karma, Samadhi, Sanskrit, Yoga, Yoga Sutras,
Yoga Marga”, refer more to yoga and Indian philosophy than to Ayurveda.
A Brief Glossary of Key Ayurveda Terms is given also by the travel recreation
site SpaDreams (Secifried et al. 2020). However, here Ayurveda is only a small
portion of the overall offer; therefore, no serious and deep research into specific
terminology is to be expected. The site covers a broad spectrum of recreation
offers from all over the world, topical to health-concerned people in their daily
lives (e.g., Yoga, Detox, Fasting, Vitality and other programs).

The Ayurveda websites by doctors and companies mentioned above usually
lack linguistic approach. However, there is one more kind of glossaries’ solution
offered by IT experts and linguists. These are mobile phone applications, which
are exactly specialized in summarizing only Ayurvedic terminology, with no other
topics. They contain several thousand Sanskrit keywords, and their technical
solutions are rather professional. Two examples are Bams Ayurved Dictionary
(Sandeep 2018) by Dr. Sandeep Sir and Ayurvedic Dictionary (National Institute
of Ayurveda 2014) by National Institute of Ayurveda in Jaipur. These dictionaries
are very convenient and user-friendly: for example, the search of words does not
require special diacritical signs, but the result is still displayed in correct IAST
transliteration or Devanagari script. UL Glossary team has also considered this
aspect and will enable a search option just with Roman letters. Mobile applications
are becoming more and more widespread, so this would be a suggestion for
a further implementation of UL Glossary, perhaps in the second stage of the work.

Yoga

There are far more webpages with glossaries regarding yoga. The most
comprehensive and professional glossary is Yogapedia Dictionary (Yogapedia
2019). The editors maintain that “Yogapedia is the world’s most comprehensive
yoga encyclopaedia and the fastest-growing online platform for the yoga
community” (Yogapedia 2019, About Us). The contributors include yoga therapists,
doctors and other professionals of the field.!" This dictionary is alphabetically
ordered, one can search specific terms or word groups by Roman letters. English
simplified transcription is used. Keywords are provided with a literal translation,
and there are definitions and thorough explanations.

10" This is the usual way for grouping also in other sites. However, for PC users it would be

more convenient to scroll down all letters in one list.
1" Full list and personal data are available here: Yogapedia 2019, Yogapedia Contributors.
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Each term (each explanation) is displayed in a separate window; no scrolling
down function is available. This will also be the chosen display format for UL
Glossary, because each term shall include many definition levels, meanings and
sub-meanings, several transcriptions and translations will be given (Devanagari,
HK, IAST, English and Latvian, the last one will perhaps also include parallel
forms). Each word having this much information, the document would be
inconvenient for scrolling down. However, Yogapedia Dictionary could as well
have used this reader-friendly scrolling down function, because data given for one
entry is not very extensive. In whole the homepage cannot be regarded as perfect
example of academic style site. There is too much unspecified and promotional
information on the bottom of each page, e.g., related terms, sponsored content,
related articles'?, related tags, featured Q&A and others. Still, one has to consider
financial challenges and the level of mass interests.

A good example — a list of 200 Key Sanskrit Yoga Terms (Yoga Journal
2020) offered by “Yoga Journal”, founded in 1975 by members of the California
Yoga Teachers Association. The glossary is compiled by yoga teacher Georg
Feuerstein'®. It is systematic and correct from the linguistic point of view: firstly,
a literal translation of the keyword is given in brackets; then it is followed by
an explanation, main terms that occur in explanations all are given in italics.
The homepage list does not include Devanagari or international transliteration,
but there is a 15 page-long pdf- document and a more explicate printed version
available, both with Devanagari, academic and simplified transcription (Feuerstein
2006). UL Glossary is also going to parallel several systems of transcription, thus,
on the one hand, the users will be able to find keywords easily, on the other — they
will also know the correct transliteration that exactly corresponds to the original
script.

An anonymous, but a rather extensive site — Yoga Glossary offers alphabetically
grouped list “yoga terms, meanings, Sanskrit words and meanings, Sanskrit
translations for Hatha, Kundalini, Bikram, Iyengar, Ashtanga plus other forms”
(YogaGlossary.com 2020). Explanations are brief, but some of them include
hyperlinks to practical yoga poses (TheYogaPoses.com 2019). A search option
is available. There may be useful and informative explanations, however, data
about the author of this page could not be found, hence, it is not very useful as an
academic reference.

Another anonymous, but very neatly formatted and systematically arranged
list of terminology is Yoga Dictionary (GitHub 2019). The site has three
levels: 1) alphabetical search, 2) keywords’ list with English transcription and
Devanagari (nouns given in nominative case), 3) translation or brief explanation
of each term. Judging by the extension of the domain address and Devanagari

12 For example, the key term “Pancharatra Agama” is followed by a “related” article “Sex,
Self-Pleasure and Spirituality: Developing Orgasmic Practice”. The authors of articles are
not mentioned, only Yogapedia contributors as a group.

13 He also has another interesting site — Traditional Yoga Studies, where he and his followers
“promote authentic yogic teachings”. See: Traditional Yoga Studies 2019.
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usage, this site probably could have been created by yoga practitioners in India.!*
From the linguistic point of view, there are numerous mistakes that would be not
tolerated by academic institutions — parts of speech are mixed together, endings
are not systematic, basic form of nouns given is not clear (neither in Devanagari,
nor in English), Devanagari endings often do not correspond to their English
transcription. Actually, no Ayurveda, yoga and Indian music glossaries viewed here
take parts of speech into account, and the gender is never indicated. This will be an
absolute must in UL Glossary approach.

Yoga glossaries constitute also an important part of homepages of yoga
practice centres all around the world. Anamaya Yoga Glossary (Gonzalez 2012)
by Angela Gonzalez (from Costa Rica, Montezuma) is not long (ca. 100 words),
still, the approach and contents are professional and systematic — first, a literal
translation of Sanskrit words is given in brackets's, then an explanation follows.
No special IT solutions are used, but visual appearance and orderly system of
the website (without any superfluous add-ins or offers) leaves an enjoyable and
spiritual impression.

