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Vézeni Ctenafi,

prestoze ¢islo, které se vam dostava do rukou, rozviji predev$im téma rtiznych po-
hledt antropologie na studium nabozZenstvi a nabozenskych jevi, nejde v pravém
smyslu slova o monotematické ¢islo. Obsahova blizkost jednotlivych stati je spi-
$e vysledkem shody okolnosti, kdy se nam v redakci sesly pravé texty k tomuto té-
matu, nez cilenou snahou redakce ¢asopisu. O to vice pak patrné prekvapi, jak se
hlavni ¢lanky tohoto ¢isla z raznych teoretickych i vyzkumnych pozic dotykaji ob-
dobnych témat. Texty Agaty Ladykowské (Celebrating Womanhood in Russia: post-
Soviet school teachers embracing Orthodox), Johna Eada (Pilgrimage, the Assump-
tionists and Catholic Evangelisation in a Changing Europe: Lourdes and Plovdiv),
Waldemara Kuligowského (A Relay of Youth of the 21st Century. A Re-enactment
of Ritual or a Grotesque Performance?) a Tatiany Buzekové (Posvitnd Zenskost
a moc: rodovd stratifikdcia neoSamanskych skupin) ukazuji, v jakych specifickych
polohach se lze v prostoru stfedni a vychodni Evropy vztahovat k obecnym téma-
tim post-socialismu (Ladykowska, Kuligowski), a post-sekularismu (Eade, Buze-
kova). Zaroven tyto texty také predstavuji paletu rtiznych stylt antropologické-
ho psani: od etnografického textu Ladykowské, pres spise komparaé¢ni text Eadtv
a analyticky vycerpavajici text Buzekové, az po skicovité ¢rty Kuligowského.

K texttim, které by neméli uniknout vasi pozornosti, patfi i ¢lanek Lukasze Ka-
czmarka a Pawla Ladykowského Ethnographic Training in Borderland. Ceskému
Ctendfi presvédcivé ukazuji, Ze o¢ekavani a limity produkované organizaci nase-
ho univerzitniho vzdélavani, vyrazné prekracuji mezinarodni hranice a ze polsti
kolegové ¢eli ve vzdélavani studentt antropologie obdobnym strukturalnim pro-
blémtim. V neposledni fadé bych rad upozornil na rozhovor s Jeffrey Schonber-
gem, ktery se zapsal do povédomi mnoha ¢tenar jako spoluautor knihy Righteous
Dopefiend (spolu s Philippe Bourgois). Tomasi Ryskovi, ktery s nim vedl rozhovor,
se podatilo plasticky predstavit jak pozadi vzniku této knihy, tak, na pozadi debaty
o podobach soucasné severoamerické antropologie, néktera témata soucasné an-
tropologické diskuse o socidlnim vylouceni.

Mili ¢tendti, kazdé vydani nového ¢isla ¢asopisu Cargo je pro nds malym svat-
kem. O to vice nas tési, Ze jsme si tyto svate¢ni dny mohli v leto$nim roce doprat
hned dvakrat, poprvé v ¢ervnu, pti prileZitosti vydani monotematického ¢isla (Re)
Producing Medical Anthropology in Central and Eastern Europe (vro¢eni 2011),
podruhé nyni, na prelomu listopadu a prosince (vrogeni 2012). Casovou prodle-
vu ve vydavani jednotlivych ¢isel chceme dohnat v kalendafnim roce 2014.V nad-
chazejicim obdobi nas vSak ¢ekaji jesté dalsi kroky: zména indexace ¢asopisu v da-
tabazi ERIH z kategorie NAT (¢asopis dtilezity v narodnim kontextu) do kategorie
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INT (mezindrodné vyznamny ¢asopis) a indexace ¢asopisu v databazi SCOPUS.
Dobrou zpravou je, ze se nam dai{ zajistovat financovani nejdilezitéjsich nakladt
nutnych pro vydavani ¢asopisu i z jinych zdrojti, nez pouze z ¢lenskych prispévka
1,2/2013 a1,2/2014.1 to je maly diivod k oslavé.

Na zavér jesté nékolik mélo slov ke zménam ve vedeni ¢asopisu a jeho distri-
buci. Cargo zacalo od ¢isla 1, 2 / 2011 nové vychazet také v elektronické podobé.
Dostupné je zdarma na adrese http://cargojournal.org, a to véetné vSech starsich
&isel. Casopis je v tisténé podobé distribuovén jiz pouze ¢leniim a ¢lenkdm CASA
(zdarma), do univerzitnich a védeckych knihoven a jako propaga¢ni vytisk na do-
mdci i zahrani¢ni oborové spfiznénd pracovisté.

Timto ¢islem se s vami také loudi ¢ast z ¢lent redakéni rady, ktefi pfipravova-
li ¢asopis od roku 2009, tedy od doby, kdy CASA prevzala vydavani ¢asopisu od
tehdejstho vydavatele o. s. Cargo Publishers. Odchazejici Petru Ezzeddine, Hanu
Horékovou, Stépana Ripku a Hanu Synkovou nové nahrazuji Zuzana Sekerakova
Burikova, Bob Kutik a Edit Széndssy. Spolu se ¢leny nové vytvorené poradni sku-
piny (Editorial Advisory Board, blize jsou predstaveni na 3. strané obalky) by ndm
méli pomoci ke zkvalitnovani samotné redakéni prace.

Podpotit nas ve vydavani ¢asopisu véak mizete i vy: nabizenim rukopis, $ife-
nim ¢asopisu, nebo jen jeho prostym ¢tenim. Pieji vam, aby bylo podnétné.

Jakub Grygar
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Orthodox Women’s Day

under Construction: Ruptures and
Accommodation in the Development
of Post-socialist Ritual Life in Russia

Agata Ladykowska

Abstract: On the example of an attempt to introduce a new holiday, Orthodox Women’s Day,
the article describes the peculiarities of ritual life in post-socialist Russia. In the Orthodox mi-
lieu there is a need to substitute Soviet era International Women’s Day with the Orthodox
Women’s Day. However, many features of the new holiday show affinities with the previous
one. The article discusses the main feature of post-socialist ritual life: mutually constitutive in-
terrelation between the secular and the religious, and the way it articulates with the uses of
the present in the past. The problem discussed is the way in which post-Soviet and post-atheist
Russians imagine and use ruptures, as well as how they perceive continuities.

Key words: Russian Orthodoxy, post-socialism, education, ritual, women

After state atheism was abandoned in 1991, Russia entered a phase in which the
political, the secular and the religious became reconnected in new ways.! Russian
Orthodoxy experienced a “rebirth”: today around 82% percent of ethnic Russians,
or 75 - 85 million people, name Orthodoxy as their religion®. One of the obvi-
ous results of this ‘religious revival’is the empowerment of the Russian Orthodox
Church (ROC); the symbolic potential of which has not gone unnoticed nor un-
recognized by the state. Although the constitution of the Russian Federation pro-
claims a separation between Church and state, in fact, they both reinforce each

1 Thisarticle draws on 12 months of fieldwork conducted in one of the major cities of the Rus-
sian South in 2006-7. The fieldwork was conducted within the framework of the project “Re-
ligion and Morality in European Russia in the Max Planck Institute for Social Anthropology
in Halle/S., Germany. The analytical part was partly developed within the Centre for Anthro-
pological Studies on Orthodox Christianity, Warsaw, Poland (a project financed by the Na-
tional Science Centre - Narodowe Centrum Nauki, decision DEC-2011/03/D/HS3/01620.)

2 However, it must be noted that these figures should be considered with caution, as they in-
clude people with extremely diverse degrees of religious knowledge and commitment (see
Filatov and Lunkin 2006).
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other intimately. In reality, the state has played a central role in facilitating the re-
turn of the ROC into public life: the Church has regained an enormous amount of
real estate, renovated buildings, and monastic and educational institutions. Simi-
larly, the ROC is a strong supporter of the state.

This mutually constitutive interconnection between the secular and the reli-
gious in Russia becomes even more complex - and, in an anthropological per-
spective, even more challenging - when analyzed in reference to the people’s re-
lation to the past. The problem in question is the way in which post-Soviet and
post-atheist Russians imagine and use ruptures, as well as how they perceive con-
tinuities. In this sense, the problem presented in this paper is in line with Joel Rob-
bins’ (2003;2007) call to examine both continuity and discontinuity with a critical
gaze. However, continuity and change in Russia have a very distinct articulation.
Robbins points out in his analysis that Protestant converts stress radical change in
their lives, a phenomenon to which anthropologists find it hard to give credence,
and argues that this dimension is therefore neglected in scholarly expertise which
tends rather to focus on continuities. Such an opposition of continuity and change
does not seem to occur in post-socialist Russia, where people apparently combine
the two. The prominent feature of this interconnection is the Church’s emphasis
on, and people’s subjective view of, an encompassing continuity straddling the pe-
riod of transformation® (cf. Benovska-Sabkova, et al. 2010; Ladykowska 2011). For
example, many biographies I explored revealed trajectories from atheism to re-
ligious commitment, though the individuals in question did not see themselves
as undergoing any fundamental change. Former Communist Party and Komso-
mol activists who had converted after perestroika thought of themselves as con-
sistently moral persons. There is a general discourse, reproduced by both believ-
ers and non-believers, that Russia has always been Orthodox: “The Moral Code
of the Builder of Communism is nothing other than a disguised Ten Command-
ments,” I was told many times. The idea that the communist system was built on a
religious pattern, and was actually an inverse form of religion, was a common con-
viction repeatedly articulated and illustrated with examples of how communist
rituals drew on Orthodox precursors. Whenever people were asked about trans-
formations, they pointed to the structural similarities between communism and
Orthodoxy (for example they stated often that ‘there was one Party like there is
one God’), and sometimes ideological ones too, such as the frequently invoked val-
ues of sharing or justice. This perspective on the continuity of Orthodoxy seems to

3 For Robbins (2007) this discrepancy is founded on the fact that anthropological and Chris-
tian (one should specify: ideal-typical Protestant) models of change are based on different
models of time and belief. In the case of Orthodoxy, however, the idea of encompassing con-
tinuity does not prompt such a conclusion. Rather, it is an attempt to assert that some moral
fundamentals remain unchanged, despite the tragedies and dramatic transformations of 20"
century Russian history (Benovska-Sabkova, et al. 2010: 17).
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be a general feature of post-Perestroika attitudes to religion, which are otherwise
in flux (Ladykowska 2011).

Such a connection between the secular, the religious, and the uses of the past
in the present finds interesting expression with regard to education. In the aim
of producing the “New Soviet Man’, Soviet educators developed and maintained
a distinctive approach to what they referred to as vospitanie - “moral upbringing’,
“social education”. Vospitanie - as one of the major parts of an educational project
(along with instruction) — corresponds to the concept of socialization. However,
the official abandonment of Soviet ideology caused many educators to turn their
gaze in search of new sources of morality. The potential of Orthodox ethics quick-
ly gained recognition, a result of which was the submission of a creative curricu-
lum proposal for a new subject* that would be suffused with Orthodoxy, but would
be eligible for adoption in nominally secular schools. The adoption of the sub-
ject has been voluntary, but the general situation in most of the European part of
Russia is such that the inclusion of the subject in the curriculum seems to have as
many advocates as opponents, among teachers as well. The lines of division in this
‘struggle’ do not necessarily coincide with teachers’ personal attitudes towards re-
ligion. While many remain atheist (as they were officially required to be during the
socialist period), others have readily accepted an Orthodox identity (which still
does not make all of them automatically proponents of religion in schools). The
latter often have drawn on their social capital and organizational skills to establish
Orthodox schools and courses (Benovska-Sabkova, et al. 2010: 19). Luehrmann
(2005) describes a similar phenomenon with the help of the term ‘recycling, which
she uses to refer to the process by which people transform skills, habits and spac-
es, and make them usable in a context for which they were not intended. In her
study, she gives an account of how cultural workers and pedagogues in the Russian
Republic of Mari-El reuse their Soviet-era skills and resources for new ethno-re-
ligious purposes. I believe such ‘recycling serves not only to create a smooth link
between the secular and the religious, but also to connect the Soviet past and the
post-Soviet present into a seamless harmonious entity. It is also a reminder that
socialism and post-socialism — though forming distinct analytical frames of refer-
ence — cannot be clearly isolated in people’s experiences (cf. Kaneft 2004).

It is against such a background that I would like to bring to the fore the case of
a school ritual, which will be examined in the next sections of this article. I believe
it might be a useful example to look at as the character of a ceremonial practice in
a school might be an important indication of those features of educational ideol-
ogy considered to be central by the members of the school. If we conceive of rit-
uals as symbolic performances that have meaning over and beyond their specific
situational meanings (Bernstein 2003: 54), then they can provide us with powerful

4 This new subject has been given a variety of names, but the most widespread and popular is
‘The Foundations of Orthodox Culture’ (Osnovy pravoslavnoi kul'tury).
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insights into the problems outlined so far as embedded in a wider social perspec-
tive. On the other hand, a study of rituals understood as a tool of cultural manage-
ment and political socialization in modern society may shed some light on the de-
bate on ritual itself.

Ritual and education. The school as a social form

In literature on education, schools tend to be depicted as monolithic institu-
tions with educational projects: policies, plans, goals and the organizational means
of achieving them. Such projects may vary from one society to another, from one
community to another, and from one school to another. (Public) schools act as
agents of the state, offering not only instruction, but also promulgating the values
and attitudes which the government was created to maintain and serve. A clear
answer to the question as to which exactly are the values that the Russian govern-
ment would like to transmit is not easy - but perhaps this does not concern Rus-
sia alone. The constitutional separation of Church and state means for schools that
they cannot teach religion. The school is supposed to be a secular space, but one
engaged in a spiritual upbringing, for which Orthodox ethics nonetheless seem to
have a great potential. The confusion resulting from such a conflation needed to
be reconciled, and ceremonial occasions were recognized by teachers as an excep-
tionally useful circumstance for the restitution of what was perceived as the ‘prop-
er’ symbolic order of schools. A ritual is a didactic mold, and teachers seem to be
aware of this function of ritual much more than any other social group. This fact
and the practices resulting from such an understanding of ritual also prove that
teachers’ roles and agency within a school as an institution carrying out a certain
project cannot be overlooked.

The educational reforms of the ‘90s in Russia concerned structure and govern-
ance in schools, as well as the curriculum. The removal of the state from the educa-
tional scene (razgosudarstvlenie, “de-statization”) was supposed to encourage de-
ideologization, decentralization and regionalization, and diversification. The latter
was referred to as the creation of an educational market of varied educational out-
comes, degrees of regionalization, ethnicity, internationalism, and independence
(Karpov, Lisovskaia 2005). The reform of the curriculum involved pluralism and
initiative from below: it was now the educators who should somehow exercise in-
dependence, and contribute and offer their ideas on moral upbringing.

In my field site (though it should be stated that this was a general rule), schools
prepared their own, special projects which were to be approved by the local di-
vision of the ministry of education. Having received the ministry’s approval for
their projects, the schools became pilotnye ploshchadki — “pilot projects” for spe-
cial education. The schools which were carrying out special education in the ar-
ea of moral upbringing (dukhovno-nravstvennoe vospitanie is the emic term here)
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would have different agenda, expressed in each of their “original programmes” -
avtorskie programmy.

Becoming a “pilot project’, entitled to carry out an “original programme’, is
a process which varies from one school to another. In the schools in which I con-
ducted my fieldwork, I was told that it were the “pedagogues-innovators” (pedago-
gi-innovatory) who would come up with a project and elaborate it. Their devotion
to the task and charisma, as well as the visible efficiency of a given project would
gain the acceptance of the rest of the school community, which would then wish to
take the project as an expression of the entire school’s values, and make it “a school
project’; its brand’. In fact these school projects resemble brands, especially when
the school acts on the outside, vis-a-vis the ministry of education or vis-a-vis an-
other school (e.g. during conferences where different schools exchange their ex-
periences in the implementation of their projects). My own observation was that,
regardless of who the initiator of the idea which would build the school’s project
was, teachers were not able to achieve a common consent with regard to the ap-
proval of the project. Often the authority of the director (and his or her ideas about
what a school should communicate to children, as well as to other schools and the
ministry) played a significant role. I will come to these observations further.

In a situation of a lack of general consent, individuals engage in efforts to instill
their own ways of interpretation, expecting others to accept them. A ritual is rec-
ognized as an especially good occasion to build such social agreement and inte-
gration around certain interpretations. Basil Bernstein, following such a Durkhe-
iman perspective, claims that the symbolic function of (school) ritual is to relate
the individual to a social order, to heighten respect for that order, to revivify that
order within the individual and, in particular, to deepen acceptance of the pro-
cedures which are used to maintain continuity, order and boundaries, and which
control ambivalence towards the social order (Bernstain: 2003: 54). He empha-
sizes the meaning of the consensual ritual especially for the socialization project
(what in his rhetoric is called the “expressive order” or the “expressive culture” of
the school). The “expressive culture” is considered as the source of a school’s shared
values and therefore is cohesive in function. It is also prone to ritualization. Such
consensual rituals “function so as to bind together all members of the school, staft
and pupils as a moral community, as a distinct collectivity. These (...) rituals give
the school continuity in time and place. They recreate the past in the present and
project it into the future. These rituals also relate the school’s values and norms to
those held by, or alleged to be held by, certain dominant groups in non-school so-
ciety. Consensual rituals give the school its specific identity as a distinct and sepa-

5 Itisalso in the interest of the school to become a brand. The ministry encourages schools to
be innovative and creative and to present new projects. Schools then are forced to look for
any idea worth presenting “outside”, and are grateful to individuals who are able to develop
such programmes.
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rate institution. They facilitate appropriate sentiments towards the dominant val-
ue system of the wider society. They assist in the integration of the various goals of
the school within a coherent set of shared values, so that the values of the school
can become internalized and experienced as a unity” (Bernstein, et al. 1966: 429-
430; Bernstein 2003: 55).

An interesting example, which seems useful as a point of departure, is provid-
ed by an article by Judith Kapferer (1981), who also deals with the socialization
aspect of school in a study of the rituals of two private secondary schools in Aus-
tralia. Socialization, dealing with the inculcation of culturally defined ways of per-
ceiving the world and acting within it, being concerned with ideas - that are often
conflictual- is a largely “covert” operation, the author claims. The ideas commu-
nicated by teachers - at the behest of the wider community served by the schools,
include “truth, justice, liberty, the moral and philosophical ideas underpinning the
secular state, and the proper mode of conduct for its citizens” - and form an ar-
ea of teaching and learning “fraught with conflicts and contradictions, not only
between teachers and pupils, but also and more significantly among teachers and
among their clients. This is particularly true of schools that cater to heterogeneous
groups, drawing pupils from disparate social backgrounds, and schools where the
relation between teachers and clients is characterized by wariness, suspicion, and a
lack of shared perceptions and understandings of the intent and purposes of for-
mal education and the wider society in which they participate as citizens” (Ibid., p.
259). Her argument is that private schools in Australia — unlike public ones - ap-
pear to be much more successful in committing their clientele to the advancement
of the school project, and in socializing students into acceptance of and support
for the culture of the school because they serve a clearly delineated client com-
munity, a group in which there are basic agreements regarding the nature of so-
ciety. “Having agreed-upon goals for their children’s upbringing, such groups are
also likely to evolve techniques whereby the goals are to be validated and commit-
ment to them obtained and reinforced” (Ibid.). It is precisely the symbolic order:
rituals and ceremonial practices, which are able to express ideas around which
this agreement is centered and to validate it. The fact that such practices are absent
from public schools is, in Kapferer’s opinion, what makes them distinct from pri-
vate ones in Australia. The public schools, over which the state has absolute control
with regard to the appointment, dismissal, and transfer of teachers, the develop-
ment of curricula, the provision of textbooks, etc., are bureaucratically organized,
and characterized by a multiplicity of views about education, views reflective of
the social heterogeneity of their clienteles. The “consumer patronage” - the paren-
tal body, whose commitment to the stated goals of the school needs to be estab-
lished and maintained by the school, is what makes private schools’ situation dif-
ferent from that of public ones, as described in Kapferer’s case. The import of the
symbolic modes of representation and ceremony in the organization of school life
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lies in the way that they are capable of eliciting the unity of all those directly con-
nected with the school in its educational and socialization project, and thus facili-
tate a commitment. Kapferer argues that the fact that state schools do not incorpo-
rate an elaborated ritual and symbolic order is significant for understanding why

these schools fail to engender a collective commitment on the part of their mem-

bers and clients to the socializing goals of the schools themselves. The author sup-
ports her argument with the analysis of two case studies of school rituals.

This setting is quite the opposite to what may be said about the Russian case;
nevertheless, it highlights several important points, which are worth taking into
consideration. The frequency of ritual occasions in Russian state schools is high,
and seems to be similar in number to that which existed before perestroika. Cer-
tainly, their content has changed - as ritual is to represent, reflect and express the
moral and social order, it is understood primarily as a didactic mold. The potential
arena of conflict, however, is the interpretation of what the “Foundations of Or-
thodox culture” should be like: where are the limits of the secular interpretation of
religious culture? What is exactly the role of and place for such culture within the
school walls? And who exactly is discerned as the object of religious (or cultural)
socialization in this case?

In my field site schools, conflicting visions tended to arise mainly among the
teachers themselves. They enjoy a certain degree of independence, and potentially
anyone has the power to offer an idea which could be elaborated and turned into
a school project. It is precisely teachers whose relationships are characterized by
wariness, suspicion and a lack of shared perceptions and understandings of the in-
tent and purposes of an education in Orthodox culture.

In order to highlight how these conflicting visions could interact and what at-
tempts to reconcile the conflicts are sometimes undertaken, I provide a descrip-
tion of one unusual ceremonial occasion encountered in school during my field-
work: “a ritual that failed”

Larisa Ivanovna

The occasion, the account of which I provide below, was initiated, invented and
designed entirely by Larisa Ivanovna.® She was in her late forties when we met. Re-
cently, she had completed an additional education at a Theological University; she
was an Orthodox believer and an excellent teacher with a long professional carri-
er, holding a high position at the school (zavuch - zaveduiushchii uchebnoi chas-
tiu, i.e. deputy/assistant head) where she was teaching, which included an English
language course and the “Foundations of Orthodox culture”. She had been work-

6 A pseudonym.I have preserved the formality of names that is standard in colloquial Russian,
giving to the individuals (especially of a generation older than my own) a name and a patro-
nymic.
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ing in the school for some years when we met. Before that, she had been teaching
in another school - and this was the time when her newly discovered religiosity
became more and more important to her. During these first years of practicing her
newly discovered Orthodoxy, she went on a pilgrimage to monastery in remote
Valaam that is famous throughout Russia. The bus trip from the Russian South
took a long time, and the group of believers traveling together got quite close, as
she recalled, largely due to the friendly atmosphere created by a young man, one
of the participants. The young man, who unexpectedly turned out to be a priest,
travelled with his mother, also a teacher, and Larisa Ivanovna made acquaintance
with them both. The pilgrimage nevertheless had a tragic conclusion: on the way
back the bus had an accident, and two passengers sitting at the front were killed.
One of them was the young priest. This tragic experience brought Larisa Ivanovna
and the young priest’s mother together. The mother was not just a teacher, she was
a school director. Soon after the accident Larisa Ivanovna moved to the school ad-
ministrated by the priest's mother, and this had been her work place from then
on. They never seemed to me like friends: the director was quite an official per-
son, withdrawing from gossiping, tea drinking and other socializing activities of
the staff room; in a bigger company she was quite distant, but seemed to treat eve-
ryone equally. This picture was a bit warmer whenever I saw Larisa Ivanovna and
the director together, with no other witnesses from the school, but still it could not
be called a friendly relationship. Nevertheless, both were devoted Orthodox be-
lievers, and Larisa Ivanovna, as a graduate of a Theological University and author
of numerous publications on Orthodox upbringing enjoyed great authority on the
part of the director. I do not know if these facts and the shared experience from
the past were publicly known to other school teachers, but I am sure that the posi-
tion of Larisa Ivanovna in relation to the director (as created through this dramat-
ic experience) was clear to everybody.

Larisa Ivanovna told me about one more experience from her life which seemed
very unusual for an Orthodox believer. She seemed to be a person of great influ-
ence and energy — on becoming a believer she became a very active parishioner.
She initiated a “Club of Orthodox pedagogues” in the parish, where she elaborat-
ed the agenda of the club, attracted people, and ran the entire business. Also, she
taught religion to children. As an Orthodox intellectual she was also responsible
for the parish’s “public image”: wrote books and articles reporting on the parish’s
activities. As such she became a very precious parishioner to the priest - yet, they
had come into conflict and the priest had “banished her from the parish”. She then
moved to another one, and started to build her position from the beginning, but
this, apparently, was not so difficult. When we met, she was already very influen-
tial and known to the parish community, where she was engaged in teaching in the
Sunday school - both to children and adults. To come into conflict with one’s par-
ish priest is a very unusual situation — a parishioner is supposed to be obedient to
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the priest. This is a crucial obligation of a parishioner, regardless of his education
and the status he or she has in the world outside of the church community. This
fact, which I came to know rather late during my fieldwork (from her directly), re-
vealed that she was a very independent person, and that she was the one who de-
fines what her relations to other people should be like.

When asked about the religious content of “Orthodox culture”, Larisa Ivanovna
used to answer that “We cannot teach religion at school. A ‘pedagogue), from Lat-
in, means ‘the one who leads: we can only lead a school-child to the church’s
door, and leave him or her there, for the church people”. This statement, it must
be stressed, was frequently evoked by other teachers of her profile, in exactly these
words. This etymology was widely known’. I think that it is exactly this under-
standing of the role of a teacher in promulgating the professedly secular “Ortho-
dox culture”, which allows them to act as agents in implementing their (religious)
interpretation of the idea, even if they overtly state that they cannot do this. In the
case of ‘Orthodox culture) the secular pedagogue leads a child to the church door,
where someone else is waiting to take over the burden of religious instruction.
Only that in many cases it is the same person.

“The Day of Flowers”: a ritual that failed?

Two weeks after Easter, I was invited by Larisa Ivanovna to come to the school
for a special prazdnik® - the “Day of Flowers” (Den’ Tsvetov). She did not want to
tell me at the beginning what it was going to be about (“Come and you'll see”).
I kept asking her to tell me at least what I should expect, and then she answered
that it would be a celebration of the Orthodox Day of Women - a Day of the
Women-Myrrhbearers (Den’ Zhen-Mironosits). “It is such a pity”, she said, “that we
celebrate (my prazdnuem) 8" March, a secular holiday (svetskii prazdnik), while we
have an Orthodox one. We are supposed to show to people that women are impor-
tant, and we should do it in the Orthodox way”. We were talking over the phone
and she did not want to say anything more - I was supposed to come to the school
on Wednesday, 25" April, on the third week after Easter 2007.

International Women’s Day — 8" March, as it has come to be called - is one of
the most popular holidays in Russia. Officially established in 1910, it came to be
recognized as a symbol of the Soviet struggle against inequalities, and in fact con-
tributed to the foundation of Soviet rule: the women textile workers’ demonstra-
tions that started on International Women’s Day in Russia culminated in the Feb-
ruary Revolution of 1917 and the establishment of the Provisional Government

7  Pedagogue, from Latin paedagogus, from Greek paidagogos, slave who escorted children to
school, from paid-ped- + agogos leader, from agein to lead.

8  Russian word prazdnik means etymologically “non-working day” and is applied to one-day
calendar festivals, but also, more vaguely, to any special celebration (cf. Binns 1979: 587).
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(Lapidus 1978: 49). The holiday was enormously popular in the Soviet period,
and was celebrated in all of the socialist countries (to the best of my knowledge).’
The main agenda for the day is to celebrate with panache Soviet-type feminini-
ty, embodied in the ideal of the ‘samaia obaiatelnaia i privlekatelnaia’ - ‘the most
charming and attractive, to quote the title of one of the most popular Soviet ro-
mance comedies. On this day, men and boys usually greet women and give them
flowers and sweets. Though celebrated in the family too, it is first and foremost
a public holiday, one especially accentuated in the workplace. Television on this
day is full of old Soviet comedies and romances (held to be beloved by women),
which is thought to be a (state’s) gift to women. Radio broadcasts remind all men
to greet “their” women and give them flowers, all day long. In Larisa Ivanovna’s
school, there were no “universal public events” on that day — within each class,
boys prepared something (usually staging small scenes or sketches) for the girls,
and gave each of them a flower.

The popularity of the holiday speaks in a way about the place of women in Rus-
sian society. The women’s emancipation, proclaimed in the early decades of So-
viet rule, turned out to be only a partial success (if not a complete failure), and
the postwar period witnessed a strong reinforcement of gender inequality in So-
viet Russia (cf. Lapidus 1978; Engel 2004; McMahon 1994). In practice, not only
were women grappling with the double burden of taking responsibility for repro-
ductive matters, childrearing and house-keeping, and of participating in labour,
they occupied the least desirable positions and the most poorly paid jobs. Despite
the strong promotion of technical and scientific training, which indeed created
an unusually high concentration of women in such fields, sex-stereotyped valua-
tions persisted and the humanities — especially culture and education - remained
women’s main preoccupation' (Lapidus 1978). As early as in the 1930s (and then
in the 1950s), a discourse developed that placed emphasis on the particularities
of women’s nature, and also on their physical attractiveness. As Engel — a femi-
nist historian - reminds, biology was believed to determine a woman’s role and to
shape her personality. Motherhood and perfect house-keeping were announced to
be a woman’s “natural” vocation (not so very different from what tsarist officials
had decreed a century earlier); at the same time, women were expected to attain
or to regain their femininity, lost due to the hardships and shortcomings of Soviet

9  For a discussion on reinstating International Women’s Day in other countries of the post-so-
cialist region see e.g. Kapusta-Pofahl (2011).

10 Teaching became a highly feminized profession. As a matter of fact,among all the clusters of
professional workers with higher education where the proportion of women was extremely
high in the Soviet Union, teachers constituted the largest group (Lapidus 1978: 143-147; 172;
185-187). At the same time, economic sectors where women were dominant were among the
most poorly paid, and this was especially true for education, where wages were gradually de-
creasing in comparison to the national average (Lapidus 1978: 190-191). The wage level de-
cline complicated recognition of social status.
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life (Engel 2004: 180-181, 239-240). Since the Brezhniev era, the weakening of the
family began to be acknowledged, as well as a range of other serious social prob-
lems, among them men’s alcoholism and demoralization. For both, women were
to blame: either for their failure to be yielding, gentile and feminine (Engel 2004:
246-247), or for their excessive engagement in work outside the home. As En-
gel concludes, women became convinced that their difficult lives were the result
not of incomplete emancipation, but of emancipation itself (Engel 2004: 249-249).
The Gorbachev period, and what came after it, did not bring any improvement
in women’s situation (cf. Pilkington 1996). Deepening economic crisis, accompa-
nied by the growing acuteness of already existing social problems, brought about
the need to cut the workforce — the observation of all those facts led Gorbachev
himself to suggest “that the way to deal with the social problems stemming from a
weakening of the family was to return women to their ‘purely womanly’ mission”
(McMahon 1994: 63). Economic changes brought hardship and a “feminization of
poverty”: women largely withdrew from the workforce, and the majority of those
who stayed continued to dominate professions low in status and in salary (Engel
2004: 250-268). Similarly, the images of womanhood developed earlier, persisted.
The essential woman was understood as a “Woman with a Capital W”, warm, at-
tractive, with grace, charm, and elegance (cf. Kay 1997).

As influential as they may be in household matters, women as powerful figures
are almost nonexistent in public life in Russia. The popularity of this one-day oc-
casion for celebrating — the Day of Women — must be taken against such a back-
drop, and the essence of the celebration - “Femininity with a Capital F” - must
be understood in line with historical patterns that have built up over the last de-
cades.

The Day of Women-Myrrhbearers is an Orthodox Day of Women. Today, there
is no specified agenda for celebrating it. Before the Revolution of 1917, especially
in the countryside, it was known also as Babii Prazdnik (Baranova, et al. 2001: 343).
The Women-Myrrhbearers were the women who came to the tomb of Christ ear-
ly in the morning on the third day after the burial, in order to wash His body with
myrrh. They were the ones who found out that the tomb was empty, and became
the first witnesses of the Resurrection (Lk 24: 1-12). The Orthodox Church cele-
brates it as a “Week of Women-Myrrhbearers”, in the third week after Easter.

The question of whether Orthodox people should keep celebrating 8" March
is a topic of a heated debate in the church press.!! The usual conclusion is just like

11 Perhaps it is not insignificant that one of the popular explanations is not at all connected
to the Soviet roots of the day. A very popular Orthodox deacon, Andrei Kuraev, well recog-
nized in Russia for opinions often considered controversial, a representative of the Ortho-
dox intelligentsia, argues provocatively, that 8" March was established by Jewish communists.
In his book “How they make an anti-Semite of you” (“Kak delaiut antisemitom”) he “recon-
structed” the origins of the holiday as Jewish Purim, and, as such, would not recommend it
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the one asserted by Larisa Ivanovna - “let’s switch to the Day of Women-Myrrh-
bearers”, but with no indication of how it should be celebrated. The only indica-
tion that follows is that the church prazdnik should replace the public, Soviet one,
although potentially much could also be said about Orthodox images of woman-
hood. Even though, in stressing a woman’s vocation for family matters, they do not
contradict the secular image at all, they do emphasize modesty in their feminine
outlook. This aspect, however important and prominent in general Orthodox dis-
course, does not appear in the discussion on the necessity of celebrating the Wom-
en’s holiday.

The Day of Flowers was introduced and designed completely by Larisa Ivanov-
na. It took the form of a public performance, staged in the school corridor. The
walls were decorated with balloons and children’s drawings of flowers, and a big
sign saying “the Day of Flowers” (Prazdnik Tsvetov). Under the windows, along the
corridor, there were tables with chairs for the audience - just like in a café or a club.
The tables, situated across from the wall, which was supposed to be an imaginary
stage, were prepared for all classes: with a class teacher in the middle, surrounded
by her pupils. When I showed up at 12 oclock, when the prazdnik was supposed to
begin, Larisa Ivanovna told me unexpectedly that the Day of Flowers now had the
meaning of “a day of class teachers (klassnye rukovoditeli), because all of them in
our school are women. And children should respect their class teachers and show
them love. And they do it today”

During the official opening of the “Day” there was no single word about what
it was initially meant for (as Larisa Ivanovna had stated to me in our earlier con-
versation) — i.e. no word about Orthodox Women’s Day. Instead, the school di-
rector greeted everybody on the occasion of the Day of Flowers, especially the
teachers, and expressed the hope that teachers’ work would gain respect and ap-
preciation. Then a representation from each class would step out into the mid-
dle of the corridor - the imaginary stage, and would first perform a song or recite
a poem, and then give their teacher their best wishes. The poem or (more often)
song for the class teacher was necessarily about flowers, or at least in some clear
way linked with them. The most popular songs were Soviet hits from the 80s, the
years when most of the middle-aged women teachers were in their twenties. The
performance was sometimes supported with karaoke music, or even a video clip
shown on a T'V-set. The karaoke video would also show the lyrics, which enabled

to Christians for celebrating (cf. Chto otmechat’ pravoslavnym 8 marta?, http://www.sedmit-
za.ru/text/396303.html). It is a provocative and (only a little bit) ironic commentary, but as
Kuraev is a great authority in explaining religious paradoxes, people read him, even though
some of his arguments seem to be too sophisticated to be understood by believers. Kuraev’s
conclusions are repeated in bits and pieces of information about 8" March found in the in-
ternet, without going into the details of his argument. Nevertheless, in local discourses in my
field site this discussion never appeared.
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others to join in the singing. Some especially famous songs were sung by all the
children and teachers. Then the class representation would give the teacher a big
cream cake and a bunch of flowers. Occasionally, the children would give a flower
to every other grown up woman present there (this way [ was also greeted on that
occasion). Each performance was met with applause. Everybody seemed to enjoy
the show very much. The excitement reached a crescendo with the performance of
another school’s zavuch (instead of children performing in front of teachers). Za-
vuch, an elegant lady in her forties (high heels and a lot of makeup), had a strong
voice and, with the help of karaoke, sang Alla Pugachovass hit “Milliony alykh roz”
(“Millions of scarlet roses”). The other adult who performed was a third zavuch
who sang another hit of the 80s, “Gorodskie tsvety” (“Flowers of the city”). The au-
dience became animated by the thrill of the song and, with the help of TV-set
showing the lyrics, sang together with the teachers. After 1,5 hours (and around 20
such children’s performances), the entire show came to an end, and the children
were dismissed, free to go home.

The class teachers (about 20 people) started to reorganize the tables, joining
them together, in order to make it more practical for sitting together and eating.
All the cakes (20!) were unpacked and shared. The atmosphere seemed to be very
relaxed: we ate the sweets, had sweet wine, and some of the teachers present there
still kept singing the songs we had just heard. People were chatting, discussing
some problems of the working day or the pupils’ performances. I was expecting
to hear something about the Women-Myrrhbearers, but nothing of the kind was
mentioned. I asked Larisa Ivanovna to explain how I should understand it — was it
a secular day of women-teachers or was it in any way related to the Orthodox day.
As an answer she repeated what she had said before, “it’s important to celebrate
our, Orthodox traditions”. I started the “Orthodox topic” with the other teachers
sitting next to me, but apparently it was not very popular, and all I got were the
quizzical looks. One of the “singing zavuchs” told the story of how she went on a
pilgrimage trip to venerate the relics of a popular saint. The story itself was very
interesting, but had nothing to do with the celebrations we had just seen. No one
sustained the topic of Women-Myrrhbearers. We were eating, drinking, and sing-
ing and after about an hour everybody began to leave. When the two of us finally
were left alone as the last ones to depart, Larisa Ivanovna told me how angry she
was about “this whole Day of Flowers”. None of the teachers had helped her in or-
ganizing it: she was left alone with distributing and synchronizing the tasks, and
with rehearsals of the children’s presentations. She bemoaned that she had intro-
duced something for the class teachers, and that they were so ungrateful and did
not contribute to help. She said the whole prazdnik was a failure, and she would
never engage herself in similar enterprises again.
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“Homeopathic opposition”: a little bit of poison to prevent the illness?

There is no particular “Orthodox way” of celebrating “the Day of Women” Some
ethnographic data give descriptions of the way it used to be practiced before the
revolution, mainly in villages (e.g. Baranova, et al. 2001: 342-343), but apparent-
ly no one has cared to reach back to these sources, or simply they were not found
to be useful for re-creation. The Day of Flowers, as designed by Larisa Ivanovna,
was mimicking the typical programme of the Day of Women held on 8" March:
a gift of flowers and performances, songs, poems, films, and sweets. Moreover, as
one learns from the media, such a model can also be encountered in some parish-
es. For example, the church press covered the case of the church of St. Panteleimon
in Yekaterinburg. On this day, men together with children were giving their best
wishes to their “mothers, babushkas and sisters”, and, after the liturgy, also the cler-
gy of the church greeted all the women present there with roses. “For the women-
parishioners the church of St. Panteleimon prepared not the flowers alone’, states
the author, and explains that the major part of the celebration constituted a big
concert in honour of the day of Women-Myrrhbearers, given by the local folk
band (http://www.sedmitza.ru/news/303017.html).

Larisa Ivanovna’s intention was through this celebration to create a religious
alternative to what already existed. She did so, at least by choosing the Orthodox
date. In doing so, she acted similarly to the Soviet state, which, in an attempt to
abolish the religious rituals existing earlier, invented new secular substitutes. Such
an observation justifies seeking help in sources discussing the proliferation and
patterns emerging in the process of the production of Soviet rituals. Christopher
Binns’ analysis appears especially stimulating in this case. Binns notices that some
ceremonies stressed autonomous identity, by recreating Bolshevik history; others,
however, “were deliberately opposed, in date and form, to religious equivalents, of-
ten borrowing some of the «folk» features of their rivals” (Binns 1979: 588). He
calls the latter method a “homeopathic opposition”. The events created in this pro-
cess would assimilate some of the “positive” folk customs involved, but give them
a new interpretation. As an example he brings the case of “Komsomol Christmas’,
with “Komsomol trees topped with the red star”, or the new substitutes for reli-
gious life-cycle rites, such as “Red Weddings” and “Red Christenings, etc. (Binns
1979: 594). The idea of opposing religious ceremonies with secular surrogates cer-
tainly gained ground and the method proved to be very effective, as numerous
studies show (e.g. Binns 1979, 1980; Lane 1979, 1980; McDowell 1974).

This argument was set forth explicitly in Soviet ethnographic writings, contain-
ing instruction with regard to how “new traditions” should be built. Soviet cere-
monial practice was supposed to follow the features commonly ascribed to tra-
ditional Russian obriadnost’ (ritual life): 1) a degree of symbolic and emotional
expression; 2) a stereotyped traditional form; 3) regularity and force of custom; 4)
the active participation of a group of people; 5) an association with “special’, re-
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current occasions of change in the lives of individuals or communities and their
central values (Binns 1979: 586; Kryvelev 1977: 36-38, 44-45). As the Soviet eth-
nographer I. Kryvelev continues - “the ritual (obriad) cannot come into being nor
can it exist outside of tradition and custom, for it develops thanks to the power of
existing traditions and customs” (Kryvelev 1977: 36-7).“It is clear”, states Kryvelev,
“that even an absolutely «<new» ritual cannot be created in an entirely empty space,
it has to be concerned with existing tradition” (Kryvelev 1977: 43), be it an eth-
nic or regional one. However, it is only the form that may be kept, as “the content
and meaning must be completely socialist” (Ibid.). In search of especially popu-
lar rituals which could be transformed and adapted to the Soviet ceremonial life,
an ethnographer should not overlook the role of tradition and emotions. These
should not be treated as an “unavoidable evil”, but as important elements, securing
the new ritual’s ability to adapt (prizhivaemost’) and succeed, concludes Kryvelev
(1977: 43-44).

Such ethnographic knowledge regarding the methods of production of rituals
and holidays is by no means confined to specialists. The fact that in Soviet times
nearly every religious holiday was countered, on the same day or on the one be-
fore or after, by a state/secular holiday is one that is publicly known, but above all
among the Orthodox intelligentsia. Precisely the arguments about “the religious
character of communism’, or about religious patterns of the Soviet way of cele-
brating or of the forms of ritual prominent in philosophical and political writ-
ings'?, are very often publicly known and discussed®. Ironically, the efficacy of
such a “homeopathic” method is also publicly acknowledged. The anonymous au-
thor of the above mentioned press coverage from St. Panteleimon church con-
cludes his account of the Day of Women-Myrrhbearers with such a commentary:
“this is the most reasonable way (naibolee rozumno) to instill (privivat’) the right
understanding of traditional Russian holidays, wonderful, but, unfortunately, for-
gotten and replaced (podmenennykh) with dubious bolshevist dates” (http://www.
sedmitza.ru/news/303017.html). Ironically, the replacement here appears to take
place at least twice, and the result shows that simplistic notions of reversal are not
sufficient to account for contemporary ritual practice.

Christel Lane (1981) discusses Soviet ritual life in terms of political power re-
lations, embodied in the title: “The rites of rulers” Ritual activity occurs in social

12 Nikolai Berdiaev is a classic example here. Berdaev was an émigré Russian philosopher
who was the first to give a thorough rendition of the thesis. His 1955 volume was reedited
in the 1990s, and became more and more popular among the intelligentsia, especially its Or-
thodox sections.

13 And many of the local believers would insist that the Soviets were in fact conducting re-
ligious rituals, albeit in ignorance, which in turn would be an argument to prove the con-
tinuity of Orthodox tradition. This is also being transmitted in schools during lessons. In
a somewhat similar vein goes Ina Vogelsgang’s argument about the relation between Soviet
ideology and religious practices in Simferopol (Vogelsgang 2004).
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contexts where there is ambiguity or conflict about social relations, and it is per-
formed to resolve or disguise them (Lane 1981: 11). If we adopt Lane’s definition
of ritual, then in regard to the Day of Flowers, the question arises: What was the
final resolution of the conflict between the secular and the religious? And how do
we account for a ritual failure acknowledged by Larisa Ivanovna?

