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University of Warsaw

ON THE HULAGUID KHANS’ ATTITUDE
TOWARDS THE SUFI SHEIKHS

ABSTRACT: This article describes the historical role of Sufism in the adoption of Islam by
the Hulaguids and explains why Sufism was the easiest approach for the Mongol pagans.
This study also further supports the assertion that Sufism was one of the most successful
forms in which Islam spread. The Mongol rulers, having established central power in
the cities of South Azerbaijan — Tabriz, Sultaniye, Maragha — nevertheless endured
constant pressure from the Mongol nobility, which unlike the ruling Hulaguid dynasty
formed a serious political opposition. To establish themselves in this territory, the Mongol
rulers needed the support of the local Muslim population. The only way to ensure this
support was to accept Islam as a state religion, which was done by Ghazan Khan.
However, this process took time. The Islamic religion seemed too complicated to the
Turko-Mongol pagans and shamanists. The most accessible form in which the Islamic
religion could be perceived was thus Sufism, which appealed to them with its mystical
elements, tales of miraculous healings, and even curses of Sufi sheikhs. In turn, the
sheikhs of the Sufi orders sought friendly relations with the Hulaguid rulers in order
to achieve their highest goal — the spread of Islam. In return, the Hulaguid rulers gave
them much financial and moral support, which the Sufis enjoyed (as clearly indicated
in the letters of Rashid al-Din Fadl-allah, most thoroughly studied by E. Browne at
the beginning of the 20t century). It was obviously a multi-hued process, rich with
interesting events and accompanied by vivid episodes related in sources.

I have collected and used wide-ranging examples from a variety of sources and scholars
in one article. I cite the works of Al-Juvaini, Mustouvi Kazvini, Rashid al-din Fadl-allah,
Fadl-allah ibn Ruzbihan Khunji, Tawakkul ibn Bazzaz, together with research, editing
and translation of these sources by modern scholars.

Keyworps: Ilkhanate, Uljaytu Khan, Sheikh Safi al-din, Sufism, Golden Horde

INTRODUCTION

The Sufi brotherhoods are known to have emerged in the East in the 8th century. They
were initially informal associations of mystics that emerged spontaneously to promote
“ways of searching for the Truth.” Some of them evolved into structured organizations
— medieval orders. The basic structure of the orders included relations between a teacher
or a guide (Arab. murshid) and a student (Arab. murid). Sufi orders were significant in
disseminating Islam in various regions of Asia Minor, Egypt, Central Asia, Africa, etc. The
most famous of them are Bektashiye and Mevleviye in Turkey, the Safaviye order founded
in Southern Azerbaijan, and the North-African Tirjaniye and Sanusiye, the most influential
orders in the modern and contemporary periods. Of these, the Safaviye order in Ardabil
was of special interest. In 1501 Shah Ismail I, a descendant of the order’s founder Safi-al-
din Ishaq Ardabili, took support from the Turkic tribes (Qizilbash, who were his murids)
and created a powerful state. How did the Safaviye order achieve such a high status? The
Sufi order Safaviye dates back to the period of Turko-Mongol rule (Lane 2011, p. 256)
in Azerbaijan. It was then that Sufism’s esoteric course experienced its renaissance.

PRZEGLAD ORIENTALISTYCZNY NR 1-2, 2023



4 NARGIZ AKHUNDOVA NR 12

Sufis were probably the only “preachers” in Islam. In the Middle Ages, infidels were
often forbidden to enter mosques. This was to avoid desecration of the mosques due to
curiosity or mocking disrespect. Islamic law stated that before anyone could be told to recite
the Qur’an by heart or to say a prayer (Arab. namaz), they first had to submit to the will
of God. Consequently, every Muslim had to know sufficient Arabic to pray in the language of
the religion. However, people often could not commit to something they did not understand
and were unfamiliar with. Thus, one of the attractions of Sufism was that in the khanegah,!
public order and religious law did not prevail over the well-being of the individual’s
soul. A curious infidel could take a more active part in the overall process of deciding
to convert to Islam. This path to conversion could also, indirectly but effectively, involve
observing a miracle, or at least listening to an account of one: perhaps about healing or
relief of pain, for Sufis were well-known for performing such feats. This was important
to non-Muslims, who were often eager to turn to any person, regardless of their estate.
The main consideration was that the person’s reputation allowed hope of help in adversity.
For example, Safi al-din Iskhaq Ardabili, a remarkable Sufi saint, was one of the most
influential sheikhs in Southern Azerbaijan in the 13th—14th century. He always instructed his
children: “Sons of mine, when you are distributing bread, do not distinguish between friend
and enemy or between righteous (mo 'min) and infidel” (Seyx Safi Tazkirasi, p. 728). Such
contacts could prompt a non-Muslim to think about the perfection of Islam (Hodgson 2013,
p. 724), especially as this concerned the Mongol-Tatar conquerors, among whose people
the religious exclusiveness of Islam was still alien, and the pagan-shamanistic traditions
predominated. Most of those following the Sufi leaders in this region were Turkic.