A well-designed and systematic dictionary of yoga terms is offered by
EkhartYoga Academy (Ekhart 2018) that specializes in online yoga courses.
The Academy was founded by Esther Ekhart from Nigeria, and at present more than
20 teachers and guest teachers are employed.'® The dictionary has all the possible
IT options (word search, alphabetic search, scroll down function and “scroll to top”
button). Explanations of Sanskrit words appear in an extra green-background box
below the word (after a mouse-click on it). However, this kind of format would
not be adequate for UL Glossary, since it comprises approximately five times more
entries with many sub-meanings.

Another list of yoga terminology can be found in homepage of Dharma
Yoga Center (Wisehart 2017), based in New York, USA. It was created by
education specialist and yoga teacher Robert Wisehart.!” The list has only scroll
down function, and there are many transcription ambiguities and mistakes in it.'®
Contents of explanations differ by entry: some have a bare translation, others —
longish explanation, even examples. In this aspect the approach is individualistic
philosophical; contents are not definition-orientated.

Only 39 Yoga Terms are explained by yoga teacher Stepfanie Romine', still
there is some additional value, because many keywords are hyperlinked with

No exact data about editors of the dictionary are given, only the name Gopalindians (Gopal
Sharma), so perhaps it is compiled by Swami Gopal Sharma followers from Rishikesh.

Sometimes parallel versions of words (commonly used in English) are given, e.g., Karma
and Karman.

16 More info about them is provided here: EkhartYoga 2018.

17 He studied yoga, anthropology and religion at UC Santa Cruz.

For example, Marga (margha); Matsyendranath (Matsyendra, Matsyendra Nath,

Matsendranathe), Muladhara Chackra.

19 Stepfanie Romine is a writer, ACE-certified health coach and registered yoga teacher based
in Asheville, North Carolina, USA.
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online articles by USA Yoga specialists. The site is clearly based on promotion and
mass demand, not for academic needs.

A yoga glossary that includes ca. 200 words with short explanations is provided
by DoYogaWithMe (Procyshyn 2019), founded by instructor David Procyshyn.
The main objective of this community is to inform people about wide spectrum
of yoga related activities both in America and in Europe. The site offers videos,
online classes, forum, blog and other entertaining items.

Just like in Ayurveda’s case, there are some healthcare companies and online
shops which, alongside with yoga articles and services, offer their clients also
lists of yoga terminology. The glossary by HealthAndYoga (HealthAndYoga.com
2019) is set up as an independent page, not directly related to marketing activities
of the main page. It has a clear and user-friendly system with alphabetical search
function and ,,to top” buttons. Explanations are simple and short, and not always
very precise.”” This is a fairly good and practical overview for beginners, shop
clients and passers-by.

A yoga glossary or (more precisely) a dictionary with translations of Sanskrit
words is given in the framework of the homepage of The Divine Life Society
(The Divine Life Society 2019, Glossary), based in India (State of Rishikesh).
Keywords are hyperlinked with each other, some of them lead to writings of yoga
master and Ayurveda doctor Swami Sivananda®' and his disciples. Texts include
extensive accounts on certain topics (such as yoga, Karma, Sadhana, Buddha,
Sankara etc.). These are not academic researches, but pertain more to personal
religious and spiritual experience that is also indispensable for an authentic
understanding of Indic arts and sciences.

There are also software programs and applications of yoga terminology. A rather
professional one for PC, i-phone and i-pad is Glossary of Yoga Plus (Wan Fong
Lam 2016), created by Wan Fong Lam. IT approach of this dictionary is more
practical than that of above-mentioned websites. The program offers several search
options, highlighting and bookmarking functions, interlinked words etc. However,
no exact information about the background of its authors could be found.

Mobile phone applications are available also for yoga poses, both with
professional explanations and with illustrative pictures. PocketYoga (Rainfrog
2020) platform offers PC version, as well as different app versions for phones.?
Poses are grouped according to their practical usage and according to the difficulty
level. Name, category, description and benefits are clearly indicated for each pose.
Many yoga centres give lists and explanations on yoga poses, as well. Still, one
should consider India’s point of view in this respect. Lately, the government of
India “has started the exercise of putting on record as many as 1 500 yoga postures,
in its efforts to prevent the traditional practice from being pirated elsewhere in
the world” (The Times of India, March §, 2009).

2 E.g., Aham — ego; Akasha — ether, space; Guru — spiritually enlightened soul.

2l His biography can be found here: The Divine Life Society 2019, His Holiness Sri Swami
Sivananda Saraswati Maharaj.

22 No exact information could be found about compilers of this program. Thus, it is not suitable
for academic purposes.
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Indian music

Indian music sites are more orientated toward music performance and
functionality. They have no linguistic approach. Usually Devanagari script, HK
or IAST are not given, only English transcription that may be rather voluntary.
However, this is perhaps just an issue of the outer appearance that in most cases it
does not influence the quality of contents and explanations.

One of the most professional in respect to the music research and performance
is the Glossary by ITC Sangeet Research Academy, based in Kolkata (ITC
Sangeet Research Academy 2016). It is laid out in one window with scroll down
and alphabetical search functions. Still, the alphabetical search has two deficiencies:
it scrolls down all words in eyes dazzling speed, but later (if one is in the middle of
the list) it is not possible to automatically “scroll to top”, in order to find a word-
group of another letter. The visual and colour design of the page could serve as
a good example for other webpage editors.

A music glossary is available also in the database of SwarGanga Music
Foundation (SwarGanga Music Foundation 2020). The organization is based
in USA (State of Georgia) and functions together with SwarGanga Trust that
promotes North Indian Music and musicians. The site offers extensive information
about Indian Music (articles, courses, events, introduction to artists, music
instruments etc.). In the music glossary there are 127 words; Roman alphabet is
used for the transcription, double letters (aa, uu, ii) mark long Sanskrit vowels.
This method can be observed also in some other sites.

However, there are also many other pronunciation specifics of Sanskrit, that are
not (or cannot) be taken into regard. In many languages it is impossible to write
down precisely Sanskrit nasals and soft consonants. In Latvian one can distinguish
between short and long vowels, soft and hard consonants (a, a; s, § etc.), but it
is not possible to display retroflex and nasal sounds (r, #, d, n, § etc.). In English
there is one nasal sound (ng). There are no retroflex sounds like in Sanskrit. This
is where neither English, nor Latvian transcription can possibly be precise enough.

All other webpages about Indian Music are mostly created by individuals,
both from India as well as from other countries of the world. Music of India —
Glossary (Batish 2012) by the sitar and tabla player Ashwin Kumar Batish from
India (Bombay) is rather simple, it contains ca. 50 words, all listed in one window.
He is primarily concentrating on promotion of his performances and concerts.
Explanations are brief and visual appearance is not very coherent®.