Lane proposes to look at ritual through Geertz’s concept of “a model of” and “a
model for” (Geertz 1968: 7). She contends that insofar as ritual always entails the
enactment of a social relationship between groups (or an individual and a group),
the relationship is shown in such a way that it both portrays and subtly alters the
relationship framed in the ritual act (Lane 1981: 12, emphasis added). Ritual then
provides both “a model of” and “a model for” that relationship. Lane suggests that
the emphasis given to these two properties of ritual will vary according to the so-
cial context in which the relationship is set. If the social context has merely blurred
that relationship and the resulting ambiguity has to be removed, the “model of " as-
pect will predominate. If, however, the social context is also one of conflict, that is
if there is a great discrepancy between the ideological definition of the relation-
ship and the relationship as it actually affects the actors, then the “model for” as-
pect will be more prominent, asserting the ideological definition with varying de-
grees of consciousness (Ibid.).

Keeping this in mind, let us now turn to Larisa Ivanovna’s disappointment with
her endeavour. Perhaps Larisa Ivanovna was satisfied with the way everything
went, and was complaining about the lack of help only. Perhaps something else
happened, of which I do not know. But, perhaps her words were only a secondary,
post factum rationalization, and her genuine distress was related to her inability to
mobilize the others to celebrate the Orthodox version of womanhood. To an ex-
ternal observer, the entire event seemed to proceed smoothly. The party which fol-
lowed reflected a good mood. The fact that everyone had a good time watching,
singing, and eating would prove that the ritual’s function of social integration was
fulfilled. This fact makes the case much different from the other studies of ritual
failure that have appeared recently (Coleman 2006; Engelke 2006; Bornstein 2006;
Tomlinson 2006), but, just as in the case of some of these studies, it requires us to
take a look at the issue of intentionality in ritual (Tomlinson and Engelke 2006:
13-15). The most fruitful insight in this context is provided by Christel Lane, who
brings attention to the category of ritual specialists in the context of Soviet ritu-
al. These are, in her words, “all those who devise new, or adapt old, rituals to up-
hold their definition of social relationships” (Lane 1981: 14). In conflictual social
contexts, “the creation of ritual becomes a conscious effort, although the very na-
ture of ritual puts limits on the independent creativity of ritual specialists” (Ibid.).
The author advises, however, that the decision as to whether the researcher focus-
es on the motivations of the ritual specialist or of the other participants affects
the approach and interpretation. The “model of” aspect of ritual is often empha-
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sized in social contexts where value consensus is strong and where all members of
the group have a major interest in keeping conflicts at bay. Ritual here strength-
ens or restores the pre-existing value integration. The “model for” aspect of ritual
is emphasized in social units that are complex and internally differentiated, “where
a marked discrepancy between the ideological definition of social relations and
their actual state has not yet led to open conflict. Ritual, in such a context, is a tool
of political elites in their effort to perpetuate the political status quo. Which of the
approaches becomes dominant in an analysis depends not only on the social con-
text in which the ritual is being performed, but also, in a conflictual context, on
whether the researcher is focusing on the motivations of ritual participants or rit-
ual specialists” (Lane 1981: 15-16). Keeping this remark in mind, in what follows
let us consider all the parties involved in the organizing and performing during
the Day of Flowers, and their possible motivations.

Despite the original intention and the chosen date, the meaning was strictly
secular to all the participants, including the other teachers. The overt message was
that it was a day for teachers, during which children would express their respect,
appreciation and love. At the same time it has to be remembered that the children
are being given courses of Orthodox culture, and they are not seen as a partner
with whom to negotiate the boundaries of “Orthodox (secular) culture”. Possible
conflicts never appear here, and certainly they did not appear during the perfor-
mances.

The ritual brought solidarity within the group (excluding perhaps Larisa
Ivanovna, but this observation constitutes another thread in the analysis which
will be expanded on further). That ritual can help create a sense of unity within a
group is its most recognizable feature and function to teachers in the first place,
and this was also Larisa Ivanovna’s objective for this event. Her attempt was ad-
dressed primarily to the other teachers: to convince them of her own interpreta-
tion of Women’s Day. Thanks to her great authority in the school (and, as one may
guess, the ability of making alliances with the headmaster), she was able to intro-
duce the entire idea, and execute it. That the other teachers were the ones to whom
the didactic aspect of ritual was addressed, is part of the hidden agenda' here. This
case, to a certain extent, resembles the case of holiday celebrations in Israeli kin-

14 This term is in a sense analogous to the “hidden curriculum”. Although there are many def-
initions of this and it is still a debated issue, it is agreed that “covert”, “latent” or “implicit”
curriculum points to “by-products of schooling” or “non-academic outcomes of schooling”
or perhaps better phrased “non intended effects of schooling” (e.g. Cornbleth 1984; Mar-
tin 1976; Snyder 1971; Overly, 1970; for anthropological analysis cf. Gearing and Tindall
1973). However, instead of stressing the outcome-oriented aspect of this, I will follow Han-
delman’s (1998: 288) notion in which he underlines the contested relationship between the
parties that is implicit in the context of rituals analyzed by him. In my case, the contested re-
lationship between the teachers, and between the teachers and the Church, is implicit in the
project of vospitanie in the spirit of “Orthodox culture”.
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dergartens described by Don Handelman (1998: 162-189). The task of formal ed-
ucation in Israel is less the replication of social order than the construction of an
ideological blueprint that contributed to the very creation of the state. The cele-
brations that were created in Israeli kindergartens were designed primarily in or-
der to influence the maturation of youngsters “who were the future generation of
citizenry”, and were linked directly with the nation-building project (Handelman
1998: 162). Many of these occasions explicitly celebrated versions of the tradition
and history of the Jewish people, of the renewal and coherence of the Jewish state,
and of their integral and consensual synthesis (Handelman 1998: 163-164). In the
beginning of the Israeli statehood, education in kindergartens was conceived of as
an instrument of national purpose: one that would help to transform the child in-
to an Israeli person different from that of his parents, who in the main were recent
immigrants from diverse cultures. Moreover, through the child the parents too
were to be re-socialized. The parents were integral to these celebrations, and the

implicit effect of these didactics was to bring parents and children together under

the tutelage of children.
Similarly, as in the case of Israeli kindergartens, the implicit agenda of the Day

of Flowers was to bring the teachers to Orthodox values. It is the teachers who
form the most heterogeneous group with different views on education, particular-
ly on the place of religion in a secular school. That the conflict between the par-
ties is latent is in fact a precondition for the ritual enactment of that relationship:
in situations of open conflict, when both parties are aware of a difference in inter-
ests, ritual is not practiced at all (Lane 1981: 13). As Lane reminds, “participants in
the ritual must not have a full awareness of all the social implications of the ritual.
Therefore conflict is not necessarily acted out in the ritual but may be merely im-
plied by it, in that the assertion of one principle of social organization necessar-
ily precludes the expression of another” (Ibid.). The claim that one principle pre-
cludes another is in congruence with the popular assumption that ritual can be
either secular or religious™. But what if these two principles do not dismiss each
other entirely? Perhaps Larisa Ivanovna was content with the other teachers cel-
ebrating 8" March on an Orthodox set date, and expressed disappointment only
about their unsupportive attitude with regard to organizing?

The Day of Flowers produced a special sort of solidarity and unity, but it is hard
to make an arbitrary statement as to whether it was actually centered on the Or-
thodox values that Larisa Ivanovna was initially attempting to instill. However, to
say that Larisa Ivanovna would object to the content or form of the ritual, that she
herself had after all designed, would also be a serious overstatement. Has the rit-
ual created by her worked towards the maintenance of the status quo or towards

15 In her discussion of Soviet ritual, Lane refers to Durkheim and his division between the sa-
cred and the profane (not to be mistaken with the secular and the religious), and contends
that “the new Soviet ritual is not completely secular either” (1981, p. 36).
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the transformation of the social order then? Both, although on different levels -
would be perhaps an answer worthy of Solomon. But in making such a conclusion
we find support in Lane’s work, who, as already mentioned, emphasizes that the
ritual employed in times of social change provides both “a model of” and “model
for” social order, serving as a mechanism that might contribute to social cohesion
despite the divisions. It is also Richard Quantz’s (1999) contention, that ritual does
not necessarily need to be understood in either/or terms: it may both maintain
the status quo (as would be in the Durkheimian notion) and make transforma-
tion possible (as is visible in Turner’s work). It is Quantz’s reading of Victor Turn-
er’s work that allows us to make a similar conclusion: if society is a dynamic entity
in constant flux, then ritual provides contradictory moments that reinforce struc-
ture while permitting the possibility of transformation (Ibid.). A socially underes-
timated womanhood proves to be a powerful symbol, which everyone engaged in
this feminized profession holds dear, and which therefore transcends the possible
divisions between the Soviet and the religious by embracing both.

Turner’s recognition of symbols as “multivocal” and “polysemous” (1967), i.e.
as representing more than one cultural idea, opens up the understanding that “the
system of meaning” created in ritual is not fixed and, therefore, able to change as
internal and external demands change (Turner 1964, quoted in Quantz 1999). That
different individuals and different times may emphasize one possible meaning of
a symbol over others also creates the possibility that any particular performance
may be read in multiple ways. In this way, ritual can help create a sense of unity
within a group even when participants hold different understandings of the mean-
ing of the ritual: “We can see how the same dominant symbol, which in one kind of
ritual stands for one kind of social group, or for one principle of organization, in
another kind of ritual stands for another kind of group or principle, and in its ag-
gregate of meanings stands for unity and continuity of the wider Ndembu society,
embracing contradiction” (Turner 1964, quoted in Quantz 1999). The multivocal-
ity of symbols (i.e. the variety of different meanings attached to the same symbol,
cf. Turner 1967) is an especially important trait in the use of ritual to build politi-
cal solidarity in the absence of consensus — as was recognized by Larisa Ivanovna
in her attempt at creating the Day of Flowers. But the solidarity produced by a rit-
ual is an ambiguous issue in itself. The Day of Flowers/Women was a failure to its
author while to the participants it seemed successful, and what divided them was
the lack of the same, shared understanding of the ritual. According to Durkheim
the key to understand the ritual lies in “noncognitive effects of participation rath-
er than in the cognitive per se of the symbols round which rituals are performed.
This is to say, it may be more important, or at least just as important, that we re-
alize that participation in ritual helps create a nonrational feeling of connected-
ness to other individuals and the group as a whole and feelings of commitment to
specific symbols rather than attempt to analyze rationally the possible referents of
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those symbols” (Quantz 1999). Such an approach implies that ritual can serve by
producing bonds of solidarity without uniformity of belief. For this reason we may
follow James Fernandez (1965) and distinguish between two kinds of consensus
produced in ritual: a social and a cultural one. While with the former term, Fer-
nandez refers to general agreement about the appropriateness of certain actions in
particular circumstances, by the latter he means agreement among people on the
meaning of an action. He argues that it is social consensus that holds a cult togeth-
er rather than a cultural one (Ibid.). It is the very ambiguity of the symbols em-
ployed in ritual action that makes the ritual useful in fostering solidarity without
consensus - so, perhaps in the case of the Day of Flowers, Larisa Ivanovna became
unified with the other teachers around the bare fact that they were Russian mid-
dle-aged women, not necessarily ostentatiously Orthodox ones?
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Pilgrimage, the Assumptionists
and Catholic Evangelisation in
a Changing Europe: Lourdes and Plovdiv

John Eade

Abstract: The rapid development of academic research into pilgrimage in Europe has encout-
aged an exploration of the growing links which have emerged between west and east Europe
after the collapse of the Iron Curtain’ in 1989. This recent development has to be set within
a longer historical perspective, however, and analysis must consider not only religious contexts
but also the influence of political, economic and cultural processes at local, national and inter-
national levels. These related processes are examined here through an analysis of the develop-
ment of a major Roman Catholic in the south-west corner of France - Lourdes - and the ways
in which the Assumptionist Order and the Vatican sought to link this shrine to an evangelising
mission in south-eastern Europe during the late 19th and early twentieth century. This leads
on to a discussion of the Bulgarian Catholic Church during the Communist period, Vatican
policy and the revival of links between the Bulgarian church and Lourdes after 1989, focuss-
ing on the Assumptionist’s role in Plovdiv, Bulgaria’s second largest city. These links between
Lourdes and Plovdiv are part of a wider process where the shrine’s officials seek to respond to
global forces, cultural diversity and geopolitical change.

Key words: pilgrimage, evangelisation, Europe, Lourdes, Bulgaria

Pilgrimage across Continental Europe

Between the 1960s and 1980s the anthropological study of pilgrimage in the
English-speaking academic world was largely undertaken outside Western Eu-
rope. Highly skilful ethnographies were undertaken on non-Christian pilgrimage
in the Indian sub-continent and N. Africa, for example, or on Christian pilgrim-
age in Latin America. The anthropological neglect of West European pilgrimage
reflected perhaps the implicit assumption that post-Reformation secularisation
was reducing the public significance of religion. Even though millions of Roman
Catholics flocked to pilgrimage shrines across the West European region, most
anthropologists ignored the pioneering, if brief, study by Robert Hertz of the St
Besse pilgrimage in the Italian Alps (1913). We can see a link between Hertz’s ar-
ticle and the explorations of the political dynamics and contested character of Eu-
ropean Christian religion by Eric Wolf, William Christian Jr. and Mart Bax which
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developed from the 1960s - see Christian’s classic ethnography, Person and God
in a Spanish Valley (1972). However, their work focussed on fairly secluded rural
communities or, in the case of Mart Bax, beyond Western Europe in the Balkans.
Scant attention was paid to large scale, well established pilgrimages and there was
no anthropological equivalent of the wide vision shown by the geographer, Mary
Lee Nolan, with her husband Sidney in their invaluable mapping of West Euro-
pean pilgrimage published in 1989. Furthermore, although an extensive literature
by local scholars on pilgrimage in Eastern Europe was available, Anglophone an-
thropologists lacked the linguistic skills and disciplinary interest to access studies
written in the Central and East European academic traditions of ethnology and
folklore studies.

Yet, Anglophone studies are gradually appearing on pilgrimage in Eastern Eu-
rope and Russia. They focus on both Eastern Catholic and Russian Orthodox cults
(see Buzalka 2006, Rock 2007, Kormina 2004, 2010), thus complementing work al-
ready published on Greek Orthodox pilgrimage (Dubisch 1995). Increasingly close
ties between West and East Europe, associated partly with the expansion of the Eu-
ropean Union, have encouraged scholars to contribute to these emerging networks,
even if research is still constrained by stereotypes, and linguistic and disciplinary
boundaries (see Hann 2011, Hann and Goltz 2010, Eade and Katic 2014).

As boundaries between disciplines and research regions have begun to weaken,
so scholars have become more aware of the similarities in pilgrimage beliefs and
practices around the world. In the European region, there has developed an aware-
ness of the ways in which global migration has enabled non-Christian pilgrim-
ages to emerge and the increasing cultural diversity of Christian congregations,
particularly in Western Europe, has seen Old Christian shrines being revived and
reinterpreted together with pilgrimage routes. (see Hermkens, Jansen and Noter-
mans 2009, Jansen and Notermans 2012, Eade 2013).

However, we must be careful to avoid seeing these developments within a nar-
row religious context. This expansion was also driven by the diversification of
tourism leading to the emergence of an interweaving of tourism and pilgrim-
age, i.e. heritage and ecotourism and religious tourism, linked to improvements
in transport, the rapid expansion of virtual communication, the growth of leisure
time and greater longevity (see, for example, Collins-Kreiner 2010, Stausberg2011,
Reader 2013).

Pilgrimages in the West were also influenced by the growth of more complex
social and cultural identities, the encouragement of greater individualism bound
up with reflexivity and a focus on self-development and fulfilment. An educated,
literate middle class was keen to ‘pick and mix’ from different cultures: thus many
are attracted to go on pilgrimage as a form of self-discovery, whilst also being sus-
picious of institutional forms of religion. These changes have encouraged major
pilgrimage shrines to adapt if they are to remain attractive destinations. The rela-
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tionship between pilgrimage, tourism and travel has become even more compli-
cated and requires us to be sensitive to political and economic forces as well as to
religion. To explore these changes more closely, I will focus on Europe’s most pop-
ular shrine — Lourdes in the south-west corner of France. Although we start in this
remote area, we very quickly are brought into national and international contexts
and quite quickly — and surprisingly for me at least — to Bulgaria and its second
largest city, Plovdiv.

Lourdes: The development of a modern Roman Catholic shrine

The 19" century saw a remarkable ebb and flow of Marian shrines in north-
western Europe. Some already established shrines revived their fortunes, but the
ones which caught the public eye for both religious and political reasons were new
— La Salette 1846, Lourdes 1858, Pontmain 1871 in France, Oostakker 1873 in Bel-
gium and Knock 1879 in Ireland. The Vatican approached these novel cults with
typical caution, but through a centuries-old process of investigation and control it
eventually approved those mentioned above, and employed them within its reli-
gious mission and its dealings with secular authorities. The creation of pilgrimage
shrines, and pilgrimage in general, was inextricably involved in politics as an exer-
cise of power therefore - both through political struggles within the Roman Cath-
olic Church and between the Church and the state.

Lourdes developed not only as the most popular of these new shrines, but as
one of the most visited places in Europe, rivalling such long established pilgrimage
attractions as Rome, Assisi and Padua. Given the obscurity of this small Pyrene-
an town, such popularity was a formidable achievement and was the result of var-
ious factors — not just religious, but also more broadly cultural, as well as politi-
cal and economic. As several fine analyses have shown (see Harris 1999, Kaufman
2005, Claverie 2008), Lourdes” popularity was driven by the public controversies
concerning miraculous healing. Supporters of the shrine and its critics (within
the Church as well as among secularist politicians, journalists, intellectuals and
doctors) focussed on claims by pilgrims that they had been dramatically cured
through the spring water which was central to the cult, or during the ritual cele-
brations held there.

Lourdes’ fame was also established through its vigorous development as a thor-
oughly modern shrine whose religious and business leaders used the latest tech-
nology to promote the destination (see Kaufman 2005). The media has played
a crucial role in maintaining the shrine’s high profile with television, film and
more recently the internet keeping Lourdes in the public eye. The shrine’s devel-
opers have also looked beyond France to an international audience and so Lour-
des’ fortunes illustrate very clearly the cultural and politico-economic vicissitudes
of Europe more generally.
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The cult developed after 1858 when a local girl, Bernadette Soubirous, had
anumber of séances at a grotto by the river Gave outside the town with an appari-
tion which was eventually established as St Mary; the Mother of Jesus Christ, pop-
ularly referred to as Our Lady. Among the several messages given by the appari-
tion, the Vatican threw its weight behind one which Bernadette reported in her
local Bigourdan dialect - ‘Que soy era Immaculada Concepciou’ (‘I am the Immac-
ulate Conception’). In 1854, Pope Pius IX had proclaimed the centuries-old con-
troversial belief that St. Mary had been born immaculate, i.e. conceived without
sin, one of the few dogmatic teachings of the Church. Hence, the message had im-
mediate consequences for those promoting the dogma among Roman Catholics,
as well as for the Church’s relations with outsiders. Yet, what caught the popular
imagination was another message concerning a spring she had uncovered during
another séance. Aquero or ‘that thing), as Bernadette initially referred to the appa-
rition, told her to: ‘Go and drink at the spring and wash yourself in it’ (Laurentin
1979: 60). Claims that miraculous cures had occurred at the spring or through the
use of ‘Lourdes water’ quickly spread and established the shrine’s fame as a nation-
al and then an international centre of healing.

Lourdes was founded around two themes therefore — one referring to ecclesias-
tical authority and theology, while the other involved people’s everyday concerns
about health and healing. These themes have remained in tension with one an-
other and reflect age-old entanglements between official and popular beliefs and
practices, between the figures of Jesus Christ and his mother Mary and between
worldly and spiritual concerns.

Claims concerning the healing powers of ‘Lourdes water’ led to intense debate
between the religious and medical professionals associated with the shrine and
their secular opponents (see Harris 1999, Kaufman 2005). The Lourdes’ authori-
ties moved swiftly to control access to the water by providing taps near the grot-
to and began to test healing claims through a rigorous process of medical scru-
tiny. Bathing in the spring water soon became organised and a bathing house for
pilgrims was built next to the Medical Bureau where people’s claims to be cured
were assessed. Volunteers also provided assistance to pilgrims at the local station,
within the shrin€’s precincts (domaine) and at the Notre Dame de Sept Douleurs
hospital in the new town which had grown up between the domaine and the old
town.

Lourdes and the Assumptionist Order

Lourdes’ emergence as a leading Marian healing shrine was surrounded by po-
litical controversy involving the French state and internal divisions within the
Catholic Church. Here I want to focus on the role of the Assumptionist Order
since the history of this organisation provides a crucial link to the later discussion
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of the connection which the order forged between Bulgaria and France, especially
between Plovdiv and Lourdes.

The Augustinians of the Assumption - popularly known as Assumptionists
- were founded in Nimes, south-west France, by Fr. D’Alzon in 1845. He came
from an aristocratic and deeply religious family and his early years as a priest
were devoted to evangelisation, particularly with Protestants who constituted ap-
proximately a third of the local population.! Encouraged by his life-long collabo-
rator, Mother Marie-Eugénie de Jésus, who had founded a female order, the Re-
ligious of the Assumption, he established his own order with the particular aim
of ‘education, publication of books, works of charity, retreats, and the foreign
missions.?

The organisation of pilgrimages neatly fitted Fr. D’Alzon’s mission and he took
a keen interest in the emergence of two Marian shrines in particular — La Salette,
in the Alpine region near Grenoble, and Lourdes. However, La Salette was side-
lined after the success of the first national pilgrimage to Lourdes in 1873, organ-
ised through a collaboration between the Assumptionists and a lay organisation
of women, Notre Dame de Salut, based in Paris. A division of labour emerged be-
tween the two organisations with regard to Lourdes and pilgrimage more gener-
ally. The Assumptionists focussed on political campaigns and religious journal-
ism as part of their national and international evangelisation strategy, encouraged
the growth of organised pilgrimages to Lourdes and other French shrines and or-
chestrated the major public ceremony held at the shrine, while Notre Dame de
Salut concentrated on organising the most important pilgrimage to Lourdes — the
French national pilgrimage held in the middle of August around the Feast of the
Assumption. A third organisation, the Little Sisters of the Assumption, was also set
up to care for sick pilgrims during the train journey to and from Lourdes and at
the shrine’s hospitals and grotto.

The rituals introduced by the Assumptionists at Lourdes had both a religious
and political function. A crucial change was made in 1888 when the daily Bless-
ed Sacrament procession was introduced. Attention shifted away from the grotto,
the baths and the intimate relationship between Our Lady, St Bernadette and the
pilgrim towards the miraculous potential of the Host as the Body of Christ held
before the serried ranks of malades in the Esplanade, a kind of religious parade-
ground set apart from the grotto and the baths. Here the ceremony could build
towards a crescendo where there was a potential for very dramatic and public
claims of healing. When malades came forward with such claims, it bolstered the
Assumptionists’ defence of miracle - in alliance with the medical bureau which
examined these claims - against their anti-clerical and republican opponents.

1 http://en.wikipedia.org/wiki/Emmanuel_d’Alzon [Accessed 20 April 2013.]
2 Ibid.
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Differences within the Catholic Church concerning Marian devotion and the
central position of Jesus Christ overlapped, therefore, with tensions between the
Assumptionists’ religious mission and secular republicanism.The conflict with the
state reached a climax during the ‘Dreyfus Affair’ where a Jewish officer was false-
ly accused of treason. The Assumptionists engaged in bitter, anti-Semitic attacks
and dissident activities against the Third Republic, which led to the order being
expelled from France in 1905.

Lourdes after the First World War: The expansion of its international role

As the shrine became more organised it began to build, around the highly visi-
ble French National Pilgrimage in August, a calendar of regular diocesan pilgrim-
ages extending far beyond France’s borders. Although the shrine remained open
throughout the year, the pilgrimage season began in earnest during May and last-
ed until October. The Hospitality of Notre Dame de Lourdes emerged as the prin-
cipal lay organisation which looked after the bookings made by these large pil-
grimages and controlled the shrine’s key areas (the grotto, baths, esplanade, station
and, much more recently, the airport). The large pilgrimages were supplemented
by a host of smaller groups raised, for example, through parishes, while those ar-
riving to discover more about the shrine were catered for through the Hospitality’s
‘Pilgrimage for a Day’ service.

Lourdes’ expansion as a pilgrimage destination between the First World War
and the 1960s was partly driven by the close relationship between the shrine and
the town. This relationship was marked by ambivalences reflecting local and na-
tional social and cultural tensions. Initially, the shrine was seen as the town’s pos-
session — Bernadette was, after all, a local girl and the local parish priest, Fr. Peyre-
male, played a key role in the validation of the apparitions. However, the shrine’s
rapidly expanding fame, the arrival of outsiders, such as the Assumptionist Order
and the Garaison Fathers, and Bernadette’s departure to a convent in Nevers, in
central France, broke down these local boundaries. A new town emerged between
the shrine and the old town which serviced the growing throng of visitors. The
creation of the Hospitality organisations promoted this process, since the help-
ers ensured the rapid transfer of pilgrims from the station to the shrine, by-pass-
ing the old town.

The 1905 laws separating Church and state - the foundation of France’s con-
temporary laicité policy - in the aftermath of the Dreyfus Affair not only hit the
Assumptionists hard, but also led to the shrine’s property being transferred to the
town in 1910 (Harris 1999: 365). This move further deepened the divisions be-
tween the anti-republican sympathisers associated with Lourdes and their sec-
ularist antagonists. Yet attempts to make Lourdes a conservative, bordering on
fascist, bastion were weakened by political forces outside France, especially the
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Vatican. Hence, while the far right Action Francaise probably had many admir-
ers among conservative Catholics at Lourdes, the organisation was condemned in
1926 by Pope Pius XI who, ironically, had declared Bernadette blessed a year ear-
lier and then went on to canonise her as a saint in 1933.

As the Vatican sought to respond to the rise of Communism and Fascism dur-
ing the 1920s and 1930s, pilgrimage shrines like Lourdes were firmly tied to papal
policies, which from the late 19" century onwards built pragmatically on papal re-
sponses to industrial capitalism, urbanisation and political and military conflict.
Lourdes was to be celebrated as a place of healing - in physical, spiritual and social
terms — where visitors could be reminded in a variety of ways about the Church’s
teachings concerning faith in an increasingly secular world. Among the various
messages Bernadette received during her apparitions, the one referring to Our La-
dy’s immaculate conception greeted all those who visited the grotto, while Catho-
lic teaching concerning transubstantiation and Jesus Christ’s redeeming sacrifice
through His crucifixion was acted out daily through the Blessed Sacrament pro-
cession and the ‘blessing of the sick’in the esplanade. Despite Bernadette’s complex
personality and ambivalences — or perhaps because of them - the Church chose
to emphasise her humility, obedience and patient suffering (see Laurentin 1979).
Significantly, the only figurative representation of her in the domaine is a stat-
ue of her as a simple young shepherdess on the procession route to the esplanade
— a site easily missed.

The play of ambiguities, tensions and contradictions inherent in a site such as
Lourdes, where so many religious, political, economic and social interests are at
play, have been noted by several commentators (Harris 1999, Kaufman 2005, Clav-
erie 2008, Harris 2010, 2013, Eade 2013). They were reflected at the grotto through
the sticks and other paraphernalia which were proudly hung up in rows oppo-
site the statue of Our Lady in the niche where the apparition had appeared. These
momentoes expressed the fame of Lourdes as a healing shrine and people’s hopes
and desires, rather than papal dogmatic teachings. Their disappearance during the
1970s indicated the Church’s desire to emphasise the incarnational/experiential
character of bathing rather than miracles, while changing beliefs and practices
concerning health and illness were encouraging visitors to adopt a more every-
day and less spectacular interpretation of miracle (see Harris 2013). These chang-
es were also reflected in the re-asserted stress on penance and healing through the
priestly laying of hands on the afflicted.’

From the 1980s, the development of the meadow across the river from the grot-
to enabled the authorities to emphasise once again devotion to the Blessed Sac-
rament by erecting a tent for the exposition of the Blessed Sacrament. Increas-
ing attention to youth activities also led to the construction of a more permanent

3 Tam grateful to Alana Harris for pointing out these changes in a personal communication.
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building on the meadow, in turn leading to the more recent Stations of the Cross
site.

Pilgrimage and evangelisation in South-East Europe: The Assumptionists’
international mission and Bulgaria

Roman Catholic interest in the evangelisation of South-East Europe has a very
long history, of course, extending both before and after the break with the Ortho-
dox Church in 1054 C.E. Emissaries had been sent to the territories which be-
came part of contemporary Bulgaria as early as the 9" century with scant success.
The Vatican renewed its evangelisation efforts during the 17" century through the
Sacred Congregation for the Propagation of the Faith founded in 1622 as part
of Rome’s response to the Protestant Reformation. One of their first successes
involved the conversion of some members of a heretical sect, the Paulicians or
Paulini, who lived in the northern area of the Ottoman Empire near the towns of
Plovdiv in what is now central Bulgaria and Nikopol on the Danube. As Perkowski
notes:

The Orthodox considered them apostate and excommunicated. The Paulini felt
themselves to be true Christians and when they came in contact with an ‘apos-
tolic visitor, Bishop Pietro Cedolini, in 1580 some of them requested affiliation
with the Vatican. Thereafter, and especially during the second half of the seven-
teenth and the beginning of the eighteenth centuries, there was intense Catho-
lic missionary effort among these latter-day Paulicians (Perkowski 1994: 104).

This evangelisation of areas, which were later incorporated within an independ-
ent Bulgaria, reflected important changes in the regional balance of power as the
Ottoman Empire weakened. In the Treaty of Karlowitz of 1699, Austria and Ven-
ice acquired control of Ottoman territory in the Western Balkans and ‘granted free-
dom of religious practice to all Christians in the remaining portions of the Otto-
man Empire, thus ending a 300-year Greek Orthodox monopoly’ (Ibid: 103). Rome
sent Franciscan and Passionist missionaries ‘first to care for established Ragusan
[Croatian] trading colonies, then to proselytise wherever possible’ (Ibid.: 104).

By the mid-19" century, Rome’s development of an ‘Eastern mission’ had be-
come embroiled in France’s aspirations as the protector of Christian congregations
and pilgrims in a weakening Ottoman Empire. In 1848, Louis Napoleon revived
an agreement made in 1525 where France had been acknowledged as the formal
protector of all Christians there, including those belonging to Orthodox commu-
nities. This claim was contested by other European powers and played a role in the
conflicts leading up to the 1853-1856 Crimean War. However, the 1856 Treaty of
Paris confirmed France’s historic rights and Russia formally abandoned its claim
to protect Orthodox Christians in the Ottoman Empire.
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This was the geopolitical context in which the Assumptionists sought to con-
tribute to the Vatican’s ‘Eastern mission’ Fr. D’Alzon was eager to use pilgrimage
and schooling as two prime weapons in the Catholic Church’s evangelising mis-
sion and in 1862, during one of several visits to Rome, he was encouraged by Pope
Pius IX to concentrate on the conversion of Orthodox communities within the
Ottoman empire. Fr. D’Alzon’s 1862 visit to Rome was also highly significant in
terms of where the Assumptionist mission was to begin, since various Bulgarian
activists had taken their grievances to the Vatican between 1859 and 1861. These
activists were inspired by both religious and political considerations. They chafed
at Orthodox controls wielded by the Greek Orthodox officials in Constantinople,
especially the refusal to permit the use of Bulgarian in church ritual and educa-
tion. One of its leading figures, Dragan Tsankov, was closely allied to France and
he joined the delegation of Bulgarian religious and secular leaders which resulted
in Pope Pius IX recognising the formation of the Bulgarian Uniat Church in 1861.
Although Joseph Sokolsky was appointed as the first Archbishop, his abduction by
Russian agents meant that the Assumptionist mission had to wait until Raphael
Popov, his successor, arrived in 1863 and established his base at Adrianople, where
the first Bulgarian Uniat gymnasium was built.

The Eastern Catholic churches were natural, albeit controversial, allies in the
Vatican’s strategy. They were in full communion with Rome and were represent-
ed at the Holy See through the Congregation for the Oriental Churches, but fol-
lowed their own non-Latin rites. In Bulgaria and other East European countries
where the Orthodox Church held sway, their hybrid character made them sub-
ject to suspicion and hostility. They were often seen as the Vatican’s Trojan Horse
for the conversion of Orthodox congregations to Catholicism - a perception en-
couraged by periodical migrations of Orthodox groups or individuals into East-
ern Catholic churches or Roman Catholicism. These religious boundaries and the
movements across them became more urgent during the growth of nationalism in
the 19 century Ottoman Empire.

The emergence of the Bulgarian Eastern Catholic Church grew out of the dis-
content with the growing Hellenisation of schools and church ritual during the
early 19" century. By the 1860s, this discontent was expressed in two different
ways - through moves towards autonomy from the Patriarchate at Constantino-
ple and through alliance with Rome. The second development leads us back to
the Assumptionists and their international mission and to how a French shrine
1 Lourdes [ could become linked (surprisingly perhaps) to Bulgaria.

Fr. D’Alzon visited Constantinople in 1862 - six years after the Treaty of Paris
- and sent one of his trusted Assumptionist colleagues, Fr. Galabert, there to pur-
sue his missionary strategy. Fr. Galabert acted as an important link between the
emerging Bulgarian Eastern Catholic Church, Rome and the Assumptionist Or-
der. He became the theological adviser to Archbishop Raphael Popov but also es-
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tablished schools across the region, including the primary school of St. Andrew
in Plovdiv during 1864. His efforts were supported by an order of female helpers
— the Congregation of the Oblates of the Assumption — which Fr. D’Alzon creat-
ed in 1865.

The Plovdiv mission was a key node within the expanding network of Assump-
tionist centres across Bulgaria, Romania, Russia, Yugoslavia, Turkey and the ‘Holy
Land. The primary school was followed by the creation of the celebrated St. Au-
gustine College in 1884. This French medium college played an important role in
the strong links which the Assumptionists developed between Bulgaria and West-
ern Europe. The career of Fr. Kamen Vichev, one of their leading members and
a beatified martyr, clearly illustrates these connections. He was born into an Or-
thodox family but converted. After training at a seminary in Karagatch and Pha-
ranaki in what is now Turkey, he spent two periods of study in Belgium ‘interrupt-
ed by periods of teaching at St. Augustine College in Plovdiv and at the alumnate
(minor seminary) at Kum Kapu (Turkey)’* He was ordained a priest in Constanti-
nople on December 22, 1921 in the Oriental rite and then proceeded to study for
a doctorate in theology at Strasbourg and Rome. From 1930, he was based at St.
Augustine College and when the latter was closed by the new Communist regime
in 1948, he was appointed provincial vicar of the Assumptionists with responsibil-
ity for five Eastern Rite and four Latin Rite parishes in the Plovdiv area.

His links with France and other West European countries helped to make him
an object of suspicion for the regime and he was arrested in 1952, tried and execut-
ed, together with two other Bulgarian Assumptionist colleagues (Burns 2005: 262:
a Capuchin priest and Vincent Bossilkov, the Catholic bishop of the Nicopolis di-
ocese in northern Bulgaria. While Roman Catholic congregations and their clergy
bore the brunt of the new regime’s hostility, the Eastern Catholic Church was less
harshly treated. Although one of the three Assumptionists was an Eastern Catho-
lic, the Communist regime preferred to impose strict controls on Eastern Catho-
lics rather than abolish the Church altogether.

The Roman and Eastern Catholic Churches began the Communist period as
very small, but well organised institutions. Between 1888 and 1944 Catholic num-
bers had increased from 18,505 to 48,000 (Assenov 1998: 130 and Bokova 1998:
262), but they still constituted less than 1% of the total population. Despite the
high aspirations of the 19" century western missionaries, very few local inhab-
itants were converted after the creation of an independent Bulgaria. The parish-
es that did convert were centred around the descendants of the Paulicians and
Croatian traders, as well as settlers from the Banat region in the Habsburg Em-
pire, Eastern Catholics from Western Thrace displaced during the 1912-1913 Bal-
kan Wars and those who migrated from Macedonia between 1912 and 1918. De-

4 http://assumption.us/about-us/cassadaga-seminary/34-assumptionists?start=5. [Accessed
30 August 2013.]
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spite the minute size of the Catholic population by the beginning of the Second
World War:

[T]here were approximately one hundred and fifty churches and two hundred
priests (fifty of them Eastern-rite), a few dozen teaching brothers and several
hundred nuns belonging to ten congregations. Through its schools and librar-
ies, its two large hospitals in Sofia and Plovdiv, and its orphanages and old peo-
ple’s homes, the Catholic Church of Bulgaria was making a social, educational
and cultural contribution out of all proportion to its size, less than one percent
of the population (Broun 1983: 311-312).

Rebuilding Catholicism in Bulgaria after 1989: The Institutional Level

Despite the Communist regime’s attempts to eliminate religion in Bulgaria as
part of a general secularisation strategy across eastern Europe, Catholicism only
weakened rather than faded away completely. Church attendance declined in com-
mon with religious observance generally and by 1983 church life was described by
Broun as generally stagnant, while the community was ‘paralysed by fear and de-
pressed by ghetto conditions and poverty’ (1983: 314). At the same time, church-
es in the Catholic villages near Plovdiv remained active and the development of
Black Sea tourism ensured full congregations in the seaside towns of Varna and
Burgas during the summer at least (Ibid). Links were also maintained at a formal
level between the Bulgarian government and the Vatican. In 1975 - the year that
the Communist Party had set for the final elimination of religion in Bulgaria - the
Prime Minister, Todor Zhivkov, visited Rome and in 1981 a Bulgarian Catholic
delegation also arrived at the Vatican to celebrate the anniversary of the Apostles
of the Slavs, Cyril and Methodius. A delegation was even allowed to attend the Eu-
charistic Congress at Lourdes in the same year.

So, after the collapse of the Tron Curtain’in 1989 the Roman and Eastern Cath-
olic Churches emerged much weakened but able to pick up the institutional piec-
es. The numbers of religious functionaries had declined, those still active had aged,
properties had been lost, the seminaries had closed and recovery was hampered by
the severe economic disruption of the 1990s. Yet, because Catholics were dispro-
portionately represented in Bulgaria’s cities and towns or the neighbouring coun-
tryside, they were less severely hit by the de-collectivisation of Bulgaria’s farms and
the resultant rise in rural unemployment. Their religious leaders could also call on
institutional and financial support from Western Europe, even if this led secular
and religious opponents to revive the stereotype of the Catholic Church as ‘for-
eign. However, local hostility was largely directed at Protestant and Muslim mis-
sionaries, associated with various forms of religious revivalism and ‘fundamental-
ism’ (see Ghodsee 2010).
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The morale of the two Bulgarian Catholic Churches was also strengthened by
the much publicised visit by Pope John Paul II in 2002. His arrival in Bulgaria
provided an opportunity to publicise the healing of both historical and personal
wounds. In 1999, he had made the first papal visit to a majority Orthodox coun-
try since the schism of 1054 when he arrived in Romania and in 2001 he visited
Greece and Ukraine. Historical divisions were confronted through meetings with
the Patriarch of the Bulgarian Orthodox Church and a visit to the Rila monas-
tery, for example. Much attention was given to the pope’s own wounds suffered in
the attempt on his life by Mehmet Ali Agca in 1981 and claims that the Bulgarian
secret service had been involved. According to Solomon Passy, who was Foreign
Minister at that time, John Paul II assured the Bulgarian Prime Minister at a pri-
vate meeting that he did not believe the claim.”

The visit was also an opportunity to honour the Assumptionists who had been
executed fifty years before. However, in a ceremony at Plovdiv, attended by Or-
thodox and Muslim representatives, John Paul II took care to mention those ‘who
were sons and daughters of the Orthodox Church and who suffered martyrdom
under the same Communist regime’® In this inclusive vein he also referred to the
ways in which the three Assumptionists had reached across religious and social
boundaries by describing how their courage had been acknowledged by ‘their
former students - Catholics, Orthodox, Jews and Muslims - by their parishioners,
the members of their religious communities, and their fellow prisoners.” At the
same time John Paul IT was mindful of the separate institutional structures of the
Roman and Eastern Catholic congregations. Hence, during his stay in Sofia he vis-
ited the headquarters of the Eastern Catholic Exarchy, but also laid the foundation
stone of a new Roman Catholic cathedral.

In terms of ecumenical relations, John Paul II’s visit appears to have followed
three key principles — demonstrate respect for local traditions, involve representa-
tives from other faiths and heal historic wounds. Although this strategy was wel-
comed by most commentators, putting the principles into practice was not easy.
Involving representatives from other faiths encountered the general problem ev-
ident in West European secular multicultural policies — how representative were
those invited? The attempt to heal historic wounds was also constrained by long
established antipathies and suspicion. Russian Orthodox leaders, in particular, re-
mained suspicious of his overtures and may have lobbied against John Paul’s ex-
pressed wish to visit Russia. His successors, Benedict XVI and Francis I, have con-

5  http://www.fjp2.com/en/news/world/19585-bulgaria-marks-10th-anniversary-of-historic-
pope-visit. [Accessed 4 September 2013.]

6 http://www.vatican.va/holy_father/john_paul_ii/homilies/2002/documents/hf_jp-ii_
hom_20020526_beatification-plovdiv_en.html. [Accessed 4 September 2013.]

7 http://www.vatican.va/holy_father/john_paul_ii/homilies/2002/documents/hf_jp-ii_
hom_20020526_beatification-plovdiv_en.html. [Accessed 4 September 2013.]
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tinued his strategy, albeit at a less hectic pace.

Renewing networks across Europe at the local level - Plovdiv and Lourdes

John Paul IT’s visit highlighted the growing institutional ties between East and
West Europe after 1989. These ties were strengthened by Bulgaria’s refusal to get
embroiled in the conflict across the border in the former Yugoslavia during the
early 1990s, entry into NATO during the late 1990s, and its application to join
the European Union, which led to membership in conjunction with its northern
neighbour, Romania, in 2007. By 2013, Bulgaria’s political and economic fortunes
had become even more closely tied to the ‘European project, as it sought to re-
cover from the 2008 economic recession and align its political and legal institu-
tions more closely to regulations devised in Brussels and to policies pursued by the
dominant European players, especially Germany.

At the local level these closer ties between East and West Europe were illustrat-
ed by the ways in which the Assumptionists sought to foster pilgrimage to Lour-
des. As we have already seen, Plovdiv and its neighbouring villages constituted one
of the few centres of long established Catholic life. The town contained a Baroque
Roman Catholic cathedral, which had been built between 1858 and 1861, was ded-
icated to St. Louis of France and made a clear physical statement of its congrega-
tion’s ties to western Catholicism. The Church had lost such prominent centres
as the St. Augustine College (now Plovdiv University, named after the Orthodox
monk, Paisii Hilendarski, who wrote the first history of Bulgaria) and its hospital.
However, the Eastern Catholics had retained the church next to the university and
it was here that the Assumptionists publicly took up their mission after 1989, cru-
cially assisted by its sister organisation, the Oblates of the Assumption, and later by
the Missionaries of Charity founded by Mother Teresa in Kolkata.

As mentioned above, links between Bulgarian Catholics and Lourdes had not
been completely broken by the Communist regime, as evidenced by the delega-
tion being allowed to attend the Eucharistic Congress in 1981. Nevertheless, the
revival of the Assumptionist mission in Plovdiv enabled its male and female mem-
bers (recruited largely from outside Bulgaria) to plan a more grassroots pilgrim-
age. Hence, in 2006 - a year before Bulgaria became a full member of the Europe-
an Union - the Assumptionists helped to organise an ecumenical group to attend
the August French National Pilgrimage. Two Assumptionist clerics and two Ob-
late sisters joined 50 Catholic pilgrims, while two Bulgarian Orthodox priests and
their wives accompanied the same number of Orthodox pilgrims.® The ten-day
trip was made by coach and financial support was provided by various benefac-
tors including German-speaking pilgrims.

8  http://assomption-orient.org/actualites/archivio/francia06/lurd_06_fr.htm. [Accessed 2 No-
vember 2013.]
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The journey was hard since they had to sleep in the coaches with only one stop
at a town near Milan, where an Italian member of the Plovdiv Assumptionist com-
munity had been raised. On arriving at Lourdes, they checked into the capacious
hostel overlooking the Domaine run by the Italian pilgrimage organisation, UNI-
TALS]I, and joined the large crowds attracted by this annual French celebration.
The highlights of their own celebrations included, not surprisingly perhaps, the
Stations of the Cross, the torchlight procession and the afternoon Blessed Sacra-
ment procession where the father of one of the Assumptionist priests received di-
vine unction. These traditional Roman Catholic rituals were also accompanied by
an Orthodox ceremony held in one of the Domaine’s new churches named after
St Bernadette.