Sufism thus provided a more accessible approach to Islam and attracted a broad range
of people. It was therefore often referred to as Folk Islam.

THE MONGOLS’ ATTITUDE TOWARDS THE SUFI SHEIKHS IN THE PRE-HULAGUID PERIOD

It is of note that the Mongol Khans showed trust and respect towards the Sufi
sheikhs long before Ghazan Khan’s conversion to Islam. We have looked at the common
development and popularity of Sufism and the reasons for its spread through a broad
section of the local population. We now address its popularity within the circles of the
Mongol ruling house.

It is easy to show this popularity by referring to many examples from the history
of Turko-Mongol rule, which indicate close links between representatives of the rulers
and Sufi figures from Genghis Khan’s reign. Interesting early information relating to the
siege of Khorasan cities can be gleaned, for example, from Al-Juvaini’s writings. During
Genghis Khan’s invasion, the Khorezmshahs, beset by internal discord, lost the battle
despite outnumbering the Mongol army? threefold and soon vanished. No contemporaries
could imagine that such a powerful state with its huge army could fall so quickly to
an enemy with only one-third of its military force (Bunyatov, p. 154). Scholars offer
the following data on the sad fate of the inhabitants of Khorezmshah cities: In Khorezm
(Khiva) in 1221, it was said that every soldier of the 50,000-strong Mongol army was

I According to M. Hodgson, a khanegah “is a building for Sufi activities, where they perform
zikr and where a sheikh or several sheikhs lived, receiving traveling Sufis and teaching to disciples.
The word is of Persian origin” (p. 1054).

2 The first clash of Khorezm troops with Mongol detachments took place in 1218 (according
to Bunyatov, p. 134).
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ordered to kill 24 Muslims before any of their property could be taken (Lane 2011,
p. 248). Ziya Bunyatov quotes the same information from Juvayni about the number of
people killed by the Mongols along with the specific description of the events in the
city of Gurganj, in which a massacre took place (Bunyatov, p. 153).

[...] And what blood was shed, women raped and murdered, children left at their mothers’
breast! But this was just one of the districts of Khorasan!

wrote An-Nasavi of Nasa, the first city of Khorasan, where the Mongols killed 70,000
inhabitants (Bunyatov, p. 153). However, craftsmen and artisans were often spared Mongol
ferocity, unlike their less fortunate fellow citizens. They were often taken east to apply
their craft in other parts of the empire (Blair, p. 98). Some 100,000 craftsmen were
taken to Mongolia from Gurganj alone (Bunyatov, p. 152). Khorasan suffered painfully
for the sins of the Khorezmshahs. Perhaps the number of the slain and the degree of
destruction have been exaggerated, but the resulting trauma was tragic, and the extent
of the devastation was immense. Such were the “methods of Mongol madness”. We know
that at that time Najm ad-Din Kubra, a disciple of Abd al-Qahir as-Suhrawardi and the
founder of the Kubrawiya Sufi order, “lived and worked at the Amu Darya”. He also led
the local resistance movement (Hodgson, p. 508) against the Mongols.? Nevertheless, it
is reported that Genghis Khan personally, repeatedly, and persistently asked the famous
Sufi teacher and founder of the Kubrawiya order to take advantage of a safe corridor
from the besieged city. The saint refused but allowed his disciples to take this escape
route (Lane 2011, p. 248). This story of the noble self-sacrifice of the saint clearly shows
that even in that early period (the era of Genghis Khan) the “barbarians” (Tatars) often
demonstrated their respect for scholars and their teachings, in accordance with the Book
of Great Yasa, which stated that “he [Genghis Khan — N.A.] esteemed wise men and
ascetics of all opinions” (Chingis Khan, Cokpogennoe..., p. 266).

HE INTERRELATIONSHIPS BETWEEN THE HULAGUID KHANS AND THE SUFI SHEIKHS
EXEMPLIFIED BY THE EVENTS OF THE LATE 13™ CENTURY

Wars and plunder continued, but the nature of the conquerors and rulers was changing.
How many sons Genghis Khan (1155/1162-1227) had is not known for certain, but
shortly before his death his legacy was distributed between four sons recognized as his
successors: “Jochi, Chagatai, Ogedei and Tolui” (Chingis Khan, Coxposennoe..., p. 280).
His youngest son Tolui received Mongolia, and Tolui’s sons — Mongke and Kublai —
adopted the title of Great Khagan. Their possessions included China, where they ruled
on behalf of the Yuan dynasty.

According to Chinese sources, in 1279 Kublai declared himself the emperor of unified
China.* His brother Hulagu Khan in his turn founded the great state of the Hulaguids,

3 The first Mongol khan to convert to Islam was Berke (Bereke) Khan (1257-1266) — Golden
Horde Khan; the first independent khan in a juridical sense (Tabuldin, p. 9-10). It is known that he
adopted Islam from the followers of Central Asian sheikh Najmad-din Kubra, who lived in Bukhara
(Tiesenhausen, p. 379).