The Glossary of Indian Classical Music (Sarkar, P. n.d.) by music scholar
Parmjeet Sarkar** distinguishes clearly North and South Music terminology. There
are several hundred entries with extensive explanations. On the top of the page
there is alphabetical search function. The layout of this website is rather simple,
but with academic approach. Each topic (also the glossary) appears in a separate
window, with no other information (menus or options) in there. This allows readers
to concentrate on the given topic; besides, it is easy to copy or print out the text.

2 There is no proper header of the page, italics are used in an unsystematic manner, etc.
24 M.A., Panjab University Chandigarh and Ludwig Maximilian University of Munich.
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There are several webpages that are dedicated to information particularly on
South Indian music. For example, the webpage Carnaticlndia, administered by
Krishnaraj S., offers a nicely designed Carnatic Music Dictionary (Krishnaraj
2008) with a scroll down function and alphabetical search option (however, there is
no “back to top” button). All Sanskrit words are given in small letters (some other
websites give them all in capital letters). These two writing versions correspond
precisely to Devanagari script where capital and small letters are not differentiated.
UL Glossary would rather use small letters for Sanskrit words, because capital
letters are reserved for HK transliteration system.

Indian Heritage site is designed and hosted by Sumathi (Saigan Connection)
from Chennai (Tamilnadu) who is collecting and providing information on topics
related to music, dance, painting, sculpture, gods, temples, architecture, arts,
crafts, traditions, customs of India. It also contains a Dictionary of South Indian
Musical Terms (Sumathi 2019, Music), articles on music (Sumathi 2019, Articles)
and other topics by different Indian scholars. The first window of the dictionary
is English alphabet; by clicking of letters, one reaches the second level, where
there are groups of words and their explanations. “Back to main page” button is
available.

Furthermore, there are music stores and studios who offer their products and
services, as well as other materials about Indian Music. For example, the website
SudeepAudio (with offices in Mumbai and Ahmedabad), set up by Nikhil Mehta,
includes a short list of ca. 80 words with brief explanations (Mehta n.d.). They are
all listed in one window with no special search functions or menu options.

Music is a relevant topic also in Sikh culture. Therefore, the site Search
Gurbani®® (based in USA, State of Texas), among many other topics, offers also
a Glossary of Musical Terms (Gateway to Sikhism 2020). Webpage design has
a rather logic structural”’ and visual solution, although the bright colouring® may
distract the reader’s attention from the content. The transcription is academic, but
not perfect. Transcribed words that are not hyperlinked with their definitions (and
given in red colour) are in italics. But the usage of small and big capital letters
for Sanskrit words is not consistent. As for contents, the explanations of music
terminology are quite exact and specific, not related to religion.

The last example for music websites is Indian Music Glossary (Culturalindia.
net n.d.). There are ca. 100 entries, alphabetically listed in one window. Sanskrit

% Editor-in-chief, Krishnaraj S. has M.A. in Journalism and Mass Communication, Mahatma
Gandhi University. Presently he is working in Kerala.

% The Guru Granth Sahib is a sacred scripture, and is the Eternal Guru of the Sikhs. The sacred
verses of Sri Guru Granth Sahib are called Gurbani, which means the Guru’s word or
the song messages enshrined in Sri Guru Granth Sahib (Gateway to Sikhism 2020, Boundless
Scripture of Guru Granth Sahib).

27 A Roman alphabet search option is possible, and in difference to other sites, here only those

letters which have entries and explanations, are given. Scroll down and back to top functions

are available.

Sanskrit words in black, explanations in blue, keywords in text — red, background in light

blue and yellow.

28
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keywords are given in bold, explanation follow in regular script. There are no
special options or functions. This glossary is not very profound and specific, as
it constitutes only a small part among many other topics that (as the name of
the website tells) cover nearly the whole culture of India (history, art, dances,
monuments, social issues, food, clothing etc.). No data about editors of this page
could be found.

If we consider these internet resources and compare them with printed materials,
then it is more fruitful to make use of last ones, as they are far more informative,
academic and offer real scholarly researches. As just one example I would like
to mention “The Oxford Encyclopaedia of the Music of India” (Ghosh 2011)
compiled in Sangit Mahabharati Music Academy?. This was a collaborative effort
spanning for 12 years, supported by a group of around 250 musicians, scholars,
and teachers of music from India and other countries. The book contains three
volumes and more than 5000 entries, covering story of Indian music through
two thousand years, from classical to film-originated, as well as dance styles,
technical terms, instruments, biographies of vocalists, musicologists, composers
and instrumentalists. The dictionary is partly available online, as well. This kind of
academic approach is also the main method of UL Glossary research team.

Sanskrit-English dictionaries

Languages (Sanskrit, English and Latvian) are not the topic of UL Glossary’s
contents. Still, they constitute an integral part thereof and define the methodological
approach of our research. Not only Sanskritologists in person have to be consulted,
but also printed and online dictionaries. Therefore, I will mention a couple of
most frequently used online dictionaries for Sanskrit and English that can serve
as a good example for IT solutions. They are all edited by an academic team and
possess proper references about proceedings of the compilation work.

The enterprise Spokensanskrit.de (now Spokensanskrit.org) was founded in
2005, in India (Cochin) by Sri Chidambaram Narayanaswami and Klaus Glashoff
(Switzerland) with the support of many voluntary contributors.* The latest version
of Sanskrit-English / English-Sanskrit Dictionary for Spoken Sanskrit (Glashoff
2017) is designed to contain common words necessary for daily communication, in
addition to words from classical texts. The site is very friendly for users, as it allows
any kind of input (any of widely used transcriptions or transliterations, also prefixes
or parts of words could be searched). Besides, it is possible to look for the word
simultaneously in English and in Sanskrit (of course, one can choose the exact
source-language, too). The output is visually very well structured: there are three
columns (Devanagari, transliteration, and translation); many synonyms, phrase and
sentence examples are given for each word. At the bottom of the dictionary there

2 Sangit Mahabharati stands out in the world of serious music education and research as one

of India’s premier academies. It was established in 1956 in Mumbai by the internationally
renowned tabla maestro, music educationist, and author, the late Padma Bhushan Pandit
Nikhil Ghosh (Chief Editor).