The group then left for Nevers in central France, where Bernadette’s preserved
body has also made her convent a place of pilgrimage. The description of the jour-
ney comments:

The celebration of Mass in the Byzantine rite, the visit to the monastery (sic)
where the saint’s body is to be found, and a walk through the town filled our
day right up to the time for our departure in the afternoon. A new overnight
journey awaited us.’

Their next stop was Padua and the shrine of St. Anthony - a day where spiritu-
al and tourist activities were nicely blended.'* The pilgrimage ended with another
journey through the night, but the commentator ends by looking forward to the
next adventure:

The frontiers, the waiting, the border controls, the tiredness, the languages clos-
er and closer to Bulgarian, accompanied us almost to Plovdiv ... Tired, yes ... But
we only needed a little bit of rest before dreaming, the next day, about a new
pilgrimage."!

The dream was indeed realised, since pilgrimages have continued to be made
to Lourdes. In 2009, the Assumptionist website was pleased to announce that the
three Assumptionists executed in 1952 were to be commemorated in the massive
underground basilica at Lourdes. Large banners of the Church’s saints were to be
accompanied by portraits of the martyrs who had been beatified by John Paul II
during his 2002 visit. This time there were no Orthodox companions and as the
coach could not take all the 70 pilgrims, some were going to fly to France and then
take the train to Lourdes. The organising committee consisted of two Assump-
tionists (one of whom was a young Bulgarian recruit, Brother Martin Dulchev),
an Oblate nun, a Slovak missionary from the Salesian order and a young French-

9 Ibid, translated from the French (J. Eade).
10 Ibid.
11 Ibid.

40 Cargo (2012), Vol. 10, No. 1-2

John Eade

man training for the priesthood."

Br. Martin Dulchev followed the Assumptionist tradition by leaving Bulgar-
ia to study at Lille and by 2011 was well equipped to lead an international group
of young people to Madrid for the 2011 World Youth Day, visiting Lourdes on
the way. Like the 2006 pilgrims, he chose to arrive at the shrine during the annu-
al French National pilgrimage and he was fully aware of the historical significance
of Lourdes for his order:

The Assumptionists are the ones who initiated modern, large-scale pilgrimag-
es to Lourdes some 135 years ago and this holy site is somehow part of the fab-
ric of our spiritual make-up. We are part of Lourdes’ history and Lourdes is part
of ours. Faithful to our tradition, we thought it would be a good idea to include
this pilgrimage as part of our overall journey of faith this summer — walking
with Christ, helped by Mary."

He also sought to link his band of pilgrims to the changing, multicultural char-
acter of both the Assumptionist order and the Catholic Church as a result of the
‘positive dimension of globalization’:

Just look at the make-up of our planning team: a Vietnamese brother, a Roma-
nian, and me, a Bulgarian..... This very fact demonstrates that the Church and
the Assumptionists today reflect human diversity and the positive dimension
of globalization, i.e. openness to the Other. This is what we had in mind when
we made this decision. The group that will join us are coming from: the Philip-
pines, Chile, Argentina, Bulgaria, Vietnam, Africa, and the USA."

Although the organised shrines continued to be located predominantly in West-
ern Europe, the Bulgarian case shows how the collapse of the Tron Curtain has en-
abled East European Catholics to visit Lourdes much more easily. Not surprisingly,
visitors from East European countries with strong Catholic traditions have come
in much larger numbers. By 2013, pilgrimage groups from Poland and Slovakia
had become a part of the regular Lourdes calendar, but perhaps the most politi-
cally significant pilgrimage from the former Communist Europe was the Croatian
military and police pilgrimage, which began in 1992 during the bloody break-up
of Yugoslavia. The date was significant because Croatia’s break-away from Yugosla-
via had begun only a year before and the fight for independence lasted until 1995.
However, the European Economic Community (now the European Union) recog-
nised Croatia in 1992 as did the United Nations so the arrival of this pilgrimage

12 http://www.assomption-orient.org/actualites/archivio/inglese 09/plovdiv_july 09.htm.
[Accessed 2 November 2013.]

13 http://www.assumption.us/news/394-assumptionists-organize-lourdesworld-youth-day-e-
vent. [Accessed 9 September 2013.]

14 Tbid.
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was both a religious and a political statement. By 2007, the pilgrimage had grown
to around 1,800 members and the Croatian government was represented by the
Vice-Premier and three ministers." The Croatians sought to cement their relation-
ship not only to the shrine, but also to the secular authorities, formally presenting
to the Mayor of Lourdes in 2007 a bust of Aloysius Stepinac, Archbishop of Zagreb
between 1937 and 1960, who had been beatified by John Paul IT in 1998 as another
victim of a Communist regime.

New pilgrimages from Eastern Europe were very welcome since, although
Lourdes enjoyed the image of a thriving international shrine, like any other desti-
nation it was also susceptible to wider economic currents. The flow of visitors fluc-
tuated with the changing fortunes of the West European countries which still pro-
vided the majority of its visitors — France, Belgium, Italy, Spain, Britain, Ireland,
The Netherlands, Germany and Austria. To offset declines in the traditional sourc-
es of visitors, the shrine’s promoters had to be as inclusive as possible. Besides at-
tracting East European Catholics, Lourdes also sought to reflect the increasingly
multicultural character of West European Catholicism shaped by global migra-
tion (see Notermans 2009).As the Plovdiv group demonstrated, visitors from non-
Catholic traditions were also welcomed. As early as 1982, a Ukrainian Greek Cath-
olic church had been built near the railway station to serve the growing numbers
of migrant workers in Western Europe, i.e. a year before John Paul II visited the
shrine for the first time. In July 2013, when I returned after a twenty-one year ab-
sence, Hindu and Buddhist visitors with origins in Sri Lanka were much in evi-
dence and came to the baths in substantial numbers. This strategy of inclusiveness
has also engaged with the global expansion of tourism as visitors arrive from In-
dia, South Korea and Japan on package tours.

Conclusion

This article has sought to contribute to the anthropological study of pilgrim-
age by analysing the role which Roman Catholic pilgrimage has played in a chang-
ing Europe, through an exploration both of the development of Lourdes from the
mid-19" century and the little known relationship between this French Marian
shrine and Bulgaria, especially Plovdiv. It is the Assumptionist Order that pro-
vided the key link in the chain between Lourdes and Plovdiv since its members
helped to develop the shrine and forge links between Catholic Europe and Bul-
garia throughout the turbulence of political conflict and radical transformations.
The Assumptionists were instruments of a papal evangelisation strategy which
has been pursued over many centuries. They sought to deliver the Vatican’s ‘East-
ern mission’ through schools, colleges, hospitals, publishing and scholarship, along

15 http://dalje.com/en-croatia/some-1800-pilgrims-leave-for-lourdes/41997. [Accessed 2 No-
vember 2013.]
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with other Roman Catholic organisations — such as the Passionists, Franciscans,
Capuchins and Salesians.

The strategy has also involved pilgrimage as both a journey and an engagement
with a particular place. Marian shrines like Lourdes have been places where popes
can remind vast numbers of visitors about the traditional teachings of the Church
and obedience to papal authority. At Lourdes, two key dogmatic pronouncements
- the Immaculate Conception and the Assumption - could be reaffirmed through-
out its ritual calendar which involved spectacular events, everyday religious cele-
brations and a wide array of material symbols. The Assumptionists were vigorous
advocates of these papal teachings as they sought to spread the faith in Bulgaria
and other emerging nations across South Eastern Europe.

This missionary activity made the Church many enemies. In Bulgaria, the Or-
thodox Church shared the hostility of Orthodox communities across Eastern and
South-Eastern Europe, as well as Russia, towards these Roman Catholic mission-
aries. Secular politicians, especially socialists, were also alarmed by the Assump-
tionists activities, their links to the Bulgarian monarchy and their confrontation
with the Third French Republic. This was a history which came to haunt the Order
after the Second World War and the establishment of the Communist regime.

The Roman Catholic mission in Bulgaria was also complicated by the emer-
gence of the Eastern Catholic Church during the 1860s and the triangular rela-
tionship which developed between the Bulgarian Orthodox Church, the East-
ern Catholic Church and the Roman Catholic missionaries. The Assumptionists
sought to resolve any tensions between Eastern Catholic and Roman Catholic
communities by providing missionaries to both. Hence, while two of the three As-
sumptionists executed in 1952 worked within the Roman Catholic tradition, the
third was a member of the Eastern Catholic Church. After the 1950s, the balance
between Eastern and Roman Catholic communities tilted in the former’s favour. It
was less fiercely repressed during the Communist regime and has benefitted from
the Vatican’s encouragement of Eastern Catholic traditions after the Second Vati-
can Council.

The Vatican’s strategy has encountered a range of local resistances, contradic-
tions and ambiguities. In Eastern Europe and other areas of the globe, the pa-
pal strategy has encountered the inherent problems of multicultural representa-
tion, deeply rooted suspicions and contradictions between the centralising and
decentralising forces which have operated within the Catholic Church for centu-
ries. However, after the Second Vatican Council this strategy has attempted to be
more sensitive to local traditions within the Church and to build ecumenical alli-
ances with those outside the Church. John Paul IT pursued this strategy with par-
ticular vigour, but his successors have continued in the same vein.

Despite its determined efforts at evangelisation and its well organised structure,
the Bulgarian Catholic community was minute even before Communist repres-
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sion. Bulgaria has remained a predominantly Orthodox country where interest in
formal teachings is low and the observance of sometimes contradictory or hetero-
dox practices far more significant. After 1989, both the Roman and Eastern Cath-
olic communities have restored many of their institutional structures and the As-
sumptionists have played a key role at the local level, as we have seen in the Plovdiv
case study. Links with West Europe have been revived and pilgrimage to Lourdes
has become one way in which those links can be regularly maintained. The inter-
national ties, which the Assumptionists had established from the beginnings of the
order, enabled the Plovdiv parish to operate at both local and more global levels as
visitors passed through and parishioners went on pilgrimage.

At Lourdes this opening up to more global forces had developed at a far grander
scale as the shrine sought to maintain its position as one of the Catholic Church’s
most important locations. Here the process of evangelisation could embrace a
world beyond Western Europe, where even non-Catholics could find spaces to
express their own beliefs and desires. Yet, Lourdes remained more than just a re-
ligious centre. From the early disputes over miracle healing to the arrival of the
Croatian military and police pilgrimage in 1992 and its growth into a large, offi-
cially sponsored group, Lourdes has been embroiled in political contestation. For
many millions of visitors this contestation is irrelevant, but if we are to understand
Lourdes ‘in the round’ we need to examine the political developments which link
it to the Vatican’s global mission and to secular nation-states. As we have seen, the
Assumptionists have played an important role in these religious and political de-
velopments, seeking to contribute to Rome’s ‘Eastern mission’ even if in Bulgaria
their efforts have failed to achieve the high hopes of their founder, Fr. D’Alzon.
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A Relay of Youth of the 21st Century.
A Re-enactment of Ritual
or a Grotesque Performance?

Waldemar Kuligowski

Abstract: In this paper I would like to present some kind of political ritual. I focused on pub-
lic holiday in former Yugoslavia called “Day of Youth” (Dan Mladosti), namely the federal fes-
tival of the youth. The holiday was one of the largest and most important performative prac-
tices related to the ideology of the Socialist Federal Republic of Yugoslavia. “Day of Youth”
was a specific form of a state-licensed political ritual and become a key element in the sym-
bolic expression of the “new”, post-war and socialist Yugoslavia. Officially established in 1957,
the holiday survived the death of Marshal Josip Broz Tito (then officially dubbed “Tito’s Holi-
day without Tito”) and had its last edition in 1987. What might be surprising in this context,
therefore, is the restitution of this holiday in the early 21st century. 20 years after the last of-
ficial celebration of this holiday, people who wanted to reactivate it emerged in public spaces.
An article not only discusses some dimensions of Youth Day and especially Youth Relay, but
also provides few examples of its new functioning. An attempt at comprehensive interpreta-
tion of this phenomenon will be based on the use of the concept of political ritual and in con-
text of “performative turn”.

Key words: Yugoslavian “Day of Youth”, Relay of Youth, political ritual, performative turn, Ti-
tostalgia

In 1987, in Belgrade, a commission reviewing the works submitted in a con-
test promoting the Yugoslavian Day of Youth (Dan Mladosti) debated as to who
should be awarded the prize. A great favourite of the jury was a project titled
“Youth Day” prepared by an artistic group from Slovenia called Novi Kolektiv-
izem. The entire jury concurred that this work should be awarded first prize. On-
ly then did somebody observe that the work was almost a perfect replica of a Nazi
poster made by Richard Klein, one of Hitler’s favourite artists. However, the pur-
pose of this article is not to remind of the activity of Neue Slovenische Kunst (of
which Novi Kolektivizem was a part), a body of work that still enjoys interest and
which had different dimensions and contextualised its meaningful existence var-
iously depend on time and place (Kuligowski 1999). The focal point of my atten-
tion rather is a holiday called “Youth Day”, namely the federal festival of youth.
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The holiday was one of the largest and most important performative practices re-
lated to the ideology of the Socialist Federal Republic of Yugoslavia. Officially es-
tablished in 1957, the holiday survived the death of Marshal Josip Broz Tito (then
officially dubbed “Tito’s Holiday without Tito”) and had its last edition in 1987. No
doubt, the above-described artistic scandal of the year made a significant contri-
bution to the fall of this holiday and the disintegration of its meaningfulness. Mark
Thompson, one of the western commentators of the dramatic process of the fall of
Yugoslavia said that “The end of Dan Mladosti did more real damage to the SFRY
than any number of discontented nationalists or dissident pamphlets” (Thompson
1992:233). What might be surprising in this context, therefore, is the restitution of
this holiday in the early 21st century. An attempt at comprehensive interpretation
of this phenomenon will be based on the use of the concept of political ritual.

In the vocabulary of studies on society and culture, the word ‘ritual’ is to be
numbered amongst the most commonly used terms. Today, contemporary theo-
ries have significantly transformed its meaning. On one hand, ritual has ceased to
be a way of life or a system of social values, an issue generally failed to be brought
to attention, but rather has become a specific field of symbolic battles, an object
of pride and adoration and an element in national and ethnic politics. As Dav-
id Kertzer has suggested, ritual structures our experience. Or even more - ritu-
al guides our perceptions and channels our interpretation of those perceptions.
“Through ritual (...) we not only make sense of the world around us, but we also
are led to believe that the order we see is not of our own (cultural) making, but
rather an order that belongs to the external world itself” (Kertzer 1988: 85). Par-
aphrasing Clifford Geertz’s definition of culture, Kertzer defined ritual as “action
wrapped in a web of symbolism” (Kertzer 1988: 9). This assumes that ritual has -
among others - a communicative role. Another role is connected with ideology.
Maurice Bloch saw ritual in this context as a form of ideology which provides an
alternative to “normal” everyday life (Bloch 1989). Bloch uses many examples to
illustrate his formulation, of which indicate that ritual is essentially conservative
or mystifying. This is a common point: Kertzer described a “ritual election” staged
in El Salvador “to demonstrate to the world that El Salvador was indeed ruled by
the democratic masses” (Kertzer 1988: 49). Political ritual does not merely repre-
sent social structure, but acts upon it and becomes the significant site of political
contest between different social groups. Because political rituals involve symbols,
they can lead to change as much as they can evoke tradition and continuity. In this
paper I would like to interpret the Yugoslavian Relay of Youth as specific form of
action “wrapped in a web of symbolism”, which has a communicative and also an
ideological function, and through the category of a cultural game with a particu-
lar history and local tradition.

Richard Klein was one of Adolf Hitler’s favourite artists. He designed Hitler’s
famous post stamp likeness and the right profile of the fithrer was printed in mil-

48 Cargo (2012), Vol. 10, No. 1-2

Waldemar Kuligowski

lions of copies. In addition to these stamps, the artistic output of Klein included
a number of projects used by the state offices of the III Reich, such as special oc-
casion medals (e.g. the Anschluss Medal), trophies and emblems. 1937 marked
Klein’s greatest public success- the design of a poster advertising the “Great Ex-
hibition of German Art” presented in the newly opened Munich Haus der Kunst
(the poster was later used as a cover of the new art magazine titled “Kunst im drit-
ten Reich”). The picture is a combination of realistic and mythological elements; it
is a composition presenting the profile of Pallas Athena (the goddess of war, wis-
dom and art), the Nazi eagle, Promethean fire and a swastika (Michaud 2004: 92-
93). The picture depicts struggle, determination, confirmation of one’s greatness
and all the values regarded as the perfect artistic expression of Nazi ideology. It
is worth emphasising that the aforementioned exhibition was opened by Hitler
himself on the eve of the official public opening of another art exhibition, Entart-
ete Kunst (the First “Great German Art Exhibition” 2012). The collection present-
ed works of degenerate and sick art that questioned the spirit of National Social-
ism. Together with Hermann Gradl, Adolf Wissel, Karl Leipold, Heinrich Knirr
and many others, Klein openly supported art line with the discourse then prevail-
ing in Germany.

The memory of Klein and his court art would have lasted probably only in nar-
row circles of art and ideology historians were it not for a certain event, apparent-
ly, very remote from the times of the III Reich and its aesthetics. In 1987, in Bel-
grade, a commission reviewing the works submitted in a contest promoting the
Yugoslavian Day of Youth debated as to who should be awarded the prize. A great
favourite of the jury was a project prepared by a small, yet popular, artistic group
from Slovenia called Novi Kolektivizem. The poster simply titled “Youth Day” was
different from other works. It was harsh in appearance as it used a limited number
of colours, i.e. white, black and different shades of grey. It represented an athletic,
naked young man carrying a torch and a fluttering banner with a star on it. The
young man was boldly marching forward without paying attention to obstacles ris-
ing up under his feet. He looked into the future and his entire posture was a mani-
festation of determination and dedication to the cause. The entire jury concurred
that this unusual work should be awarded first prize; moreover, the poster had al-
ready been reprinted by a number of magazines. Only then did somebody observe,
with horror, that the work was an almost perfect replica of Richard Klein’s pic-
ture created nearly half a century earlier. The changes introduced into the original
work were only slight: the swastika on the banner was replaced with a five-point-
ed star, while the black eagle (the national emblem of the IIT Reich) on the flag-
pole had turned white, with the title “Dan Mladosti” being the only new element.
The case was soon condemned as a scandal giving rise to fierce discussions not so
much devoted to the general condition of art, but rather to the condition of a state,
where the most appropriate embodiment of its prevailing ideology had turned out
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to be a poster submitted to its largest propaganda festival, that in fact reproduced
signs fascist totalitarianism. The alleged comparison of Tito to Hitler gave rise to
outrage and the imprisonment of the poster’s authors was even considered. In the
end, after the matter - had seen the light of day, the prize was awarded to a work
which left no room for any doubt - it was a green leaf (green as the colour of hope)
on a red background with a socialist star integrated into its composition.

The Day of Youth in the Socialist Federal Republic of Yugoslavia was a great
event with many ideological and cultural meanings. Although the Day of Youth
became an official holiday inYugoslavia in 1957, the origins of the relay race can
be traced back to 1945. At that time, a youth organisation from Kragujevac or-
ganised an event called Tito’s Relay (“Titova $tafeta”) (Slovenci prvi prestali 2005),
with Croatian Kumrovec, the place of Tito’s birth, as its starting point. Its distinc-
tive features would, in the years to come, become a distinguishing signs of the
youth relay races. The first characteristic was the route combining all the key geo-
graphical points in the geography of Tito’s system into a symbolic network “all the
historic cities and battlefields of our revolution” [ Titova stafeta - Stafeta mladosti
1986]). The second was the special hollow batons in the shape of a torch, hold-
ing a greeting card for Comrade Tito. And the third was a festive culmination in
the presence of the leader on May 25th (regarded erroneously as Tito’s birthday).
In 1945, over 12 thousand participants, with young people constituting the ma-
jority, were engaged in the race. The runners covered a distance of over 9 thou-
sand kilometres. At the finish of the race, Tito was given the first 9 batons and
a specially prepared book with 15 thousand signatures of young people from the
region of Sumadija. 10 years later, the number of participants was estimated at
14,000, with the entire route reaching nearly 100 thousand kilometres (Colovi¢
2012: 19).

Each vyear, the relay race would start in a different city of the federation, one
that would stand out in the recent history of the new state. It is worth mentioning
that until 1956 the final of the relay race and hand-over of the batons would al-
ways take place in Zagreb. The running of the previously determined route could
take up to a few months. Engaged in this collective effort were different profes-
sional groups; the relay batons were carried to mountain tops, across rivers and
lakes, were given to scuba divers and parachute jumpers and their miniature repli-
cas were carried by post pigeons. Statistics show that over the first 12 years of this
ritual, over 10,200,000 thousand runners covered a distance of 877,000 kilometres,
carrying 20,000 batons (Danas je 25. Maj2012).

An interesting point about the beginning of the ritual is its social context. The
building of a new socialist state took place within the framework of a discourse of
unity and joint effort. An official document justifying the need for industrialisation
and collectivisation was the Act on a “Five-Year Plan of Economic Development
for Yugoslavia” (1947-1951). What were its practical implications? In 1947, within
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less than a year, 6 thousand young junaks built a 242 km long Samac-Sarajevo rail-
way line. Another team drilled through the Montenegro scree between Nikisic and
Titograd (now Podgorica), while another tunnel was forged between Doboj and
Banja Luka. It was the youth who built the ironworks in Zeleznik, a rolling mill in
Savojna, a steam boiler plant in Zagreb, and a metallurgical region in Bosnia. The
statutory five-year term was concluded with frequent transfers of working bri-
gades of young swashbucklers to new places of employment in coal mines, tasks
related to road hardening, forest clearing or maize harvesting (Walkiewicz 2000:
157,201). At that time, collective effort, competition and the fulfilment of obliga-
tions were elevated to the rank of a praiseworthy duty. Young people traversing
new sections of a route around the country became a perfect element of an ideol-
ogy-pervaded work landscape. The relay race was also a kind of labour.

1957 was the year of a breakthrough in the moulding of the image and cultur-
al meaningfulness of the race. By decision of the Marshal, the relay race, previ-
ously treated as a birthday present for the leader, was integrated into the celebra-
tion of Youth Day. A new state holiday and a day off work was thus established.
Its most lavish manifestation was still the Youth Relay (“Stafeta mladosti”). From
this point, the holiday thus defined and having the form of a state-licensed politi-
cal ritual became a key element in the symbolic expression of the “new” Yugoslavia
(Bringa 2004: 156-157). The relay race would start a month earlier and its finishing
line was no longer in Zagreb but in the federation’s capital, Belgrade, in the largest
stadium of the Yugoslavian national army. The race ran across the republics and
autonomous districts of Yugoslavia, mobilising students, young workers, learners
and members of youth organisations. Stops were established at universities, facto-
ries and culture clubs. Local celebrations were held in each of the cities and towns
along the relay route. Their scenario would vary in details, but in the majority of
cases it was similar: the ceremony was opened by reading greetings for Tito. The
ensuing cultural and artistic part included songs dedicated to Tito, guerrilla songs
and the folk dances of a given region. Once the ceremony was over, the race was
continued until the next town and ritual stop.

The culmination of the relay was in Belgrade. The final ceremony of the Day
of Youth was held in the presence of Tito, his wife (whoever she might be at the
time) and party officials. A huge open air show with thousands of performers and
spectators was organised in the stadium. The performance would include folk
and gymnastics shows presented by young athletes, soldiers and students. Special
groups prepared clichés such as: “Tito, we love you”, “Youth is the future’, or “Hap-
py Youth Day”. Songs performed en masse thundered with refrains like “Tito is our
heart, Tito is our sun” And all was accompanied with a veritable forest of flags and,
in the final years, firework shows.

Children would present the Marshal with greetings in the form of poems or
personal letters. Teachers would select the best wishes composed at schools and
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Tito received a selection from each school and each republic. Some of them were
read aloud during the ceremony. Naturally, the key moment of the holiday was
presenting Tito with the baton. The person who was granted this honour was pre-
selected from a group of the most active members of youth party organisations.
As the appointment was regarded as a token of prestige, we know the names and
surnames of these last runners in the relay race. They were from different regions
of the federation, e.g. Nish, Titograd, Pristina, Skopje, Bihac, Zagreb and Sarajevo.
Red pioneer scarves around their necks, each of the chosen ones ran up to the
rostrum where they were met by the Marshal in the company of other officials.
In 1979, when Tito participated in the Youth day for the last time in person, San-
ija Hiseni, a student from Pristina, had the privilege of meeting him and deliver-
ing a laudatory speech in which she praised socialism, Yugoslavia and Tito in Al-
banian, later switching to Serbo-Croatian. Tito returned the favour with a series
of kisses and handshakes. Finally, the whole stadium applauded and chanted the
name of their leader.

The ritual of Youth Day was broadcast throughout Yugoslavia; first on the ra-
dio, and later on T'V. The show enjoyed vast popularity and had millions of view-
ers. The race continued until 1980, when it was interrupted for the first time as
it was passing through Croatian roads. »Comrade Tito is dead!« - the sentence
pronounced on 4 May that year reverberated throughout the media and literally
shocked the people of Yugoslavia. The leader of the Federation died in Lubljana.
Thousands gathered along the rails along which his body was transported to Bel-
grade. Given the circumstances, the continuation of a race in the honour of Tito,
or the following of the well-know scenario of Youth Day, was no longer possible.
Tito's death did not however put an end to the festival.

The already well moulded ritual was successfully converted from a celebration
of the leader's birthday into a commemoration of his death. On May 9th, 1980,
at 11 a.m. sharp, the door to the building of the Assembly of the Socialist Federal
Republic of Yugoslavia was drawn slightly open. Inside, placed on a podium and
covered with the national banner was a coffin holding the body of Josip Broz Tito.
Eight young people: seven boys and a girl, each clad in black, approached the cas-
ket. They represented all the »constitutive elements« of Yugoslavia: Serbia, Slove-
nia, Croatia, Macedonia, Montenegro, Bosnia and Herzegovina, Kosovo, Metochia
and Vojvodina. This was the last change to the 36th Relay of Youth, disrupted unex-
pectedly a few days before by the death of the Marshal. As usual, Tito received the
greetings from the young people and relay batons, except that this time purely on
a symbolic level. A representative of Bosnia and Herzegovina, the republic which
the relay race failed to reach, placed a decorative baton at the base of the coffin.
Inside, there was a letter with a message from Yugoslavian youth. The final wishes
of the pioneers and young people of Yugoslavia were not noticeably different from
those of preceding years: » Youth was close to you. You created the future for the
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youth. You have made the world closer to us. Our dearest and kindest friend... We
will continue your work«'.

Indeed, despite Tito’s passing away, the idea of the ritual relay race was still
practiced. In the years following 1980, the organisation of Youth Day was contin-
ued preserving the key elements of the usual scenario. What needed correction
was the final ceremony in the stadium. Again, with batons in their hands, young
people would run up to the rostrum, but now the batons were no longer handed
over to the Marshal, but to the head of the organisation called the Young Commu-
nist League of Yugoslavia (Savez socijalisticke omladine Jugoslavije), which was
the youth extension of the ruling party. The last runner reported the completion
of the relay race which was a symbol of love for comrade Tito. In 1987, a twist was
added to the final; with the benefit of hindsight, this could be regarded as an at-
tempt at adjusting the old ritual to new circumstances. The baton handed over
by the runner emerging from a crowd of young people making up a five-point-
ed star on the grass of the stadium was passed from hand to hand (this time with
two bunches of yellow flowers). It was finally handed over to a student, Rejmon-
da Bro¢aj who, quite conventionally, announced the conclusion of the “Tito trail”
thanking the late leader in all the languages of the federation. It was, we have to
add, the final Yugoslavian Youth Day combined with a relay race traversing the en-
tire country?.

The Youth Relay was held for the last time in 1987; the same year in which Slo-
bodan Milo$evi¢ took power in Serbia (shortly afterwards, in place of the relay
symbols of political power, brotherhood, and unity of another type would appear:
relics of saints and poets [Colovi¢ 2012: 19]. At that point, it seemed that the Youth
Relay would finally be laid to rest in the history of the collective rituals related to
the cults of great leader. By then, Tito had been dead for a few years. Also, the Fed-
eration of Yugoslav Republics he had ruled was gradually disintegrating. It was
first exposed to ridicule three years after Tito’s death; when scientists, writers and
columnists who gathered in Zagreb (not so long ago swearing an oath that they
would follow the path set by the Marshal) spoke of “mandarins of consciousness”
and “ heirs of Stalin” In 1987, the foundations of the federation were being ques-
tioned (and exposed) by the artists from Novi Kolektivizem. On May 4th, 1990,
at three oclock, the hour of Tito’s death, sirens went off for the last time; later, his
mausoleum was simply closed for a couple of years. In 1991, the values, essence
and territory of Yugoslavia were veiled in a shroud of disintegration and ruthless
war. There was no reason for continuing a ritual which could become absurd in the
new political social and cultural environment. The cultural and social history of

1 See: Stafeta mladosti na odru druga Tita 4.maj 1980, video (http://www.youtube.com/
watch?v=TkzD51JOV6g, 08.03.2012).

2 See: Dan Mladosti 1987. - predaja $tafete - Druze Tito mi ti se kunemo, video (http://www.
youtube.com/watch?v=8bC_PpG;j8Jg&feature=relmfu, 30. 3. 2012).
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Youth Day could therefore be embraced in three consecutive scenes: (1) Tito’s Re-
lay, “TutoBa mradera® (1945-1956); (2) Youth Day, “ITan mmagoctu (1956-1980);
(3) After Tito-still Tito, “V mocne Tura-Tuto“ (1956-1987).

The relay race accompanying Youth Day more than any other holiday in
the Tito calendar of rituals embodied the idea of “Brotherhood and Unity”, which
was key to the ruling of the multinational federation. In the official discourse, the
race was synonymously referred to as the path to “Brotherhood and Unity”; in vir-
tually every city of the multinational federation, squares and streets were named
after it (Borowiec 1977: 27). Its function was therefore to baste multi-cultural Yu-
goslavia together, a role manifested not only through propaganda clichés but al-
so through the physical act of the relay race across all the republics. Naturally, the
stadium culmination is reminiscent of other political rituals, so well known from
other Eastern Bloc countries: May Day, harvest festivals, the celebration of Nico-
lae Causescu’s birthday at the end of January?; it also imitated ceremonies that ac-
company, for example, the opening of the Olympic Games or other notable sports
events. It was this mass spectacle that was to become the carrier of ideas, a festive
and community manifestation of ideological precepts.

Surprising in this context were the reports of information agencies which on
May 4th, 2008 relayed the news of thousands gathering in Belgrade ... on the oc-
casion of Youth Day! 20 years after the last official celebration of this holiday, peo-
ple who wanted to reactivate it emerged in public spaces. What is more, in each
consecutive year the demonstration grew in size, attracting more and more partic-
ipants. 2010 was particularly important - it was the year of the 118th anniversary
of Tito’s birthday and the 30th anniversary of his death. Among the visitors to the
Marshal’s grave were representatives of all the post-Yugoslavian states. In front of
the entrance to the House of Flowers, guests from Serbia, Croatia, Bosnia, Herce-
govina and Macedonia gathered. A group of motorcyclists came from Novy Sad,
and the legendary footballer of Crvena Zvezda Belgrad, Dusan “Dule” Savi¢, also
appeared. Old Yugoslavian banners were flown and some of the participants were
clad in uniforms commemorating the Second World War. Songs associated with
the fallen state and its community and guerrilla image were sung, e.g. “Po Sumama
i gorama’, “Od Vardara pa do Triglava’, or “Zzivela Jugoslavija” (they are recognized
by participants as “Yugoslav’, “war”, “partisan’, “revolution’, or “Tito’s” songs (Hjem-
dahl, Alempijevi¢ 2006: 165). The organisers of the ceremony were the Josip Broz
Association and the recently formed Communist Party with Josip Joszka Broz, the
grandson of the late Marshal, as its leader. In his speech to the gathered crowd,
Tito’s grandson said that Youth Day should reinforce the relationships between
people from all regions of the former Yugoslavia; relationships destroyed as a re-

3 “Ifyou tell the worshippers of Tito that Stalin’s birthday was celebrated by organizing relays,
and Hitler’s birthday with stadium drills, and that only Kim Il Sung was showered with flow-
ers as much as Tito was, the answer you will get is: he was different” (Jancar 2012: 32).
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sult of the war in the 1990s. “The crowd listened to records of Tito’s speeches with
reverence, reported a journalist. “Subsequently, his grandson and namesake took
the floor. (...) To the accompaniment of long lasting applause, he welcomed a del-
egation from the embassy of Libya and ensured everyone that a united Yugosla-
via would rise from the ashes and that Serbia would never join NATO” (Dérens
2011: 33).

Tito’s grandson is a person of symbolic significance. He declares his interest
in uniting all Serbian communists into a single party. His intentions and words
do not fall on barren soil. Over the past few years now, a number of associations
openly alluding to the traditions of the former Yugoslavia have been established,
such as the General Consulate of SFR] in Tivat, Montenegro; the Association of
Yugoslavians in Zagreb (struggling for the right of members to call themselves Yu-
goslavians), the Josip Broz-Tito Association in Bihac (coordinating the activity of
48 communal branches), and the Our Yugoslavia Association with branches es-
tablished in all the states of the former Yugoslavia (Herman-Milenkovska 2010).
These facts indicate that Yugonostalgy is not a sufficient concept to explain an in-
creasingly manifested longing for life in Tito’s Yugoslavia. Slovenian sociologist,
Mitja Velikonja, was the first to describe this phenomenon;: he said that in parallel
with Yugonostalgy, we are witnessing the development of “Titostalgy” (Velikonja
2009). What do these terms refer to? “Titostalgy” has a few coinciding and comple-
mentary dimensions: it is a political symbol, an artefact of pop culture and an ele-
ment of discourse but also a part of current social and political practice. This nos-
talgic discourse includes melancholy, drama and kitsch. It revives a symbol which
is so important for the visual culture presented by museums, graffiti, tourist sou-
venirs and portraits. Naturally, “titostalgy” can take different forms depending on
the local context: republic, district, protectorate, enclave or, as Velikonja ironically
puts it, “banana’ or “mongrel” republic. Sometimes it can be associated with free-
dom, at others with occupation. “Titostalgy” is being quickly adopted in Serbia; its
best-known manifestations include the museum and park in Kumrovec named af-
ter Tito, the recently re-opened House of Flowers in Belgrade, or a museum in Dr-
var. However, limiting the influence of the phenomenon only to Serbia is not justi-
fied. There is “Tito” cafe in Sarajevo, “The Mar$al’, a luxury restaurant in Podgorica,
“Tito” bar in downtown Umaga, “Broz” cafe in Skopje, and “Tito” and “Nostalgija”
eateries in Lubljana. Despite different forms of artistic expression, Tito is idealisti-
cally represented in all these venues as a symbol of friendship, solidarity and secu-
rity. This new contextualisation of the late leader predetermines his attractiveness
in a world which is distant from solidarity and full of risk.

Commemorations related to the consecutive anniversaries of Tito’s birth and
death, taking the forms described above, could easily be regarded as a specific po-
litical folklore, as picturesque as it is marginal. The festival was organised with-
out the parades, shows or live TV broadcast, so popular years ago. There is how-
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ever one fact that makes us look at the assembly gathering in front of the Belgrade
House of Flowers from a different perspective. For the celebrations were accom-
panied by a Youth Relay. The organisation responsible for the re-enactment of this
ritual is “Titova republika” from Rijeka, the organisation responsible for re-enact-
ing the festival for the first time in 2008. The Marshal’s grandson, as his father be-
fore him, was there to provide the final culmination. The original ritual, which be-
gan in 1945, was thus continued well over 60 years later!

The 2010 relay race came to Belgrade from 6 locations of the former Federation
- Umag, Rijeka, Ba¢ko Gradiste, Podgorica, Skopje and Sarajevo and represent-
ed 4 former republics: Serbia, Croatia, Montenegro and Macedonia (Danas je 25.
maj 2012). Having reached the finishing line of the race, all the participants laid
wreaths and flowers on Tito’s grave. As in the relay’s previous incarnation, wood-
en batons with the red star image and the “Brotherhood and Unity” motto were
carried by the runners. The participants also evoked a mood long gone by wear-
ing red pioneer scarves on their necks and “titovkas”, small red hats, on their heads.
Some of them had small badges with the image of the ex-leader of former Yugo-
slavia on their lapels. One of the race leaders, 49-year-old Stefica Srica Zic, de-
clared: “We have brought our baton from Croatia and Slovenia. The baton covered
the distance from Umag to Belgrade in eight days, travelling by train, car and on
foot” (Janjatovi¢ 2012). The scale of the 2010 relay race is certainly much smaller
when compared with what it was in the past and so is the number of participants
and the logistic momentum. It is also worth emphasising that what is described
in this paper is a process. Over the two subsequent years, the number of cities, or
starting points, grew in number to include Tivat, Subotica, Nish and the villages
of Rumenke (in the region of Novy Sad) and Kolut in Vojvodina. Observers no-
tice that the ritual is accompanied with growing enthusiasm. It is estimated that
in 2011 the finish of the relay race in Belgrade was welcomed by a crowd of about
20,000 people. Also, locally-organised relay races attract growing crowds. 10,000
thousand spectators watched the relay start in Tivat, at the headquarters of a non-
government organisation called the General Consulate of the SFR], which issued
passports of the former Yugoslavia to interested applicants (nearly 5,000 appli-
cants submitted their requests).

The reenactment of the relay race consists of an as close as possible copying of
the old ritual scenario. Let us examine this using the example of the race to Bel-
grade starting in Umag (Fable 2012)*. In the very heart of the city situated in the
Istria peninsula is situated “Tito’s” cafe. Members of the local “Josip Broz Tito” as-
sociation and the earlier mentioned “Titova Republika” Association from Rijeka
gathered in the vicinity. At around 13.00, they jointly started the Croatian and
Slovenian relay race of brotherhood and unity. The former iconography was re-

4 See also: Udruga Josip Broz Tito Umag’, video (http://www.youtube.com/watch?v=dOot
UzI8kuk, 17.06.2012).
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constructed with great care, i.e. pioneer uniforms, batons with the image of Triglav,
the Croatian chessboard and portraits of the Marshal. The race was initiated with
the passage of an open-top Mercedes which made possible the presentation of the
baton to all passers-by. The car, designed as a medium of the future, was decorated
with pictures of Tito and slogans written on the bonnet, such as “Tito je u nama’,
“Tito legenda” and “Socijalizam ne umire”. Gathered around the vehicle were sev-
eral people holding portraits of the leader. Their statements leave no doubts as to
the nature of the event; its essence is the nostalgic memory of a time when life was
better, when apartments were readily available, bills lower and moods optimistic.
The relay race had to cover a distance of 650 kilometres covering, among others,
such places as Rijeka and Kumrovec. The objective was to arrive at the Tito Mau-
soleum in Belgrade on 25th May.

From the point of view of social and cultural anthropology, as inspired by the
works of Victor Turner, Erving Goffman and Richard Schechner, the contempo-
rary re-enactment of the Youth Relay Race appears to be a manifestation of a spe-
cific social process falling within the realm of the “performative turn”. This trend
in the humanities makes us look at culture as a semantically open, change orient-
ed and performative process, as opposed to textual approaches which often led to
an a-historical “freezing” of the meanings explored. Key terms in this approach
include rituals, social drama and, naturally, performance and performativeness.
The above-described events are also an interesting example of stage politics. Tak-
ing into account these few features only, i.e. repeatability, a festive nature, detach-
ment from simple direct utility and symbolic comment on the values making up
a certain outlook on life, the relay race can be defined according to the category of
a political ritual that sensitizes viewers to the existence of social mythology, propa-
gates political myths, creates, or reinforces, political symbolism, legitimizes histor-
ic/religious/folk/cultural traditions, evokes the effect of political community and
creates an atmosphere for achievement of certain goals presented as ‘supra-party’
elements (Naumovic¢ 1999: 216-217).

In an attempt to understand the motives encouraging the residents of different
countries to participate in the organisation of a holiday to honour the late leader
of a non-existent state, let us refer to the proposal of Denis Jeftrey (Jeffrey 1998:
111-125). Jeftrey argues that a ritual should perform three key functions: (1) secu-
rity, (2) transition, and (3) transgression. The first is intended to marginalise the
sense of uncertainty and being lost, the second one is activated during crises and
transformation in an attempt to ritualise social emotions, while the third aims to
facilitate a breaking with the status quo, negotiating changes and introducing an
element of risk. Jeffrey emphasises that contemporary ritual must fulfil all three
functions, lest it become boring or fall into the realm of preposterousness. I have
no doubts that the re-enactment of the relay race satisfies these functions and fac-
es the dilemma which Jeffrey so accurately pointed out. The boredom of non-pro-
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ductive recurrence and falling into the realm of puppet performance are but two
extremes that titostalgics have to face.

Political ritual as defined by David Kertzer not only has a cognitive influence on
the general definition of political reality, it also has a persuasive emotional effect,
which is extremely important in mobilising people and groups to undertake spe-
cific actions. The theatrical and performative nature of rituals usually has a broad-
er social effect than argumentative debates (Kertzer 1988). Naturally, the re-enact-
ment of the relay race is far from the lavish, state authority licensed official ritual
organised in the times of Tito. Its social reintroduction is, however, a fact not to be
underestimated. In the former Yugoslavian republics, a very specific dialogue with
the Federation’s heritage taken up by writers, poets, columnists, playwrights, archi-
tects and creators of monuments continues. This post-Yugoslavian debate (post-
modernistic and post-feministic in other contexts, too) is an attempt at giving sec-
ond thoughts to what has become a failure, understanding why the great project
turned out to be disaster and why the great narrative of Yugoslavia proved ulti-
mately to be so short-lived. The Youth Relay is merely one of the topics of this de-
bate. The near future will show whether it was but a grotesque component of so-
cial life, or a serious ritual signifying political mobilisation.

In the end of my paper, I would like to formulate some working conclusions.
Firstly, ritual, especially political ritual, is not a traditional subject of anthropo-
logical studies. Rituals today carry enormous political and ethical potential. Their
political dimensions are realised in many different forms. We should take note of
the reflexive nature of the traditions that surround us and make increasingly ac-
tive attempts to co-create a common, culturalised world. This is - in my view -
the essence of contemporary political ritual that raises a challenge for the work of
anthropologists. The chief problem presented by the new meanings of the Youth
Relay phenomenon is how to place it within other forms of common life: de-
mocracy, human rights, domestic law, freedom of speech, national policy, etc. In
this light, the most important question is not still “What is ritual and what is gro-
tesque?”, but rather “When, where, how, for whom and under what conditions is
it so?”
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Posvidtna Zenskost a autorita:
rodova stratifikdcia neoSamanskych skupin

Tatiana Buzekova

Abstract: In all western countries neo-shamanic groups share an important characteristic: sta-
tistics demonstrate significant prevalence of women. On the other side, neo-shamanic groups
have an inner power dynamics related to gender. Some authors argue that in small religious
groups without charismatic leaders strong personalities may appear charismatic and occupy
positions of high status. Such gender dynamics have been historically associated with a posi-
tional advantage to males, although in such settings charisma might be decoupled from gender
characteristics that tend to disadvantage women. The article presents the results of research
conducted in a neo-shamanic group in Bratislava belonging to the FSS (Foundation for Sha-
manic Studies). In this environment charismatic authority has been for a long time absent: ac-
cording to the concept of core shamanism, being a shaman does not mean to have a gift’ and
a leader is usually represented as a person who is just more skilled than other group mem-
bers. However, during recent decades there was a process of group stratification that resulted in
a formation of new groups and an emergence of male charismatic leaders who initially did not
represent themselves as charismatic. Current male leaders’ self-representations usually refer to
inner qualities related to a combination of the particular stereotypical gender characteristics.
I argue that this image corresponds to (1) intuitive way of knowledge/ emotions related to fe-
male characteristics and (2) an active position of urban shamans related to male characteris-
tics. This combination follows from the specific ideology of urban shamanism as a kind of al-
ternative healing aimed at the transformation of individuals and the society.