30 Unfortunately, their names are not known.
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is a link to a very similar in style Hindi-English-Hindi dictionary and to Monier-
Williams dictionary (that will be examined further in the text). The website also
includes Sandhi Engine and on-screen keyboard for writing in Devanagari script.

Sanskrit and Tamil Dictionaries (Malten 1997) show the attainment of
the huge digitalization project of many printed and online dictionaries that was
carried out at the University of Cologne (Germany) and coordinated by Prof.
Thomas Malten. The search is possible in three online dictionaries separately
or all together (in total including 325 838 entries). The search is based on HK
transliteration (but not case sensitive). It is possible to search the exact word, but
also prefix, substring or suffix input is possible. The English translation opens
in a new window (and you must use the return arrow to get back home). This
translation output is sometimes not very easily understandable for common users.?!

Among the aforementioned three dictionaries, the Cologne Digital Sanskrit
Dictionary is mainly based on Monier-Williams Sanskrit-English Dictionary
(the first printed version published in 1899), and on the bottom of the page there
is also a link to its digitalized version (Monier-Williams 2019). One can choose
Basic display, List display, Advanced search or Mobile-friendly display. In all
cases, one must choose one of several definite transliterations for the input and one
of several definite transliterations for the output. The search result is shown below
the searched string. Many meanings from different classical sources are listed.
Furthermore, very important — also references for each definition and translation
are given (for example, Mahabharata, Rigveda or Ayurveda, even the exact page
number of printed books). This is the target of UL Glossary, as well. Even more,
there is a downloadable version of this and other digitalized dictionaries, to enable
the use off-line.

Although Monier-Williams dictionary may be the most professional of all
above mentioned ones, it is still rather inconvenient for most of users who do not
know Sanskrit at a high level. No prefix- or suffix-input is possible; one must enter
exactly the basic form of every part of speech (for example, the stem of nouns and
the root of verbs). Thus, if one does not know the new word and wants to find out
its meaning, it would be hardly possible to do it here, without consulting another
dictionary. For options of input and output our team should find a middle approach
between Spoken Sanskrit and Monier-Williams.

There are dozens of online and pdf-format dictionaries, as well as mobile
applications available for Sanskrit-English-Sanskrit language combination. It is
not possible and not necessary to enumerate them all here. One can just check
webpages SanskritDocuments (SanskritDocuments.org n.d.) and Cologne Digital
Sanskrit Dictionaries (Institute of Indology and Tamil Studies 2019) which give
an excellent summary of the relevant databases.

31 For example: kArma 1 mf(%{I})n. (fr. %{kadrman} ; g. %{chattrA7di}) , active , laborious
Paln2. 6-4 , 172.
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Results, discussion and conclusions

Summarizing the results of the above overview, one can observe that there are
several kinds of organizations and individuals which compile glossaries. Official
initiatives and sites of Indian government have been established for Ayurveda,
as well as yoga poses. Ayurveda clinics and doctors, yoga centres and yoga
instructors, musicians and musical institutions offer specified glossaries, as well.
The two aforementioned kinds are more professional and usable for referencing.
Furthermore, there are commercial sites: health & recreation centres and shops (of
Ayurveda products or yoga articles) which create short glossaries for their clients.
Besides, there are webpages that include different information about Indian culture
or religion. Yoga and Ayurveda are indispensable parts of Indian culture; therefore,
such sites often offer diverse articles about these two topics, as well as lists of
relevant terminologies.

There are highly professional Sanskrit-English online dictionaries; they have
roots in a long tradition of comparative linguistics. Already for several centuries
many highly qualified scholars have engaged in the work of compiling bilingual
dictionaries. As experts of writing and wording, linguists continue these academic
activities also in digital form. Consequently, more detailed and voluminous online
databases are available for Sanskrit research than for Ayurveda, yoga or music.
Three latter ones are more practice-orientated and do not always aim at displaying
the knowledge in written form.

Another point observed is that there are rather numerous open-access glossaries
for each field of science (Ayurveda, yoga, Indian music or Sanskrit) separately;
however, there is no one that would combine Ayurveda, yoga and music,
emphasizing bilingual (trilingual) approach. Most sites are created by individuals,
not by a group of several experts. Only few of them (e.g., Sanskrit dictionaries)
emphasize correct morphological forms and definite transcriptions. None of
the currently available webpages for Ayurveda, yoga and Indian music contains
bilingual explanations for Sanskrit words (only English).

The pool of open-access online resources is characterised by an extensive lack
of qualitative and authoritative terminology databases for Indic sciences. However,
nowadays this is the main source of information used by the younger generation.
Hence, there is a great need for contribution in this field. Our University of Latvia
Glossary team consists of experts in all four disciplines (Ayurveda, Yoga, Music
and Sanskritology), and together with IT experts we have best resources for
compiling modern and specialized digital databases. Regarding contents, it will be
based on professional knowledge, field experience and high academic standards.
As to the visual design and search functions, the site will be orientated toward
meeting the needs and corresponding to the skills of the general audience.
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Kopsavilkums

Latvijas Universitaté 2017. gada tika uzsakts nozimigs efektivas sadarbibas projekts ar no-
saukumu “Indisko zindtpu (Gjurvédas, jogas, indiesu klasiskas miizikas) pamatterminu skaid-
rojosa sanskrita-anglu-latviesu (elektroniska) datubaze”. Taja planots ieklaut 1000 ierak-
stus — ajurvéda (400), joga (400) un indiesu miizika (200). Attiecigi ir izveidotas 5 ekspertu
grupas — medicinas arsti (ajurvéda), jogas instruktori un pasniedzéji, muzikologi un miiziki,
sanskrita valodas eksperti un valodnieki, ka art IT specialisti. Ka pamatsistéma terminu ieva-
dei tiek izmantota tLex platforma. Darba procesa iesaistiti ari arvalstu specialisti, vairaki
neatkarigi eksperti un organizacijas, pieméram, Latvijas Valsts valodas centrs.