Key words: neo-shamanism, gender, charisma, gender stratification, alternative medicine,
CAM

x4

»V kazdej Zene je bohytia a princeznd”.
(Milada, $amanka)

»On je, dd sa povedat, ako my, Zeny - moc citlivy,

moc ldskavy a je taky chdapavy®.
(Dusana, $amanka)

Uvod

Pre mnohé nabozenské hnutia suc¢asnosti je prizna¢né, Ze v nich podetne pre-
vlddaju Zeny. Na druhej strane, ndbozenskymi vodcami sa stavaju skor muzi (Coa-
kley 2006). Otazky rodovej stratifikicie nabozenskych skupin su aktudlne aj pre
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spiritudlne prady, ktoré sa zvyc¢ajne zaraduja do $irSej kategérie hnutia New Age.
Jednym z nich je neo$amanizmus alebo mestsky $amanizmus, ktory predstavuje
pokus o obnovenie duchovnych tradicii kmenovych spolo¢nosti v stc¢asnej zapad-
nej kulture. Cielom tohto prispevku je zamysliet sa nad otdzkou rodovej stratifi-
kacie neo$amanskych skupin posobiacich v slovenskom prostredi a nad moznymi
faktormi v pozadi ich rodovej dynamiky.

Do 60.-70. rokov 20. storocia zostdvalo skiimanie nabozenskej sféry voci ro-
dovym aspektom takpovediac ,slepé®; viaceré $tudie naboZenstva este stile tieto
aspekty ignoruji (Warne 2000; Scott 1988). V ostatnom case sa v$ak rodovy roz-
mer naboZenského konania stal predmetom intenzivneho zaujmu v spoloéensko-
vednych disciplinach. R6zni bddatelia pritom pouzivaju rozli¢né teérie a pristupy:
skumaju, ako sa konceptualizuji muzi a Zeny v roznych kulturach; ako sa konstru-
uje a predvadza maskulinita a femininita v nabozenskych tradicidch; ako vyzeraju
rodové vzorce zodpovedajice hibkovym §truktiram nébozenského Zivota stojace
v pozadi konania; a aké st rodové perspektivy, cez ktoré badatelia vnimaju sakral-
nu sféru (Calef 2009).

Otazka, preco Zeny prevladaju v roznych naboZenskych hnutiach sicasnosti, st-
visi s ¢asto diskutovanou témou: st Zeny religioznejsie nez muzi, a ak ano, pre¢o?
(Clark-King 2004; Frances 1997) Viaceri badatelia sa sustredovali predovsetkym na
zeny a snazili sa zaplnit medzery v spolo¢enskovednom bédani, z ktorého boli Zeny
po dlha dobu vicsinou vylu¢ované. No aj ti vedci, ktorych primarnym zdujmom
boli Zeny, uznavali, Ze je nemozné skiumat rodové aspekty religiozity bez toho, aby
sa brali do tvahy muzi a rodova socializacia oboch pohlavi. Vi¢sina badatelov ve-
nuje pozornost mocenskym vztahom: socidlna konstrukcia rodovych roli je pria-
mo ovplyvnena distribiiciou moci. KedZe ndbozenstvo samo o sebe je mocenskym
systémom, prispieva k pochopeniu vztahov v celej spolo¢nosti vratane rodovych
aspektov socialneho Zivota (pozri napriklad Woodhead a Heelas 2000).

Rodové otazky sa stali vyznamnou oblastou badania v pripade sucasnej spiritua-
lity, najma hnutia New Age, a to aj vdaka jeho alternativnej povahe, teda odmietaniu
existujucich etablovanych $truktur vratane nabozenstiev s dlhou historickou minu-
lostou, ale aj konvenénych rodovych postojov (Woodhead 2006; Aupers a Houtman
2006). Ezoterické koncepcie New Age maju spolo¢né presveddenie, ze ludstvo, ale
aj cely vesmir, ziji v obdobi radikalnej zmeny kultdry a bliziaceho sa nového ve-
ku. V tomto procese jednotlivci, podobne ako cela spolo¢nost, prechddzaju trans-
formaciou - tak tela, ako aj duse. Dolezitym aspektom spomenutej transformécie
a prehodnotenia existujicich kultirnych ramcov st otazky rodu a sexuality: vSeo-
becny pristup k rodu v rdmci hnutia New Age znamena kritiku marginalizécie Zien
a negativneho postoja k sexualite ¢i alternativnym rodovym identitam, ktoré st pri-
zna¢né pre nabozenské systémy a konvenénu spolo¢nost na Zapade.

Neosamanizmus sa v odbornej literature ¢asto interpretuje ako vysledok ro-
mantizujucich tendencii etnografov v 19.a 20. storo¢i pri interpretécii duchovného
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zivota kmenovych spolo¢nosti, mystickej ndbozenskej skusenosti, emocionalnych
ritudlov a vztahu k prirode (Stuckrad 2002). Toto dedi¢stvo epochy romantizmu
sa v mestskom $amanizme transformuje do konkrétneho konania, pri ktorom sa
$amanské praktiky vyuzivaju pre vytvorenie osobnych ritudlov a svetonédzorov ako
alternativy k zdpadnym kultdrnym kategoridm a hodnotdm. In$pirdcia romantic-
kymi ideami prvotnej blizkosti k prirode v protiklade k mestskému Zivotu - ingpi-
récia véetkym prirodzenym, az ,,divokym® - vedie aj ku kritickym postojom vo¢i
prisne vymedzenym rodovym identitdm a roldm, priznaénym pre zadpadnd indu-
stridlnu spolo¢nost. Podobne ako vic¢sina smerov New Age, aj mestsky $amaniz-
mus je teda v otazkach rodu ,,demokraticky®: jednotlivec ma prijat akukolvek se-
xudlnu a rodovu identitu, ktord mu vyhovuje a ktord prispieva k jeho duchovnému
vyvoju. Zeny v neosamanizme nielenZe nie stt marginalizované, ale v istom zmysle
hraja délezitejsiu tlohu nez muzi: neo$amanské skupiny na celom svete demon-
$§truju vyraznu prevahu Zien (Lindquist 2001a: 3,2001b: 24).

Moj doterajsi vyskum neo$amanizmu prebiehal od r. 2009 v rdmci dvoch sku-
pin neo$amanov, pdsobiacich v Bratislave.! Prvd skupina, v ktorej som sa pohybo-
vala, funguje pod zastitou Naddcie pre $amanské $tudia (Foundation for Shamanic
Studies, dalej FSS)? organizujucou semindre pre vyucovanie takzvaného jadrové-
ho $amanizmu na celom svete; druhda skupina vznikla okolo osoby duchovného
liecitela a praktizuje v sukromi (Buzekova 2011; 2012). Medzi tymito skupinami
existuju vyrazne rozdiely. V tomto prispevku sa budem venovat roznym skupindm
fungujucim v ramci posobenia FSS.

Podobne ako inde, aj v Bratislave neoSamanské skupiny pozostavaji prevazne
zo Zien. Avsak v sicasnosti v prostredi neo$amanskych skupin FSS na Slovensku
prevladaji muzski lidri, hoci chronologicky prvymi vedicimi osobnostami bo-
li zeny. Numerickd prevaha Zien je teda len jednym aspektom rodovej stratifika-
cie nabozenskych ¢i spiritudlnych skupin: délezitym problémom je ich celkova ro-
dova dynamika. MoZeme si polozit otdzku, akym spésobom lidri neo$amanskych
skupin legitimizuju svoju autoritu z rodového hladiska.?

Doélezitym momentom je v tomto zmysle charizma vodcu (v tomto prispevku
ju chapem v zmysle Weberovej legitimizacie autority, teda ako typ autority, ktora
sa zakladd na osobnej sile vodcu pritahujucej stupencov, ktord navyse ¢asto na-
dobuda mystické ¢rty). Charizmaticky liecitel sa pri lie¢eni zvy¢ajne odvolava na
osobnu vnutornd silu, ktord sa moze interpretovat ako dar od vys$sej moci. V sku-
pinach FSS sa od lidra v zdsade neocakéva, Ze bude mat takyto dar, kedZze podla
koncepcie jadrového $amanizmu, ktora FSS $iri, $amanské schopnosti ma kazdy

1 Viacerych respondentov, vratane troch sti¢asnych veducich osobnosti, poznam uz od r. 2004,
kedy som po prvy raz prigla do styku s neoSamanskymi skupinami.

2 http://www.shamanism.org/ [5.5.2013]

3 Otazkam legitimizacie autority v neo$amanskych skupinach zo v§eobecného hladiska som
sa venovala v predchadzajtcej préci (Buzekova 2011).
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¢lovek - su len viac alebo menej rozvinuté. AvSak muzski lidri slovenskych skupin
ESS sa v sucasnosti reprezentuju ako osoby s vynimoénymi schopnostami, zatial
¢o v prvotnej faze vyvoja neosamanskych skupin sa tento ,,dar nezdoraznoval.

Z vyskumov malych ndbozenskych skupin vyplyva, ze skupiny s charizmatic-
kym vodcom maji rodovi dynamiku odlisnt od skupin bez charizmatického lid-
ra. Podla Levi Martina a kol. (2001) v skupinach s charizmatickym lidrom je cha-
rizma ($pecifické esencializované vlastnosti) zbavena rodovych charakteristik,
a teda pri stratifikacii skupiny maju Zeny rovnaké $ance ako muzi. V skupinich bez
charizmatického vodcu sa mézu silnejsie osobnosti javit a prezentovat ako chariz-
matické a zaujimat vyssie pozicie; v tomto procese vdaka stereotypnému uvazova-
niu maju muzi vi¢siu vyhodu nez Zeny. Dévodom preco sa ne-charizmaticky vodca
zacina javit ako charizmaticky je, Ze tento typ legitimnosti implikuje najsilnejsiu
lojalitu zo strany stipencov.

Domnievam sa, Ze pri legitimizdcii pozicie ne-charizmatického vodcu, ktory sa
postupne zacina prezentovat ako charizmaticky, hrajii istii tilohu rodové aspekty:
ndbozenské reprezentdcie sii Casto rodové zafarbené. V pripade neosamanizmu je
jednou zo zdikladnych idei posvitnost Zeny, vyjadrend aj v uctievani Matky Zeme.
Okrem toho, v neo$amanskych skupindch byt vodcom znamena predovsetkym byt
zruénym liecitelom, a to lie¢itelom alternativnym. V zdpadnej spolo¢nosti sa v§ak
alternativne, pripadne tradi¢né lie¢enie, patriace do neverejnej sféry, asociuje pre-
dovsetkym so Zenami.

Preto sa od lidra dajii ocakdvat Specifické Zenské charakteristiky zodpovedajiice
konkrétnemu ndbozenskému kontextu. No socidlny kontext méze vyZadovat od vod-
cu aj vlastnosti, ktoré sa stereotypne pripisujii muZom. Cielom tohto prispevku je
teda priblizit vysledky mojho vyskumu ohladne (1) rodovej stratifikicie neo-sa-
manskych skupin; (2) savislosti medzi reprezentaciami $amana/$amanky a rodo-
vymi stereotypmi. Tato pilotna $tddia si vSak nekladie za ciel vy¢erpavajicu analy-
zu materidlu: mojim zdmerom je uviest predbezné vysledky, ktoré mozu sluzit ako
vychodisko pre dal$i vyskum v tomto smere.

V prvej, prehladovej ¢asti prispevku sa budem venovat antropologickému sku-
maniu tradi¢ného $amanizmu a jeho stvislosti so spolo¢enskym kontextom. Je to
dolezité pre pochopenie rodovych aspektov neo$amanizmu, kedZze ten vychadza
z etnografickych opisov, z ktorych sa rodové predpoklady akademickych bada-
telov dostali do neo$amanskych reprezentacii. Druha ¢ast prispevku je venovana
spolo¢enskym hodnotdm neo$amanov, ktoré stvisia s rodovymi aspektmi tohto
hnutia. V su¢asnej zapadnej spolo¢nosti mdze byt neo§amanizmus zaradeny aj do
$irSej domény alternativnych technik lie¢enia, pre ktoré je rodovy aspekt nesmier-
ne vyznamny, a preto sa v tretej Casti pokusim dat do stvislosti neo$amanské prak-
tiky s takzvanou komplementdrnou/alternativnou medicinou. Stvrtd, zévereénd
¢ast prispevku je venovana vyvoju vybranych neo$amanskych skupin na Sloven-
sku z hladiska ich rodovej dynamiky. Pokusim sa ukazat, Ze vlastnosti mestského
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$amana kore$ponduju s: (1) Zenskymi charakteristikami v roz$irenej rodovej sché-
me ,,Zena-cit/intuicia verzus muz-rozum/racionalita®; (2) aktivnou Zivotnou po-
ziciou/nezavislostou, asociovanou so stereotypnymi muzskymi vlastnostami. Ti-
eto stvislosti su ddlezité aj pri reprezentacii charizmy muzskych vodcov, ktori sa
povodne neprezentovali ako charizmaticki: charizma tu teda nie je rodovo neut-
rélna, ale skor sa asociuje so $pecifickou kombindaciou vlastnosti, stereotypne pri-
pisovanych Zendm a muzom.

Rodové aspekty badania tradi¢ného $amanizmu a neo$amanizmus

Neosamanizmus predstavuje pokus o obnovenie duchovnych tradicii kmerio-
vych spolo¢nosti v si¢asnom urbannom prostredi. Ako ukazuju viaceri badatelia,
toto hnutie je do velkej miery produktom zédpadnej vedy, konkrétne etnografic-
kého a antropologického badania kmenovych spolo¢nosti, ¢o naslo vyjadrenie aj
v metaforickom ndzve ,,§amantropologia® ktory navrhol Jan Svanberg (2003, cit.
v Stuckrad 2005: 126-127).* Preto pre pochopenie rodovych aspektov neo$ama-
nizmu je dolezité pozriet sa na badanie takzvaného tradi¢ného $amanizmu.

V ramci etnografického skimania kmenovych spolo¢nosti sa v tomto smere
pozornost venovala predovsetkym (1) téme duchovného manzelstva, (2) zmene
rodu/$amanskému transvestizmu/takzvanému ,,tretiemu pohlaviu® a (3) sexual-
nym vztahom s duchovnymi spojencami. Vetky tri aspekty priamo suvisia s pod-
statou $amanizmu - koncepciou lie¢enia, kde hlavnu tlohu hra kontakt so svetom
duchov. V odbornej literature venovanej roznym $amanskym tradicidm st zazna-
menané dva zakladné druhy takéhoto kontaktu:

o mimotelesna skusenost/Samanska cesta do sveta duchov, pri ktorej $aman
kona ako duchovny subjekt, zatial ¢o jeho telo zostava nehybné/nezudast-
nené;

o posadnutie: $amanské lieenie prebieha prostrednictvom tela $amana, do
ktorého sa dostava nadprirodzeny ¢initel (Atkinson 2004).

V etnografickych opisoch existuje vyrazna korelacia medzi konkrétnym poli-
tickym kontextom, v ramci ktorého prebieha $irenie reprezentacii tradi¢ného $a-
manizmu, a rodovymi aspektmi tychto reprezentacii. Ako ukazuje Jane Atkinson
vo svojej prehladovej $tudii skiimania $amanizmu, v opisoch etnografov $amani-
muzi prevlddaju v tradiciach $amanskej cesty, zatial ¢o $amanky-Zeny v tych, kto-
ré obsahuju koncept posadnutia. V kultarach, kde podla etnografov prevladaju
$amanky-Zeny, bol $amanizmus potla¢any politickou alebo ndbozenskou mocou.
Na druhej strane, typickym modelom $amana v malych spolo¢nostiach bez cent-

4 Pozrinapriklad Znamenski 2007, Stuckrad 2002, 2005. Genéze neo-$amanizmu a jeho vzta-
hu k etnografii sa podrobnejsie venujem vo svojej predchadzajicej $tudii, pozri Buzekova
2011.
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ralizovanej mocenskej $truktdry je charizmaticky muz (Atkinson 2004: 127-128,
Winkelman 1990).

Atkinson uvadza viacero prikladov takychto etnografickych $tudii. Napriklad
podla Walravena (1983, cit. v Atkinson 2004) kdrejské samanky (vdc¢sinou Zeny
v domacnosti), nepodnikaji $amanské cesty a su pri lie¢eni posadnuté duchmi, za-
tial ¢o sibirski $amani (muzi v tradi¢nej ko¢ovnej spolo¢nosti) sa na $amanskych
cestich stretdvaju s duchmi a bojuju s nebezpedenstvami. Lewis (1981, cit. v At-
kinson 2004) pripisuje tento vzorec deprivacii a marginalizdcii Zien. Dalej uka-
zuje, Ze tam, kde Zeny-$amanky prevladajud, je $amanské remeslo na okraji spo-
lo¢nosti a ¢asto sa podriaduje politickej moci a $tatnej centralizacii. Balzer (1987,
cit. v Atkinson 2004) opisuje podobny proces v spolo¢nosti Chantov, kde bol tpa-
dok $amanskej prestize vdaka procesu modernizicie v byvalom Sovietskom zvi-
ze sprevadzany vzrastom poctu Zien-$amaniek.” Bourguingnon tvrdi, Ze socializa-
cia muzov v loveckych spolo¢nostiach bola zamerana na nezavislost a spoliehanie
sa na vlastné sily, ¢o suviselo aj s existenciou $amanského tranzu, ktory bol pre-
dovsetkym muzskou skusenostou. Na druhej strane v polnohospodarskych spo-
lo¢nostiach su Zeny pocas socializacie vedené k poslusnosti a podriadovaniu sa.
Posadnutie, pri ktorom vonkajsie sily nutia ¢loveka k istému spravaniu, je teda
charakteristické pre Zeny v polnohospoddrskych spolo¢nostiach, pretoze skor
zodpoveda ich rodovym roldm (Bourguingnon 1979: 264).

Inymi slovami, etnografické opisy réznych kultir naznacuju, Ze v spolo¢nosti-
ach, kde $amani patrili k uznavanym autoritdm, sa Saman/ka reprezentoval/a ako
aktivny/a ¢initel/ka (koncept $amanskej cesty) a skor ako muz. V spolo¢nostiach,
kde $amanska autorita bola nahradena a potla¢and autoritou $tatu/cirkvi, sa $a-
man/ka reprezentoval/a ako pasivna bytost (koncept posadnutia — aktivnym ¢i-
nitefom je tu nadprirodzend bytost) a skor ako Zena. Podla Taussiga (1987) v§ak
musi skimanie dialektiky $amanskej autority vo vztahu k rodu brat do Gvahy ne-
jednozna¢nost a mnohorakost $amanskych schopnosti, ako aj relevantné aspekty
rodovych predstév a praktik v danej spolo¢nosti.

V stcasnej literatdre, ktora je zamerand na prehodnotenie predchddzajucich et-
nografii, sa poukazuje na to, ze akademické opisy $amanizmu v roéznych kulttirach
mali tendenciu trivializovat alebo marginalizovat ulohu Zien a zahmlievali ich
posobenie v rdznych tradicidch (pozri napriklad Kendall 1985; Hollimon 2001).
Niektori badatelia pritom venovali pozornost subjektivite etnografov v zmysle ro-
dovych presvedéeni (napriklad Tedlock 2005). Tieto uvahy suviseli so spochybrio-
vanim samotného terminu ,,$aman® ako analytickej kategorie: je dolezité si uvedo-
mit, Ze pojem ,,$aman® sa nepouziva v domorodych kulttirach, ktoré maja vlastné
terminy pre duchovné liecitelstvo; reprezentdcia $amana/Samanky v akademic-

5 Viacerym aspektom ,feminizacie“ tradi¢ného $amanizmu v republikach byvalého ZSSR je
venovana publikacia »Zena a renesancia $amanizmu“ (Charitonova, Pimenova, Piterskaja
2005).
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kom diskurze sa vztahuje skor na duchovné lie¢itelstvo v $irSom zmysle slova (po-
zri napriklad Francfort, Hamayon a Bahn 2001; Buzekovd 2010).V tejto stuvislosti
sa poukazovalo aj na to, ze vedecké konstruovanie kategérie $aman vychadzalo zo
silnych rodovych predpokladov. Tie sa z akademického diskurzu dostali aj do re-
prezentacii mestského $amanizmu, avSak v $pecifickej forme, zodpovedajicej kon-
textu povojnovej transformacie zapadnej kultary.

Tato transformadcia suvisela okrem iného aj s tym, Ze $trukturalne podmien-
ky v zapadnej (najmé americkej) spolo¢nosti sa v povojnovom obdobi zmenili.
Podstatnym faktorom bolo zlep$enie Zivotnej tirovne, dosledkom ¢oho bolo aj vy-
tvorenie $pecifickych alternativnych Zivotnych $tylov. Podla Boekhoven poc¢inajuc
50. rokmi tieto nové podmienky priniesli ,posun vo vnimani autority, nové zivot-
né aktivity, nové politické presved¢enia, nové rodinné vztahy, ‘sexudlnu revoluciu;,
nové mordlne, etické a estetické Standardy, nové spolocenské siete a nové vzor-
ce konzumu“ (Boekhoven 2011: 164). Okrem toho, v 60. rokoch 20. storocia na-
stal upadok velkych koloniadlnych impérii a vzostup narodnych hnuti v krajinach
tretieho sveta. Na politickd scénu sa dostali narody ,,bez dejin®, ktoré po dlhy ¢as
zostavali v tieni zdpadnej civilizacie. Su¢asne v o¢iach mnohych vzdelanych ludi
sa ,tradi¢né“ zapadné hodnoty pokroku, vedy a racionality zacali spdjat s kolonia-
lizmom a utlakom. V socidlnych a humanitnych vedach viedla nedévera vo¢i hod-
notam doby osvietenstva k zavrhnutiu akademickych abstrakcii a explana¢nych
schém, v ktorych ludia vystupovali ako beztvard masa. Do popredia vystupila in-
dividudlna skdsenost a duchovné tradicie, ktoré sa predtym pokladali za iracio-
nélne & obsktrne. Coraz Castej$ie pouZivanie vyrazov ,$aman® a ,$amanizmus®
bolo podla Andreja Znamenského dosledkom prave tohto posunu v intelektual-
nom ovzdusi zapadnej spolo¢nosti: v celkovej atmosfére tej doby sa $amani zacali
vnimat ako analdgia zdpadnych psychiatrov. V Institate Esalen v Kalifornii, ktory
sa stal ustredim alternativnej americkej kultury, sa Samanizmus dostal do zozna-
mu spiritualnych metdd, ktoré mali prislusnikom zapadnej civilizacie pomoct pri
hladani duchovnych hodnét - spolu s jogou, terapiou dramy a roznymi 4zijskymi
technikami (Znamenski 2007: 168-169, xi).

V alternativnych duchovnych prudoch tohto obdobia sa $amani interpretovali
ako ,zranenfi lie¢itelia“ (wounded healers), ktori vdaka svojmu utrpeniu nadobud-
li schopnost uzdravovat nielen inych Iudji, ale aj celt spolo¢nost. Zasluhou etno-
grafickych opisov a vy$sie spomenutych predpokladov suvisiacich s prislusnostou
k ur¢itému rodu, ktoré v nich boli pritomné, boli asociovani nielen s kmenovymi
spolo¢nostami a rezistenciou vo¢i kolonializmu, ale aj s marginalizovanymi sku-
pinami vritane Zien. Samanizmus ako forma spiritudlneho lie¢enia tiez dobre za-
padal do ekofeminizmu, kde ,,sa Zeny vnimaja ako prirodzené lie¢itelky, ktoré st
naladené na prirodu, v protiklade k muzskej ¢asti spolo¢nosti, ktorej cielom je pri-
rodu si podriadit. Zasadou ekofeminizmu je, Ze Zeny zastavaji hodnoty zeme, a te-
da su vo svojej podstate Samanky, ktoré maju viac schopnosti lie¢it Zem ako muzi.
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Viac nez to, pri troche predstavivosti sa d4 spojit podriadeny status Zien v dejinach
Zapadu a bolest, ktora tym bola spdsobena ,neviditelnej polovici; s ritudlnou cho-
robou a $amanskou inicidciou. Z tohto uhla pohladu st Zeny prirodzené $amanky.
Ako zranené liecitelky povstavaju, aby vylie¢ili svet z patriarchatu, racionalizmu
a materializmu® (Znamenski 2007: 253-254).

Vznik mestského $amanizmu v institucionalizovanej podobe sa spdja s menom
amerického antropoléga Michaela Harnera, ktory bol in$pirovany ideami Mirceu
Eliadeho a pokladal $amanizmus za najstar$iu formu spirituality. Obratil sa k etno-
grafidm z roznych oblasti sveta a vytvoril $pecificky systém spiritudlnych technik
- takzvany jadrovy $amanizmus (core shamanism). Jeho cielom bolo znovuobja-
vit povodnua duchovnt tradiciu ludstva a doniest toto poznanie $irokej verejnosti,
predovsetkym na Zapade. V roku 1979 sa rozhodol $irit tieto idey na celom svete
a s tymto cielom zalozil neziskovu organizaciu, ktord neskor dostala nazov Nada-
cia pre $tudium $amanizmu (Foundation for Shamanic Studies). Prostrednictvom
vyudovania jadrového $amanizmu na kurzoch FSS mali archaické korene spiritu-
ality pomdct duchovnému uzdraveniu suc¢asnej spolo¢nosti.

Pri vytvoreni koncepcie jadrového $amanizmu bol Harner inspirovany pre-
dovsetkym etnografickymi opismi kmenovych egalitairnych spolo¢nosti, kde -
ako bolo povedané vyssie — sa $amani vic¢$inou reprezentovali ako aktivni ¢inite-
lia. V jadrovom $amanizme sa teda lie¢enie odohréva prostrednictvom $amanske;
cesty do sveta duchov a vdaka Harnerovej vizii obrody zapadnej spolo¢nosti ma
socidlny rozmer.® Inymi slovami, mestsky $aman/ka sa reprezentuje ako aktivny ¢i-
nitel/ka a ma poslanie lie¢it svet.

V mestskom $amanizme, podobne ako v tradi¢nom $amanizme v centralizova-
nych spoloénostiach, Zeny prevladajd, no mestski/é $amani/ky tu vystupuja v ak-
tivnej tlohe. Podla mojho nézoru je v stvislosti s prevahou Zien potrebné vziat do
uvahy aj to, Ze Saman/ka sa reprezentuje predovsetkym ako liec¢itel/ka — v zdpad-
nej spolo¢nosti lie¢itel/ka alternativny/4, v protiklade k etablovanému systému bi-
omediciny. Alternativne lie¢enie tu patri do ,,Zenskej“ — neverejnej sféry, a aj preto
sa $amanské remeslo asociuje predovsetkym so Zenami.

Inymi slovami, rodové stereotypné predpoklady o lie¢eni ako tradi¢nej ¢innosti
zeny v neverejnej sfére si v neo$amanizme kombinované s reprezentaciou aktivnej
pozicie $amana/$amanky ako verejnej osoby. Poktisim sa ukazat, Ze tato aktivna Zi-
votna pozicia mestskych $amanov kore$ponduje so socidlnym zlozenim neosa-
manskych skupin a spolo¢enskymi hodnotami mestskych $amanov. V dosledku
$pecifického chdpania $amanského lie¢enia ako socidlne prospes$nej ¢innosti moze
byt $amanizmus pritazlivy pre Zeny aj muzov z istych spoloc¢enskych vrstiev, ktoré
v nom hladaja sebarealizaciu a aktivne zapdjanie sa do socialneho diania.

6 Ku genéze jadrového $amanizmu vid Znamenski 2007: 165-232; Buzekova 2011: 89-94. Po-
drobnejsie o $amanskych cestach v prostredi vybranych skupin na Slovensku pozri Buzeko-
va 2012.
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Mestski $amani a spolo¢nost

V strednej a vychodnej Eurdpe savisi Sirenie neo$amanskych idei s pAdom Ze-
leznej opony, po ktorom do tohto regiénu zacali prenikat nové duchovné prudy.
Na Slovensku a v Cechéch sa neoamanské skupiny zacali formovat v 90. rokoch
minulého storo¢ia, hlavne vdaka tsiliam pobocky FSS Europe so sidlom vo Viedni.
Prvymi lektorkami, ktoré po absolvovani prislusnych seminarov dostali certifika-
ty opraviiujuce vyucovat v ramci kurzov ESS, boli psychologi¢ka Alena a filozotka
Zuzana.” V roku 1999 otvorili v spolupraci s astrologi¢kou Centrum $amanskych
$tudii na Slovensku a odvtedy sa venuju semindrom a inym aktivitim suvisia-
cim so $amanskou ¢innostou. Okrem Bratislavy, posobia neo$amanské skupiny aj
v dal$ich slovenskych mestach, predovSetkym v Banskej Bystrici a vo Zvolene.

Na zaciatku 90. rokov 20. storocia zacali prostrednictvom masmédii na Slo-
vensko pradit rozmanité nadprirodzené reprezentdcie, ktoré mali pocas socia-
lizmu len obmedzeny prienik do tunajsieho prostredia. Masmediélny ,,vybuch®
spirituality®, priznaény pre v$etky postsocialistické krajiny, bol bezpochyby po-
silneny informa¢nym hidtom pocas predchadzajicich dekdd, zdujmom o nové
duchovné cesty a hladom po novych duchovnych zazitkoch, ktory bol dosled-
kom uniformity slovenského krestanského prostredia. Viaceri moji respondenti
stredného veku® spominali obdobie 90. rokov ako rozhodujtce v ich duchovnom
vyvoji a zddraznovali v§eobecny zaujem o ezoteriku a duchovné prudy, ktoré sa
v tom c¢ase dostali na Slovensko (Reiki, Silvova metdda, joga a i., pozri Buzekova
2011). Samanizmus predstavoval $pecificku cestu, ktora bola kompatibiln4 s iny-
mi ezoterickymi koncepciami, no okrem toho mala exoticku prichut , primitiv-
nych® narodov a evokovala ,prastara mudrost“ udstva a blizkost k prirode. Po-
kial ide o konkrétne tradicie, v slovenskych skupinach FSS prevladala tradicia
severoamerickych Indianov, ktora je dominantnou zlozkou jadrového $amaniz-
mu v ramci FSS.

Zlozenie neo$amanskych skupin FSS je $pecifické, pretoze je obmedzené dole-
zitym faktorom: aby ¢lovek dosiahol $amanské poznanie, musi platit. Hoci FSS je
neziskova organizacia, kazdy seminar ¢i kurz stoji zna¢na sumu penazi. Ceny za-
visia od krajiny, kde prebiehaju kurzy, a tiez od trovne prislusnych seminarov.
Peniaze vSak nie su jedinym faktorom vplyvajicim na socialne zloZenie neosa-
manskych skupin. Aby sa ¢lovek vobec dostal k informacidm o $amanizme, musi
mat k nim pristup (predovsetkym cez literattru a internet) a isty stupen vzdelania
v kombindcii so zdujmom o duchovny vyvoj. Neosamanizmus teda primarne oslo-
vuje $pecifickd socidlnu kategoriu: vzdelanych Iudi, ktori maju zaujem o idey du-

7  Vsetky mend respondentov st pozmenené.

8  V mojej vyskumnej vzorke prevlddali Zeny stredného veku (35-58). V tomto prispevku vSak
ponechavam stranou vekov stratifikdciu neo$amanskych skupin, kedZze tento aspekt si vy-
zaduje osobitnu pozornost.
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chovného rastu, pristup k informacidm o nich a prostriedky pre naplnenie svojich
duchovnych zdujmov. Snaha o spiritudlny vyvoj suvisi aj s istymi spolo¢enskymi
hodnotami, ktoré participanti zastdvaji. St v jadrovom $amanizme kombinované
s Harnerovou viziou univerzalneho lie¢enia a premeny sveta.

Zakladnou premisou jadrového $amanizmu je, Ze svet je jeden celok. V$etko na
svete predstavuje nieco ako pavudinu, a nase ¢iny a myslienky tento celok ovplyv-
fuja. Ludské bytosti pritom svetovu pavudinu nevytvaraji; skor sa podielaju na
jej fungovani takym istym sposobom ako akakolvek ind forma existencie. Podla
Galiny Lindquist sa tu prejavuje ,demokratickd“ dimenzia neo$amanizmu, kto-
rd by sa v tomto pripade dala vyjadrit nasledovne: vetko Zivé ma rovnaké posta-
venie; ¢lovek nema pravo pokladat sa za nadriadent bytost; vietko, ¢o existuje, je
zivé a ma dusu; ludské bytosti pritom maja viac prileZitosti k ovplyviiovaniu sve-
tovej pavudiny, a preto maju za povinnost chranit a lie¢it slabsich. Poslanim $ama-
na je uzdravovat prostredie, komunitu a seba, a tym podporovat existenciu sveta
(Lindquist, 2004: 87).

Podobné ndzory som zaznamenala aj u neo$amanov na Slovensku. Predovset-
kym, je pre nich prizna¢ny ekologizmus, my$lienka prepojenosti vetkého Zivého,
néavratu k prirode a lie¢enia Zeme prostrednictvom nastolenia rovnovahy:

Nemyslim si, Ze sa deje na Zemi to, ¢o sa deje, bez pric¢iny. T4 voda a t4 Mat-
ka Zem nam ukazuje, ze Zivly maja vicsiu silu, ako si predstavujeme, a Ze nie
my sme ti pani, ale Ze Zivly nam moézu ukézat, ¢o oni dokazu. Ale to je len také
jemné upozornenie. A myslim si, ze ked v ur¢itych oblastiach tie zivly by... by
som povedala, nie ze vy¢inaju, ale Ze sa spravaju tak, ako sa spravaju, to zna-
mena, ze ta oblast nie je naladena na to univerzum tak, aby ti fudia boli na sto
percent oddani. Bud tam drancuju, alebo tam robia nieco, ¢o nie je v stlade ani
s Bozimi planmi, ani v stllade s tou ekologiou. Takze si myslim, Ze to je také up-
ozornenie. Ur¢ite aj tie cunami a vSetky tie problémy, ktoré sa tu vyskytli za pos-
ledné roky, st upozornenim aj pre nds. Ja si myslim, Ze na kazdého to vplyvalo,
az ma uplne mrazi, pre mna to bolo $okujuce, ze sa takéto nie¢o mdze naozaj
udiat, ale som si uvedomila aj to, Ze sa to udialo v nejakej oblasti, a ¢o sa deje
tam, ako sa ti fudia sprévaji. Ze nemozu iba brat z toho mora, ale oni sa musia
naucit tej tvorbe, chovu, pestovaniu, o tom ten Zivot je, ze my za¢neme urcitd
pracu, volakedy boli rybari, Ze chodili lovit tie ryby, ale ¢im bol svet vyspelejsi,
tak si vedeli zarobit tie rybarske farmy, a je kopa tych, ¢o pestuju, chovaju tie ry-
by, a naudili sa... dokonca vypustaju do riek pstruhy a, ja neviem, lososy. Takze
na jednej strane su ludia, ktori to robia, ale na druhej strane su [udia, ktori
iba bert. Nedad sa iba brat. Ja mam také porekadlo, Ze das, dostanes, nie je to
opacne, ze zoberie$, a potom dostanes, to nefunguje, tak proste svet, ani ves-
mir, ani ni¢ tak nefunguje. VZdy musi td iniciativa prist od nas, to znamena, Ze
my ked dame Zobrakovi, tak dostaneme. Jednoducho z nas to must ist, td inici-
ativa. (Kornélia)
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My sme sa oddelili od prirody. To, ze kipime nasim detom ply$ového medveda,
plySového leva, sovu a vietko, to je to, Ze sme sa oddelili. TakZe tie nase deti
dostanu aspon tych ply$édkov, a aspon idu do tej zoologickej, aby sa priblizili
k tomu svetu. Samani v tom svete Zijd, oni Ziju v tej prérii, oni maju kontakt
s tymi svojimi zvieratami, priamy. [...] Chodim pracovat [dobrovolne - pozn.
TB] do ZOO. Ale, poviem priklad, minule som isla, nikto tam nebol, lebo
prsalo, tak som si mohla dovolit ist k $impanzej klietke, a on zacal so mnou
komunikovat, kri¢al na mna, tak som kri¢ala aj ja, tak sme si trochu pokricali,
a bolo to neuveritelné. Pochopila som, Ze ta jeho energia, ja naozaj neviem, ¢o
mi chcel vSetko povedat, ale td energia, td vo mne ostala, ja som mala zo seba
neuveritelny pocit, radost. Zvieratd nas ucia prave tej radosti, prave tomu, aby
sme sa nebali tej svojej zvieracej podstaty, asi. (Dusana)

Podla Lindquist perspektiva prepojenia vSetkého zivého a vizia spolo¢nej pra-
ce na nastoleni prirodzeného poriadku oslovuje zapadnych samanov aj vzhladom
na ich politické nazory: egalitarne socialne usporiadanie, ob¢ianska angazovanost,
ekologicky styl Zivota, individualizmus a sloboda voIby, rodova rovnost (Lindquist,
2004: 87). Okrem ekologického $tylu Zivota, ktory je vlastny vSetkym mojim re-
spondentom a respondentkam, viaceri/é z nich sa aktivne angazuju v spolocen-
skej sfére (napriklad dobrovolnicka praca). Ich hlavnym prinosom st podla nich
$pecifické vedomosti, ktoré im poskytuje praktizovanie $amanizmu, pri¢om prave
v tom vidia svoju zodpovednost voci spolo¢nosti. Zddraziuju socialny rozmer ich
posobenia ako liecitelov:

Myslim, ze $aman je liecitel, ale aj na tej duchovnej ceste je, jeho tam vlastne
duchovia drzia, davaju mu silu a ukazuju mu veci, ¢iZe oni ho aj vzdeldvaja. Je-
ho zaklad, ja to tak vidim, je v tom lie¢eni, v predpovedani, v tom, aby vedel, ako
to bolo niekedy, povedat kmeriu: ,Ano, tak teraz budeme siat to, a tam budeme
lovit, a vtedy musime urobit to, lebo inak bude zima a nebudeme mat ¢o jest.”
[...] Takze v komunite je zaradeny do bezného procesu, nikto vynimo¢ny, ani
taky, ¢o by mal nejaké zvlastne postavenie v tom, Ze by nemusel okopavat svoju
zéhradu a pozval na to duchov, to nie. To v Ziadnom pripade. Je to taka sluzba
spolo¢nosti. Komunite ako takej. Uréite ano. (Robert)

A vlastne je to aj o tom, Ze to robime spolo¢ne, Ze kazdy je tam, nikto nie je hore,
nikto nie je dolu, Ze sme vSetci rovni, Ze aj sedime naproti, kruh je vlastne o tom,
aj o tom zdielani, aj o tom, Ze vlastne kazdy dostane obraz, a my vytvorime
nieco, z ¢oho sa potom stane ritual, my ho aj spolo¢ne spravime, ta spolo¢nt
pracu. A ona ma vlastne uzitok nielen pre nas, ale aj pre nasu rodinu, proste pre
véetkych, pre cely svet. (Tereza)

Vo viacerych vypovediach myslienka rovnovahy - tak prirodnej, ako i socialnej
- je prepojena s ideou prdce, ktora ma zmenit svet. Vzorom su pritom duchovné
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osobnosti roznych tradicii, ktoré vdaka eklektickému charakteru neo$amanizmu
mozu byt chapané ako $amani v $irSom zmysle slova. Napriklad jedna z mojich
respondentiek, Milada, nedavno uspesne zavfsila §tudium socidlnej prace (zacala
$tudovat po pitdesiatke) a je rozhodnuta venovat sa bezdomovcom. Tvrdi:

My patrime medzi tych uzasnych 5 % planéty, ktori sme milionari, mdme kde
byvat, mame strechu nad hlavou, mame teplo, mdme vodu, mame tplne lux-
usny Zivot, ale Iudia si to neuvedomuju, ze st miliény Iudi, ktori naozaj nema-
ju kde byvat. Myslim si, ze ludia by mali davat, podporovat, lebo pre tych, ktori
nemaju, je to nadej, ale nemali by to robit z [titosti, ale tak, aby sa v tom ¢loveku
vytvorila td tcta, aby pochopil, Ze je to normadlna praca. Ja vela prispievam,
kupujem Nota bene. Teraz, ako chodim na ta vysoku $kolu, aj tam chodim
praxovat, chodim to sledovat, ja ich roky sledujem, Ze pre¢o tam ten prob-
1ém vznikol, preco st ti ludia na ulici. Je to celosvetovy problém. Rada ddvam,
a vela ddvam, ja roky prispievam na urcité organizacie a ddavam tolko, kolko
je v mojich sildch, tolko, kolko mdm. Ja mam okrem tarotovych kariet vSetky
karty, aj svitcov, ktorych si nesmierne vazim, lebo si myslim, zZe svitci, aj sme
sa to v $kole ucili, to boli ti, ktori zacali pocas celej histérie fudstva robit so-
cialnu pracu. To je socidlna praca. To znamena, Ze oni ukazovali [udom, Ze je
dolezité davat, boli neskuto¢ni, ja mam neuveritelny vztah odmali¢ka a vidy
som uplne dojatd. Ja milujem Matku Terezu. Mne je fuk, ¢i ona je tu, alebo je
vys$$ou bytostou, ja ju milujem. Nesmierne si ju vazim a viem, ¢o ta jej pra-
ca priniesla. To znamena pét alebo Sest tisic utulkov, pomahat Tudom, tym
najchudobnejs$im, aby neklesli tplne na dno.

Mimoriadne doélezita je pre neo$amanov sloboda volby, ¢o sa okrem iného
prejavuje aj vo volbe konkrétnych praktik, na ktoré sa v ramci neo$amanizmu ne-
kladu ziadne obmedzenia. V ramci jadrového $amanizmu totiZ nejestvuji jediné
spravne vyklady a jediné spravne techniky: , Ak spiritudlna technika funguje pre
niekoho na osobnej Grovni, stava sa prijatelnou® (Znamenski, 2007: 251). Tato slo-
boda volby sa v§ak neobmedzuje na $amanské techniky: tyka sa aj takych zdsad-
nych zmien v Zivote ako zmena povolania, ¢i rozhodnutie ist znovu $tudovat novy
odbor. U mojich respondentov a respondentiek som zaznamenala viacero takych-
to pripadov, napriklad uz spomenutd Milada a este jedna respondentka, Elena, sa
v strednom veku rozhodli pre nové $tadium; Rébert zmenil svoje profesionalne
posobenie z prace vo firme na pracu maséra, pri ktorej aplikuje $amanizmus; Mir-
ka zanechala pracu v banke a zacala sa venovat maliarstvu. Hodnota schopnos-
ti slobodne sa rozhodnut o vlastnom Zivote a nepodliehat spolo¢enskym tlakom
kore$ponduje s celkovym alternativnym zameranim mestského $amanizmu. Moji
respondenti, podobne ako neo$amani na Zapade, zdéraziiuju pritom svoju indivi-
dualisticku poziciu, spojent so samostatnostou a zodpovednostou. Inymi slovami,
kolektivna praca v pripade neo$amanizmu nevylu¢uje individualitu, prave nao-
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pak: typickym spravanim v rdmci praktizovania $amanizmu je nezévislost a indi-
vidualizmus:

Az to bolo v jednom obdobi, Ze ja som bola sponzor asi dvesto [udom, a ma-
la som organizaciu, a tam, ja neviem, bolo 50 ludj, ktori robili aktivne market-
ing. Ale ja som si potom uvedomila, Ze ja to uz nechcem robit, ze ma to unavuje,
a ja som vlastne aj predlozila nebesiam moju poziadavku, Ze sa chcem stretavat
s [udmi, ktory kazdy robi sam na sebe, samostatne, a nie sme zaviazani jeden
na druhom, nevisime jeden na druhom. A nejako potom ma to dostalo k tomu
$amanizmu. Ja som pochopila, ze fudia, ktori pri¢uchnd k $amanizmu, alebo ho
za¢nu robit, svojim sposobom st velmi samostatni, nie st zavisli na druhych, st
schopni samostatne pracovat, to je jedno na akej Grovni, ale nie st taki ti, Ze sa
zavesia na teba, a denne ti stokrat telefonujui, ako maju toto urobit, Ze potrebu-
ju guru a potrebuju to alebo ono. To st Iudia, ktori st taki samostatni. A to mi
vyhovuje. Ja si potrebujem s nimi pohovorit, oni potrebuji so mnou, ale stret-
neme sa len vtedy, ked chceme, Ze sa do toho nentitime, ani nelipneme na sebe.
(Nina)

Samostatnost sa zdoraznovala aj vo vztahu k ekonomickej sfére, ¢i uz na indivi-
dudlnej, alebo na spoloc¢enskej urovni. Viaceri moji respondenti podnikaju (a vyu-
zivaji $amanské techniky pri volbe stratégii v podnikatelskej sfére, vid nizsie). Na
druhej strane, svetova ekonomicka kriza bola pocas semindrov ¢astou témou. Bo-
li jej venované jednotlivé stretnutia, pri¢om tato zloZita situdcia bola interpretova-
né ako ,,choroba“ - porusenie rovnovéhy v spolo¢nosti — ktort je potrebné lie¢it
spolo¢nymi silami. Situdcia na Slovensku sa v tomto zmysle niekedy interpreto-
vala ako vysledok nedostato¢ného usilia, pasivneho postoja Slovakov ako néroda
- v protiklade k tomu, ¢o je v danej chvili potrebné a s ¢im kore$ponduje aktivny
postoj Samanov:

A ina¢ Slovaci ta ¢rtu maju hlboko zakorenend, lebo oni stéle fiiukaju, stale
placu, stéle sa Iutuju, je to vo vSetkych pesnickach, je to v celej tradicii, 1500
rokov alebo kolko, vSetci fiiukali, vSetci plakali, v§etci boli nahnevani na toho
pana, vSetci chceli byt zbojnici, aby radsej zobrali... Vetci tazko pracovali, to je
pravda, o tom vObec nemusime polemizovat. Ale teda zdvihnut sa, zacat oko-
lo toho makat, to je uz horsie. A ta drviva vacsina, ktorych nas tu je, to naozaj
nemdme zvladnuté. Takze velmajster Saman uz ma zvladnuté tie zakladné veci.
A peniaze su zaklad, bez peniazi moZeme, ale to uz potom budeme putnici, chu-
dobni. To uz mézeme ist rovno do Santiaga de Compostela na put alebo ¢o, bez
penazi... alebo skusit si to ind¢, s peniazmi. (Mirka)

Ekonomickej situdcii bolo do istej miery venované aj budovanie takzvaného
medicinskeho kruhu, ktorého som sa zucastnila v lete 2010. Téma pdvodnej slo-
venskej tradicie a slovanskych bohov bola pocas tohto stretnutia vyznamna: hoci
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seminar mal pomoct jednotlivym tcastnikom v rieseni ich osobnych problémov
a priniest im nové poznatky v oblasti $amanskych technik, jednym z vysledkov
prace $amanského kruhu malo byt uzdravenie Slovenska, najma oblasti, kde tcast-
nici semindra postavili medicinsky kruh s posvitnym stromom (pozri Buzekova
2011). Robert, jeden zo sucasnych lidrov v prostredi ESS, prejavuje vyrazny zau-
jem o rekonstrukciu a revitalizaciu starej slovanskej tradicie: slovanski bohovia
maju podla neho prispiet k celkovému uzdraveniu Slovenska, a staré slovanské lie-
¢itelské techniky by mali byt preskiimané, aby sa pouzivali v si¢asnosti (pozri Bu-
zekova 2011).

Pokial ide o ndbozZenstvo, neo$amanizmus, podobne ako iné hnutia New Age,
kritizuje monoteistické nédbozenstvd, najma krestanstvo, kvoli viacerym spolo-
¢enskym problémom (v neposlednom rade kvdli popieraniu sexuality, podcero-
vaniu ulohy Zien a posiliiovaniu heterosexualneho patriarchatu). Ani krestanstvo
nie je vo¢i neo$amanizmu priatelské; a kedze je v slovenskom prostredi domi-
nantnym nébozenskym systémom, pozicie mestskych $amanov, ktori chcu ak-
tivne posobit v spolo¢nosti, su vratké. Okrem toho, Ze sa mdzu vnimat ako ¢u-
daci, zaoberajuci sa bizarnymi zalezitostami, pripadne ,,blazni“ (podobne ako aj
dalsi ,,ezoterici®), ich spoloéensku reputaciu zhor$uju ostré utoky krestanskych
autorov v médiach (vratane internetu), ktoré im pripisuju paktovanie s démon-
mi, vzyvanie temnych sil a dusi zomrelych, uctievanie Satana atd.’ Viaceri rodin-
ni prislu$nici mojich respondentov teda nie st pozitivne naladeni vo¢i $aman-
skym praktikdm, ¢o vedie bud k utajovaniu praktizovania zo strany $amanov,
alebo ku konfliktom v rodine. Po¢as mojho vyskumu som bola neraz svedkynou
aj nepriatelského spravania vo¢i konkrétnej Samanskej skupine. Ako priklad uve-
diem vikendovy seminar, pocas ktorého sme byvali v chatovom areali, kde nasi-
mi susedmi boli $koldci na vylete. Pozvana lektorka (Indidnka) sa stala teréom
ich verbalnych ttokov; no hoci uditelia zasiahli, ani oni neboli vo¢i skupine pri-
atelski. Dalej, spomenuty medicinsky kruh, ktory $amani stavaji v okoli Belus-
skych Slatin, je po ich odchode vZdy zniceny, takze celd praca sa kazdy rok mu-
si zacat odznova.

Preto viaceri moji respondenti st skor opatrni pri zverejiiovani svojej
prislusnosti k $amanskym skupindm, ¢o nie je problematické, ak ¢lovek prak-
tizuje v uzkom kruhu priatelov. Zlozitejsie je to vSak pre takych $amanov, ako
je Robert - teda takych, ktori robia poradenstvo a ktorych cielom je rozsirit
okruh svojich klientov. Okrem osobnych kontaktov vyhladavaju potencialnych
klientov cez internet, teda zvyc¢ajne maju vlastné stranky, podobne ako mest-
ski $amani z inych zdpadnych krajin. Typickou stratégiou pri legitimizacii $a-
manskych lie¢itelskych technik je odvoldvanie sa na tradiciu (pozri Buzekova
2011). Robert hovori:

9  Vztah neoSamanizmu a krestanstva je samostatnou témou, ktorej v tejto $tudii nevenujem
zvldstnu pozornost.
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Pérkrat sa mi stalo, ze ludia vyhladali pomoc cez to, Ze som na internete, Ze si tam
mozu prezriet tieto veci. Ale myslim, Ze tato forma moc nefunguje, lebo mnohi,
ktori nepoznaju redlny vyznam toho slovicka ,,$amanizmus® si to ¢astokrat pletu
s nie¢im inym a su dost neddver¢ivi. Preto ja sam, ked o tom rozpravam, pov-
iem, Ze to st staré lie¢itelské techniky. Ja to proste viem a oni nech si maji o tom
akykolvek nazor, ja im potom vysvetlim, Ze pracujeme s tym, pracujeme s tym,
teraz chvilu zabubnujem, urobime to, privoldme duchov, prosim, nelakajte sa,
to nie st duchovia zomrelych, to si duchovia sticitni, nai pomocnici. Uplne od
zaciatku im to vysvetlim, aby nemali pocit, Ze su v nejakom ohrozeni.... Takze
potom st spokojni. Niektori sa ku mne vracaju, niekolkokrat konzultujeme ne-
jaké sny, konzultujeme nejaké zdleZitosti ohladom budiicnosti alebo vztahov.
Niektori pridu, skusia, zase odidu, veci nedokazu. To je asi ako v$ade.

D4 sa povedat, ze pozicia mestskych $amanov je v slovenskej spolo¢nosti mar-
ginalna. No hoci st ¢asto vnimani negativne, ich vlastny postoj je aj napriek opatr-
nosti voci zverejneniu ich identity skor orientovany smerom k aktivnemu pdsobe-
niu. V stlade s cielmi FSS byt $amanom je totiZ poslanie — znamena to napomahat
celkovej zmene spolo¢nosti, ktora md viest k vytvoreniu zdravsieho, krajsieho
a $tastnejsieho nového sveta. Je potrebné zdoraznit, Ze vac¢sina mojich responden-
tov pouziva $amanské praktiky skor pre rieenie vlastnych, predovsetkym zdravot-
nych, problémov. No nijako to neprotire¢i celkovej vizii spolo¢enskej zmeny, pra-
ve naopak: lie¢enie na osobnej irovni sa v mestskom §amanizme chape ako stucast
lie¢enia spolo¢nosti.

Neosamanizmus a CAM

Vo v8eobecnosti v hnuti New Age duchovnd transformacia suvisi tak s prakti-
zovanim magickych technik, ako aj s pouZitim alternativnej mediciny, ktord ne-
musi byt nutne spojend s méagiou. V oboch pripadoch liec¢enie - ¢i uz je to liece-
nie tela, alebo duse - prebieha v rdmci holistickej perspektivy. Neo§amanizmus je
viak v tomto smere $pecificky: lie¢enie je hlavnym cielom mestskych $amanov. Ho-
listicka alternativna medicina tu teda zaujima ovela dolezitejsie miesto nez v inych
pradoch New Age. V kontexte neo$amanizmu sa interpretacia telesnych chorob
ako fyziologickych poruch - teda interpretacia, zodpovedajica modelu biomedi-
ciny —totiZ nepopiera, ale rozsiruje: fyziologické poruchy sa chdpu ako dosledok
porusdenia duchovnej rovnovahy, pricom $pecifickym fyziologickym symptéomom
mozu zodpovedat urdité neoSamanské koncepty - strata duse, ignorovanie vnu-
torného dietata atd.’* V $ir§om zmysle neosamanské praktiky liecenia teda patria

10 Primérnu tlohu pri takejto extrapoldcii hrd psycholdgia, najmi jej psychoanalyticky smer.
Podrobnejsie o vplyve psychoanalyzy na formovanie koncepcie jadrového $amanizmu pozri
Znamenski 2007: 79-120.
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k takzvanej komplementarnej a alternativnej medicine (Complementary and Al-
ternative Medicine, dalej CAM).

V Eurdpe, Severnej Amerike a Australii ma pouzitie terapii CAM pomerne
dlhd tradiciu, pricom Zeny v tejto oblasti prevladaju (Harris a Rees 2000). Popu-
larita CAM suvisi s mnohymi faktormi vratane postmodernych hodnoét a trans-
formacii osobnych svetonazorov, pripadne sklamania sa v biomedicine a vo vzta-
hoch medzi lekdrmi a pacientmi (Astin 2000; Furnham a Vincent 2000; Kelner
2000). Otazkam CAM sa venovali aj feministické autorky a autori. Nissen (2011)
sa napriklad zaoberala otdzkou, preco Zeny pri pouzivani technik CAM prevlada-
ju, a skiimala stvislost medzi pouzitim CAM, osobnou transformaciou a socidlny-
mi zmenami. Podla nej praktizovanie CAM podporuje snahu Zien o rovnost; jed-
notlivé pristupy st pritom ovplyvnené osobnymi skdsenostami a hodnotami. Pre
zeny predstavuje CAM prilezitost naplnit, ale aj konfrontovat tradi¢né rodové ro-
ly a dominantné diskurzy femininity. CAM prispieva k socidlnej zmene, pretoze
meni socidlne praktiky biomediciny a vytvara nové epistemologické paradigmy
a alternativne komunity. Pritom st dolezité otazky mocenskych vztahov, kontro-
ly a zodpovednosti, pre ktoré je charakteristické napitie, podobné tenzidm v bio-
medicinskych praktikdch. Zeny praktizujuce CAM vyuzivaju isté ideologické po-
stupy, aby legitimizovali konkrétne druhy alternativneho lie¢enia, a pritom menia
svoje identity a zZivotné $tyly. CAM teda mdze byt charakterizovand ako ,,progre-
sivny individualizmus®, ktory rezonuje s feminizmom.

Osobna transformdcia v suvislosti s praktizovanim $§amanizmu je ¢astym moti-
vom vo vypovediach mojich respondentiek. Napriklad, ako som spominala vy$sie,
dve z nich podnikli odvazny krok - zacali studovat v strednom veku. Dalsie zaca-
li podnikat a te$ia sa uspechu, ktory pripisuja prave pouzitiu $amanskych technik.
Zeny stredného veku pritom zddrazhuju, Ze v ich mladosti za socializmu by to ne-
bolo mozné a spajaju svoju osobnu transformaciu so spolo¢enskymi zmenami —
nielen so zmenou politického rezimu, ale aj s va¢$ou nabozenskou slobodou a to-
lerantnej$ou atmosférou (podotykam, ze moje respondentky Ziju v Bratislave a jej
okoli, teda v mestskom prostredi). Viaceré z nich pritom vnimaju svoju transfor-
mdciu aj v suvislosti s emancipaciou na osobnej urovni, konkrétne s rozvodom - ¢i
uz rozvod viedol k osamostatneniu sa a zmendm spravania, alebo, naopak, zmena
spravania viedla k rozvodu, kedZe manzel ju nebol ochotny tolerovat. Napriklad
Lydia bola vydata za zndamu osobnost a Zila v podstate v tieni svojho manzela. Hoci
vzdy inklinovala k spiritudlnemu vyvoju, od istého momentu zacala aktivne pra-
covat na zmene svojho Zivota, ¢o napokon viedlo k rozvodu - manzel zmenu jej
spravania neakceptoval.

Osobnd transformdcia sa moze tykat aj zmeny Zivotného $tylu, predovsetkym
smerom k zdravsej strave a praktizovaniu vychodnych umeni, ¢i uz jogy a tai-¢i,
alebo aj bojovych umeni. Vdaka eklektickej povahe mestského $amanizmu a eko-
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logickej perspektive viaceré moje respondentky tieto praktiky spdjaja so $aman-

skymi konceptmi:
Samanizmus mne pomohol spojit sa so zemskymi energiami a uzdravit sa. Ja ked
som si robila vSetky cesty a vetko, tak vlastne tym, Ze ja som vzduch, ja td zem
potrebujem bytostne, a tym, ze som zistila, ze 99,9 % ludi nie je uzemnenych,
ani nevedia, ¢o to je, ja som dva a pol roka cvi¢ila tai-¢i a ¢i-kung, kde som
sa trosku zaoberala aj I-t‘ingom, a tam mi stale vychddzalo uzemnit sa, a tie
vychodné nérody stale o tom hovoria, Ze uzemnit sa, uzemnit sa, uzemnit sa
a uvolnit sa. To znamend, ked sa uvolnim, nemam blok, a ked sa uzemnim, tak
vidim t realitu, aka je, to znamenad, Ze nemusim vidiet len to pozitivne. To je len
o tom, Ze ja to proste nezamietnem a nebudem tomu odporovat a nebudem to
chciet nevidiet. TakZe moje o¢i to nevideli a teraz je to lepsie. (Sona) [Sona ma
vazne zdravotné problémy s o¢ami — pozn. TB]

Niekolko mojich respondentiek nielenze zmenilo Zivotny $tyl na osobnej urov-
ni, ale aj podnika v kore$pondujucich sférach: napriklad, Liza vedie kurzy power
jogy; Milada vedie kurzy spiritudlneho malovania na hodvébe a predava hodvab-
ne $atky, ktoré sama vyrobila; Eva si otvorila ¢ajoviiu a miesa ¢aje a bylinky podla
tradi¢nych technik." Simona vytvorila internetovy kurz zamerany na vyzivu a di-
éty, pricom svoj postoj k diétam dava do protikladu k biomedicine, a tak pontka
alternativu alebo doplnok k existujicemu modelu:

Chcem otvorit kurzy na chudnutie, na zmenu stravy, vyzivy. Budem robit aj
iné, vielijaké také motiva¢né kurzy. Budem viest ten kurz na internete, Ze sa
ludia budt moct prihlasit, bude to trvat niekolko tyzdiov a ja vlastne ziro¢im
tam vetky moje skusenosti so stravou a s jedlom. Ja som bola pred par rok-
mi na jednej prednaske jedného slovenského doktora, ktory robi vyzivu, a bo-
la som $okovand z toho, ako brojil proti tym diétam. A ja som zistila, Ze ja
som snad vyskdasala vietky diéty, ktoré ku mne prisli. A tie diéty ma vlastne
naucili hladat, pozorovat seba samt, az do toho najmensieho detailu, ¢i mam
kozu s pupakmi alebo nie, ¢i mam vyrazky, aké mam vylucovanie. A to je to
$amanské hladanie v samej sebe, zacalo to tou stravou. Pre mna tie diéty, a mys-
lim si, Ze pre kazda Zenu, st poZehnanim, lebo ona sa za¢ne zaoberat svojim
vnatrom, nie vonkajskom. TakZze ja mam k diétam maximélne pozitivny vztah.
Ja som vyskasala naozaj asi vSetky, lebo ja som chcela vediet, ako to funguje,
a ¢i to vobec funguje, vratane trinastdiiovej hladovky, ktort som drzala s mo-
jou kamardtkou, ktora mala nador na maternici. Nechcela ist na operdciu, tak si
povedala, Ze ide na hladovku so §tavami. A ona mala mat dvadsatjednadiovku

11 Téma ezoterickych ¢ajovni je velmi komplexna a v danom kontexte odkazuje na viacero zau-
jimavych a relevantnych pod-tém - napriklad, otazky konkurencie a tenzii, podobnych ten-
ziam v biomedicine. Av§ak na tomto mieste jej kvoli nedostatku priestoru nebudem venovat
zvlé$tnu pozornost.
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a ja som si povedala, Ze zo solidarity idem vyskusat aj ja td istd receptiru, tak
som vydrzala trinast dni. Na piaty deft som myslela, Ze umriem, ale potom sa
to prehodilo, a trindst dni som v podstate zvladla. Bola to neuveritelnd odista.
Tak som sa aj zacala zaujimat, ¢o to ocista je, preco je hladovka vobec dolezita,
a preco je dolezité Cistenie. A t4 kamaratka nesla na td operaciu, nador sa jej
proste vstrebal. Nezmizol, vstrebal sa.

Sointu a Woodhead (2008) spédjaju rastiicu popularitu CAM, najmé u Zien,
s trendmi v modernej spolo¢nosti, ktoré vedu k holistickej konceptualizacii osoby:
spiritualne holistické postupy pri lie¢eni maju za ciel dosiahnutie uplnosti a zdra-
via tela, duse a mysle. Podla autoriek holistické spirituality pontkaju Zendm, ale aj
niektorym muzom, spdsoby negociacie sic¢asnych dilem chapania osoby vratane
kontradikcie ,,Zit pre inych® a ,,zit pre seba“ (Sointu a Woodhead 2008: 268). Ne-
o$amanizmus rezonuje s takouto holistickou perspektivou a prepojenim indivi-
dudlnej a spoloc¢enskej roviny. Je v8ak potrebné zdoéraznit, ze va¢sina mojich in-
formatoriek zacala praktizovat Samanizmus kvoli osobnym problémom, hlavne
chorobam, ¢i uz svojim, ale chorobam blizkych Iudi. Po¢iato¢ny postoj pri hod-
noteni tohto nového priadu mohol byt skepticky ¢i opatrny, no postupne ho zeny
zacali vnimat ako uZito¢ny doplnok k biomedicine. Neskor pévodnu motivéciu
- teda zdravie tela - nahradil zdujem o duchovny rozmer a holistické vnimanie
vlastnej osoby; $amanizmus okrem toho indpiruje Zeny v hladani novych tech-
nik uzdravenia a novych moznosti sebarealizicie. Ako ilustraciu uvddzam pri-
beh Eleny:

Ja som chodila vlastne na brusné tance a taka D., neviem, ¢i ju poznas, ona mé
v Ruzinove také centrum. K nej som chodila na bru$né tance a ona robila také
»babince®, prednasky. Neviem, mne to bolo vzdy také nesympatické, ze ,,babi-
nec*, ale raz bolo, Ze $amanizmus. Tak som si povedala, Ze to je také uletené, Ze
to musim vyskasat. Tak som i$la na [Aleninu] prednasku, vies, [Alena] je taka
presved¢iva. [Alena] tam mala prednasku, vtedy este, tusim, nemala ani Ziaden
semindr, to bolo este pred tymi semindrmi a ja som si [Alenu] overovala nds
v robote cez A., oni spolu chodili na ten rogeriansky vycvik [...]. Lebo som sa
bala: bubnovanie - Sialenstvo. Okrem toho aj hovoria, Ze to spusta vselijaké
choroby, ked to niekto ma v sebe. No a potom som ochorela a [Alena] mi vtedy
hodne pomohla. A i$la som na seminar, a to bol vlastne druhy semindr. To bol
ten zakladny, a potom som uZ vlastne chodila na v§etky. Ona mi robila liecby, ja
neviem kolkokrit, velakrat. Trebars dvakrat som bola na operacii a ona ma vzdy
tak na ta operdciu pripravila, lebo ja som to tazko psychicky znasala. Naprik-
lad druhykrat, ked som isla... Ona mi vtedy povedala, celd bola takd zmitena,
ze nie¢o velmi neprijemné ma tam bude ¢akat, ale nie z hladiska choroby, ale
z hladiska bud nejakého pristupu... A fakt to bolo tak, Ze ten doktor, jeho Zena
zomrela na takd isti chorobu, ako som mala ja, on to neustriehol, takze ten
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doktor sa choval velmi prehnane a niekedy... No vies, chirurgovia nie st psy-
choldgovia, ¢ize oni pridu k tebe, a povedia ti, Ze za tyZden zomrie$. A presne
toto bolo, teda nie takto, ale stra$ne ma vystrasil, neopodstatnene. No a potom
[Alena] so mnou robila, celé som to tak lahsie prekonala. Potom som chodila
na tie semindare a robila som to sama. [...] Teraz ja chodim k jednej babe, ktora
7ila dvadsat rokov na Havaji a ucila sa tam. A u¢i to od zakladov, Ze toto je toto,
lebo je to takto, a v podstate st to ako keby $amanské cesty, len sa nebubnuje. Je
to takd meditdcia, alebo ja neviem, ako sa to volda, oni ako to volaju, ja neviem,
ale mne to pride ako $amanska cesta bez bubnov. A tak mi to aj funguje. A je to
podla mna uzasné.

Vo vadsine pripadov sa moje respondentky nevnimajt ako profesionalne lie¢i-
telky. Samanské techniky vnimajt skor komplementérne k inym spdsobom indi-
vidudlneho lie¢enia tela. Pouzivaju ich predovsetkym na rie$enie problémov, ktoré
sa sice v $amanizme vnimaja ako choroby (porusenie rovnovahy), ale z hladiska
biomediciny chorobami nie st.

Bubnujem sama, ale napriklad ked potrebujem pre seba nie¢o. Nerobim s klient-
mi, lebo si nemyslim, Ze je moja cesta robit pre klientov. Jedine, ked niekto ch-
cel zo skupiny od nds, ze prisiel ku mne domov, alebo kamaratka, alebo tak.
Ale nemala by som odvahu pustit sa do tplne cudzieho ¢loveka, lebo... nev-
iem, ja to beriem prili§ vézne. Ja si naozaj myslim, ze niektori fudia majua fakt
taky problém, ktory by som nemusela so svojimi skusenostami e$te zvladnut.
Samanizmus pouzivam skor na také, ked si chcem pomoct inak, ked neviem,
ako sa mam rozhodnt, alebo ked mam niekomu pomdct. Napriklad ked bol
syn na prijimackach, tak som mu hodne pomadhala. Vzdy sa tak spytam, ¢o by
bolo pre mna asi najlepsie, ale choroby nechdvam na akupunkturistku. No ale
akupunktiru neberiem ako ni¢ alternativne, to beriem ako normélnu medicinu,
len nie zapadnu. Myslim si, ze je dolezité, aby si kazdy v tom Zivote nasiel to, ¢o
mu vyhovuje, ¢i uz je to $amanizmus, Silvova metdda alebo internista. Zo zufal-
stva voldm aj svitcov, ked sedim u lekadra, tak aj toho archanjela Rafaela, a mys-
lim si, Ze naozaj to tak je, len ja ti to hovorim, Ze to preto nepouzivam, lebo
o tom ni¢ neviem. Zavisi od toho, aka je to situdcia, to naozaj neviem. Niekedy
sa stane, lebo vies, ja robim taku robotu, to G¢tovnictvo, ked nie¢o pokaslem,
tak to ma aj dosledky, tam Ziadna ind sila za tym nie je. Ale niekedy si naozaj
pomaham, aby veci lepsie dopadli. (Linda)

D4 sa konstatovat, ze lie¢enie fela Samanskymi praktikami figuruje v pribehoch
mojich respondentiek ani nie tak vo vztahu k nim samotnym, ale skor vo vztahu
k lidrom $amanskych skupin. T sa vSak v kontexte FSS oficidlne interpretuju ako
ucitelia, nie liecitelia. Napriek tejto oficidlnej interpretdcii veduci skupin v skuto¢-
nosti pozivaju autoritu skdsenych lie¢itelov a pracuji s klientmi nielen pri rieSeni
problémoyv; ale aj pri lieceni tela.
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Rodova stratifikacia neoS$amanskych skupin na Slovensku
arodové stereotypy

Samanom sa podla koncepcie jadrového samanizmu moZe stat ktokolvek: aby sa
clovek stal Samanom, potrebuje sa naucit urcité techniky poznania/liecenia, ktoré
sprostredkovdvajii kurzy FSS. Koncept jadrového Samanizmu pritom poskytuje zd-
klad, na ktorom moderni Samani vytvdraju individudlne praktiky a vyuZivajii aké-
kolvek kultiirne tradicie, ktoré rezonuji s ich vnutornymi presvedceniami. Pozicia
lidra (autorizovaného lektora) v interpretdcii FSS znamend len to, Ze dand osoba sa
v dostatocnej miere tieto techniky naucila - ovlada ,Samanské remeslo“ - a md na to
certifikat. Autorita lidra je primarne podporovana formélnym vzdelanim v jadro-
vom $amanizme s prislu§nym osvedéenim sposobilosti (Buzekova 2011;2012).

Donedéavna dvoma autorizovanymi lektorkami na Slovensku boli Zeny — Alena
a Zuzana. AvSak v Banskej Bystrici a jej okoli posobili dvaja lektori (Jan a Karol),
ktori organizovali vyuc¢ovacie semindre podla vzoru FSS, hoci nemali certifikat
ESS. V ostatnych rokoch prebiehal vyvoj neosamanskych skupin predovsetkym
cestou formovania individualnych kruhov, ktoré podla mojich vedomosti pozosta-
vali prevazne zo Zien. Zaroven v ramci kurzov FSS prebiehala priprava dalsich au-
torizovanych lektorov. V désledku toho vedie v st¢asnosti jednu z bubnovacich
skupin v Bratislave autorizovany lektor Robert, ktory obdrzal certifikat v minulom
roku. P6vodne bol ¢lenom bubnovacej skupiny Aleny, ale teraz je jeho skupina sa-
mostatna; je potrebné poznamenat, Ze pozostava prevazne zo zien. V procese vyvo-
zaujali muZi, ktori sa nateraz prezentujii ako charizmaticki lielitelia.

Ako som ukdazala inde (Buzekové 2011), na rozdiel od skupiny charizmatické-
ho duchovného liecitela, pozicia autorizovaného lektora/lektorky FSS nie je spoje-
na s jej esencializaciou, teda s vnimanim lektora ako prislusnika zvlastneho dru-
hu so $pecifickymi schopnostami. Koncept jadrového Samanizmu nepredpokladd
Specificky dar, ktory sa prisudzuje Samanom v tradi¢nych kultirach. No hoci sa od
mestskych $amanov neoc¢akavaju zvlastne schopnosti a hoci samotna pozicia lek-
tora FSS nie je esencializovana, vo viacerych pripadoch osoba, ktora tato poziciu
zastava, sa javi ako charizmaticka: vsetci traja muzi-lidri (Jan, Karol a Rébert) sa
v suicasnosti prezentujii ako osoby, ktoré majii dar alebo silu.

Pocas vyskumu som prichddzala do kontaktu predovsetkym s Robertom, ktoré-
ho som poznala od r. 2004. Ked sme sa zozndmili, bol jednym z ti¢astnikov Aleni-
nych semindrov; spociatku som nezaznamendvala nijaké vyroky o jeho osobitnom
dare, ani sa podla mojich vedomosti nesnaZil o zaloZenie vlastnej skupiny. Tdto sna-
ha prisla ovela neskor a vyvrcholila odstiepenim od Aleninej skupiny v minulom ro-
ku. V suc¢asnosti ma Rébert ako vediici novej skupiny ,,legalizovanii“ poziciu autori-
zovaného lektora, ale siicasne sa reprezentuje ako osoba s darom. V tejto suvislosti si
mozeme poloZit otdzku: preco ,zru¢ny“ Saman s certifikdatom sposobilosti zdorazriuje
»dar, ktory nepatri k ,,povinnému vybaveniu“ vodcu skupiny v tomto prostredi?
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Podla Carol MacCormack legitimnost alebo opravnenost systémov liecenia
je ur¢end ich zmysluplnostou vo vztahu k $ir$im doménam vyznamov a k domi-
nantnym $truktiram poznania a moci. Tato legitimnost moze byt spochybnova-
nd najma vtedy, ked v danej spolo¢nosti koexistuji viaceré systémy lie¢enia a vi-
aceré medicinske inétittcie, ktoré superia o klientov a prijmy a vyuzivaju média
pre svoju propagéaciu (MacCormack 1986). Ako poznamenava Galina Lindquist,
,»V tejto situdcii sa diskurzivne a performativne stratégie legitimizécie stavaja su-
¢astou presvedcivosti tak individudlneho liecitela, ako aj ideoldgie v pozadi istej
terapie“ (Lindquist 2001a: 16). Zdodraznovanie osobného daru, ktory poskytu-
je lie¢itelovi mimoriadne schopnosti, patri k takymto stratégiam, ¢o som ukaza-
la inde (Buzekova 2011). Ako som naznacila vyssie, v istom zmysle neosamaniz-
mus kopiruje systém zdpadného vzdeldavania, kde certifikdt autorizovaného lektora
zodpovedd diplomu Specialistu v uréitom odbore. No ako genidlny lekdr nie je ge-
nidlnym preto, Ze md diplom, ale preto, Ze md $pecifické vlastnosti, ktoré podporu-
jui jeho zruénosti v lekdrskom remesle, tak aj vynimocne dobry saman moéze mat
nadanie, ktoré zlepsuje jeho zrucnosti v remesle Samanskom. Sdm o sebe dar ne-
md konkrétne charakteristiky - je to akdsi neurcitd esencia; avsak zvyraziiuje isté
schopnosti liecitela a poskytuje mu autoritu kvalitativne iného druhu v porovna-
ni s diplomom.

Ak teda predpokladdme, Ze reprezentovanie charizmatickych vlastnosti je sposo-
bom legitimizdcie autority, aké Specifické charakteristiky posilfiujiice autoritu a mo-
censkii poziciu podporuje Samanova charizma? Podla méjho nazoru sa pri odpove-
di na tato otdzku musime obratit ku konkrétnym nabozenskym reprezentaciam,
suvisiacim s rodovymi rozdielmi:

- posvitnost Zeny ako matky;

- reprezentacia $amanského poznania ako ne-raciondlneho/intuitivneho.

Zenskost z perspektivy neosamanizmu je posvitnd a mnohé nadprirodzené en-
tity st feminizované. Délezitym pojmom v mnohych praktikach je Bohyna - uni-
verzalne zenské bozstvo, ktoré sa moze manifestovat v roznych kultarach réznym
sposobom. V $amanskych vizidch nadobtda konkrétnu podobu, ktord zodpoveda
imagindcii participantov. Tato posvitnost Zenskosti mdze vyrazne zvy$ovat seba-
vedomie ucastni¢ok $amanskych ritudlov a podporovat pocit ich aktivnej partici-
pacie na chode spolo¢nosti. Stvisi predovsetkym s reprezentaciou Zeny ako matky
- nie nutne v zmysle biologickej reprodukcie, ale v zmysle vieobecného symbo-
lického principu. Vyjadrenim toho je jedna z tstrednych bytosti neo$amanizmu
- Matka Zem, ktora je matkou vsetkého Zivého, vratane Iudi. Ako je Matka Zem
laskava voci svojim detom, tak aj jej ,,starsie deti“ - udia — sa majt spravat mater-
skym sposobom voci vietkému zivému. Také vlastnosti ako laskavost, starostlivost
a pochopenie povazuji $amani - Zeny aj muzi — za dolezité v kazdodennom Zi-
vote; na druhej strane hraja tlohu aj pri ritudlnom liecent, ¢i uz svojich vlastnych
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problémov a chorob, alebo problémov a chordb inych ludi; alebo aj Matky Zeme -
najdolezitejsieho objektu $amanského lie¢enia.

Napriek takejto ,,femininnej“ ideologii neo$amanizmu nie je toto hnutie vy-
medzené pre Zeny, prave naopak, skor sa zdoraznuje harmonia a jednota Zenské-
ho a muzského principu - v sulade s Jungovou psychoanalyzou. Neo§amanizmus
je pritazlivy aj pre muzov, ktori sa nachadzaju v istych zivotnych situaciach. Prvot-
nd motivacia zapojit sa do praktizovania, ako som ukdzala inde, savisi vo vacsine
pripadov s chorobami a problémami a/alebo hladanim duchovnej cesty (Buzeko-
va2011;2012). Prevaha Zien moze suvisiet s tym, Ze v alternativne;j sfére Zeny vidia
pre seba viac moZnosti sebarealizacie.

Jednym z vyjadreni symbolickej Zenskej ,,prevahy“ v kontexte FSS v Bratislave
je existencia samostatnej zenskej skupiny, v ktorej prebiehal mdj vyskum (samo-
statnd muzska skupina neexistuje). Jej charakteristickou ¢rtou je zameranie pre-
dovsetkym na ,,femininné“ aspekty lie¢enia Iudi a spolo¢nosti. Pre tato skupinu je
priznaény koncept ,,sesterstva®, teda kolektivnej skusenosti zien. Niekedy bol vyja-
drovany explicitne (napriklad v tvodnych prejavoch hlavnej lektorky), no zvy¢aj-
ne bol pritomny implicitne - v interpretaciach zézitkov a taktiez v ritudloch, po-
¢as ktorych boli posiliiované emocionalne vizby medzi Gc¢astni¢ckami. Na konci
kazdého stretnutia sa totiz konal ritudl, ktorého cielom bolo pomdct jednej z pri-
tomnych Zien. Nemal predpisant formu: ,,plan“ ritudlu sa vytvaral ad hoc bezpro-
stredne pred jeho vykonanim, podla konkrétnej situdcie a konkrétneho problému.
Jednym z mojich najsilnej$ich zazitkov ,,sesterstva“ pocas vyskumu bol ritual, kto-
rého cielom bolo vyriesit citové a rodinné problémy dvadsatpatro¢nej Katky. Na
konci sa vSetky pritomné Zeny spojili v objati okolo nej; emécie boli natolko silné,
ze ani jedna z nas nemohla zdrzat slzy. Napokon, nik to od nds ani nevyzadoval,
prave naopak — vyjadrenie pocitov k lie¢eniu patri a emodcie ako také su dolezi-
tou sucdastou zivota. Platilo to, pravdaZe, aj o muzoch: ako bolo neraz zddraznova-
né pocas seans v inych, rodovo zmiesanych skupindch, slzy u muzov sa pokladali
za prejav oslobodenia a sily osobnosti.

Zena sa vo svojej esencializovanej podstate v mestskom $amanizme repre-
zentuje ako skdr vnimava, chdpava, empatickd, intuitivna nez racionalna bytost
- subor vlastnosti, ktoré tvoria zdkladny a nevyhnutny predpoklad k tomu, aby
osoba mohla dosiahnut $pecifické $amanské poznanie. Muzi v rdmci neo$ama-
nizmu maja v sebe rozvijat prave tieto stereotypné zenské vlastnosti - na rozdiel
od kazdodenného diskurzu, kde sa od nich vyzaduje skor racionalita a prieboj-
nost, zatial ¢o intuitivne ne-racionalne konanie a citlivost sa povazuju za prejav
slabosti. Inymi slovami, neo$§amanizmus obracia naruby hodnoty istych stereo-
typnych rodovych charakteristik: podobne ako v romantizme, aj v neo$amaniz-
me s jeho romantickymi koreiimi ma ne-racionalne uvaZovanie, pocity a bliz-
kost k prirode véa¢siu vahu nez logické, abstraktné, raciondlne, ,,suché® poznanie,
odmietajice emocie, ktoré je priznaéné pre modernd zapadnu civilizaciu. Cit-
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livost a intuicia st z tohto hladiska silou, nie slabostou, pretoze vedu k $pecific-
kému poznaniu.

Reprezentacia mestského $amana teda zahrnuje aj stereotypné Zzenské, aj stere-
otypné muzské charakteristiky v $pecifickej kombindcii. Tab. 1 prezentuje predbez-
né vysledky induktivnej obsahovej analyzy vyrokov mojich respondentov vztahu-
jucich sa na charakteristiky ,,dobrého®/,,zruéného® $amana. Rozdelila som ich do
dvoch kategoérii zodpovedajucich dvom strankam mestského $amana: $amansky
spdsob poznania a aktivna Zivotnd pozicia. Ako vidime, prevlddaju charakteristi-
ky prvej kategérie, ktord zodpovedd zenskym vlastnostiam vo veobecnej schéme
»Zena-cit verzus muz-rozum®; avsak ,,muzské“ vlastnosti zodpovedajuce aktivnej
Zivotnej pozicii v spoloénosti st nemenej ddlezité. >

Tab. 1
Vlastnosti dolezZité pre poznanie Aktivna Zivotna pozicia
»vedenie srdcom’, nie rozumom sila osobnosti
intuicia cielavedomost
pochopenie aktivnost
empatia tvrda praca
tvorivost nezévislost
emocionalita samostatnost

vnimanie krasy sveta

starostlivost

laskavost

pomoc inym

slobodné vyjadrenie pocitov

opatrovanie vSetkého Zivého

laska k zvieratdm a rastlindm

chéapanie spolo¢nosti ako rodiny

Pri analyze seba-reprezenticie Roberta som zaznamenala viaceré odkazy na
jeho spdsoby Samanského poznania a liecenia, ktoré povazoval za podstatné pre

12 Vseobecnej rodovej schéme Zena-cit verzus muZz-rozum je venovand pozornost vo viace-
rych $tadidch zaoberajucich sa rodovymi rozdielmi, pozri napriklad Archer a Loyd 2002:
1-5,19-26.
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svoju liecitelskd moc. Vo v8eobecnosti sa daja zhrnut ako odkaz na ,vnutornd si-
lu, ktora sa prejavuje:
« vschopnosti spontdnneho poznania intuitivnym/emociondlnym spdsobom
(»vediet srdcom®, ,,pocitit®, ,,dostat vnuknutie®);
o v schopnosti spontanne ,,vidiet* (choroby, pri¢iny chorob, sposoby napravy)
v zmysle skuto¢ného telesného videnia;
o v schopnosti nepretrzitého kontaktu so svetom duchov (nielen pocas $a-
manskych ciest);
o v schopnosti lie¢it dotykom (,,dobré ruky®, ,silné ruky®, ,vyzarovanie, ,citit
rukami“) mimo ritudlu.

G

Ako vidime, ,,bezné“ $amanské schopnosti nadobuidaju v tejto reprezentacii ex-
trémnu podobu: to, ¢o mestsky $aman zvycajne dosahuje pomocou ritudlneho ko-
nania v kruhu, Rébert moze robit stale a spontanne (podobne je tomu aj v pri-
pade Petra, charizmatického vodcu skupiny, ktora nepatri k FSS, pozri Buzekova
2011;2012).

Reprezentacia vynimo¢nych schopnosti $amana priamo nadvizuje na vyssie
spomenutd schému, kde ,,dobry“/,zru¢ny“ $aman ma v sebe pestovat isté vlast-
nosti, zodpovedajtce stereotypnym Zenskym vlastnostiam, predovsetkym ne-raci-
onalny sposob poznania/intuiciu a citlivost/emocionalitu. Paradoxne teda muzsky
vodca v kontexte neo§amanizmu musi manifestovat isté ,zenské“ charakteristiky,
aby legitimizoval svoju poziciu $amana s ,,darom® Neznamena to vsak, Ze sa ako
zena sprava (i oblieka. Hoci isté vonkajsie atributy ako amulety vo forme prsteriov,
néhrdelnikov ¢i ndramkov mozu kore$pondovat so stereotypnym Zenskym vzhla-
dom, st stcastou véeobecného $tylu, prizna¢ného nielen pre mestsky $amaniz-
mus, ale aj pre iné alternativne spiritualne hnutia.

Samansky dar v kontexte mestského $amanizmu nevedie teda k transvestizmu
v zmysle tradi¢nych spolo¢nosti: skor je akymsi ,,intelektualnym® transvestizmom,
ktory ma prispievat k tplnosti modernej osobnosti a k jej spolocenskej sebarea-
liz4cii. Je taktiez potrebné zddraznit, ze v porovnani s tradi¢nym $amanizmom sa
$pecifické $amanské poznanie v mestskom $amanizme dosahuje inym sposobom.
Aj napriek tomu, Ze terminy ,,tranz“ a ,,extdza“ sa v odbornej literatare ¢asto spo-
chybnovali (pozri napriklad Hamayon 2007), vo va¢$ine pripadov sa uznavalo, ze
pre tradi¢nych $amanov/$amanky boli prizna¢né prave extatické stavy, ktoré boli
kanalom do sveta duchov. No v mestskom $amanizme nemozeme hovorit o extéze
v zmysle zmenenych stavov vedomia, veducich k vyraznej zmene fyziologickych
procesov. Moji respondenti/respondentky napriklad pri bubnovani neupadali do
tranzu (ako bol opisany v etnografickej literattire): hoci reportovali zmenené sta-
vy vedomia, boli schopni kontrolovat svoje pohyby a reagovat na prostredie. Na
rozdiel od ,,divokych® extatickych ritudlov v tradi¢nych spolo¢nostiach su ritudly
v mestskom $amanizme vo vic¢sine pripadov mierne a skor pripominaju medita-
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tivne cvicenia. Aj preto podla mojho ndzoru citlivost a emocionalita — ktoré absen-
tovali v typickych charakteristikdch tradi¢nych $amanov - predstavuji v neosa-
manizme nevyhnutnd sucast dosiahnutia $amanského poznania.

Zaver

V tejto $tadii som sa snazila ukdzat, Ze vyznamnym aspektom neo$amanskych
skupin, podobne ako v pripade inych druhov alternativnej mediciny a spiritual-
nych hnuti, je ich rodové zloZenie: poctova prevaha Zien na jednej strane a vyrazné
zastipenie veducich pozicii muzmi na strane druhej. Prevaha zien moze zodpove-
dat obmedzenému pdsobeniu Zien vo verejnej sfére spojenej s instituciami a $tat-
nou mocou. Alternativne liecenie a spiritualne praktiky sa vnimaju ako oblast, kde
zeny nachadzaja priestor pre spolocensky i individualne prospe$nu realizaciu. Su-
¢asne neo$amanizmus koresponduje so spolo¢enskymi hodnotami neosamanov.

V procese rodovej stratifikacie neoSamanskych skupin moézu podstatnt ulohu
hrat $pecifické ndbozenské reprezentdcie. Na jednej strane, chapanie zeny v mes-
tskom $amanizme moéze zvySovat sebavedomie Ucastni¢ok, pretoze zdoraziu-
je posvitnost zenstva. Na druhej strane neo$amanizmus poskytuje legitimizaciu
»Zzenského myslenia® — ,,Zenskej iraciondlnej logike a emocionalite, ktord je v roz-
$irenej rodovej schéme protikladom ,,muzského® zdravého rozumu a racionality
ako jediného vhodného sposobu poznania. Ne-charizmaticky vodca neo$aman-
skej skupiny teda moze legitimizovat svoju poziciu tak, Ze sa zac¢ina reprezentovat
ako zruény liecitel so zvlagtnym darom/silou; tento dar odkazuje predovsetkym na
$pecificky spdsob poznania korespondujuici s vlastnostami, ktoré sa v nasej spo-
lo¢nosti pripisuju skor zenam: intuiciou, citlivostou a emocionalitou.
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Interview with Jeffrey Schonberg

Tomas Ryska

Jeft Schonberg is a medical and visual anthropologist. He received his doctor-
ate in Medical Anthropology from the Joint University of California, San Francis-
co and Berkeley program. Currently Jeff Schonberg lectures in the Joint Medical
Program at UC Berkeley and in the Department of Anthropology at San Francis-
co State University. As the co-author, (with Philippe Bourgois), of the book Right-
eous Dopefiend, is Jeff Schonberg winner of the 2010 Leeds Prize from the Society
for Urban / National / Transnational and Global Anthropology. He has worked on
projects in the U.S. on homelessness, addiction, gangs and inner-city violence, the
drug economy and HIV; in Latin America on social upheaval and street youth. He
is currently working on a manuscript on violence and homicide in his Oakland,
California community and will soon be starting a project on the effects of housing
on homeless young adults in San Francisco, California.