Sis raksts veido dalu no ieprieks minéta projekta. Ta galvenais mérkis ir apzindt un izpétit
lidzigas atklatas piekluves interneta datubdzes un vardnicas, kas piedava un skaidro ajuvédas,
jogas vai indieSu miizikas terminologiju, par pamatu izmantojot sanskrita un anglu valodu.
Drukdtie avoti, tiessaistes zurnali vai gramatas, pdf vai xlsx formata arhivi netiek aplitkoti.
Analizé tiek detalizéti aprakstitas attiecigas interneta vietnes, kritiski tiek izvertétas to
prieksrocibas un trikumi salidzin@juma ar minéta Latvijas Universitates projekta planojumu.
Raksta mérkis ir aprakstoSa un strukturala analize ar starpdisciplinaru pieeju. Tomeér §is nav
lingvistisks pétijums, tade] sanskrita termini tiek doti vienkarsota anglu valodas transkripcija
vai art atbilstosi to lietojumam attiecigajas vietnés (ja tas ir biitiski argumentacijai).

Atslegvardi: Indija, ajurveda, joga, mizika, salidzinosa valodnieciba, terminologija.
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Koki, mezi, upes, ezeri un idens “Mana vectéva
Korkuda gramata”

Trees, Forests, Rivers, Lakes and Water in the Book
of Dede Korkut
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E-pasts: strode.elina@gmail.com

Kopsavilkums

“Mana vectéva Korkuda gramata” ir vecoguzu valoda rakstits teiku krajums, kas veidojies ap-
tuveni no 7. 1idz 9. gadsimtam. Gramata aprakstitas teikas atspogulo ta perioda politisko, so-
cialo un kultiiras strukttiru. Divpadsmit stasti satur talaika domasanu, dzivesveida un vértibu
sistémas iezimes. Lai izprastu stastus, ir nepiecieSams atklat ieprieksgjo periodu uzskatu sis-
témas, episka stastijuma iezimes un talaika dzives filozofiju. Kaut arT stastos ir acimredzamas
parejas pedas no tjurku senas religijas — tengrisma — uz islamu, redzami ari veidi, ka pagatnes
vertibu sistéma tiek atspogulota vélako periodu literatiira.

Simboli ir nozimigi dailliteratliras elementi stastos semantisko un formalo aspektu zina, tie
tiek ieklauti stastos ka tilts, kas pagatnes vértibas nodod nakamajam paaudzém. Pagatnes
vertibas ir ka elements, kas nodod svarigu informaciju par kultiiras struktiiru. Izmantojot So
funkciju, “Mana vectéva Korkuda gramatas” stasti ir kultiiras bagatiba, kas sniedzas pagatne
un nakotng.

Atslégvardi: Mana vectéva Korkuda gramata, dabas motivi, turku kulttra, turku mitologija,
simboli.

Simbols ir starpnozaru jédziens, kas tiek uzskatits par nozimigu dazadas zi-
natnes nozargs, jo ar to tiek pausta kada ideja vai apziméts tels makslas darba.
Simboli literatiira ir t€li, kas nosaciti parstav kadu ideju.

Psihoanalitikis Erihs Fromms apraksta simbola definiciju ar $adu pieméru:

“Pienemsim, ka mums kadam japaskaidro garsSas atSkiribas starp balto
un sarkano vinu. M&s loti labi zinam atSkiribu un tapéc domajam, ka
var€sim $o garSu loti viegli aprakstit. Tomer, pretji miisu iedomam,
§1s garSas nianses biis loti griiti aprakstit un noteikti $o jautagjumu
atrisinasim, pasakot: “Diemzel es nevaréSu jums izskaidrot $o atskiribu,
tapec vislabak ir izdzert glazi sarkanvina un p&c tam glazi baltvina. Lai
izskaidrotu manu, kas mums Skiet pavisam vienkarSa, piem&ram, garsu,
tas mums sagadas grutibas.””!

' Fromm, E. Riiyalar, Masallar, Mitoslar (Sembol Dilinin Coziimlenmesi). Istanbul: Aritan

Yayinevi, 2003, 25. lpp. [autores tulkojums; ES].
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Péc Fromma teikta, ar vardiem daZreiz nepietiek, lai aprakstitu uztverto ele-
mentu ietekmi uz misu kermeni un pratu, domam un emocijam, un to aprakstam
mes varam izmantot simbolus. Daudzi zinatnieki, pieméram, Fromms, apraksta
simbolus vai nu no piemériem, vai no to funkcijam socialaja struktiira. Saja zina
ir griti defin€t domasanas jédzienu. Atminas atsaukSanas veidi, kultiiras interpre-
tacijas un simboli ir nozimigi raditaji. Tadgjadi kada sajiita noteikta konteksta,
lai ieglitu nozimi un klttu nododama, tiek realizéta ar simboliem. Personu dzives
pieredze, emocijas un domas, piedzivotie notikumi un situacijas tiek izteiktas ar
simbolu palidzibu, tadgjadi aizsakot jaunu simbolu veidoSanos un dazadoSanos.

Mirca Eliade simbolu funkciju skaidro $adi:

“Atteli, simboli, legendas nav psihes bezatbildigi darbi; tie reagé uz
realitati un pilda funkciju: atklat vismazakas parmainas butn€. Tadel
to parbaude lauj mums Tsi izprast nesapratigo cilvéku, kas v&l nav
savienojams ar véstures apstakliem.”

Tadgjadi simbols kliist par kultiiras sastavdalu, kuras pamata ir interpretacija,
kas atspogulo un parraida abstraktu tautas vertibu kopumu. Kultiiras parmainas un
parvertibas notiek nepartraukti. Miisdienas Sie simboli kalpo par kultiras atminas
nesgjiem un ietekmeé tautas kultiiras atminu. Kultiiras atmina var tikt definéta ka
cilvéku grupas, noteiktas kultliras parstavju kopgjas zinasanas konkrétaja laikmeta.
Kultiiras atmina identificé un iezZimé noteiktas kultiiras lauka vértibas, kas var tikt
subjektivi interpretétas cita laikmeta literarajos darbos. Tiltu, kas pagatnes vertibas
nodod nakoSajam paaudzém, veido mutiskaja un rakstiskaja literatira ieklautie
makslinieciskie izteiksmes I1idzekli ar tiem piemitoSajiem semantiskajiem aspek-
tiem. No ieprieks€jam paaudzém mantotie motivi tiek transforméti atbilstosi jauna
laikmeta un telpas specifikai.