The Czech anthropological community knows your name through the work you have
done with Philippe Bourgois that has materialized in the book Righteous Dopefiend.
How did the project start?

The project was originally started by Philippe and a needle exchange volun-
teer who was actually a student at San Francisco State in 1994. I was just leaving
my job in a homeless non-profit, where I had worked for many years as an ad-
vocate, consultant and community organizer. At that time, I also organized a un-
ion. Because I was excited about the organizing effort and the success of it, while
I was researching graduate programs I discussed my union organizing effort with
a professor, and he put it into his head - unions equals urban. I think he was just
trying to get rid of me. And he said there is a guy, Philippe Bourgois, who is in-
volved in something called the Urban Institute. So why don’t you go talk to him.
And so, I made an appointment and went to see Philippe and he asked me about
what I did and Itold him. And he then told me about this project he has just been
working on for the last few months. He asked if I could help and if I had any in-
formation. And I said, sure. And so one night I went down with him and the nee-
dle exchange volunteer and I hung out with Hogan, one of the guys in the book.
Hogan was in his tent and he spoke about his life, much of which is detailed in
the book. I brought my camera with me and took a couple of portraits of Hogan.
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Philippe had no idea I was a photographer. Then I made these very nice prints. It
was still the time of darkrooms. They were fine prints on expensive paper actu-
ally and I brought them to Hogan and gave them to him. And you know, he was
totally touched by the photos and I decided that maybe I would hang out with
him on my own and continue to photograph. Eventually Philippe offered to pay
my photo fees and soon I decided to pursue my masters degree at San Francisco
State, creating my own program of study by combining anthropology, education
and photojournalism. After Phillipe saw my thesis, he asked me if I would co-au-
thor a book. My masters’ thesis on homeless heroin users grew and further de-
veloped into the project for Righteous Dopefiend. And so that is actually how my
engagement started..

What were the roles you both played in the relationship? It is not too common for two
anthropologists to work on a project together.

Yeah, and we talk about the importance of doing collaborative ethnography.
You know, that is something I will always take with me. To me, collaborative eth-
nography needs to be promoted. You have opportunities to triangulate, discuss ex-
periences, you have different relationships with different people and this allows
you to broaden your community. It provides you with different opportunities than
being the single anthropologist - the paradigm of the discipline - the lone anthro-
pologist who has to be lost in this world. And that still is the paradigm. As I work
on my own project, I really miss the collaborative effort.I think what you see in the
book is a fair representation of the fieldwork experience.

What you have just described is one part of the work behind this book. There is also
the part of the ethnographic analysis. How did that work in your team project?
Philippe was already very embedded in a certain theoretical perspective. He es-
tablished himself as a bourdieuian, in In Search of Respect, and I of too had been
introduced to this work as a graduate student and found it productive, as well as
the work of other theorists, such as Foucault and Marx and the violence literature.
But our working environment allowed us to debate and discuss —“that’s not work-
ing here..., no no no but that’s what Foucault’s doing there,” blah blah blah. “That
is not what Tina (one of the main protagonists of the book) means or that is not
what I am seeing” It would get intense, but never tense. This is another benefit of
doing a collaborative ethnography. We had the priveledge of discussing both dif-
ferent ethnographic experiences, and the same fieldwork moments and analyz-
ing them together. And I, of course, brought a completely new theoretical lens to
his work, that of the visual - something he was entirely ignorant of. The fact that
we each had our unique expertise helped temper the typical hierarchy intrinsic in
such a relationship and open up the collaboration from me to him and from him
to me. We had a very functional and healthy working relationship, and the fact that
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we are still quite close after the years we spent locked in rooms together is pretty
remarkable.

Is there any connection between your previous life experiences, your dispositions and
your decision to work with poor people, street people?

I come from a middle class background. There is wealth in my family going
back through three generations. Then it sort of comes down from there [laughing]
- a scenario unfortunately not atypical in the United States today.

It reminds me of these middle-class European kids that travel to third world coun-
tries with the idea they will get involved in some humanitarian aid or something.
These very romantic dreams that they live because their middle-class background al-
lows them the experience. Is it something like that?

Similar to that but the power dynamic is pretty different, a nuance I won't get
into now. I graduated from an elite liberal arts college. I was interested in mak-
ing documentary films and a friend of a friend was running a non-profit organi-
zation and asked if I wanted to be involved and I accepted her offer. I was already
doing some volunteering and worked on a film about a Salvadorian guerilla. I do
come from a middle-class bourgeois, suburban American background. Che Gue-
vara, his father was a doctor, right? He was going to go into medicine too. That’s the
weirdness. Philippe too comes from an upper east side New York family. My par-
ents are classic Democrats—Jewish, social liberals but believers in a capitalist, eco-
nomic model. They weren't critiquing capitalism by any means. In Europe, I could
imagine their politics moving towards more of a social democratic model, but in
this country that option does not really exist. The next step is to be politically pro-
gressive and to be able to critique. That's why I really appreciate anthropology, it
is our role to be critical in the moment, no matter where you may stand ideologi-
cally, if that is possible. Or at least to make a good-faith effort. If you're not critical
of yourself and your ideology then you're not, in my opinion, doing anthropology
as it should be done. Or at least the kind of critical anthropology as Nancy Schep-
er-Hughes would describe it. Growing up in Florida, growing up in the South - it
was incredibly racist.

Could you be more specific?

I will never forget the first, and only time - outside of an academic and criti-
cal analytic context — that I used the “N” word, nigger. I was in second grade and
had just moved to Florida from New Jersey. I was seven years old. I was talking
about an African-American schoolmate of mine and used the “N” word. My moth-
er looked at me and scolded me, “don’t you ever use that word again”. I thought,
“What do you mean? What did I say? White people are honkeys and black people
are “N’s”, niggers.” Those were the words being thrown around the classroom and
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the playground in the most common sense way. There was nothing mean or insult-
ing about it, or so I thought. And I was able to be critical of that growing up, and
see that as I got older and to question such experiences, and then I started anthro-
pology as a way of developing an understanding of how such stances are formed.
I had acquaintences from middle school through high school who were using
these words as common language. When I was in sixth grade, I saw a van load of
Ku Klux clan members. Because I am Jew I would be called Kike on the soccer field
all the time. Especially if I was succeeding. This is just a part of being in the United
States. As I started to grow older, I started to look back on it and to really under-
stand and question why this was the case. And I also questioned the privileges that
we had. We had someone who cleaned our house and she was an African Ameri-
can. When I was young, I didn’t question that relationship. I remember my moth-
er talking about being raised by a nanny, an African American woman. We were
discussing prejudice and the imbalance of servitude and she said, “I never thought
of it that way. She never seemed unhappy.” She might not have been unhappy, even
on the contrary, she was possibly grateful to be employed, and by a family that
treated her well. This is how symbolic violence works. I don’t blame my mother:
rather, lappreciate the fact that she really cared for the people who cared for her.
These are the reflections of growing up and seeing white people on one side of the
tracks and African Americans on the other. Florida is the segregated South. I think
through the whole process you become conscious, in the terms that the radical ed-
ucator Paulo Freire uses to talk about conscientization: one becomes conscious of
the conditions surrounding their predicament, their lives. So, yeah, I came from
a bourgeois background and this is part and parcel of my engagement in the work
that I do. But, eventually, this becomes an agentive, ethical stance. I know plenty of
people who go the other way..

Before I came here, my image of Berkeley anthropology was closely linked to an ac-
tivist or engaged approach. What I found here was quite the oposite. Many people
standing against any kind of engagement or activism. They think about it as either
silly or that it brings negative values into the field. These are the people who actually,
to a greater or lesser extent, influenced your anthropological education.

You know, I have been lucky enough in that, to a certain degree, they haven’t al-
tered too many of my beliefs. The concern of some is that to have an engaged or
activist approach compomises the theoretical or intelectual process. Maybe being
an anthropologist forefronts being an engaged citizen. For me, anthropology pro-
vides me with the tools to enact that engagement. Anthropology is a tool, whether
as analysis, writing or photography: anthropology is about an exploration of what
it can do to make me be a better citizen. And if that being a better citizen means
being engaged, being critical, then it serves that. If it no longer serves that, if an-
thropology, photography, ethnography, or anything else, no longer serves that role
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then I am going to go do something else. Which is why I never did go into journal-
ism - especially as a photographer, since I found the institution to be pretty con-
straining. Anthropology provides me with the reflective tools to form a deep and
erudite critique, and opens a space to learn from those who I find to be somewhat
theoretically distant from my own perspective. In some places, this causes rancor
and can be polarizing, but it does not have to be so. Maybe that, as its own sort of
telos, describes a large part of the process. I have been lucky because the people
who influenced me the most are not necessarily those who are pushing anthropol-
ogy solely for the sake of anthropology, but those who engage it in an effort to ef-
fect public and popular discourse.

We discussed the issue of conflating an ethnographic character with Stanley
[Brandes] at the dissertation writing seminar. In this regard, Leah [Lowthorp] men-
tioned Charles Briggs, who told her that conflating is fine for an anthropologist with
tenure, but definitely not for a thesis. As you have told me before, you have conflat-
ed some characters in Righteous Dopefiend. How do you defend this methodologi-
cally and ethically?

This is something, I have to say, I followed Philippe on. Because coming from
my background of documentary, within a journalistic framework, I was very
much inculcated in the notion of the reality of the moment, the truth of the mo-
ment. In no way could it be tampered with. It happened initially with my photo-
graphs. Philippe would take a picture and create an analysis seperate to the time
and space of the moment in which I tripped the shutter of my camera. But the time
and space of the moment of a picture has a lengthy history within a Western dis-
course. Pinney does an excellent job articulating this history. Anyhow, when it first
happened, I was resistant. But then eventually I started to warm to the idea, or as
I like to believe, my thinking on the topic became more nuanced, because I start-
ed to deconstruct it within an analysis of structural dynamics. First of all, it’s got to
be tempered. What I mean is, nothing happened to someone like Carter or Tina or
to certain main protagonists in the book that we conflated. We didn’t do that. We
actually kept them pure - whatever that means. But, once in a while, there would
be a moment and we would contribute that to a certain character. There were two
people who had a very similar background, a very similar history, who grew up to-
gether and were of the same ethnicity and same age. So we were trying to figure
out a way to incorporate certain events, certain occurences and certain moments
without necessarily confusing the reader by bringing in a bunch of different char-
acters; and these incidents could be relocated specifically within ideas of certain
conditions of possibility, within a particular milieu, as Foucault discusses them.
That there are these particular brackets of social structural power, and that what
we were doing was recognizing that within the social structural dynamics some-
thing like this occurs and it's not uncommon. Especially if we saw things that very
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much reverberated with other themes that were happening to different people.
Again, we did it in order not to confuse our readers. But the points are there, and it
is important to recognize that the points have a place within the brackets of a cer-
tain social structural milieu which we are describing. When I was taking a class, an
introduction to medical anthropology during my first year at the grad program of
UC SF and UC Berkeley, I noticed in one of the articles we read that the author re-
vealed that she had done this. And I brought it up in class and my professor said,
“Yes, it happens all the time in anthropology” I said, “I know, but don’t we need to
discuss it,” but no one seemed to want to pursue it. My professor who is well pub-
lished said, “Yeah, you know, it happens.” This discussion really harkens back to
how Clifford, in Writing Culture,likens ethnography to fiction in that they are both
“partial —comitted and incomplete”

Your recent project is again related to social issues of social suffering, urban margin-
alization, drugs and poverty. Why did you choose to study violence?

My current project is very personal. It’s about where I live, about my home,
it’s about where I have put down roots. The idea of home ownership in the Unit-
ed States is the American dream par excellence. The normative structure is: we
work, we hope to move up the ladder of success so that we can have a home, our
own property and raise our kids in a safe environment. But I don’t buy it as a road
to happiness. [laughing] I actually bought my house, because at that time it was
cheaper for me to buy my house and to pay the mortgage than it was for me to rent
an apartment in Berkeley. So, I raise my children and put down “roots” in Oakland,
California, which is, in much of the public imaginary, at least here in the US, as-
sociated with violence. In fact, the FBI says it is the fourth most dangerous city in
the United States. My neighborhood in Oakland is one of the places responsbile
for this reputation. There is a lot of violence, both historical as well as current. So
the project is my way basically to understand what was going on around me. Re-
ally, fundamentally, it was about locating my ethnographic project from home.
The violence I am discussing is a murder to which I was privy. It happened across
the street from me while I was putting my, at the time, two year old son down for
a nap. I am trying to compare that to another murder that happened to a young
man who I knew growing up on my block and who was eighteen when he was shot
around the corner. The one who was killed across the street from me was a twen-
tysix year old white guy and the other one was an African American. I am white,
my wife is Mexican American and we live in a very racially charged neighborhood,
with a rich and important African American history, not just in terms of Califor-
nia, but in that of the whole United States. My block and those that surround my
house says a lot about African American subjectivity formation, particularly in the
West, but also in the wider United States. I am trying to see these murders through
the phenomena of gentrification occurring in my neighborhood, of which I can-
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not but be a part given my skin color. The murder that happened across the street
from me had a very profound effect on my family life and therefore I am just try-
ing to turn a negative, very difficult experience into something productive. It is my
coping mechanism.

There is an interesting methodological moment in your research. In Mallinowski’s
diaries we can read that he actually did not like his informants, and after he fin-
ished his fieldwork he simply returned to Europe and that was it. There was no con-
tact with his informants any more. In my case, I often have really nice relationships
with my Akha informants from which, because of new communication technologies,
I am not able to escape even in the moments I wish I could. So sometimes I am over-
whelmed by their emails and text messages that create a pressure on me to be in-
volved in the problems they face. To overstate the case a bit, I was actually quite sorry
for myself until the moment I met you. You actually never leave your field, because it
is where you live. How does this work in fact?

I find it very difficult and find myself looking for ways to contain the ethnogra-
phy, both in terms of fieldwork and in writing. Much of the time doing the field-
work for Righteous Dopefiend I was bored. You know, sitting against a wall in
a corner talking about nothing. Like the conversation between Felix, Max, Spider-
bite, and possibly Frank, about how many peanuts were in their Snickers bar and
who got more peanuts. And of course, they're talking about hunger, but still it is an
hour plus conversation about the peanuts in a Snickers bar and other Snickers bars
theyd had in the past. One thing I learned from photography is that the banal is
extremely difficult to represent. This fact is rightfully critiqued. It seems as though
the opressed are often victims of this problem and that it promotes the reification
process. The spectacular violence I am talking about doesn’t happen all the time.
But when it does happen it takes over everything: it is a definition of trauma. The
murders and violence that happen overwhelm. But, on the whole, we are all just
neighbors. Then there are the experiences where things happen and you see your
neighbors, and you think they are going to form a joint reaction, who talk about,
“Yeah, we are all here together, we are neighbours..”, blah, blah, blah. But when this
experience of violence comes on, some of those people shut their doors. The sit-
uation is complicated. What the fuck are you doing?! Why aren't you engaging?
Why? Because their experiences have pushed them to protect themselves, since
the experiences they have had with the institutions that are supposed to protect
them, prove that these institutions do not protect them. These systems hurt them.
They don't want to get hurt, and they know that if you see something then you
might become infected with deadly, poisonous knowledge (to borrow Das’ term).
These things happen. Living it and analysing it is exhausting. When I first moved
to my house, my wife and I photographed a friend’s family wedding and he hap-
pens to own a nursery. So for photographing his wedding, which we did as a wed-
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ding present, he gave us some trees that we could plant at our house. And some
guy fucking stole our trees. Literally, dug them out of the ground and then went
and sold them. I know where he sold them and I know who he sold them to. But
eventually this thief and I became friends. That incident became just water under
the bridge. And the reasons why we became friends are 1. because his daughter
was murdered and we helped him and his family out, and 2. we engage in the com-
munity - we don't hide. We go to neighbors’ parties and funerals. But now we are
no longer friends. He and his brother violently beat-up one of my other neighbors
with a metal pipe in front of my kids. My 9 year-old son even tried to intervene.
Now, I may be force to testify against him.

Was it different when you were working on Righteous Dopefiend?

Yeah, I left the field all the time. There was a moment, you know, when Carter
was sitting in my car, saying, “Man, it's warm in here;,” and then me letting Cart-
er literally go out and sleep in the street in the rain and I get to drive home. I had
a place to be warm. This is the privilege to do anthropology. And it’s an absolute
privilege. You talk about the fact that you really like your informants. You know,
I love the guys in Righteous Dopefiend and the girls, and I miss them dearly. At the
same time, I love my neighbors. The main crack dealer who the eighteen year old
used to deal with has done some fucked up things. He’s been arrested for violence
against women, but we have become friends. Those are the weird dichotomies in
life and another difficult part of doing this type of work. He has told me of his vi-
olence and I have told him of my disdain.

Nancy in one of her books, it was the one on her research in Ireland, writes about
what happened after the book was published and how she was chased out of her field
when she returned. Did you ever think about what is going to happen after you pub-
lish your work?

Everyday. I thought about it everyday. These people who are so generous to me.
Specifically in Righteous Dopefiend, Carter often saw our relationship as that of
a mentor and protege - he was very conscious of teaching me “the streets” I'd say
less so now because I already have a role prior to “doing research”. Hank, at times,
saw himself as my protector in that world. In that respect, I absolutely worry that
revealing the cold truth was compromising the trust that they gave to me. Abso-
lutely. Tina’s story about her abuse? What it means for that story then to be re-
vealed further? I've lost Tina. I am not able to discuss this with her. I don’t know
where she is. I have given the book to Hank. Talking about Hank not being a Viet-
nam Vet? We analyze this in a way that clearly locates him as a true victim within
the social and political sphere in which he has lived, but I've never confronted him
on that. Why would I confront him on that? What good would that do? It’s impor-
tant to him, to his identity, to who he is. And we have a friendship that’s real. I don’t
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know how to say it. The truth discourse is a difficult one to crack. Betrayal is not
black and white, but that does not mean that I'm not leery.

Aihwa Onyg is critical towards the concept of social suffering during her lectures. As
she says, she was raised by Catholic nuns in Malaysia and because of this, she argues
that this concept comes from Catholicism. What is your understanding of this?

I must say that I'd never been one of her students and so have not heard this di-
rectly. As I said earlier, anthropology provides us with excellent tools to critique
mechanisms of power such as the legacy you say she proposes. But that doesn’t
mean that people still aren’t suffering and that there aren’t social structural dy-
namics that are perpetuating, that are creating, that are reproducing that suffer-
ing. And so whether it comes from this legacy, or another, I believe morally that
this must be confronted. So we can say that maybe sometimes the discourse might
move in the direction of a generalized or hierarchical Catholic discourse. That it is
an effort to use the master’s tools to dismantle the master’s house. That’s fine. That
needs to be critiqued. But outside of that doesn’t mean that social suffering doesn’t
exist. And the word social itself. We can go back to Durkheim, but we are not go-
ing to do a specific close reading of Durkheim. These social practices that lead to
oppressive heirarchies - racism, gender, issues of ageism, homophobia, these are
all politics, all that is a part of a social. And that’s what I take the term social to be
about. It’s about all these different institutions, these different organizations, these
different practices, different ways of being that are outside of the individual agent.
The milieu.

My understanding of Ong’s critique of the concept is related to a critique of the West-
ern middle class way of thinking.

In a perfect world there would be no anthropology, no “other’; or at least one
created without the colonial ghost. We would leave people the fuck alone. I think
that the critique of the Western middle class, that paternalism, that condescension
is spot on. But what is one supposed to do? Is it more ethical to ignore it? I believe
that is what the people who look at “social suffering” are trying not to do.

Tomas Ryska
tryska@seznam.cz
Department of Social Sciences
Faculty of Arts and Philosophy
University of Pardubice
http://ksv.upce.cz/
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Ethnographic Training in Borderland:
Students Fieldwork, Serendipities,
and Tight Limits of Polish University System

Lukasz Kaczmarek, Pawet Ladykowski

“Anthropology can be practised in many different
ways, the science is a pluralistic and historically var-
iable project. We do not have to, or even we should
not follow life sciences, as our task is to create local
knowledge affecting a very specific constellation of
cultural meanings.” (Luba$ 2011:35)

Introduction

In the spring of 2009, in late April and May, by the Glebokie lake situated right
next to the northern city gates of Szczecin, a group of students departed on their
first two-week ethnographic fieldwork training session. Laden with backpacks and
with saddlebags strapped to their bikes, they headed off towards the nearby terra
incognita that for many research seasons - up until the spring of 2011 - was to be-
come their place of scientific exploration for several years of research.

In order to be able to set off from Glebokie lake, the students had spent the
whole academic year preparing. They had participated in a series of lectures and
tutorials on methodology of ethnographic research, as well as in seminars infor-
mally called Ethnographic Laboratories. These were the most important elements
of our academic strategy of education aiming to prepare students to practise eth-
nography outside the university walls. Laboratories as a research teaching class is
nothing new in Polish ethnographic academic centres. It occurred for the first time
in the programme of ethnographic studies at Warsaw University.' In the scheme
of the laboratories we created in Szczecin, we tried to combine strategies to com-

1 This form of work where ‘research is accompanied by an educational experiment involving
the inclusion of ethnology students in fieldwork expeditions, prepared for this purpose over
the course of a two-year “Ethnological Laboratory” is described in detail by Lukasz Smyrski
(Smyrski 2005, 9-20).
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municate with students by taking inspiration from the Manchester School of Max
Gluckman (Barnard 2006: 128-131) and from the style of discussion of Bronistaw
Malinowski. As Fredrik Barth explained, “in his seminars Malinowski was famous
for demanding a problemstellung — a concept he claimed was untranslatable into
English, but that embraced both the question that was asked and the manner in
which it was framed” (Barth 2005: 28). These provocatively raised questions, pub-
licly discussed at the London School of Economics, were the core of Malinowski’s
course and were definitely a benchmark for the development of our own propae-
deutic key: the key through which we finally created our course’s shape. This mod-
el was characteristic only for the laboratory seminars on the emerging Polish-Ger-
man borderland which we conducted in our Szczecin centre. Unfortunately, its
wider implementation proved impossible on account of a lack of personnel and
finances for student training - a prosaic feature of the centralised machinery of
money allocation within the Polish academic system (the dean knows better what
to do with the means available for students’ practical training: this money is need-
ed for faculty expenses, such as pipe-fixing and enlarging employees’ parking ar-
eas, for instance).

Szczecin ethnology and its direct background: borderland, town,
transborder suburbanization

The Chair of Ethnology and Cultural Anthropology at Szczecin University is
a small entity founded in 2006. Since the very beginning, our ambition was to car-
ry out extensive field studies on the resurging Polish-German borderland after EU
and Schengen Zone enlargement. Ethnological or anthropological research in this
area has not developed in a greater degree in spite of a growing interest stimulated
by the animation of economic grass-roots relations and the reactivation of settle-
ments in the neighbouring country, specifically Polish settlement in towns and vil-
lages in Germany. It seemed also obvious to us - Warsaw and Poznan dwellers - that
the basic and first area for any ethnographic training would be students’ own re-
gion of origin. Most of them were raised in the Polish-German borderland with its
‘borderland identity’ and dramatic settlement history; an area with its own cultural
heritage, noticeable in the area, but marginalized in public conscience (Ladykowski
2011a,2011b; Kaczmarek, Ladykowski 2012a, 2012 b).

Among our numerous motivations, the most important is the fact that it is now,
at this very moment, that we can witness how a new social space, a multi-ethnic
borderland, is being created right outside the western outskirts of Szczecin. This is
a phenomenon not occurring in any other part of the German-Polish border. The
special characteristic of this phenomenon comes from the size and localization of
Szczecin, the only large Polish town situated to the west of the Odra River. Moreo-
ver, it occurs in the new socio-economic situation which occurred in the German
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province in the immediate vicinity of Szczecin, an area that after German reuni-
fication is characterised by a relatively low GDP, a high rate of permanent unem-
ployment and a declining population caused by low birth rate and a large increase
in young generation emigration towards much wealthier western Lands and large
German cities. German municipalities in the vicinity of Szczecin are among the
poorest in the country. At the same time, on the Polish side of the border - de-
spite equally significant socio-economic problems, mainly poverty and unemploy-
ment - the prevailing atmosphere of ‘neoliberal dynamism™ distinguishes the re-
gion from East German stagnation.

This area is currently a unique place of the settlement and economic infiltra-
tion of the Polish population accompanied by the phenomenon of a growing ac-
tivity of German citizens on the Polish labour market in Szczecin. Thus, Szczecin
is likely to become a transnational labour market playing an important role in re-
lation to the whole area of historic Pomerania not limited to its Polish part. The
constant increase in the West Pomeranian agglomeration is the consequence of
a rapidly growing status. Szczecin suburban growth is having a direct impact on
the changing ethnic structure right behind the western border of the country.
Shrinking East German villages and towns accept new Polish residents who reset-
tle from Szczecin into its direct vicinity. Thus the emerging Polish-German bor-
derland (without any historical prototype in the region) has become a transborder
suburb. And this may slowly turn it in the future into not just a transborder, but
a transnational city.

Designing the laboratory

While creating our new formula of an ethnographic laboratory, we drew in-
spiration from our own student experiences gained in our home academic eth-
nology centres. Lukasz Kaczmarek, during his ethnological studies at the Institute
of Ethnology and Cultural Anthropology AMU in Poznan, twice took part in re-
search entitled “The German stereotype as seen by Polish citizens from the border-
land’ conducted under the supervision of Jacek Schmidt in the form of practical
ethnographic classes in O$no Lubuskie and Gryfino. Pawel Ladykowski, a Warsaw
University alumni, had a two year laboratory course (Smyrski 2005:9-20) super-
vised by Lech Mréz during research in the Vilnius region of Lithuania and Lauda

2 Neoliberalism’ is understood here metaphorically, similarly to how this ideology is treated
by the ‘neoliberal’ politicians governing Poland for years who, by referring to ‘free-market
values, ‘democracy’ and of course ‘solidarity’ only when it is convenient for the interests of
their political parties, effectively blend ‘Friedmanism’ and ‘Keynesianism’ in a nationalistic-
populist mixture, while continuing to avoid whenever possible any public consultation with
citizens, or turning it into a parody. Therefore, this peculiar ‘neoliberalism’ we would treat as
a manifestation of ‘economic axiology’ (Kaczmarek 2012) in social perception.
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(Czajkowski, Ladykowski 1993: 58-65). Next he led his own student research labs
in Latvian Latgale and Estonian Setumaa (Ladykowski 2001). The rich experience
gained from student courses on the ethnographic methodology of fieldwork re-
search and the traditions of the two ethnological centres, supplemented by our
own experience of research work,* enabled us to create foundations for the entire-
ly new course at the Szczecin ethnographic laboratory department.

In the academic year 2008/2009 at the Chair of Ethnology and Cultural An-
thropology, we started a series of classes in the form of a Laboratory. It consisted
of purely seminar classes, in other words the Ethnographic Laboratory, in combi-
nation with lectures and tutorials in the realm of methodology of ethnographic
research. More importantly, all three of these elements were practised in parallel
in the almost two week research trips held every semester during the course. We
were responsible for the subject matter of the course, and arranged it in such a way
that it was then practised and researched by the students. Also the logistics of the
whole project and the gaining of financial resources for its implementation from
outside the university were also our own responsibility.

We then faced an important task of teaching students how to practise ethnog-
raphy directly in the research field. The issue is not trivial, as you need to combine
many mutually contradictory aspects; there are at least a few hot spots in this top-
ic also.

Ethnography in Academia

One of the fundamental matters that usually become an issue in this kind of
projects is a chronic lack of financial resources to carry out fieldwork. The cause
of this is a total misunderstanding of the specificity of ethnographic field study by
the Polish academic authorities, including Szczecin University. The modern per-
ception of ethnography in Poland does not help either; for over 50 years, it has
been perceived as unscientific and not a proper foundation for research, not only
by society but, sadly, also by academics. This is because

‘(...) ethnology, which has retained the ethos of long term fieldwork based on
a prolonged investigator’s stay in the reality explored by him, was relegated to
the role of folklore and could be associated with traditionalism and backward-
ness, with its typical ethnographic research method becoming associated with

3 Lukasz Kaczmarek specialises in political anthropology and ethnic studies. He has conduct-
ed research on plural society and identity constructing in Fiji (2000-2005, Kaczmarek 2008),
and research dedicated to postcolonial society power relations and social mobility in Jamai-
ca (2009-2012).

Pawel Ladykowski, in addition to researching the Polish-German borderland which is the
base for his habilitation work, for many years has been specialising in the anthropology of
Estonia, Latvia and Lithuania and the subjects of former USSR countries.
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the pure monographic description of a village, ‘counting the rails in the fence’
and writing about cultural relics and superstitions, in other words about prob-
lems having very little in common with the present and therefore that are not
really important’ (Straczuk 2011: 264)

What has been omitted and ignored is what has long ago changed in *(...) the
basic paradigm of the discipline, which was based on encountering cultural for-
eignness and building (not always equal) relations “us - them” Anthropologists
have embarked into areas that used to be only explored by sociologists (in Poland
- author’s note), and this blurring of formerly existing differences has started de-
bates on ‘sociological’ issues such as: state, politics, authority, bureaucracy’ (Strac-
zuk 2011: 262). The value of running research in the form of an ethnographic stu-
dent-workshop is not appreciated by the academics, causing it to be perceived as
secondary and of very little value in comparison to the rich array of sociological
research methods dominated by surveys.* In ethnography, on the other hand, this
is considered the worst possible tool. In this discipline, field research experience is
the essence of anthropological work: there is no anthropology without empirical
knowledge since all theoretical conditions come from an ethnographic encounter
with a man who is granted the right to think and construct his world in a different
manner than we do’ (Straczuk 2011: 266).

In ethnographic practice a researcher faces his interlocutor directly. Not only
that, but also, as Justyna Straczuk notices:

‘in ethnographic encounters, the relation between an investigator and his re-
spondents is reversed: an investigator is not an expert who knows better and sees
more, because from the “scientific” perspective the one who investigates from
the point of view of the absolute’ (Bourdieu, Wacquant 2001) is transformed in-
to a figure as ‘naive as a child in dense darkness, left at the mercy and grace of
people encountered on the way, asking the dumbest questions possible, exposing
themselves to misunderstandings and awkwardness’ (Straczuk 2011: 268-269).

4 The return of sociology to the scientific and academic world after 1956 in Poland was evi-
denced by a great enthusiasm for quantitative methods, which carried the positivist prom-
ises of a modern, objective and reliable research method. As Antoni Sufek pointed out, the
‘surveying’ of sociology had an impact on the nature of the discipline not only on a method-
ological level, but also an epistemological one. Survey was a ‘comfort that did not require the
investigator (as the field researcher) to personally contact a sometimes embarrassing or bur-
densome reality - a sociologist could remain at his desk, while at the same time interview-
ers were travelling to different parts of the world’ (Sulek 1990: 9-10 as cited in Straczuk 2011:
263). Since then, research questions have actually been adjusted to methodology, and there-
fore the issues investigated have tended to become those that could be explored by survey,
which is mostly human responses to standardised questions formulated by the sociologist. In
this way most often, instead of investigating reality, it is the researcher’s vision of it that was
tested’ (Sutek 1990: 15 as cited in Straczuk 2011: 263-264).
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Time and its significance in ethnographic fieldwork

Another extremely important issue that affects students’ fieldwork and there-
fore its quality the limits of time that can be dedicated to this activity. Formal-
ly, degree programmes provide research fieldwork only to a very limited extent.
Fieldwork is expensive and therefore university authorities carefully monitor that
its duration does not exceed 4 weeks, the minimum educational standard as de-
fined by the Ministry of Science and Higher Education. On many occasions, when
in vain we tried to get funding for our students’ practical classes, we were suggest-
ed to give up the idea of fieldwork outside the city and to work around the law
through fulfilling the formal education requirements by organising fieldwork lo-
cally, that is in Szczecin. The authorities then claimed that they would not need to
finance these practical classes, since it was enough simply to pay their tutors. Be-
cause of such an approach, research practices in various and frequent cases be-
come more of a tourist trip, in substantial part paid for by the students themselves,
during which they can only get to know some local differences/cultural attractions
and are not able to try to conduct proper ethnographic research.

Although we were limited by the same time restrictions, we tried to create
a multi-sited research project. We wanted to teach students not only the techniques
of doing research, but also those necessary for constructing an entire project and
create the ability to conceptualise research questions. We were aware that this first
experience in creating a research project can become a point of reference or have
far-reaching instructive value for students. Therefore, the students were ‘constant-
ly’ involved in the issues associated with the project and not just in the ‘hot’ peri-
od during the research travels. Fieldwork and the issues it involves were discussed
in a number of classes, with debates concerning both the methodology and theo-
ry of research, as well as the issues that stemmed directly from their personal ex-
perience of fieldwork.

Our first moment of serendipity®

During the preparations for the first departure the proposed discussion issues
were quite universal, of the kind one can always debate and in addition be sure
they should cause a lively reaction from students. The localisation of our academ-

5 ”Serendipity means making a discovery by accident or the ability to make happy and un-
expected discoveries by accident. The author of this term is British writer, Horace Walpole
(1754). The construction of this neologism was based on a story described in an old Persian
tale “The Three Princes of Serendip”, in which the princes were permanently making discov-
eries which they had not sought. Serendip is an old name for the island Ceylon (now Sri
Lanka) derived from the Sanskrit «Sinhaladvipa», the Lion Island.” The term “Serendipity” in:
Brewer’s Dictionary of phase and Fable, Sixteenth Edition, revised to Adrian room, HarprIn-
formation, 2000; see also Merton, Barber, 2004: 1-2 and Shapin, 2004).” (Konecki 2005:27).
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ic unit was helpful in the selection of the topics presented for discussion. Szczecin
is a city that only from 1945 by dint of a decision of the Potsdam Conference be-
came Polish (Ladykowski 2011: 173). We only discovered the importance of the
consequences of this fact while discussing issues in the labs with students, the ma-
jority of whom originated from Szczecin and the surrounding areas, therefore -
as opposed to us, from our own areas of interest - from the borderland. The pure-
ly accidental raising of the issue of contemporary Polish - German relations and
a preliminary analysis of the evolution of the present day identity of Szczecin res-
idents caused extremely different and emotional reactions from students. These
ranged from declaring clear negativity towards their neighbour, to its culture and
language, through a total indifference to their home town (Szczecin), to expressing
a desire to leave the city as soon as possible and settle down in other urban ag-
glomerations in Poland. A very few exceptions were students who presented an
open attitude towards neighbouring cultures, especially German, and showed in-
terest and some knowledge of their own city and region. In many cases, these
opinions were not expected by us to be those of anthropology students who had
consciously chosen their field of study and passed courses inculcating them in the
assumptions of a discipline that seems to be imbued with cultural relativism. In
addition, through these discussions we learned more about Poland and the young
Polish generation, since we both come from cities where “local patriotism” is wide-
spread, often in an insufficiently critical way.

In the course of the debates conducted by us, we managed to unveil some of
the reasons that could cause such declarations on the part of future ethnographers
from Szczecin. One of the several important causes of the status quo occurring
in Szczecin appears to be a well entrenched legacy of the historical narration that
dominated in communist Poland (Ladykowski 2011a). Its philosophy was based
on two pillars. First of all, it was aimed at maintaining a continuous reluctance to
and fear of the western neighbour. The deep trauma in Polish society caused by the
war and its effects was not without significance here. Secondly is the issue of the
ideological legitimacy of the Polish presence in the Western Lands, referred to as
the Recovered Territories. Post-war Polish Szczecin and its new residents were ex-
posed to this historical propaganda politics. (Kaczmarek, Ladykowski 2012b). Al-
though more than 20 years have passed since the change of socio-economic sys-
tem in Poland, Szczecin remains in many aspects a town that awaits its own locally
initiated transformation . Only then can the contemporary Szczecin identity be re-
defined: until that moment it remains suspended (Kubicki 2011).

Polish - German micro-research teams

This first unexpected discovery, which was actually made during academic
debate, strengthened our enthusiasm for the idea to invite German partners for
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the research and create mixed nationality micro-research teams, so that students
could establish relations with both Polish and German borderland residents. We
believed that this research project on the emerging Polish - German borderland
was an opportunity for a cultural “therapy” for our students, and also an interest-
ing didactic experiment for both of us. We started to look for partners with whom,
at least partially, we would be able to establish cooperation in order to lead a joint
research project.

A German ethnologist Hannah Wadle from Western German Freiburg came to
our help when she volunteered to conduct research. Shortly after, Franziska Bar-
thel from Meklemburg joined, a student of prof. Peter Dehne from Neubranden-
burg University of Applied Science who was terminating her work on a thesis on
Polish citizens’ immigration to the Uecker-Randow district (Barthel 2009). These
two took part in the first fieldwork organised by us in Egessin in spring 2009. Later
in our multi-sited research we were supported by a group of Slavic Philology stu-
dents under the supervision of Ph.D. Marek Fialek and a Social Geography group
supervised by Nikolaus Roos from Greifswald University. During the whole proc-
ess of organising the project and building a strategy to acquire the means essential
to fund the entire project, we were advised and accompanied by Kamil Lis, an Eco-
nomics and European Studies’ student at Szczecin University, who shared knowl-
edge that was significant for us while working at Regionalen Agenda 21 Stettined
Haff, an agency promoting citizenship and civic attitudes among the people of the
region.’

Thus, we started to go ‘out’ into the field with these young people. We believed
that mixed teams will give our Polish students a better chance to have a more natu-
ral relationship with their German peers. Also, according to our assumptions, their
work would be more effective because Polish students would serve as ‘translators’
for German partners when talking to new Polish borderland residents. Their task
was not only to render residents’ statements, but also to explain the entire context.
The German students had a similar role to be ‘translators’ for our Polish students
when talking to German residents of the borderland. We wanted this fieldwork
to be multi-dimensional, to force them to constantly take the initiative in bilat-
eral relations with their German partners. It was during the first research travel,
which we treated absolutely as a pilot project, that the students were to communi-
cate in a more or less natural way with their German partners (mostly in English)

6 It is worth noting that in the meantime, that is within a few years of the entire research
project, our young partners, such as Franziska Barthel (2009), finished their dissertations.
After graduating, Nicolaus Roos entered a doctoral programme in Tuebingen where he is
currently working on the project “TransBorder Szczecin” Hannah Wadle after a yearlong re-
search in Masurian Sztynort, began her anthropological doctoral studies in Manchester. Ka-
mil Lis after graduating managed to get a place for a doctoral programme both in Szczecin
and in German Tuebingen.
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as well as with local residents (in their native languages). We felt that was a chance
for them to get to know the area better, to recognise its nuances, to learn how to
navigate through it, and with whom and how to communicate. Simply, they would
start to understand and visualise the space of the borderland. We also hoped that
the company of German peers would be an incentive for interaction, and even if
there were no spectacular research achievements (interviews), everyday commu-
nication with their German partner would be a milestone in getting to know each
other. Our expectations worked well in the cases of many, including those of Ger-
man project participants.

Our second moment of serendipity

As we tried to create mixed micro-research teams, it turned out fairly quickly
that many of our students were not enthusiastic about the idea.” The great ampli-
tude of emotions started from clear manifestations of reluctance, through indif-
ference, to a mild interest in this form of cooperation. Nevertheless, hostile and
indifferent attitudes prevailed. What really helped to break the ice was the fact
that among the German students there were many interesting and open personal-
ities. No less important was also the fact that many German students could speak
Polish pretty well, or at least had a communicative working knowledge of the lan-
guage. Had we tried to follow the traditional structure of field studies, we believe
we would not have achieved as much as we did in the first research trip; despite
the fact that it did indeed turn out to be the time when the two groups could start
slowly, and not without some problems, to get used to each other.

First of all, we accidentally revealed how students perceive their German neigh-
bours before they even entered the homes of their informants for the first inter-
views. In this way, we were able to make them realise how important our own
approach and cultural background are for researching and interpreting cultur-
al phenomena, and why it matters to realise what our cognitive categories are
in order to be able to appropriately distance ourselves from them. Secondly, we
were surprised how differently we imagined young ethnology students from what
proved to be the truth, as it turned out that they often not only present a lack
of openness to culturally diverse neighbours, but even a very closed and reluc-
tant attitude. It should be noted that our students who expressed prejudices and
a lack of interest in their neighbouring culture were, according to our observa-
tions, much more open and interested in cultures and communities much more
remote and very often very ‘exotic’ Their unhurried entry into the field gave us
both time to adjust and to get used to a situation that was new for all of us. Stu-

7 Within three years (2009-2011), we organised nine research trips for 3 lab groups recruited
from the consecutive years of students. In these took part about 40 Polish and nearly 20 Ger-
man students.
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dents were brought into a direct confrontation with their stereotypes and ideas
about German culture in a situation of ‘smooth coercive measures’: in other words,
they had to pass the course for which they had enrolled according to the rules that
we set. Of course they wanted to do the best they can in order to get good grades,
knowledge and experience, and to do it all in a positive atmosphere. So they tried
and, willy-nilly, they had to open up.

For most of them, this field research was their first travel to Germany, despite
the fact that it is only 20 km from Szczecin city centre to the border. Only a few
of them had visited Berlin (about 150 km away), or other German towns on short
trips, such as a school exchange. The strategies chosen by us to ‘throw’ them into
the field began rapidly to show real results. First of all, the area itself - because of its
geographical proximity and aesthetic similarities, along with very clear differences
in mode of management, caused students to reflect on the complex modes of his-
tory and cultural diversity. After all, only a few decades ago, their own town and
surrounding area were also German, and its basic shape and many of the buildings
have not been significantly changed. Had history turned out differently, would the
villages and towns around Szczecin be similar to those nearby - which are Ger-
man? What is the difference between the Polish and the Germans: is it that on one
side everything seems to be calmer, more orderly, we are not afraid to ride a bicy-
cle on the street, people look the same but there is somehow less of them, some
people dress differently? Is it all due to the fact that after German reunification, the
local German governments are richer and even the unemployed have more mon-
ey than their counterparts in Poland? Students reported their findings of this type
and discussed them passionately. Soon it became clear that many of them are gift-
ed observers, able to look under the surface) and the fact that they drew attention
to many details allowed them to exchange thoughts and rebuild the social ideas
they shared. They evaluated the age and condition of cars and buildings, they no-
ticed that a lot of people would dress in the cheapest clothes available, that there
are almost no shops in German villages, and that the ones in towns are low-cost
chains. They noticed that in the villages to which they mainly cycled, there is much
less traffic and hardly any children. At the same time, they were touched how Ger-
mans would often stop to talk to them and usually in a very polite manner. Sud-
denly, it turned out that some of our students had studied German at school, a fact
to which previously no one had admitted, and very often, even without help from
their German partners, they interacted and communicated with locals.

These experiences were devastating for the popular images of Germany in Po-
land popularised by the media (see Kaczmarek, Ladykowski 2012a). Our western
neighbours are often presented as impoverished East Germans (from GDR), Ossi,
whose sense of failure and humiliation after the reunification of Germany found
expression in frustration, xenophobia and natural hostility towards migrants, in-
cluding the Polish, and the support of neo-fascist parties (as the NPD is seen). In
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addition, the common opinion about their bad taste (appearance), sense of su-
periority, restitutional views (fears of the ‘buying’ or ‘recapture’ of properties in
former German areas). When in 2009 in Loeknitz cars with Polish registration
plates burned, Polish journalists invaded the village and created news of an ‘ethnic
conflict. Local residents told us how the journalists did not want to listen to ‘what
really happened; that in this case it was all about a neighbourly dispute caused
by new tenants smoking cigarettes and having barbecues on a balcony in their
block of flats. They reacted really aggressively when admonished for it by pension-
ers whom they disturbed. Direct contact with the local community, with people
who reported, first-hand, many events known from the media, helped our students
to stimulate reflection on how big the gaps are in their existing system of ideas.
Thanks to this, they distanced themselves from their own knowledge, also with re-
gard to their own country. Their German friends with their openness and willing-
ness to discuss and explain the observed phenomena contributed tremendously to
the ‘disenchantment’ of the world on the German borderland.

The next travel and its further consequences with the different groups of eth-
nography students have proven us that the implemented strategy began to bring
positive results. Thanks to this lab experiment, some mutual partnership relations
were established among students. The students who completed the first cycle of
the laboratory volunteered in the following years just to be able to participate in
the field trips with the younger students. Thus, our student research project on the
emerging Polish-German borderland has become not a purely research project. It
was a project during which students familiarised the matter personally and thus
experienced the conditions of ethnography practice outside academia. But per-
haps the most important aspect for us was the fact that they practised the hard
way how can really be difficult self-education, during which one works on the con-
structs of visions that used to define one’s current identity, outlook and beliefs, and
vision of the world and one’s place in it,. The students began to be aware of the role
of self-reflectiveness. Ethnography Laboratory gave its participants a chance to
change their view of the world, a chance to become ethnologists.

The research tools’ selection strategy

Having limited time to conduct fieldwork we expanded the educational pro-
gramme associated with it in such a way that students were constantly in con-
tact with the issues concerning their research topic. The problem was how were
they to collect materials for their papers. Having discussed the problem, we came
to the conclusion that the usual techniques used in Poland would not push our
students forward, but can even contribute to their discouragement. An ethnol-
ogist Agnieszka Halemba very accurately highlighted the problem of the Polish
academic tradition of ethnographic fieldwork. As an ethnologist with experience
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gained from both Polish and British educational system, she could competently
recapitulate the problem.

I would like to add a few of my own reflections on the contemporary field re-
search carried out by Polish investigators. When authors such as Bloch, Marcus
or Firth write about anthropological fieldwork, they mean a very specific man-
ner of field research, based mainly on a long-term participatory observation,
which surely includes interviews with people, but also common activities like
watching TV, work, fun, friendship, etc. This kind of fieldwork they want to re-
form, discuss, indicate its pros and cons. Of course, during such fieldwork an
anthropologist can and in many cases should use interviews based on question-
naires and surveys, shoot a film or use other visuals aids (for instance, discuss
photographs with people). However it is believed that long term participation
in everyday life is the most important but at the same time the most problem-
atic element. From my experience what is called fieldwork in Poland is usual-
ly based primarily on interviews (underlined by £.K & PL)” (Halemba 2011:
124-125).

Referring to the personal experience we had in Poznan and Warszawa we de-
cided to radically break with the tradition taught and practised by us earlier of
working mainly with questionnaires or sometimes surveys. During the discussion
we had in Szczecin over the proposal for a new educational model of ethnograph-
ic practice, we reached the conclusion that ethnographic method is a result of
the researcher’ attitude and not only a convenient tool for obtaining information.
Hence, it was important for us to prepare students to consider that while working
with people they not only learn about them and their culture but, what is more im-
portant, about themselves. Because, during their individual fieldwork, a young stu-
dent may or may not become an ethnographer. It is when and where their future
is decided. This is why we realised that it was more important to induce an appro-
priate moral attitude in our students towards their interlocutors and to encourage
that the need for daily ethical behaviour become their second nature. A mature in-
vestigator is conscious of his presence in the researched area and is aware of what
it brings to the conversation, his interlocutors and to him personally.

This is why we felt that collecting materials is actually of secondary and not pri-
mary importance at least during the first field trip, especially given that we both
seriously doubt that materials collected by a bunch of young, inexperienced and
still lacking relevant expertise interviewers would be able to adequately interpret
the collected data. Earlier, as students we were forced to use ready-made ques-
tionnaires, or at least to use suggested models for them, and to carry out at least
two so called questionnaire interviews per day during the entire research trip. We
were turning into collectors of unverifiable materials from our respondents, where
there was neither the time nor the means to get familiar with the other person, our
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interlocutor. We strongly believe that this led to a distortion of the whole idea of
ethnographic research and created a wrong approach in students not only to the
ethnographer’s role, but also to anthropology as a science. This is because such
a way of carrying out research does not leave any space for self-reflection. This is
because there is no time to think through and reflect on the role of the ad hoc rela-
tions with informants. This, in turn, creates an illusion of real ethnography where
collecting ‘countable’ data dominates over a conscious and unobtrusive presence
among respondents. We rejected the model where material collected by students
for research was by nature superficial. Such a state of affairs is caused by the short
duration of the study (a maximum of two weeks) and also by its mass character,
a group (more than a dozen people) of students working in the same area. In Szc-
zecin, as opposed to Poznan and Warsaw Ethnology, our students did not have
a chance to work with older students who had already had some fieldwork experi-
ence and it was important to make them realise what is, in our opinion, ethnogra-
phy as a method and researcher’s moral attitude. Since we could not refer to the ex-
perience of the Szczecin scientific community, we had to ourselves create a space
for ethnographic knowledge coming from our first local researches. This situation
was, on the one hand, a hindrance, but on the other it gave us a chance to freely
create our own ethnography laboratory model.

Anthropology at home

It is difficult to judge today whether the research carried out by our students
in the years 2009-2011 in Szczecin and its German surrounding area was a form
of anthropology at home. When we discovered that not all young Szczecin citizens
would share our passion for the history of the city, and that ethnology students
knew very little if nothing about it, this idea came to seem very intriguing to us. To
attract and interest these young people in the world around them, that maybe be-
cause of its apparent familiarity was harder to see, we had to go together through
this unexpected educational path.

Thomas Hylland Erisken, in his book Small Places, Large Issues (2001), draws
attention to an equivalence between research carried out on distant cultures and
studies in one’s own community. The key issue here is cultural distance, sometimes
obvious because of the spatial or time gap separating a researcher from his sub-
ject. At other times, as in the case of anthropology at home, a researcher must cre-
ate this distance on his own.

Surprisingly, carrying out research just over the border of our own country, just
beyond the western suburbs of Szczecin, has enabled us to experience both per-
spectives. On the one hand, leaving Szczecin and crossing the state border just
a few kilometres away, we were already in Germany and recognised it as a totally
different socio-cultural space. At the same time, and this is quite unique, by stay-
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ing within the emerging Polish community in Germany, we experienced a well-
known and familiar environment. This experience proved to have serious conse-
quences when we invited our Szczecin students to work with us there.

As has already been indicated, it happens very rarely, and it is with this type of
event that we are dealing here, that we have a chance to observe a phenomenon
that although now manifested in local everyday life, has a chance in the perspec-
tive of forthcoming decades to mark several important developments and chang-
es at the European level. For the event tells us about the consequences of abolish-
ing national borders.

In the case of Szczecin, a revolution has started bringing changes to the ethnic
structure which was created as a result of the policy after World War II and there-
after perpetuated. The understanding of the world around us is reassessed at the
local level. Although the process of changes in language and everyday decisions is
slow, it appears to be impossible to stop. An important question is how the experi-
ence of Szczecin residents settling in the East German borderland districts will af-
fect the attitudes of the remaining citizens of their home town.

A place we chose for our research is just outside the city gates of a Polish town
in the East German countryside. Once again it turned out that geographical prox-
imity can in no way be translated into knowledge of an area. The young ethnol-
ogy students’ journals written during their research provide an excellent illustra-
tion of the first experience of fieldwork. In the passages quoted below, students
recorded the sense of alienation accompanying them throughout their first stays
in Germany:

“What does the German landscape look like? At first glance it can be conclud-
ed that it is similar to the one we see every day. A proof for the above statement
could be the fact that most of the buildings on the German side of the border
are almost identical to those that are seen in Poland. What makes me almost
certain of the architectural similarities? For one it is Polish- German history,
from which we know that the region of today’s Szczecin used to be German
(now I begin to notice the first advantages stemming from reading texts about
so-called Polish-German relations;) ). (...) When crossing the Polish-German
border, what catches the attention is the state of roads, not resembling those we
are used to. Interestingly, the areas we passed through are not part of a larger
city, but still the roads even in such small towns are incomparably better than
the ones seen on our side of the border. I would even dare to say that they are
better than the ones in many big cities in Poland. Another difference which
significantly distinguishes us from our neighbours is associated not just with
landscapes or comfort of travelling, but mentalities. I mean there is a sense of
overwhelming order on the German side. It is worth considering what makes
people so willing to take care of the environment in which they live. Perhaps it
is linked to policies imposing such a lifestyle, which in turn affects the mental-
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ity of people who obey the system (as a matter of fact, how many people would
take care of cleaning of their own free will?:P). Anyway, this is another example
of the differences between us, but does it mean that it is worse? For some maybe
yes, because these are Germans, but isn’t it nice to live in such a clean environ-
ment without rubbish and a common indifference to what is happening around
us - surely yes! As I noticed the mentality of people is not only reflected in the
order in which they live, but also in the perception of those who disturb it! Un-
fortunately, in this case it is impossible to clearly identify the Germans’ attitude
towards strangers and foreigners. (...) Other differences in the Polish and Ger-
man mentality can be noticed only a few kilometres after crossing the border,
such as empty streets. No doubt it is not a nation where, in contrast to us, the
surrounding area is treated as their property, where noise and improving mutu-
al relations are something natural” (Extract from a Journal noted on Wednes-
day 22nd April 2009 during the cycling on the Szczecin- Eggesin route).

However, what we as educators and active researchers consider as our great-
est achievement was presenting students a different perspective and incorporating
them in a discussion about the place of research and the role that they play in the
research process. Therefore, anthropology at home stopped being an abstract, the-
oretical notion from the manual but became a conscious research practice. It also
meant understanding the sense of conducting a research in a well-known social
context. The process of discovering the area of research and understanding their
own presence in it, as well as dealing with the problems that accompany the first
steps in the practice of ethnography beyond the walls of the university became the
individual experience of each of the young participants. And these circumstanc-
es forced working in mixed teams. This is well illustrated in another extract from
ajournal of a different student:

“We tried to communicate with the local residents but we were soon brought
back to earth when it turned out that not a single person we tried to talk to
spoke English. This, as it may seem, normal situation (and how important from
the point of view of an ethnologist as I already had a chance to notice) made
me realise how essential it is to speak the local language of the researched area.
After many attempts to communicate and receiving incomprehensible gestures,
we realised our helplessness which, combined with the kilometres, led us to the
brink of despair. In this critical moment for us, I again realised how beneficial
a stressful situation can be for a human; having analysed our German knowl-
edge we managed to cobble together a meaningful phrase. As it turned out, this
momentary glimpse allowed us to communicate with the local. We didn’t un-
derstand the answer but the gestures that we saw helped us to choose the right
direction that we should follow. It helped us to reach our destination”” (extract
from a Journal, noted on Thursday 23rd April 2009 Loecknitz)”.

Cargo (2012), Vol. 10, No. 1-2 113



Vyuka antropologie / Teaching Anthropology

This is when we understood that the subject of our study had changed its trajec-
tory: we started to lead a parallel research to the one about borderland residents,
focusing on the students taking part in the project. Their reflections about crossing
their own limits when facing the strangeness, so unexpected for us, of their own
neighbours turned out to be as rich a source of information about the mechanisms
of the formation of the borderland as the research we made in the area.

Accidental discoveries - serendipities

Accidental discoveries, unintended, revealed as if by chance, in social sciences
are traditionally called serendipity. Perhaps this phenomenon tells more about our
own assumptions and prejudices, but for us an unexpected phenomenon was the
Szczecin students’ declared dislike and reluctance towards the Germans and eve-
rything associated with them in everyday perceptions. We were surprised to find
out that most of the students taking part in the research in many cases had never
been to Germany before. The second intriguing discovery we observed was their
ambiguous if not reluctant attitude towards their home town, Szczecin. Our expec-
tations were based on our own ideas that we had of Szczecin University students,
that is as a young intellectual elite who in the future will decide on the character
and nature of their residence. This (along with a sad revision of our views of the
role of young Polish intellectuals) confirmed our belief that a parallel (to the topic
of borderland residents) subject of the research would be the notions of proxim-
ity and cultural alienation of our student-residents of Szczecin. For here emerged
a key to answering the question: is the emergence of the Polish-German border-
land at all possible and what is the model of the neighbourly relations that would
as a consequence be created? Would it be a French-German model, in which there
was a conscious ‘reconciliation work’ between neighbours, or the model of ‘barely
tolerable neighbours.

Our failure

The ethnography programme proposed by us included a compact, three year
curriculum: lectures and tutorials on “Methodology of Ethnographic Research”
(45 +15 hours in the first semester of undergraduate studies) aimed to familiar-
ise students with the basics of ethnographic research, with the most important
approaches and scientific texts related to the subject; ‘Ethnographic Laboratory”
(5 semesters of 30 h) together with an integral “Fieldwork Practice” (1 week in
the second semester and 2 weeks in the fourth semester) devoted to the prepara-
tion, conducting and elaboration of the results of the student mini-research pro-
grammes with field research, the results of which were to serve as the basis for sci-
entific elaboration (BA Theses) at the “Dissertation Seminar” (3 semesters of 30h).
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Labs, Fieldwork Practice and Seminars were to be conducted in small (12-15 stu-
dents) teams supervised by one experienced ethnographer-lecturer. In 2009, we
introduced this programme to the curriculum of the Chair of Ethnology and Cul-
tural Anthropology at Szczecin University.

After the initial success of the idea, when apart from our programme to study
Polish- German borderland, ethnology students also researched areas of the
former USSR, the situation started to change. The University personnel policy and
a reluctance to understanding the essence of the idea on the part of the persons
responsible for allocating didactic courses for teaching staff, as well as an unwill-
ingness to finance students’ field explorations by the authorities of the Humanities
Department at the Szczecin University led to a situation where, among others, ini-
tially student fieldwork was banned in the winter semester and then the idea that
they should only take place during the summer holidays was introduced. Also,
the courses were delegated to different persons (not necessarily with ethnograph-
ic experience), and for financial reasons the student groups became larger and job
rotation for lecturers was introduced, which led to situations where a lab group
that prepared to work in the borderland would be ordered to research a city. This
led to organisational mayhem, and a situation where some of the essential class-
es were not taught at all and theses were written without conducting fieldwork re-
search. The only exception has been our research programme on the Polish-Ger-
man borderland, for which we fought and managed to obtain funding or direct
support from external institutions together with organisational help from border-
land communities and some local German governments. Although the remnants
of the system designed by us still appears in the curriculum of the Chair of Eth-
nology and Cultural Anthropology of Szczecin University, the idea has been mis-
appropriated and distorted. Now students, as in many other academic centres in
Poland, again enjoy fruitless trips.

Conclusion

The educational ethnography practice project carried out by us in Szczecin
is of course one of many possible choices, and we are not certain whether it is
the perfect model. It was a kind of experiment which was the result of a series
of discussions on the form and content of student ethnographic fieldwork prac-
tice. Of course, the location of the academic unit we both were working at was
not without significance. Equally important was the attitude presented by the
first year students at the Chair of Ethnology and Cultural Anthropology in Szc-
zecin. We managed to achieve a model of fieldwork practice firmly embedded in
the local context, in accordance with the objective underlying the whole series
of our actions. However, we did not succeed in the field of gaining political sup-
port and academic recognition for our students’ training methods, a failure that
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has a symbolic meaning in our “neoliberal times” of saving money on every oc-
casion: a failure all the more bitter as these they could have been used to raise
some Bourdieusian capital.
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Kdo bude publikum, a kdo ucinkujici?

Stockelova, Tereza. 2011. Nebezpecné zndmosti? O vztahu socidlnich véd a spo-
le¢nosti. Praha: SLON, 111 s., ISBN: 978-80-7419-095-7.

Vit Hordk

Nova kniha Terezy Stockelové polemizuje s technizujicim a ekonomizujicim
pristupem k socidlnim véddm, pro néjz se hodnota védy odviji od vyuzitelnos-
ti jejich poznatka. Prindsi kritiku stavajiciho systému financovani védy, spoléha-
jicitho na méfeni védeckych vysledkii pomoci riiznych faktord dopadu (impaktu).
V tomto kontextu predstavuje alternativni britskym systém, jenz spo¢iva na kva-
litativnim hodnoceni (Research Assesment Excercise). Provadéji ho disciplinarné
definované panely odborniki, které nominuji samotné univerzity. Predev$im vsak
diskusi o vykazovani védy ramuje obecnéjsi otazkou po vztahu socidlnich véd
a spole¢nosti. Ten nechce chapat jako vztah jednostranny. Klade si otazku niko-
li pouze po prinosu véd pro spole¢nost, ale otevird moznost komplexnéjsich vza-
jemnych vlivil. Véda spole¢nost nejen zkouma, ale sama vytvari, tvrdi Stockelova
na pozadi performativni teorie védy.

Autorka hleda cesty uniku ze zjednodusujiciho pohledu na hodnoceni védecké
prace, pricemz téma klade do $irsich souvislosti vztahu védy a spole¢nosti. Nabizi
se namitka, ze takovy tematicky rozsah se neda na pouhych sto stranach zpraco-
vat, presto si myslim, Ze je zvoleny vhodné. Odtrzeni dota¢niho rozméru véci od
jeho zaramovani ve filozoficko-politickych postojich je totiz pravé tim, co vydat-
nou mérou k sou¢asnému stavu prispivé. Pfesto by to nemélo znamenat, Ze oboji -
problém vykazatelnosti a obecnéjsi otazku po vztahu védy a spole¢nosti - budeme
smésovat. Obé dvé roviny by mély byt analyticky oddéleny, protoZe jen tak jsme
schopni si uvédomit jejich vzajemnou zavislost. Problém totiz neni jenom v tom,
ze rizné formy hodnoceni jsou spojeny se specifickymi filozofickymi postoji, ale
predevsim ve skute¢nosti, ze samo toto vykazovani je vyrazem uréitého vztahu vé-
dy a spole¢nosti. To je ztejmé i nazor Terezy Stockelové (s. 42-44), kterého se ale
sama ne zcela drzi.

V této recenzi bych chtél projit argumentac¢ni postup knihy a poukdzat na pro-
blematicka mista, ktera spatfuji pravé v nejasném prechodu mezi obéma rovina-
mi (ekonomicko-spravni a filozofickou) a nakonec také ve $patné ¢itelném autor-
¢iné stanovisku.
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Autorka se kromé stavajiciho impaktového modelu vénuje vlastné tfem alter-
nativam ¢i spi$ alternativnim zptisobtim jak (socialni) védu chépat. Je to model au-
ditu, participativni vyzkum a performativni teorie védy. Mezi témito postupy/per-
spektivami snad mohou byt néjaké pruniky, ale v zdsadé jsou né¢im od zakladu
odlisnym. Prvni se zabyva vykazovanim védy, druhy sociologickou praxi a tieti je
obecnou ontologii a epistemologii. Kniha se ale rozdilim, rozportm ¢i zptisobtim,
jak je vzajemné sloudit, vitbec nevénuje. Spie tyto teorie klade vedle sebe do oddé-
lenych kapitol, které zac¢inaji vzidy od pocatku. Nemuselo by to vadit, kdyby kniha
byla minéna jako ptehledova publikace. Ve skute¢nosti je napsana jako angaZzova-
nd polemika, kterd chce nabidnout alternativu. Ta se moznd rysuje na konkrétnich
mistech, kdy zfetelné kritickd vymezeni naznacuji, kudy se ubirat a kudy ne, ale
zadny celkovy koherentni obraz se zde nesklada. Ve své recenzi bych se po krat$im
komentéti k obéma modelim vykazovani chtél vénovat kritice teorie participativ-
niho vyzkumu a také otdzce jeji (ne)slucitelnosti s performativnim vidénim védy.

Model impaktu

Na tvod je nutné stru¢né predstavit ekonomizujici chdpani védy, které je vy-
chozim bodem autor¢ina kritického stanoviska. To je zalozeno na predstavé, Ze
ptinos védeckych vysledku lze kvantifikovat. Uz to zvyhodnuje specificky typ spo-
le¢enského prinosu, jimz je ekonomickd vyuzitelnost, protoze ta se da kvantifiko-
vat nejlépe. Idealnim kvantifikatorem, ktery by védu ohodnotil, by vlastné byla ce-
na uréena trhem podle poptavky. Zpétné by tim byly poskytnuty prosttedky tém
vyzkumnikiim, ktefi produkuji ekonomicky nejcennéjsi vysledky. Pro hodnoceni
védy je ale zpravidla pouzivan uméle vytvoreny kvantifikator (napf. impakt fak-
tor), ktery ma alespon deklarativné zohlednit i ¢isté védeckou kvalitu. Ten mii-
Ze byt vniman jako ¢isté technicky nastroj, zaroven je vSak vyrazem jistého vzta-
hu mezi védou a spole¢nosti. Pfedpokldda, ze védeckd prace nemd hodnotu sama
o sob¢, ale az tehdy, da-li se kvantifikovat. Védec je pred spole¢nosti ospravedlnén
jen tak, ze dokaze ,,vysazet na stiil“; ne tim, co piSe nebo rika, ale anonymnim po-
¢tem. Nejsou-li to penize, pak alespon virtualni faktory, které umozni se s védou
vyporadat ucetné a zajistit, Ze ddvame vic tém, kteti vic davaji nam. Vykazatelnost
legitimizuje svou jednoznaénosti. Cisla se daji jednoznaéné porovnévat, ¢imz vy-
tvareji predstavu nestrannosti, pfed niz nikdo nemuze ztstat na pochybach.

Lze sice namitnout, Ze kvantitativni bodovani nemusi ocenovat vylu¢né tech-
nicky vyuzitelné vysledky, ale ty jsou pfesto vzdycky ve vyhodé. Jednak jsou zjevné
ve stavajicim ¢eském systému hodnoceni (viz s. 104), ale pfedev$im jsou vysled-
kem logicky vyplyvajicim z predstavy kvantifikace ptinosu védecké prace. Jakozto
svého druhu investice, u nichz Ize pozorovat navratnost, jsou totiz technicky vy-
uzitelné vysledky z podstaty véci dobfe vykazatelné. Naproti tomu vysledky, které
nemohou byt pochopeny jako ekonomicka investice, musi byt teprve do u¢etni lo-
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giky prevedeny, coz je vidycky zdrojem dohad, nejistoty a obav, Ze jsou zneuziva-
ny vefejné zdroje. Zatimco ekonomicka vyuzitelnost je kritérium, které, jak se zda,
mluvi samo za sebe, v§echna ostatni méftitka je nutno vyjednat na zakladé kieh-
ké politické shody.

Stockelova rozsirovani ekonomické logiky kritizuje jako redukcionistické, ale
také je ilustruje v historickém vyvoji a na Gryvcich z rozhovoru a texta zaintereso-
vanych politiki, védcti a funkcionait.

Model auditu

Ve své knize za¢ina tim, ze ,impaktovy* model vykazovani porovnava s mode-
lem auditu, ktery si klade za cil hodnotit védu na zakladé Sirsich kritérif — jak vé-
deckého, tak spolecenského prinosu. Cilem auditu je ucinit védu transparentni,
tak aby bylo jasné, k ¢emu ktery vyzkum, instituce ¢i jednotlivec slouzi. Stockelova
zde ale varuje, Ze zprihlednovani je

»zaroven praxi s problematickymi dusledky a prihlednost z¢asti nebezpeénou
iluzi. Jestlize zavadéni systému hodnoceni reaguje na nedostatek dtivéry v so-
cidlni instituce, pak audit jako standardizovany mechanismus kontroly davéru
jednoduse neobnovuje, ale spiSe permanentné zviditelnuje jeji nedostatek,
a tak ji [my$leno zfejmé neduvéru, pozn. VH] vlastné dale prohlubuje. Logika
auditu, ve které ztrdci to, co neni auditovatelné, politickou relevanci, motivuje
instituce orientovat se vylu¢né na auditovatelné a auditované charakteristiky
vlastni ¢innosti.“ (s. 27)

Model auditu je tedy zalozen na predpokladu principidlni nedévéry mezi vé-
dou a spole¢nosti. Stavi védce do role podezrelych, ktefi musi dokazovat svijj pri-
nos. Jisté neni tak redukcionisticky jako impaktovy model, ale zato védu jesté vice
byrokratizuje. ,Impaktovy“ model mtize v ramci danych kritérii poskytovat jes-
té relativni svobodu, protoze védec za piedpokladu, Ze je schopen dostate¢né bo-
dy vykézat, se mtize vénovat témattim podle svého uvazeni. Auditovy model v§ak
tim, Ze chce postihnout véechny mozné prinosy védecké prace, vlastné védce jes-
té vice do klece vykazatelnosti zavird. Zatimco ,impaktovy “ model dokdze ocenit
jen ptinos urcitého typu, spociva nebezpeci auditového modelu paradoxné v tom,
ze chce ocenit vse, a tak také musi v§echno prevést na body, administrativné vyka-
zovat a obhajovat pred nejriznéj$imi komisemi. Svou ambici véeobecné kontroly
také uzavira moznost, pti niz by vysledky principialné presahovaly dosavadni per-
spektivy a znalosti. Kladné hodnocen muze byt totiz z podstaty véci jen prvek, je-
hoz vyznam je znam a pochopen.

Stockelové chape auditovy model jako zdravou alternativu na jednorozmeérnost
impaktového modelu, ale ani pro ni neni dostate¢nym reSenim. Jsem vsak presvéd-
cen, ze tato kritika — redukcionismus i absence duvéry — neni vdzdna na zminéné

Cargo (2012), Vol. 10, No. 1-2 121



Recenzni stat / Review article

modely, ale viibec na logiku vykazatelnosti a kontroly védeckych vysledk. Proto se
mi zd4, Ze jedinym moZznym vychodiskem je uznat principialni nemoznost zhod-
notit védeckou ¢i obecné myslitelskou praci podle apriornich kritérii. Na nékte-
rych mistech to vypada, Ze Stockelova je stejného nazoru. Treba kdyz tika, ze ,,[b]
ez ur¢ité miry davéry v neptimé a dlouhodobé spolecensky pozitivni disledky vy-
zkumu se neobejdeme® (s. 31), nebo kdyz kritizuje logiku vykazatelnosti vysledkt
jako takovou (s. 41-42). Vzapéti ovSem prichdzi s ndhradnim fesenim - alterna-
tivni logikou ucasti inspirovanou americkym marxistickym sociologem Michae-
lem Burawoyem a jeho predstavou vefejné sociologie (Burawoy 2005), ktera chce
spolecenské védy zalozit na zdkladé participace vyzkumu s verejnosti. Jde tu v§ak
o alternativni zptsob vykazovani védy, nebo je logika t¢asti myslena néjak jinak?

Logika ucasti

Od pocatku visi ve vzduchu otdzka, kam logiku ucasti zatadit. Ma byt alter-
nativhim modelem hodnoceni védy, jeji spole¢enské kontroly a distribuce penéz,
anebo se zde ocitame v Upln¢ jiné diskusi, totiz o smyslu a sméfovani sociologie?
Autorka se pohybuje nékde mezi témito pozicemi, coz je zdrojem nedorozuméni
a nejasnosti. Kritizuje logiku vykazatelnosti, jejiz nedostatky plynou z toho, ze za
ucelem distribuce penéz je nucena vykazovat nevykazatelné. Logika ti¢asti napro-
ti tomu jako by byla této nutnosti zbavena, coz pochopitelné umoznuje predstavit
ji v daleko lepsich barvach. Pritom ale logika ucasti je tu predstavena jako alter-
nativa predchoziho, a tedy aspiruje na to byt kritériem pro védeckou praci, které
by mohlo/mélo slouzit pro rozdélovani dotaci. Pokud by vsak toto kritérium mélo
byt pouzito pro rozdélovani penéz, pak bychom se nutné museli potykat s problé-
my spojenymi s vykazovanim probiranym vyse. Otazka spole¢enské spravy védy
a s nf souvisejici problémy tu neni vyiesena, nybrz pouze prehlizena. Michaji se tu
dvé rtizné véci. Burawoy, z néhoz pasaz vychdzi, rozviji intrasociologickou debatu,
ktera si klade za cil vyvést sociologii z krize. Nejde mu, zda se mi, o Zadny navod
jak védé efektivné a spravedlivé rozdélovat penize. Stockelova kopiruje jeho argu-
mentaci, ale klade ji do tplné jiného kontextu.

Logika ti¢asti neni Zadnym pokrokem, ani kdyz odhlédneme od této nejasnos-
ti. Jejich dtisledkt pro koncepci socidlnévédni, ¢i zde predev$im sociologické pro-
fese se podle mého nazoru lze spi§ obavat. A¢ odmita logiku vykazovani, vraci se
Tereza Stockelova k predstavé, Ze lze nalézt kritérium, které zajisti legitimni vé-
déni. Spolu s Burawoyem tvrdi, Ze sociologie ma vychdzet z participace laik na
vyzkumu a uzivani svych vysledkii pak pribézné kontrolovat. V pripadé vyzku-
mu ,,nemuize odpovédnost konc¢it publikaci vysledkd, jejich ,propusténim do sveé-
ta’, ale zahrnuje ,naslednou pé¢i” o jejich vyznam a vyuziti mimo akademickou
pudu® (s. 46). Kontakt védce s vefejnosti tak neni jednorazovy, ale procesualni
a vlastné neustaly. Tato kontrola by podle Stockelové neméla byt spojena s naro-
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kem vlastnického monopolu na uZiti a na pravy vyznam poznatkii a nemuzeme te-
dy ani pocitat s uchopenim vsech spolecensko-politickych aspektii (s. 46-47). Pfes
tato ujisténi jsme se vak nevzdalili od ,,dtirazu na vysledky®, snad je tu dokonce
jesté radikalizovan. Stale totiz jde o vysledky, o kterych plati to, co Stockelova pi-
$e o stranku dfive:

»Vysledky vyzkumu jsou to, co se na prvni pohled nabizi jako zprostredkovatel
mezi riznymi svéty a co relativné jednoduse zachyti i kvantitativni hodnotici
systémy.“ (s. 42)

»Duraz na vysledky je [...] zaklet jiz v samotném pojmu ,,impakt®, ktery po-
dle Concise Oxford Dictionary znamena srazku, vliv, efekt, ve smyslu jednora-
zového, v ¢ase omezeného plisobeni. (s. 42)

Chapeme-li vysledky procesudlné a nikoliv jednorazové, nijak se tim neméni
jejich podstata. Vysledky (zavéry, fakta) jsou pravé vidycky kategorické a mono-
logické. Mohou byt piekrucovany a védci mohou strezit jejich vyznam, ale sta-
le ztistavaji tim, ¢im jsou: faktem a nikoli otevienym diskusnim tématem. Roz-
dil je v tom, Ze zatimco vysledek, fakt, zavér smétuje vzdy k ukonéeni, k te¢ce za
vétou, zije dialog ze svého pokracovani. JistéZe i o zavérech vyzkumu mtize byt
diskuse, ale cilem vyzkumu porad ztstava onen zavér. To je logika véci, ze kte-
ré autorka neunika, ani kdy?z ji popise jako sérii ,,mensich transformaénich akti-
vit“ a vzajemnych diskusi. Dal$i nebezpeci spociva v tom, kdo je a kdo neni do
této diskuse zahrnut. Obavam se, ze Burawoy i Stockelova se vraceji k marxistic-
ké myslence boje jednéch proti druhym. Vychodiska vyzkumu budou vyjednana
s inkriminovanou skupinou a vysledky vyzkumu pak budou pouzity v podpote
z4jmu této skupiny v politickém boji. Podle mého nézoru je pravé nutné odlisit
dialog a politicky boj, v némz nejde o diskusi, ale o prosazeni vlastniho, jiz hoto-
vého nazoru.

Logika ucasti je zaloZena na tzkém vztahu mezi védcem a témi, které zkouma.
Misto aby véda piisobila na lidi pouze zvnéjsku dopadem svych aplikaci, prosazu-
je Stockelovd, inspirovana Michaelem Burawoyem, blizsi a soustavnéjsi kontakt.
Lidé zde nejsou jen objekty zajmu, ale vlastné spolupracovniky vyzkumu, jenz ma
o nich spole¢nosti predat relevantni informace. Véda v tomto pojeti nema byt pou-
ze anonymni autoritou, kterd sdéluje vysledky, ale ma zahrnovat i dialog. Je ov§em
nutné se znovu ptat: Je to mysleno jako ndhrada impaktového a auditového mo-
delu? Je to vnéjsi kritérium, podle néhoz se maji védctim rozdélovat penize, nebo
epistemologickd Gvaha o zptisobu, jakym védci ziskavaji relevantni védéni? Pokud
si jednozna¢né nevybereme, hrozi, Ze Gidajna alternativa hodnotici logiky bude ve
skute¢nosti jeji zastreni. Misto volné vyuZzitelné aplikace a auditovatelného ptino-
su tu prosté jen postavime jako kritérium participaci konkrétnich publik (jak ob-
jekty i recipienty sociologickych vyzkumu nazyva Burawoy). A podle tohoto krité-
ria by se pak zfejmé mély rozdélovat penize na vyzkumy. V knize to neni explicitné
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fe¢eno, ale klade-li se logika u¢asti jako alternativa k auditovému a impaktovému
modelu, pak se tomuto zavéru lze téZko vyhnout.

Zminéné problémy - redukcionismus a absence duvéry -, které Stockelova
rozpoznala na dvou probiranych modelech, by tady musely ptisobit uplné stejné.
A opét to neni jen problém ekonomicky, ale pfedevsim zcela obecné téma svobo-
dy mysleni a jeji instrumentdlni redukce. Predkladaji se tu jen jiné cile, kterym ma
véda slouzit, ¢imz se ale opét fikd, Ze takové cile lze znat dopfedu a vyzkum na né
zaméfit. Legitimitu, kterou nebyl schopen poskytnout impakt faktor ¢i audit, ndm
maji poskytnout sami lidé, které zkoumame. Je to od zdkladu perverzni predsta-
va kontroly, ktera se strachuje nepfedvidatelnosti, a proto neguje vSechno to, co by
mohlo dané obzory presahnout. Navic se domnivam, Ze stejné jako je prilis uzka
a védeckému usili naprosto nevlastni ekonomicka logika, je mu nevlastnii pozada-
vek participace. Zde je mozné odkazat na kritického teoretika Theodora W. Ador-
na, ktery vzdycky trval na tom, Ze vztah sociologa a spole¢nosti je vztahem kritiky.
Sociolog nema lidi, o kterych pise, zvat k participaci, md je kritizovat! V. Adornové
perspektivé by pfinos pro dané publikum nespocival v zahrnuti perspektiv zkou-
manych, ale naopak v kritické opozici vi¢i nim. Sociolog by pravé participovat
nemél, protoze ho to omezuje v kritickém odstupu. Nedokazu si dost dobte pred-
stavit, jak by mohl byt sociolog nalezité kriticky ke svym vlastnim spolupracovni-
kiim, zde tedy k sociologickym publikiim. Autorka by se podle mého ndzoru méla
vyrovnat s nabizejici se namitkou, Ze se zde pro lidi, které sociologové studuji, na-
vrhuje jakysi pausalni odpustek.

Meél-1i bych se pokusit o nejvstiicnéjsi pochopeni ,,participace®, pak by musela
byt chdpana jako dialog. Ten vzdycky nechéva prostor pro nesouhlas a kritiku. Do-
konce pravé ona netotoznost perspektiv je principialnim zdkladem, z néhoz po-
vstava motivace mluvit a dorozumivat se. Jak ale dialog slou¢it s monologickou vé-
dou usilujici o produkci vysledki formou tezi a vyzkumnych zprav? Reseni, které
nabizi Stockelova ve stopach Burawoye, spociva v presunu tohoto dialogu na pole
védy. Domnivam se, Ze vysledkem je jeho neutralizace, spi§ nez emancipace. Logi-
ka vyzkumu spoc¢iva v produkci poznatki, ke kterym jsme schopni dospét jen teh-
dy, prestaneme-li diskutovat o pojmech a vychodiscich a za¢neme je prosté pou-
zivat. Proces vybéru pojmi a metod muizeme koncipovat na zakladé dialogu, ale
méme-li dospét k vyzkumu, musi tento proces nékde skon¢it a na jeho misto mu-
si nastoupit monologicky vyzkumny proces. Tim, Ze do néj zahrneme vice lidi, ne-
ménime jeho podstatu. Ma-li byt dialog principialnim zakladem sociologie, pak
musi byt nadfazen, nikoliv podfazen védé!

V Nebezpecnych zndmostech se nedoéteme, jak by participativni vyzkum mél
probihat. Nevim, jestli se navrhuje, aby sociolog mél povinnost dosahnout s parti-
cipanty shody na svych vysledcich ¢i alespon na pojmech, které pouziva, nebo na
zakladnich vychodiscich. Jak by mél konzultovat s laiky své metody? Navrhy to-
hoto typu by bylo mozné kritizovat, ale v knize nalézame pouze neztetelné pasa-
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Ze 0 vzéjemnosti, péci a reflexi. Dalsi ¢ast argumentace odvadi konfrontace s lo-
gikou vykazatelnosti, od které se ale Stockelova osvobodila pouze do té miry, do
niz ignoruje ekonomickou stranku véci. Nakonec se mi nezda, Ze by se participa-
ce od vykazovéani osvobodila. Vykazuje se pouze jinym zptsobem. Neni to vykaz,
kterym jsou uspokojeni ufednici, ale spi§ vykaz pro vlastni svédomi védct, kte-
ry uvoliiuje ruce sociologickym vyzkumtm. Celit naplno odpovédnosti vlastni-
ho jedndani vSak musi spocivat pravé v tom, ze se neschovavame za 7adné vyka-
zy a predem zajisténé postupy. Sociolog by mél byt vzdy piipraven neucastnit se
a zvnéjsku kritizovat. To neplati jen vzhledem ke kapitalismu, ale k jakémukoliv
vztaznému ramci ¢i politickym a spole¢enskym skupindm, i tém, které sociolog
zkoumd, byt by to byly skupiny slabsi a znevyhodnéné. Tim neni feceno, Ze mu-
Ze byt neutralni, nybrz pouze Ze neni nutné nikomu oteviené stranit. To je i v sou-
ladu s Burawoyovym zamérem pojmout sociologii jako disciplinu orientovanou
na normativni idedl ob¢anské spole¢nosti. Ten je prece ¢isté idedlni a neni spojen
s zadnou konkrétni skupinou obyvatel, pro néz bychom méli své vyzkumy délat.
Opét je zde mozné odkdzat na zminéného Adorna, ktery byl ostte hodnoticim so-
ciologem, a presto ho nelze vinit, Ze by stranil jedném proti druhym.

Podle mého nédzoru jde predevsim o to, veskerou kontrolu a spravu odsunout
co nejdal od vlastni ¢innosti mysleni. Neni tfeba tolik hledat alternativy k vyka-
zam, ale spise je dulezité se jimi nenechat kolonizovat. Tato kolonizace neni pro-
stym duasledkem systému rozdélovani penéz. I védec ve stavajicim systému muiize
oddélovat vykazovani a svoji praci. Naproti tomu logika ucasti, kdybychom ji mé-
li chépat jako alternativni navrh pro hodnoceni védy, by implikovala stejné pro-
blémy jako model auditu. Zda se mi nevyhnutelné, Ze by zptisobovala nedavéru
a ,odskute¢néni® téch, ktef{ neparticipuji. Myslim tedy, ze vlastni problém vyka-
zatelnosti, kterym se zabyva Tereza Stockelova, ma jediny mozny zavér: véda vy-
kazatelnd neni. Vykazatelnost je problém politicky, nikoli védecky. Tim se netika,
ze védec stoji mimo politiku; chee-li se vSak ptit o rozdélovani penéz, mél by pti-
jmout skute¢nost, ze v této diskusi je pouze politikem a nikoli védcem narokuji-
cim si pfednostni pfistup k pravdé. Hledat dalsi, lepsi, komplexnéjsi, humannéjsi,
inkluzivnéjsi kritéria pro védu, ktera by byla ptiméfend logice svobodného badani,
je od pocatku kontraproduktivni, redukcionistické a instrumentalizujici.

K obecnéjsimu pojeti védy

Vlastnim jadrem této perspektivy je bezesporu zakladni filozoficky ramec, ve
kterém se autorka pohybuje. Ten by bylo dobré vyjasnit. V uvodni kapitole, ktera
je nazvana ,,Imperativ praxe®, pise:

»Odpovéd, kterou v této studii rozvijim, by znéla, ze filozofie je vzdy praktic-
ka: nikoli v tom smyslu, Ze by byla vzdy pfimo vyuzitelna a uZitecn4, ale Ze nikdy
neni zasazena do ¢isté kontemplativniho a teoretického svéta. Je vsazena do prak-
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tického svéta, z néhoz vyrusta, ktery riznymi zptisoby, pfimo i neptimo, ovliviiuje
a kterym je sama ovliviiovana.“ (s. 12)

Neni docela jasné, vici komu se tu autorka vymezuje. Teorie v feckém pojeti
byla sice kontemplativni, ale to neznamenalo, Ze by se tykala néjakého jiného svéta.
Odstup, ktery si teorie vyzadovala, slouzil k $ir§imu prehledu pravé tohoto svéta,
v ném? je ¢lovék angazovany. Naproti tomu novovéké pojeti teorie jako matema-
tickych vztaht, které maji byt teprve empiricky potvrzeny, je sice v zasadé vzdale-
né zitému svétu (pohybuje se spise v prostoru kartezianskych soutadnic), ale zase
vzdy pocita se svou aplikaci. Autorka tak zaujima pozici, se kterou by tézko nékdo
nesouhlasil (snad mozna stoicka filozofie). Proto se musime déle ptat, co zname-
n4, ze filozofie je vzdy praktickd. Nabizim dvé mozné interpretace, které se mi zde
zdaji relevantni: mize nas to vést k presvédéenti, ze (1) praxe (a politika) je ptivod-
néjéi nez teorie, a tedy je ji v jistém smyslu nadfazend, anebo Ze (2) oboji je neroz-
lisitelné spojeno do moci-védéni. Zasazoval bych se za prvni moznost, Stockelové
je evidentné blizsi ta druha. Hlavni rozdil spociva podle mého nazoru v tloze vé-
dy. Osou prvni moznosti je presvédcent, ze k praktickému rozhodovani nemd vé-
da co fict. Neni zde Zddny expert, ktery by mohl jednotlivci ¢i spole¢nosti v je-
jich politickych dilematech uleh¢it. Druhd moznost naopak vold védu na pomoc,
aby rozkryla moc i na téch nejptrekvapivéjsich a nejnepatrnéjsich mistech. Uska-
li této pozice spatfuji v tom, Ze spolu s timto tsilim se rozsifuje oblast ptisobnos-
ti védy. Svét, ve kterém Zijeme, se stale vice stavd iluzi, jehoZ pravou tvar ma tepr-
ve véda rozkryt. Jestlize Tereza Stockelova piSe o negaci duvéry, pak to je presné
ten smér, kterym se tento zptsob mysleni a vyzkumné praxe vydava. Rozsah to-
ho, co véda eviduje jako nesamoztejmé a nevyhovujici, se stéle zvétsuje, ¢imz se
zmens$uje svét, v némz s davérou Zijeme. Tato namitka neni mifena proti kritice,
ale proti syntéze kritiky a pozitivné orientované védy, tedy takové, ktera si klade
za cil popisovat realitu.