Daba mitiskos laikos tika uztverta par noslépumiem bagatu vietu, tapéc ka
cilveki neprata kontrolét dabu, un vienlaikus no dabas viniem bija nepiecieSama
aizsardziba. Tapéc cilveki vairakiem apkart sastopamiem dabas elementiem ir
pieskirusi nozimi un ar laiku radijusi stastus par Siem dabas elementiem. Tadgjadi
dabas elementi kluvusi par svétiem simboliem, kurus vélakos laikos bija nepiecie-
Sams pieltigt. Tas lika Sos dabas elementus uztvert par dzivam butném. Tika ari
uzskatits, ka Saja daba dzivo dvéseles, kas var bt gan labas, gan sliktas. Tie$i $1
iemesla d€] bija nepiecieSams rupéties par dabu, pretgja gadijuma §Ts dabas dvése-
les vargja palikt niknas un nest postu cilvekiem.

Senajam cilvékam mits bija absoliita patiesiba, un nekada méra netika apSaubits
ta 1stenums, tomér velak, kad cilveki saka dominét daba, mitiska domasana pama-
zam izzuda, turpinot dzivot tautas stastos, pasakas un tradicijas. Musdienas cilveki
mitu vairak uztver ka pasaku, apSaubamu patiesibu, kam var ticét un neticét. Turku
tautas eposa lielakoties no dabas motiviem tiek aprakstiti upes, koki, mezi, alas un
savvalas augi. Att€lotie dabas motivi tiek izmantoti ari ka analogija, lai uzsvértu
izpratni par skaistumu. Piem@ram, defingjot skaistumu, tiek izmantoti savvalas

2 Eliade, M. Imgeler Simgeler. Ankara: Gece Yaymlari, 1992, 192. Ipp. [autores tulkojums;

ES].
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augi. Tas liecina, ka stastos nav iesp&jams audzet augus nomadu sabiedribas aktiva
dzivesveida dgl.

“Mana vecteva Korkuda gramatas” eposa lielakoties ir aprakstita savvala un
augi, kas loti labi raksturo talaika sabiedribas dzivesveidu — nomadismu. Klejotaju
sabiedriba p&c savam vajadzibam mainija dzivesvietu, tap&c nebija iesp&jas nodar-
boties ar lauksaimniecibu un augi, kas tika izmantoti lopu baroSanai, biezi vien bija
savvalas augi. Sis arT varétu biit viens no iemesliem, kadel “Mana vectéva Korkuda
gramata” ir sastopami tikai savvalas augi. Augs ciesi saistits ar lopkopibu. Sos
savvalas augus galvenokart vecoguzu eposa izmanto simboliskiem izteicieniem at-
kariba no auga vertibas un nozimes $aja nomadu sabiedriba. Eposa augi tiek biezi
vien lietoti ka literatiiras makslinieciskie izteiksmes lidzekli — epiteti, metaforas un
personifikacijas.

Epiteti “Mana vectéva Korkuda gramata” netiek izmantoti tikai sievietes skais-
tuma raksturosanai, bet art tapec, lai aprakstitu nezinamas vietas. Nezinamu vietu
raksturoSanai teikas tiek lietots meza simbols, pieméram, teika par Kangli Kodzas
delu Kanturali.

Dels!

Kur tu gribi jat —

Licu locu celi tur!

Kumelam neizbrist —

Tadi dzili dubli tur!

Raibai ¢iiskai neizlist —

Tadi biezi mezi tur!?

Meza salidzinajums — “raibai Ctskai neizlist” — atklaj meza esosas briesmas,

nenoteiktibu, noslépumus un neizstaigajamos celus. M. Oguzs mezu raksturo ka
briesmas galvenokart talaika sabiedribas dzivesveida dgl:

“Kapéc mezi ir tik bistami turkiem? Atbildi uz $o jautajumu var saistit
ar vairakiem faktoriem. Pirmkart, jau izsenis turki medibas uzskatija ne
tikai par iztikas avotu, bet arT par izklaidi — sporta veidu. Otrkart, turki
ir prasmigi cInitaji zirga mugura ar zobenu. MeZi tam nav piemgroti.
Neviens nevar droSi apgalvot, ka meza aiz kada koka nav paslépies
ienaidnieks ar loku. So iemeslu dé] vectéva Korkuda gramata neatlaidigi
tiek cildinatas medibas ka sporta veids un gramata ir pilna ar frazeém, kas
bridinaja neiet koku birzi.”*

Taja pasa laika §is neparzinamais meza biezoknis atspogulo prata nenoteiktibu,
kas rodas, apmaldoties meza. MeZa motivs tiek min&ts ar1 teika par Kambirebeka
delu Bamsi Beireku.

Vecoguzu eposs; Beérzins, U. (tulk.). Mana vectéva Korkuda gramata. Riga: Janis Roze,
2013, 144. lpp.

4 Oguz, M. Dede Korkut Boylarindan “Usun Koca Oglt Segrek Boyi'nunTahlili”. Bilig 1996,
138.—143. lpp. [autores tulkojums; ES].
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Agra ausa uzctlies,
Balta birzi nostajies,
Caur balto apSu zariem izlauzies, [..]°

P&c senajiem turku uzskatiem, koki un mezi ir svétas biitnes, kas ietekmg cilvéka
dzivi. Turki uzskatija, ka tik ilgi, kamér sv&tas biitnes tiks pieltgtas, vinu laimes sajtita
pieaugs, bus parpilniba, particiba un vini dzivos miera. Tiesi §1 iemesla d€] dziesmi-
nieks Bamsi Beireka kazas apdziedaja jauno pari par jaunekla drosmi baltaja birzi un
par uzveikto ienaidnieku, slavédams Beireku un piesaukdams laimi talaka nakotne.

Bez meza simbola teikas ir sastopams arT koka simbols ta iemesla d€l, ka dau-
dzas kultliras dzivibas koks ir viens no vecakajiem auglibas un dzivibas simbo-
liem pasaules religiju vésturé. Biezi vien mitologija koku dévé par dzivibas koku.
Saskana ar “Encyclopadia Britannica™® dzivibas koku var apskatit gan vertikala,
gan horizontala perspektiva. Vertikala perspektiva dzivibas koks savieno debesu
un pazemes pasauli. Ta ir bitiska saikne starp dievu pasauli un cilvéku pasauli.
Horizontala perspektiva tas ir zemes auglibas un dzivibas avots, kuru aizsarga
pardabiski aizbildni. Dzivibas koka motivu un konceptu izmanto daudzu tautu
religijas un mitologijas. P&c nozimes dzivibas kokam tuvi ir sv&tais, kosmiskais
pasaules koks. Dzivibas koka motivs ir minéts arT Bibele.

“Un Dievs tas Kungs lika izaugt no zemes visadiem kokiem, kurus bija
jauki uzskatit un no kuriem bija patikami &st, bet darza vida dzivibas
kokam un laba un launa atziSanas kokam.”’

Kokam ir svariga vieta pasaules tautu mitologijas. M. Eliade par Visuma koku
izsakas sadi:
“[..] dzives neizsmelamais noslépums ir saistits ar Kosmosa ritmisko
atjaunosanos, tapec Kosmoss var tikt attelots milzu koka veida. Kosmosa
pastavesanas veids, ta sp&ja bezgaligi atdzimt tiek pielidzinata koka
dzivei. Koka t€ls izraudzits ne tikai ka koka simbols, bet ari ka dzives,
jaunibas, nemirstibas un zinatnu izteiksmes veids.”®

Turku mitologiskaja domasana sastopams ir dzivibas koks. Jakuti (saha) un
citas tjurku tautas cilvéku pielidzingja kokam: no zemes tas guva dzivibas spekus,
bet ar galvu sniedzas debesTs; tapat ka cilvékam ir asinsrite, arT dzivibas kokam
cauri plust dzivibas sula. Ar sakném tas saknojas zemég, bet ar galotn€m tiecas uz
debestm, tadgjadi savienojot divas pasaules — cilvéku un dievu, pazemes un debe-
su. Mitologija koks ka simbols ir saistits ar sievisko auglibu un Zemes mati. Koka
zaros nobriedusie augli tiek izmantoti auglibas ritualos.’

5 Vecoguzu eposs; Berzins, U. (tulk.). Mana vectéva Korkuda gramata. Riga: Janis Roze,
2013, 90. lpp.

¢ Unknown. World Tree. Piecejams: https://www.britannica.com/topic/world-tree (skatits
22.11.2020.).

Veca Deriba, 1. Mozus gramata, 2:9.
8 Eliada, M., Ismet, B. (tulk.) Samanizm. Istanbul, 1999, 304. lpp. [autores tulkojums; ES].
°  Zimes un simboli. Riga: Zvaigzne ABC, 2010.
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Mitologija ir daudz stastijumu par pasaules rasanos no koka. Viens no $adiem
mitologiskajiem stastiem par pasaules rasanos ir atrodams Radlofa kolekcijal®.
Dievs bezzarainam kokam rada devinus zarus un vélas no Siem deviniem zariem ra-
dit devinus cilvékus. P&c P. Erguna domam'!, turku mitologiskaja parliecibas siste-
ma sencu gari, kalni, koki, tidens u. c. ir tiku$i uzskatiti par svétiem. gajé konteksta
koka kults iemieso kuta avotu. Kuts ir speks, ko Dievs davajis nakamajam valdnie-
kam. Erguns norada, ka dzivibas koka kulta ietekmé ir radits nostasts par peleko
zirgu, kas kluvis nemirstigs, dzerot Gideni no dzivibas koka avota. Misdienas turki
ludz palidzibu hidram, lidzoties pie dzivibas koka. Hidrs dazadas tradicijas, ar1
islama, tiek raksturots ka v@stnesis, pravietis, vergs vai engelis, kur§ sarga jiru,
maca zinasanas un palidz nelaimé nonakusajiem.'

Teikas ir sastopami tadi Gidens avoti ka upe, avots un strauts. Tapat ka turku
mitologija, ta arT “Mana vectéva Korkuda gramatas” teikas tidens motivam ir Joti
svariga nozime. Ka jau atzZiméts ieprieks, dazi pasakas minétie elementi tiek pil-
niba parnesti no turku mitologijas, bet dazi — interpretéti. Tadgjadi paradas bagati
mTtu motivi.

Aplikojot turku ticgjumus, var teikt, ka Gidens visos laikos ir saglabajis savu
sveéto nozimi, jo pasakas tiek aplikotas gan upes, gan avoti, strauti un ezeri. Turku
mitologija kopuma visi Gdeni bija sv&ti, tapat ari salas, kas atradas starp divam
upem. Vecoguzu eposa “Mana vectéva Korkuda gramata” art tiek aprakstits Sis
tdens motivs. Ka pieméru var minét kaganu (valdnieka tituls agrajos viduslaikos
tjurku tautam), kur§ sava cela satiek Gdeni un prasa tam padomu. Sis gramatas
citats parada, cik nozimigs visos laikos ir bijis Gidens.

“Kaganam cela gadijas tidens. Kagans saka: Udens ir Dieva vaigu
redzgjis, vaicasu tdenim! — Likosim, ak han, ka vin$ vaicajis? Kagans
teic:

Klintis ¢alu ¢alu tu, Gidens,

Kugu pludu palu tu, tdens,

Hasans un Huseins slapa péc tevis,
Darzos skubu skalu tu, Gdens,

Aigas un Fatimas dala tu, ddens,

Stalti kumeli dzer tevi, Gdens,

Rudi kumeli brien tevi, dens,

Balti auni pie tevis dus, tidens!

Mana melna galva tev par kilu, fidens!
Pateic, ko par manu namu zini, idens!”'?

10 Radloff, W. Proben der Volksliteratur der tiirkischen Staemme Siid-Sibiriens. St. Petersburg,
1866, 159.—166. Ipp.

" Ergun, P. Tiirk Kiiltiiriinde Agac, Kiiltu. Ankara: AKM Bagkanlig1 Yayinlari, 2004, 232. Ipp.
Lyons, M. C. The Arabian Epic: Volume 1, Introduction: Heroic and Oral Story-
telling. Cambridge University Press, 2005, p. 46.

Vecoguzu eposs; Berzins, U. (tulk.). Mana vecteva Korkuda gramata. Riga: Janis Roze,
2013, 40. 1pp.
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Ramazans Korkmazs sava raksta “Udens kulta interpretacija “Mana vectéva
Korkuda gramata’”!* norada, ka fidenim piemit mistiska sp&ja attirit un atjaunot.
Pieméram, Korkmazs apgalvo, ka persona, kas iegremdgjas tdeni, sekojot die-
va bausliem, mitiska nozime ir piemérs cilvéka atgrieSanai sakotngja forma un
atdzimSanai.

“Kad cilveks nomazgajas, skatoties no mitologiska skata punkta, vins
attira sevi no savas pagatnes, noguruma un grékiem, tadejadi, iznakot no
tidens, atdzimst ar jauniem spekiem.”!?