Nabizi se tu obecnéjsi otdzka, kde jsou hranice védéni, které produkuje ¢i by
méla produkovat véda? Existuje vitbec néjaké védéni, k némuz nema véda co fict,
protoze neni vlastni jejimu zptsobu tizani? Na onu participaci se pfece mizeme
divat i zcela opa¢né, nikoli jako zahrnuti do produkce znalosti, ale jako arogan-
ci védy, kterd se chape jako univerzélni podnik, kterého by se mél kazdy tcastnit
(a napravit tak svou dosavadni ignoranci védeckymi vysledky). Misto vstficné-
ho pozvani na palubu Ize vyzvu k participaci vidét i jako snahu ptibirat komplice.
Participativni logika vynika jistou absenci ostychu a diskrétnosti. Postupuje v linii
kolonizovat dosavadni védéni laika a Gcastnit se konstituce jejich ndzort. Vitbec
nebere v tvahu moznost, Ze by intervence védy mohla byt skodlivd. V celé knize
Terezy Stockelové se o lidech, které spolecenské védy zkoumaji, nemluvi jinak nez
prostfednictvim vysledki, jez o nich véda poskytuje, a i¢asti na vyzkumu. Bez vé-
dy by - jak to zde vyzniva - lidé neexistovali. Lidé mohou dosdhnout pouze toho,
ze se na produkci védéni podileji, v opa¢ném pripadé zustavaji v podrudi jinych
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védeckych interpretaci. Domnivam se, Ze skute¢ny dialog mezi sociology a laiky
by se nemohl odehravat na poli védy, nybrz v jistém mezi. Nemuze byt pouhou
participaci na vyzkumu. Sociologové by se tu méli oprostit od toho, Ze maji néjaké
vysledky, data, prokdzané zavéry nebo Ze by o né viibec méli usilovat. Vést s nékym
rozhovor a zkoumat ho lze mozna paralelné, ale ne najednou. Smyslem vyzkumu
je dospét k vysledktim - vyzkoumat, smyslem dialogu je k vysledku nedospét, ny-
brz v rozhovoru pokracovat - klast otdzky, odpovidat. Vysledek vzdycky petrifi-
kuje skute¢nost, kterd je barvitéjsi a ne tak jednozna¢na.! I kdybychom pitipustili,
ze vysledky védy budou neustdle k dispozici pro ptipadnou kritiku a dialog, sta-
le to bude dialog o védeckych vysledcich, v némz budou mit védci nad laiky vzdy
nadfazené postaveni. Jak jsem jiz uvedl vyse, myslim, Ze je chyba vibec se snazit
o legitimizaci vyzkumu. Sociologie by méla ptisobit presné opa¢nym smérem, ma
vSechny vysledky rozrusovat, ne zvat lidi k jejich dalsi tvorbé a legitimizovat je. Vy-
produkuje-li vyzkumnik fakt, diskusi ukon¢i, demaskuje-li sociolog fakt jako dil¢i
odpovéd na otézku, dialog otevira.

Performativni teorie védy

Druhd ¢ast knihy (s. 49-84) zcela opousti problém vykazatelnosti a vénuje se
obecné otazce filozofického zalozeni védy. Zatimco logiku ucasti Stockelovd roz-
vijela v navaznosti na Burawoye, zde je hlavnim vztaznym bodem John Law, An-
nemarie Mol a performativni teorie védy. Jak jsem psal jiz na zac¢atku, myslim, ze
dostat se az k takto obecné roviné je u tohoto tématu potieba. Neni mi ale uplné
jasné, jak na sebe obé¢ hlavni ¢asti knihy navazuji. Uz logika participace byla v pod-
staté epistemologickym navrhem a nespadala pod problém spolecenské spravy vé-
dy. Nyni se tu predkladd vlastné dalsi alternativa, kterd je v mnohém s Burawoyo-
vym schématem v rozporu.?

Burawoy chépe sociologii na zakladé délby sociologické prace, pticemz profe-
sionalni védu produkujici poznatky oddéluje od verejné sociologie, kterd komuni-
kuje s publiky. Profesionalni sociologie by méla plnit zadani, kterého se ji dostane
od verejné sociologie, ale sama jeji prace postupuje podle intravédeckych standar-
da vyzkumu. Sociologie ma vlastni metody a pojmy, kterymi se snazi presné za-
chytit zkoumanou realitu, jez nemusi byt zjevna laickému pohledu. Protoze ale
Burawoy nespoléha na ¢istou védu, ktera by byla schopna dospét k jednozna¢né
univerzalné platné realité, je podle néj nutné védu aktivné spojovat s legitimnimi
hodnotami a zajmy. Spolecenské védy proto rozdéluje podle toho, ke kterym hod-
notam se vztahuji, pficemz pravé sociologie se ma starat o ob¢anskou spole¢nost
a 0 konkrétni sociologicka publika. Potfeba komunikace mezi profesionalni soci-

1 To je ostatné teze, kterou sama Stockelova zastava v druhé ¢asti knihy.
2 A Stockelova tu také najednou Burawoye kritizuje (s. 49-50), jako by o par stranek dfive na
jeho teorii nevystavéla vlastni pozici.
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ologii provadéjici vyzkumy a sociologickym publikem tedy vychazi pravé z jejich
vzdélenosti a nezavislosti.

Naproti tomu performativni teorie, a Tereza Stockelova ve své knize tuto vzda-
lenost demaskuje jako pouze zdanlivou, ukazuje, ze kazdodenni svét a svét védec-
kych poznatku se prolind. Véda neni nezavisla na laickém védéni, ale naopak se
podili na jeho produkci. Sociologie tak neni nezavislym zdznamnikem reality, ale
také jejim tviircem. Performativni teorie je zaloZena na dvou zékladnich nazorech:
1) realita je mnohozna¢na a neurdita a 2) jeji zurciténi je az produktem védy, kte-
rd svét prezentuje jako jednoznaé¢ny. Véda tedy vladne nejen epistemologickou, ale
i ontologickou® puisobnosti (s. 62). Véda z podstaty véci selektuje nékteré verze
skute¢nosti a jiné pomiji a tento fakt nelze obejit Zddnymi kritérii ani nijak neut-
ralizovat. Nyni mtizeme doufat, Ze obraz svéta bude mozno politicky dohodnout,
ale uz ne védecky obhdjit jako platny.

Nerozumim tomu, jak je mozné tuto perspektivu kombinovat s burawoyov-
skou logikou ucasti, ktera doufa v novou legitimizaci védy. Zatimco participace je
zalozena na epistemologickém optimismu a do védy zve dal$i ucastniky, perfor-
mativni teorie demaskuje védu jako divadlo, které ukazuje, stejné tak jako zakry-
va. Vede nds zfejmé k tomu, abychom produkci obrazu svéta nenechavali odbor-
niktim a vystavovali jej co nejsirsi politické diskusi. V kazdém pripadé nas tézko
napadne hledat pro védecké vyzkumy nova potvrzeni a zapojovat dalsi acastniky.
Navic za predpokladu, Ze véda nejen zkoumd, ale i pretvari svij predmét, by par-
ticipativni vyzkum mél tendenci degenerovat do jakési objednavky svého ima-
ge. Je ziejmé, ze zde by participace byla moZnd jen jako participace v$ech, pro-
toze kazdy obraz svéta bude mit dusledky pro celou spole¢nost. To je, zda se mi,
s logikou vyzkumu tézko slucitelné. Kromé technickych limitu je politicky ne-
realistické ocekavat, ze by se lidé shodli byt na zédkladnich vychodiscich vyzku-
mu. Zatimco logika Gcasti je zaloZena na predstavé nového ukotveni védy, které
se snazi o osobnéjsi, konkrétnéjsi a kvalitativnéjsi pristup (kvalitativni vyzkum je
zde evidentné piedobrazem), performativni teorie spi§ presahuje védu smérem
k politice.

Autorka se rozportim mezi Burawoyovou sociologii a performativni teorii ne-
vénuje. Nejzavaznéjsi nedostatek knihy vsak spociva spiSe v jejim neustalém lavi-
rovani. Pasaz o logice ucasti je v celé knize jedinym mistem, kde autorka davé na-
jevo, Ze je jednozna¢né pro, a za danymi myslenkami si stoji. U vSech ostatnich
koncepci a navrht postupuje argumentace ve vlnach, v nichz se silné teze hned
dialekticky reguluji, aniz by z nich néco zbylo. Bohuzel pak neni ptili§ zfejmé, co

3 Oznaceni ,ontologicky* zde neshledavam zcela vhodnym, protoze vlastni stav reality je je-
ji mnohoznac¢nost. To, co pfichdzi jako zur¢iténi, uZz tento pravy stav jen zakryva. Proto bych
performativné selektovanou skute¢nost nenazyval ontologickou, ale mozna spi§ jako ontic-
kou. Navic se domnivam, Ze ontologické ani nemuze byt volitelné. Jednani je sférou moznos-
ti, ktera je tradi¢né kladena do protikladu ke skute¢nosti.
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vlastné autorka obhajuje, a co ne, a je obtiZné s ni polemizovat. Ontologické cha-
péani védy je predstaveno jako alternativa k epistemologickému, vzapéti se vsak te-
ze rozméliiuje, kdyz autorka 11k, Ze se socidlni védy na konstituci skute¢nosti jen
podileji, pticemz jsou vetkany ve ,slozité zdzemi uréitych materidlnich a sociél-
nich skute¢nosti® (s. 65). Je sice pravda, Ze tato pozice je vérohodnéjsi nez naivni
socialni konstruktivismus, ale zdroven je naprosto nejasnd a nicnetikajici. Stocke-
lova ji navic nedodrzuje, volné prechazi mezi silnou tezi ,,ontotvorného faismu“
(kdyz mluvi o ekonomii) a slabou tezi pouhého blize neuré¢eného ovliviiovani. Ho-
mo oeconomicus je ekonomii ontologicky vytvoren a indoktrinovan. Autorka pi-
$e o ,formovani individualizovanych ,ekonomickych lidi ", ,,technologii vladnuti®,
nebo ,,zapisovani do ,srdce a duse naroda’“ Zde se prolinaji vyhrocené foucaul-
tovské nahledy s obzalobou ekonomické transformace a ekonomie obecné, kterd
se neboji argumentovat tteba tim, Ze kupénova privatizace byla akci s pochybnymi
vysledky! Autorka zde vstupuje na pudu, kterou si nezajistila ¢i se ji pfimo vzdala.
Z jaké perspektivy kritizuje ekonomii, liberalni hospodarstvi a ekonomickou praxi
90.let? Evidentné spoléha na normativni pozadi, které nijak neodkryva. Performa-
tivni teorie védy je pro takovéto soudy ptili§ oteviend a relativistickd. Ekonomie
je dnes zastupcem dominantniho pohledu na spolecenské vztahy, ale viici jakému
stavu je schopna autorka status quo obZalovat? Jediné, co je v knize naznacdeno, je
usili o zachovani a otevirani alternativ (s. 65), tak aby se socidlni védy jen nepodi-
lely na reprodukci stavajicich poradk (s. 67). ,,Mohou pfitom jet po proudu do-
minantnich skute¢nosti a predpokladt, nebo mohou zviditelnovat okrajové, mé-
né redlné, teprve se uskute¢nujici.“ (tamtéz) Bohuzel tento ndznak jasné pozice je
v dalsi vété setfen, kdyZ se dozvime, Ze obé moznosti mohou mit zdporné i klad-
né znaménko, ¢ili vlastné nemtizeme nic fict. To je pro knihu Terezy Stockelové
typické: naznak zfetelného stanoviska, za kterym by pak byla nucena si stat, hned
spéchd neutralizovat. To, co bylo prezentovano jako vhodna alternativa, je vzapé-
ti zkritizovano jako iluzivni feSeni. Zda se mi, Ze kniha je soucasné expozici vlast-
nich nazoru i sebekritikou, kterd ov§em naprosto znejasnuje autoréino stanovisko.
Zaroven vsak toto balancovani netsti v umirnéné formulace. Po stanovisku, Ze sta-
tus quo muize byt stejné dobry jako alternativa, pfichazi prepjata kritika dominan-
ce ekonomie a koncepce homo oeconomicus, které ale tim spis§ chybi zaklad. Stoc-
kelova promarnila $anci, aby se prihlésila k asili o zachovani plurality, a nésledné
se vzda i tradi¢niho argumentu vii¢i ekonomickému pojeti ¢lovéka. Ten ekono-
mii vy¢ita jednorozmérnost, ktera neodpovida komplexnosti lidskych schopnos-
ti a moznosti. Zda se, Ze absence ztetelné perspektivy, kterou by si byla nucena au-
torka obhdjit, teprve dava kfidla. Ekonomii nijak nesetti, pfitom v$ak neni jasné,
jestli ji kritizuje z pozic logiky ucasti, marxismu, foucaultovského rozkryvani dis-
ciplinace, performativni teorie, nebo alternativnich ekonomickych teorii. Nemam
pocit, ze by se Stockelova drzela jedné z predestfenych variant, spi§ mezi v§emi li-
bovolné prebiha.
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Domnivam se, Ze pokud mad byt performativni teorie védy produktivni, je nut-
né odpoutat se od pouhého zasnuti nad tim, co je vSechno uméle vytvorené a nesa-
moztejmé. Pfedpokladame-li, ze védéni samo je socidlni povahy, tedy Ze neexistuje
nic jako objektivni, na spole¢nosti a kultute nezavislé védéni, pak pozbyva smys-
lu zabyvat se tim, ze néktera verze svéta byla prosazena a jind ne. Vzhledem k da-
nému predpokladu to ani nemtize byt jinak. Zasnuti a odhalovani je pouze $patné
skryvanym nesouhlasem s tim, jak se véci maji, ktery je evidentné veden z pozic
specifickych hodnot, zajmtl, nézort, o nichZ se ale v knize nic nedozvime; nemys-
lim, Ze by jej bylo mozné odvodit z performativni teorie.

Stejny dojem za sebou zanechava i zavér knihy, ktery obsahuje pomérné neur-
¢itou vyzvu, abychom védu chapali jako volbu ovliviiujici podobu svéta, ktera ma
byt u¢inéna na zakladé¢ kvalitnich podkladii a zpétné vyhodnocovana (s. 88). Opa-
kuje se také vyzva k pluralité, kterd vyzniva velmi slabé, vzhledem k tomu, Ze v kni-
ze nebyla nijak rozebrana.

Dobrou vlastnosti knihy je bezesporu to, ze se vyhyba expertni tzkoprsosti
aklade téma do $irsich kontextti. Neboji se kracet jak mezi alternativnimi perspek-
tivami, tak irovnémi obecnosti. Naprosto souhlasim s tim, Ze je nutné si prede-
v§im odpovédét na zcela obecnou otdzku po vztahu spolec¢nosti, politiky a védy.
Rozsah, ktery Tereza Stockelova nabidla na sto strandch textu, povazuji za nejvét-
§i ptinos knihy. Naopak jejim nejvétsim nedostatkem je autor¢ino lavirovani a ab-
sence zfetelné pozice, kterou by byla schopna si obhdjit a dale ji rozpracovévala.
Snaha o dialektickou vyvazenost nebo ohled na komplexnost problému tu ptisobi
spi§ jako blazeovanost a neochota prevzit odpovédnost za zietelny nazor. Tim ne-
tvrdim, Ze v8e je ve skute¢nosti jednoduché, jen se takto myslim nikam nedostane-
me. Jen ztetelné a vyhranéné pozice dévaji moznost kritizovat a rozvijet diskusi.

Kdybych mél na zavér metaforicky shrnout dvé hlavni perspektivy, kterym se
Stockelovd vénovala (logiku tcasti a performativni teorii), fekl bych, Ze véda je
jedno velké divadlo, v némz se utvari podoba svéta. Je ovSem otazka, zda publi-
kum, které toto predstaveni sleduje, ma ziistat na sedadlech, nebo i ono ma byt vta-
Zeno na pddium, aby se na hereckém vykonu podilelo. Kdyz si herci nevéri, muze
to pro né byt vitané feSeni jak setfast odpoveédnost za vlastni vykon. Hraji-li totiz
spolu se svymi divaky, nebudou je pak moci tito divaci tak lehce kritizovat. Avak
bez publika hraji herci pted prazdnym salem a odpada diivod, pro¢ hrat. To je, zda
se mi, slepa uli¢ka, do které je toto snazeni vtazeno.

Vit Horak
horakv@fsv.cuni.cz
Fakulta socidlnich véd
Univerzita Karlova v Praze
http://iss.fsv.cuni.cz
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Economic Anthropology:
History, Ethnography, Critique

Zuzana Sekerdkova Burikova

Hann, Chris & Keith Hart. 2011. Economic Anthropology: History, Ethnogra-
phy, Critique. Cambridge: Polity Press, 206 pp., ISBN 978-0-74564-483-7.

Spolupraca autorov ako je Keith Hart a Chris Hann v kazdom pripade zaujme.
O to viac, ak sa tato dvojica rozhodne napisat novy uvod do ekonomickej antro-
poldgie, ktory by nielen zhodnotil celd jej histdriu, ale aj naértol, ¢i dokonca navr-
hol jej dal$ie smerovanie.

V na$om regiéne pozname Chrissa Hanna predov$etkym ako autora a edito-
ra knih o socializme a postsocializme (napr. Hann 1993, 2002). Zaroven je aj au-
torom viacerych teoretickych prac o vlastnictve (napr. Hann 1998, 2003). Okrem
mnozstva publikacii, z ktorych spomeniem aspon The Memory Bank: Money in
an Unequal World (Hart 2000), ktord napisal a The Human Economy: A Citizen's
Guide (Cattani, Laville, Hart. 2006), ktort spolueditoval, je Keith Hart znamy ako
zakladatel internetovej komunity Open Anthropology Cooperative. Recenzovana
kniha nie je prvym spolo¢nym dielom tejto dvojice. Hann a Hart roku 2009 spo-
lu editovali publikaciu Market and Society: Great Transformation Today (Hann
a Hart 2009), ktora je vystupom konferencie, na ktorej autori pochadzajuci z roz-
liénych disciplin analyzovali vztah medzi trhom a spolo¢nostou, pricom si ako
vychodisko zvolili teoretické prace Karla Polanyiho. Recenzovana kniha Econo-
mic Anthropology: History, Ethnography, Critique, ktora vy$la roku 2011 vo vyda-
vatelstva Polity Press, je tieZ nepriamym vysledkom tejto konferencie: vychadza
totiZ zo spolo¢ného konferen¢ného prispevku Hanna a Harta, ktory autori neskor
pretavili do tejto podoby.

Tato publikdcia je ambicidzna. Snazi sa situovat ekonomicku antropoldgiu
nielen v intelektualnej histérii odboru, alebo modernych socidlnych vied, ale
chce tiez ukazat, ze tato subdisciplina socidlnej antropologie intelektudlne si-
aha do politickej ekondémie osvietenstva, ba dotyka sa otdzok Iudskej povahy
a dobra, ktorym sa venovali filozofi od najstarsich ¢ias. (Hann a Hart 2011: x). To-
to zameranie v podstate rozsiruje pristup R. Wilka (1996), ktory ukazuje previaza-
nost ekonomickej antropologie s klasickou sociologickou tedriou Marxa, Durkhe-
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ima a Webera, ale aj jej komunikaciu s ekonomickymi vedami a poukazuje na to,
ze sa ekonomicka antropoldgia uz od svojich pociatkov venuje otdzkam ludskej
povahy.

Histéria myslenia a praxe v ekonomickej antropoldgii tu vsak nie je situovana
len v ramci dejin myslenia. KedZe ekonomicka antropoldgiu vyrazne ovplyvnili
velké ekonomické zmeny druhej polovice 20. storocia, autori sleduju, ako ich an-
tropoldgovia interpretuju a ako tieto zmeny vplyvali na vyvoj odboru. Pozornost
venuju predovsetkym kapitalizmu a socializmu (vratane jeho padu). V zévere sa
autori odpichuju od st¢asného diania a tvrdia, Ze finanéna kriza roku 2008 vytva-
ra priestor pre nové §tadium v histérii ekonomickej antropoldgie.

Strukttra knihy kombinuje histériu ekonomickej antropoldgie ako discipliny
s perspektivou svetovej historie. Po ivode nasledujtca 2. kapitola sleduje vyvoj
pojmu ekondmia od staroveku az po su¢asnost. 3. kapitola sa venuje vzniku eko-
nomickej antropoldgie v obdobi od konca 19. storo¢ia po koniec 2. svetovej vojny.
4. Kapitola popisuje debatu substantivistov a formalistov. V 5. kapitole autori na-
¢rtavaju vyvoj ekonomickej antropoldgie po tejto debate, pricom si véimaju mar-
xizmus, feminizmus, “kultarny obrat”, “tvrdd vedu” a antropoldgiu penazi. Druhd
¢ast knihy sleduje klu¢ové témy, ktorym sa ekonomicka antropoldgia venovala vo
vztahu ku konceptudlnemu rozdeleniu sveta pocas studenej vojny. 6. kapitola tak
skiima nerovny rozvoj ,, Treticho Sveta®, 7. kapitola socializmus a 8. kapitalizmus.
Zavere¢na 9. kapitola md nazov ,A kam teraz? (Where Do We Go from Here?)“
a autori v nej uvazuji nad dal$im smerovanim ekonomickej antropolégie.

Autori v predhovore spominaji ako jeden z cielov publikdcie pribliZzenie eko-
nomickej antropoldgie a ekonémie (Hann a Hart 2011: x). Toto priblizovanie vi-
dia na dvoch drovniach. Jedna je analyticka - v jednotlivych kapitolach venuja po-
zornost tomu, ako ekonomicka antropologia vo svojej tedrii alebo praxi reagovala
na ekonomické vedy. Druha uroven je politickd — podla Harta a Hanna by ekono-
micki antropolégovia mali zaujimat politické stanoviskd v kauzach, v ktorych st
napr. sukromné korpordcie v konflikte s potrebami verejnosti (napr. Hann a Hart
2011: 158-9). Hann a Hart konkrétne tvrdia, Ze ekonomicka antropologia by ma-
la $tudovat humdnnu ekonomiku (human economy), ktora sleduje ,,naplitanie viet-
kych ludskych potrieb, nielen tych, ktoré je mozné naplnit pomocou transakcii na
sukromnom trhu, ale aj pomocou verejnych statkov ako je: vzdelanie, bezpecnost,
zdravé prirodné prostredie a napliianie potrieb, ktoré nie sii hmotné ako napriklad
dostojnost - Cize potreby, ktoré nie sii redukovatelné na doldre strovené per kapi-
ta“ (Hann a Hart 2011: 8). Humdnna ekonomika je neustale pretvarand v kazdo-
dennom Zivote jednotlivcov, hoci je zaroven zalezitostou ludstva ako celku (Hann
a Hart 2011: 165). Hann a Hart tvrdia, Ze antropologicky vyskum humdnnej eko-
nomiky musi ,,zahinat $irsi pohlad na zivotny standard a sledovat Sirokui skdlu lud-
skych potrieb a motivdcii (Hann a Hart 2011: 8). V tomto snaZeni je podla nich
nevyhnutné, aby antropoldgovia spéjali podrobné $tudium kazdodenného Zivota
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a lokalnych vedomosti a praktik s globélnou histériou bez toho, aby skizli do evo-
lucionizmu. Pri hladan{ alternativnych pristupov k prepojeniu kazdodennej praxe
a globélnej histérie Hann a Hart navrhuja nédvrat k dielam Marcela Maussa a Kar-
la Polanyiho: sustredené sledovanie réznych foriem distribucie na vietkych urov-
niach od globalnej po lokalnu. Toto sledovanie by malo ukazat socidlne dosledky
politickej ekondmie, ako aj to, Ze je sucastou toho istého socidlneho procesu. Za-
kladom ekonomickej antropoldgie tak je sledovat napatie medzi neosobnymi pod-
mienkami socidlneho Zivota a fudmi, ktori v nich Ziju.

Text sa dobre ¢ita a jeho forma bola zvolend s ohladom na ¢itatelov, ktor{ ne-
musia byt nevyhnutne akademici, pripadne antropolégovia. Autori sa rozhodli ne-
zatazovat text obrovskym mnozstvom odkazov na literatdru. Namiesto neustélych
citacii a odkazov tvoria zavere¢nu ¢ast knihy odporucania na dalsie ¢itanie, ktoré
sa ststreduje na niekolko zakladnych diel.

Kniha je vynikajucim zhrnutim histérie a si¢asného stavu ekonomickej antro-
poldgie. Musim vsak skonstatovat, Ze jedno moje o¢akavanie nesplnila - uz dlha
dobu hladam text, ktory by som s pokojnym svedomim mohla odporucit $tuden-
tom antropoldgie na bakalarskom stupni ako zakladnt uéebnicu, kde najdu véetko
podstatné a ktorej budul rozumiet. Hoci je tato kniha najlep$im zhrnutim vyvoja
ekonomickej antropoldgie, ktoré poznam, je vo svojej stru¢nosti nevyhnutne me-
tatextova. Viaceré miesta odkazuju na debaty a texty, ktoré ¢itatel musi poznat, aby
sioumohol pracovat. Myslim si, ze knihe by paradoxne prospelo, keby sa snazila byt
menej trhovo uspesnou a mala by o sto stran viac — va¢si rozsah by autorom umoz-
nil vyhnut sa skratkovitosti, ktora je pri Sirke zaberu a kratkosti textu nevyhnutna.
V kazdom pripade sa vSak autorom podarila nevsedna vec - kontextualizovat eko-
nomickd antropoldgiu nielen s vyvojom myslenia v socidlnej antropoldgii a sociél-
nych vedach, ale ukézat jej prepojenie na dilemy a témy filozofického, politického
a ekonomického myslenia ako takého a zdroven ukotvit tato kontextualizaciu
v dejinach 20. storodia.
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Migration, Development
and Transnationalism: A critical stance

Zdenék Uherek

Glick Schiller, Nina & Thomas Faist (eds.). 2010. Migration, Development and
Transnationalism: A critical stance. New York, Oxford: Berghahn Books, 206
pp., ISBN 978-0-85745-178-1.

This already twice reprinted publication arouses a good deal of interest and is
becoming a frequently cited work. Attention is drawn to the book inter alia by the
concept of the rejection of so-called methodological nationalism, which in con-
nection with the name of Nina Glick Schiller has gradually become a standard re-
search instrument particularly in the area of migration research and the integra-
tion of migration groups. In 2003, methodological nationalism was thoroughly
analysed by Andreas Wimmer and Nina Glick Schiller in the text “Methodologi-
cal Nationalism, the Social Sciences, and Study of Migration: An Essay in Histori-
cal Epistemology;’ issued by International Migration Studies (37/2003, 3: 576-610)
where the authors write that: “Methodological nationalism is the naturalization of
the nation-state by the social sciences” The concept of the rejection of methodo-
logical nationalism, which appeared to offer a hope of an effective bridging of state
borders in the investigation of migration events in a thoroughly transnational per-
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spective, has in the meantime become the target of critiques. It has been positive-
ly assessed particularly for the fact that it articulated comprehensibly and clearly
a trend appearing already from the end of the 20th century not to limit the in-
terpretation of data by state borders, but to seek wider supranational and super-
regional contexts given that today also individuals and groups of people are not
limited by national economies and culture. On the other hand, negatives were per-
ceived in that labelling the study of social phenomena with the mark of meth-
odological nationalism still does not bring a positive methodological foundation.
The peer-reviewed publication by Nina Glick Schiller and Thomas Faist there-
fore attempted to go further and find another more precise or operationalised
methodological foundation, particularly in relation to development or to social
changes which lead to a weakening of the role of state borders. Among the aims of
the individual texts, in the publication can also be identified an intention to con-
nect knowledge on global development with that of migration studies. From the
publication that emerged, it is possible to deduce the following explanatory logic:
whereas the concept of push-pull or the neo-classical theory of migration inves-
tigate migrations predominantly as a one-sided movement from the source to the
target country, the migration theory of the global system, or the theory of migra-
tion systems, focuses more sharply on the bidirectionality of migration and on the
permanent mutual connection of the source and target countries by migration ac-
tors with state borders continuing to be a key element. The concept of transnation-
alism pushes the state border to the background and it concentrates on the groups
of peoples who bridge state borders. The concept of the critique of methodological
nationalism in this context endeavours to accentuate that in a global world with
a neo-liberal economy states with their borders are only one of many actors and
their significance is decreasing. To focus on the migration issue as on the move-
ment from state to state can therefore provide misleading data and a number of
simplifications.

In the publication under review, Nina Glick Schiller proceeds from the prac-
tice of remittances. Migration divides families by state borders, but remittances
maintain the involved families as an interconnected economic system regardless
of state borders. These families utilise mediating entrepreneurial entities for mu-
tual contact, entities whose activity again is not limited by state borders and the
study of which, just like the study of family economies, requires the permanent
transcending of it. Methodological nationalism as conceptualised by Nina Glick
Schiller stands in opposition to transnationalism and from the perspective of con-
temporary communication and migration practice is unsustainable. Nina Glick
Schiller does not understand her approach only as a methodological doctrine, but
also as a dispute with ideological practice. She states: ‘Methodological national-
ism is an ideological orientation that approaches the study of social and histori-
cal processes as if they were contained within the borders of individual national
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states’ (p. 28). Her introductory text is on the borderline between a scientific essay
and a manifesto led by a conviction in the overall positive influence of migration
on the development of contemporary Europe and the opinion that the influence
of state borders is given a greater role in the research of current social phenome-
na than they actually have.

Whereas the introductory text by Nina Glick Schiller A Global Perspective on
Migration and Development is on the border between a scientific essay and a man-
ifesto, the text by Thomas Faist Transnationalization and Development: Toward an
Alternative Agenda has a broad theoretical methodological dimension and in its
organisation is reminiscent in many ways of the introductory section to the book
by George Marcus Ethnography through Thick and Thin (1998). Also here, method-
ological priorities and limits are examined and alternative approaches are offered.

In the third chapter of the book Politicizing the Transnational: On Implications
for Migrants, Refugees, and Scholarship, written by Riina Isotalo, we find a deep-
er historical dimension than in the first two texts. The chapter works with pre-
cise definitions and often returns to the historical development of the terms and
their meanings that are used elsewhere in the publication. The reader with lesser
knowledge of the given issue might read this first. Whereas the chapter by Tho-
mas Faist joins the theme of transnationalism and methodological nationalism
with the question of changes in society, Riina Isolato confronts theory with politi-
cal practice. She notices, inter alia, the politicisation of the transnational paradigm
in connection with security and restrictive anti-migration measures.

The authors of the individual texts clearly belong to the research wing that per-
ceives contemporary migrations rather as a positive phenomenon, and sees the
restrictive migration measures of states as disputable and the protection of the
domestic labour force, market and culture rather as an illogical phenomenon.
The borders of national states in their conceptualisation become something of
an anachronism, but at the same time the idea of the state and borders still have
a significant place in their argumentation. For instance, it is clear in the frequent-
ly repeated consideration that in the current north - south migration it is prima-
rily the target states that are growing richer, whereas the source countries with in-
creased contemporary migration caused by globalisation trends rather become
gradually poorer. This opinion, which is long-term in the social sciences and is of-
ten in conflict with the convictions of the public administration and politicians
of the target countries, as well as a large part of the citizens of the ‘rich’ north, is
complicated to prove with empirical data, just like the opposite opinion. A signifi-
cant argument against the claim of pro-migration social scientists is precisely the
growing importance of remittances at the beginning of the 21st century, which
in the middle of the first decade of the 21st century were estimated at 200 milli-
ard dollars a year (p. 143 of the reviewed publication). A logical argument is that
these means must be a financial boost for the source countries and their popu-
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lace, and that the employment of immigrants in target countries, particularly in
times of unemployment and a lack of job vacancies, is a certain form of develop-
mental aid. The text by Radl Delgado Wise and Humberto Marquez Covarrubias,
entitled Understanding the Relationship between Migration and Development: To-
ward a New Theoretical Approach, hence lays out a significant question of how to
study and interpret the flow of remittances, what is happening with these transfers
of money? The authors then more generally ask what the relation is between mi-
gration and current development. The theoretical and methodological approaches
which they take into account build on the placing of migration and development
into wider contexts. They consider a multispatial environment which is intercon-
nected through broader than merely migrational ties. In their text, they problem-
atise the idea of development and integration itself. In the study, they connect
a wide range of elements with which social scientists have already dealt in various
forms but rather on a separate basis.

The author of the final study is Binod Khadria, a professor of economics, who
has called his article Adversary Analysis and the Quest for Global Development: Op-
timizing the Dynamic Conflict of Interest in Transnational Migration. He proceeds
predominantly from the Indian experience. In his article, India is conceptualised
as a source country and a country of the north, as a target area. The text is based
on argumentation that is used relatively frequently: better qualified elements of
the workforce leave for countries of the north and do not return to India and In-
dia is made poorer by the loss of human capital than if they enriched the Indian
milieu with their migrational activities. The assumption that remittances do not
balance out the value of the departing workforce can be understood on the basis
of this consideration.

The publication is indisputably inspirational in its methodology and influences
thinking on migration studies and on the relation of migration and development.
It is another step towards the conceptualisation of migrational processes, but it al-
so has its limits. In and of itself, it has a minimum of empirical data and the ide-
as and thoughts themselves that are contained in the publication remain without
empirical verification, existing only on the level of methodological initiatives. The
authors also work with a number of their conclusions only inconsistently. They
continue to speak here mainly about states and nations, despite that fact that in
the spirit of the denial of methodological nationalism their role should be rath-
er sidelined. Do ‘countries’ really become rich from migrations to the north? Is it
not rather individuals, companies or corporations who benefit? What does it mean
for the citizens of receiving countries that the ‘country’ becomes wealthy from mi-
gration? Can we conclude when looking at the latest state of development that an
indebted Europe has become rich out of the last migration waves and that it rep-
resents a kind of rich north? And who became poorer in the south? States, cities,
families, individuals and, if individuals, then which individuals? And who, on the
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other hand, became rich in the south? And did they really become poorer or rich-
er thanks to migration, or are the considerations of the causal chains of migra-
tions and development leading in the wrong direction? Particularly, the upheavals
of the last few years have brought new questions. The concept of methodological
nationalism and the study of migration in the context of developmental changes
might in a neo-liberal world be a still more interesting challenge than three years
ago when the first edition of the reviewed book came out, to be followed by a re-
print on 2012. This influential publication thus becomes an inspiration for a new
search.

Zdenék Uherek
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Department of Ethnic Studies
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Zuzana Biirikova a David Miller: Au-pair

Kniha pojednavé o riznych aspektech Zivota slovenskych au-pair v britskych rodi-
nach — o rozhodnuti stat se au-pair, o tom, jak je ¢lovék vniman jako au-pair, 0 samotné
praci au-pair a o dalSich vztazich souvisejicich s pobyty au-pair, o tom, jak au-pair tra-
vivolny ¢as, jaké kontakty maji s domovem i mezi sebou navzéjem apod. Zakladem kni-
hy byl etnograficky vyzkum vyuZivajici standardni antropologické metody. Terénni vy-
zkum byl proveden mezi slovenskymi au-pair v oblasti Londyna a zahrnoval 50 au-pair
a vice jak 80 hostitelskych rodin. Autorka a autor vyzkumu a knihy se nezabyvaiji for-
malnimi aspekty této placené péce, nybrz akcentuji témata dilezitd pro samotné akté-
ry a aktérky: vztahy, které au-pair v cizim prostfedi navazuji, objevovani hostitelské ze-
mé, rozpaky, poniZeni a nedorozumeéni v rodinach. Nahlizeji na usporadani doméacnosti,
Vv niz au-pair Zije, ale k niZ nepatfi, a v niZ vykonava praci, kterd neni docefiovana. Au-
tofi publikace experimentuji s nékolika styly psani. Konkrétni pfibéhy informétorek a in-
formétord kombinuji s analyti¢téj$imi kapitolami. SnaZi se postihnout fenomén au-pair
jako zkuSenost, jako specificky zaZitek i jako Zivotni fazi. Kniha je prvni antropologic-
kou knihou na téma au-pair. Je vysledkem spoleéné prace dvou spoluautord — Zuza-
ny Burikové a Daniela Millera. Poprvé vysla anglicky v roce 2010 a vyvolala zaslouZe-
nou pozornost v akademickém i mimoakademickém prostredi. ZkuSenost slovenskych
au-pair, kterou popisuje, je v mnoha aspektech stejnd nebo podobnd jako zkuSenost
¢eskych a viibec stfedoevropskych au-pair. Zuzana Sekerakova Biirikovéa plisobi na
Fakulté socialnich studii Masarykovy univerzity v Brné a v Ustavu etnolégie Sloven-
ské akademie véd v Bratislavé. Daniel Miller je profesorem antropologie na Universi-
ty College London.

267 stran, ISBN: 978-80-7419-151-0

Amitav Ghosh: Ve starobylé zemi

Ghoshova cesta do starobylé zemé zacala v knihovné Oxfordské univerzity, kde pfi
hledani materialG ke své disertacni praci narazil na edici stredovéké obchodni kore-
spondence, kterou z rukopisti nalezenych v genize kahirské synagogy vydal arabista
Slomo Dov Goitein. Kniha Ve starobylé zemi, ktera vy$la poprvé roku 1992, spojuje dva
piibéhy: autorovo autobiografické vypravéni, ¢i vzpominky z terénniho vyzkumu (1980—
81 a 1988) a historickou rekonstrukci Zivota kupce Ben Jica a jeho otroka Bommy, jehoz
postava se stava autorovym alter egem. Fascinuje ho na ni uz samotna skute¢nost, Ze se
tak nevyznamnd postava stala shodou néhod soucdsti psané historie, ale zejména kul-
turni propustnost svéta, v némz on i jeho pan Zili.

Amitav Ghosh je jednim z nejznaméjsich predstaviteld anglo-indické literatury. V ro-
ce 1982 ziskal v Oxfordu doktorat v oboru sociélni antropologie. Podle vlastnich slov
vSak vZdy chtél byt vice spisovatelem neZ antropologem. Svou roménovou prvotinou The
Circle of Reason (1986) se uved| mezi svétovou literarni elitu. Cesti &tenéfi méli moznost

se seznamit s jeho roméany Sklenény paldc a Hladovy pfiliv. Ve starobylé zemi je vSak
prvni a nejvlivnéjsi knihou z jeho tvorby mimo roménovy Zanr. PreloZil Jindfich Mandak.
Doslov Martin Hfibek.

296 stran, doporucena cena 369 K¢, ISBN 978-80-7419-107-7

Piers Vitebsky: Sobi lidé. Zivot se zviFaty a duchy na SibiFi

Kniha Sobi lidé vés zavede mezi Eveny na nejchladnéjsi obydlené misto nasi planety
— do Verchojanského pohofi v zapadnim Jakutsku v Ruské federaci. Evenové by tam ani
ve 21. stoleti nemohli Zit bez svych ¢tyfnohych spolecnikli — sob(. Tato pozoruhodna zvi-
rata v symbiotickém vztahu s ¢lovékem sdileji své dokonalé pfizplsobeni témto extrém-
né drsnym podminkam. Jako taznd a jizdni zvifata a jako soumafri zajistuji dopravu lidi
i véci. Svym mlékem, masem, koZeSinou a parohy Eveny krmi, $ati a zajiStuji jim pfijem
penéz. Autor knihy Piers Vitebsky jde ov§em v porozuméni této symbidze mnohem dal,
kdyZ do hloubky sleduje dal$i aspekty vztahu Even( a jejich sobi. Poodhaluje vyznam
sobi ve snéni a metaforickych vyjadrenich vztaht mezi lidmi, jejich roli zrcadla, dvojni-
ka-dubléra i obéti a také charonovsky tikol dopravy evenskych dusi na onen svét— odtud
ziejmé fascinujici asociace soba a letu, kterd celou knihu uvozuje. Sobi lidé jsou velice
Ctivé napsanou etnografii zruéné balancujici na pomezi odborné a popularné nau¢né li-
teratury. Kniha je napsana jako svizné plynouci pfibéh a sou¢asné v ni nechybéji odkazy
standardni pro odbornou monografii, které jsou umistény do rozsahlého pozndmkového
aparatu na konci knihy. Je tedy na kazdém, jak bude Cist. Lze se jen nechat unéset prou-
dem déje, nebo priibéZné odbocovat k dopliiujicim informacim v poznamkach. (z doslo-
vu Ludka Broze) Piers Vitebsky je vedoucim socialnévédni sekce Scottova polarnické-
ho tstavu Cambridgeské univerzity. Pivodné byl specialistou na kmenova spolecenstvi
Indie, predevsim jazyk a kulturu néroda Sora. V osmdesatych letech minulého stoleti se
rozhodl rozsifit své etnografické obzory a uskuteénit vyzkum mezi ptivodnimi obyvateli
Sibife, odkud se tunguzské slovo Saman (Saman) rozsifilo do svétové slovni zasoby. Vi-
tebského dlouhodoba snaha dostat se jako etnograf na sovétskou Sibif byla na konci
osmdesatych let korunovana ispéchem a Vitebsky se stal jednim z nemnoha zépadnich
socialnich/kulturnich antropologd, kterym se to v éfe Sovétského svazu podafilo. Jeho
kniha Sobi lidé se brzy po svém vydéni v roce 2005 stala bestsellerem, v roce 2006 zis-
kala Kiriyama Prize pro literaturu faktu, v roce 2007 pak obdrZela ¢estné uznani v ramci
ceny Victora Turnera. PreloZila Gisela Kubrichtova.
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Jan Keller: Posviceni bezdomovecii. Uvod do sociologie domova

Téma bezdomovectvi patfi k tém, o nichZ se pomérné ¢asto mluvi, avSak hlubsi zamysleni nad
nim dosud chybélo. Kniha sociologa Jana Kellera tuto mezeru objevnym zplisobem zapliiuje. Z po-
hledu domova a hrozby jeho ztraty postupné priblizuje problematiku komunitnich studii a hnuti, po-
déva struc¢né déjiny konceptu socialni exkluze a popisuje reakce socialné vylou¢enych na ztratu do-
mova. Vychézi v edicni fadé Sociologické aktuality. ISBN 978-80-7419-155-8
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Jaroslava Hasmanova Marhankova a Martin Kreidl (eds.):
Promény partnerstvi. Zivotni drahy a partnerstvi v éeské spoleénosti

Kniha se zaméFuje na promény partnerského Zivota z perspektivy Zivotnich drah. Jejim cilem je
prostiednictvim zkoumani diléich partnerskych situaci, jejich nac¢asovéni, spolec¢enskych souvis-
losti, dasledkd a zptsob, jakymi je interpretuji sami jednotlivci, prispét ke zmapovani a pochopeni
piipadnych promén partnerského Zivota spojovanych v Ceské republice s procesem de-standardi-
zace Zivotnich drah a spole¢enskymi zménami, kterymi ¢eska spole€nost v nékolika minulych de-
kadach prosla.

Kniha obsahuje devét studii kombinujicich rtizné metodologické potupy a datové soubory. Jed-
notlivé kapitoly se zaméruji napfiklad na faktické nac¢asovani a vyskyt jednotlivych Zivotnich precho-
d, na dil¢i vyseky partnerskych situaci ¢i na analyzu potencialniho dopadu rdiznych partnerskych
subjektivni vyznamy, které jednotlivci svému Zivotu a partnerstvi pfifazuji v kontextu riiznych Zivot-
nich etap Ci situaci. Vychézi v ediéni fadé Studie. ISBN 978-80-7419-142-8
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Hynek Jerabek a kol.: Mezigeneracni solidarita v péci o seniory

Knizka zacina podrobnym rozborem motivaci a aktivit neformalni péce o seniory v ¢eskych rodi-
nach. Vysledky prvniho z vyzkumnych projektt seznamuiji se zplisoby, motivy a diisledky péce v Zivo-
té rodin, které se staraji o seniora vdomacich podminkach. Druhym cilem knizky je seznamit ctenare
s modely mezigeneraéni solidarity, vyvijenymi v USA a v Evropé v letech 1976 aZ 2001. Snahou auto-
ril bylo ovéFit, nakolik tyto modely plati pro rodiny v Ceské republice, a vyvinout lepsi méfici nastroje
pro toto zjistovani. ,Jak provadét méfeni mezigeneracni solidarity a rodinné soudrznosti?”, bylo jed-
nou z Gstfednich otazek druhého vyzkumného projektu. Projekt vyuzil Siroky rejstfik poznavacich po-
stupli od standardizovaného dotazovani a podrobného zjistovéani potieb seniorli a pecovatelskych
aktivit prislusnikd rodin starajicich se o seniory v domacich podminkach pies skupinové rozhovory
se skupinami laickych i profesionalnich pecovatelii az k hloubkovym rozhovorim s pecovatelkami
a pecovateli o seniory pfimo v rodindch. DalSim tématem bylo srovnéni rodinné a instituciondlni pé-
¢e o seniory. Testovani hypotéz a mnohorozmérné metody poskytly analytické zavéry. Citace pecu-
jicich osob umoznily porozumét hodnotam a motivaci péce o seniory v rodinach. Zavérecné kapitoly
knizky jsou prispévkem k teorii mezigeneracni solidarity jeji specifikaci pro , pec¢ovatelskou genera-
ci” rodin v Ceské republice. Vychézi v ediéni fadé Studie. ISBN 978-80-7419-117-6
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