Pasakas galvenie varoni apmazgajas strauta tident starp diviem kalniem un péc
lagSanu teikSanas partrauc savas cieSanas. Citiem vardiem, apmazgajoties fidenT un
atbrivojoties no savas pagatnes grékiem, vini ir atgriezusies savos dzives agrinajos
laikos un garigi atdzimusi. Ka Korkmazs norada, tas ir att€lots mitologija ka ie-
gremd@&sanas aideni. Turku mitologijas tic&jumu sistéma plavas, upes un ezeri tika
pienemti ka dzivas butnes. Ka norada Ogels, §is dzivibas biitnes netika uztvertas
ka dieviskas biitnes, kas butu tikpat nesasniedzamas, cik visaugstakais dievs Tengri
tjurku mitologija.'® Parastie cilveki sp&ja dibinat attiecibas ar $im dzivajam dabas
biitném, nebija nepieciesams $amanis. Sis biitnes var pieliigt un vinam upurét.

Turkiem bija parlieciba, ka tikai ar Dieva atlauju ir iesp&jams Skérsot tidenus.
Piem&ram, “Mana vectéva Korkuda gramata” sastopama lligsna “asinaini .. asi-
naini Gideni, dodiet celu $k&rsot” ir loti biitiska. Pé&c R. Korkmaza ierosinatas hi-
potézes, tdens Skeérsosana nozime, ka cilveki var parvarét skerslus, kas var rasties
pasrealizacijas cela.

Kalns ka spécigs augstuma simbols ar smailam virsotném iemieso sevi veélmi
péc izaugsmes un gribasspéka. Turku mitologija lielu nozimi ienem kalna motivs
un kalna kults. Kalns savieno debesis ar zemém, tapéc tika uzskatits, ka, lidzoties
kalnos, dievs Tengri labak sadzird liig§anas. V&l viens ticibas uzskats ir, ka kalnos
mit aizsargajoSie zemes-tidens gari un kalni ir $o garu dzimtene. Turku mitologija
katram kalnam piemit savs iji jeb labais gars (turku val. iyi — ‘labs, aizsargajoss
gars’). Turku tautas svétais kalns tiek uzskatits par pasaules centru. Tapat ka dau-
dzas citas Tuvo Austrumu mitologijas, arT turku mitologija Kafas kalns tiek uzska-
tits par visas pasaules centru. Kafas kalns, iespgjams, turku tautam ir tik svarigs,
jo ir saistits ar Kaukaza kalniem. Turku tautam ne mazak nozimigs ir Altajs, kuru
uzskata par altajieSu valodas saimes izcelSanas vietu. Turki uzskatija, ka Altaja
mit Altaja jjisi jeb labais gars. Pat katrai kalna dalai piemit savs aizsargajosais
gars, pieméram, kalnu pakaji aizsarga Kaja (Kaya) ijisi, kalna klintis aizsarga Jara
(Yara) ijisi.

Ka jau iepriek$ ming&jusi $1 raksta autore, turku mitologija kalns tiek uzskatits
par zemes-iidens garu dzivesvietu, ka ari sargu. No otras puses, ka norada Ismails
Tass (Ismail Tas), senatn€ katrai dzimtai bija ne tikai savas dievibas un dievi, bet

14 Korkmaz, R. “Dede Korkut Hikayelerindeki Su Kiiltiiniin Mitik Yorumu”. Tirk Kiiltiiry,
XXVI, 1996, 96. Ipp.

15 Ibid. [autores tulkojums; ES].

16 Ogel, B. Tiirk Mitolojisi II. Ankara: Tiirk Tarih Kurumu Yayinlari, 2002, 323. Ipp.
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arT savi svéti kalni; tadgjadi kalns varétu but kadas dzimtas sava veida izcelSanas
vieta, priekstecis, kas reiz€ pilda arT dzimtas aizbildna funkcijas un kalpo ka nora-
de uz dazadu dzimtu ciltskoka aizsakumu.'”

Altaja un Centralazijas turku tautas arT pielidza kalnus. Sis kalna kults ir at-
telots ne tikai tautas pasakas, bet arT eposos, pieméram, “Mana vectéva Korkuda
gramata”. Vectévs Korkuds katra sava stasta beigas pielidz kalnus un piekopj citus
turku tautas sastopamos kultus:

Slavinu To dizo Dievu, lai tas draugs un paligs! Svétisu, han:
Lai tavi melnie kalni nesagrist,

Lai tavs platénainais, stiprais stumbrs nenoliist,

Lai plust tava miizam strauja, skaidra upe, lai neizzist,

Lai tavu sparnu gali neapplust,

Lai tavs sirmais kumel§ auli nepaklap [..]'

Turku stastijumos redzams, ka kalni un tideni neatskiras cits no cita, tie ir pie-
lidzinami cits citam. P&c B. Ogela domam, tas ir noticis tapec, ka sena turku tauta
zemes-udens garus apvienoja un uztvéra ka vienu veselumu. Ka piemérs var kalpot
jau iepriek§ minétais eposs “Mana vectéva Korkuda gramata”, kur kalnu sistéma
netiek atdalita no Gidens.'” Melni, melni kalni, asinaini, asinaini Gdeni.”® Loti biezi
ir sastopami motivi — divi kalni starp vienu upi vai divas upes, starp kuram atrodas
kalns. Sie motivi ir biezi izmantoti pasakas.
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Summary

The Book of Dede Korkut is a collection of twelve legends written in Turkic Oghuz language,
which dates back from the 7" to the 9" century.

The legends described in the book reflect the political, social and cultural structure of that
period. Twelve stories contain features of the periods thinking, lifestyle and value system.
To understand these stories, it is necessary to reveal the belief systems of previous periods,
the features of epic narration and the philosophy of life at that time. Although the stories show
obvious traces of the transition from the ancient Turkic religion — Tengrism to Islam, there are
also ways in which the value system of the past is reflected in the literature of later periods.
Symbols are important elements of fiction in stories in terms of semantics and formalities, they
are included in stories as a bridge to carry values of the past to the future generations.
Values of the past are an element that contains an important information about the culture.
With this feature, the legends in the Book of Dede Korkut are a cultural treasure that extends
into the past and the future.

Keywords: Book of Dede Korkut, motifs of nature, Turkish culture, Turkish mythology,
symbols.
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