4 Kublai Khan stated: “If you possess your body, hold your spirit. Possessing the spirit, can
your body run from you?” expressing in that manner his adherence to Tibetan Buddhism, which is
confirmed by the source Tarikh-i Jahan Gusha.
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centered in Azerbaijan. Hulagu Khan and other Ilkhanids were also “granted special
applause” for their justice, farsightedness and their art of governance. The Mongol
invaders’ desire to be involved in the cultural life of the population of the newly
created state was expressed in different ways, ranging from Hulagu Khan tasking Nasr
al-Din Tusi with building the Maragha Observatory to his patronage of philosophers and
thinkers, science, and art. The increased popularity and interest in Sufism during the early
Mongol-Tatar invasions may be explained as “the symptoms of the spiritual distress of
desperate people, battered by the horrors and despair inflicted by the Mongol invasions.”
Under Hulagu Khan’s rule, Sufis, not so limited by law and rituals as the Sunni ulama
(lit. knowledgeable, learned, that is: religious scholars), enjoyed particular support from the
populace and patronage from the ruling elite, and proliferated. The groups of wandering
kalandars (unkempt wandering dervishes)> became a common sight, while the more
traditional khanegahs (Sufi gathering places) offered shelter even to ordinary travelers.
Sufi murshids gave assistance to “ruling circles, Mongols, Turks and Tajiks,” receiving
in return generous patronage as their reward. Meanwhile, local Mongol representatives
plunged into the spiritual life of their provinces, even though they perceived these contacts
as a challenge to their own beliefs (Melville and De Nicola).

Rashid al-Din Fadlullah thus presents very detailed information on the political events
of the Hulaguid House of the late 13t century:

the beginning of disagreement between Ahmad and Prince Arghun, the arrival of Arghun
in Baghdad from Khorasan, and the return to Khorasan.

It is known that after the death of Abaqa Khan, Sultan Ahmad reigned. He was the son
of Hulagu Khan and the brother of Abaqa Khan, whose son was Arghun. Similarly,
after the death of Arghun, supreme power passed not to his son Ghazan Khan, but to
Kaykhatu and then to Baidu. Thus, the throne and the land of the Inju® were not subject
to lineal descent. However, Arghun Khan, the heir of the same Abaqa Khan, and his
son Ghazan Khan demanded a hereditary transfer of the throne together with the Inju
lands and troops (Ali Zadeh, p. 292). These disagreements intensified following Ahmad
Khan’s approach to the Mamluks. History has shown that Arghun and his supporters
achieved their goal, albeit through persistent struggle and organized insurgencies (Lane

5 There are several definitions of kalandars. In this case they are wandering mystics, roaming,
begging, and obeying the minimum of Islamic prescriptions.

6 This word was not found in Mahmud Qashqari, except a form “«ing- @yl — i¢i sakin, yiiregi
délek. Buradan alinarak “kongiil ingmu” denir ki, “yiirek délek mi” demekdir. ) s3S 7 Ing kend”,
&8a (pegeli) adindaki karganmus kimsenin sehridir; harap olmusdur” (Divanii Liigat-it-Tiirk, V. 111,
p. 437). In Ancient Turk Vocabulary (Nadelyaev, Drevnietiurskiy) it exists in the form INCU, which
is for “hereditary: incii bayc¢ilarqa qalan kesmisi jog — no tax for hereditary owners of the gardens”
(Nadelyaev, Drevnietiurskiy, p. 210). According to B. Vladimirtsov, primarily in Mongolian nomadic
society, incu was a certain social position: “inji inu xatun-u-noker” — inci — companions, servants
of the noble dame”. Writing about incu as an institution of ancient Mongol society, the researcher
states: “This name was for people who were appointed by a family as part of the marriage dowry
of a girl in the family” (Ali Zadeh, p. 166). By V. Barthold’s definition, “the belonging of territory
to specific estates and the personal dependence of individuals on members of the ruling house were
equally designated by the term incu...” (see V.V. Barthold, p. 27). B. Vladimirtsov also noted: “The
specific possessions of princes were called injii, inji, which included iiliis and nutug” (73, p. 165).
Later on, the definition of this word was restricted to royal lands.
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1999, p. 490-492). During these events, Ahmad and Arghun Khan were often mentioned
as being in close contact with Sufi sheikhs. This is what the great vizier and historian
Rashid al-Din Fadl-allah had to say about his further friendship with the Sufis:

[Ahmad] greatly respected Sheikh Abd ar-Rahman, so he called him Father, and Ishan
Mengli [Hisan Mngli or Rashid ad-Din Ishan — N.A.], who was a murid of Babi Ya’qub
[Pir of the Tarika (spiritual path) Kalantariyye — N.A.], who lives in Aran’ with his brother.
He often went to the house of the Ishan, and the Ishan’s house was nearby. Since he
devoted himself to the zeal of the dervishes with music and dancing, he seldom engaged
in the management and regulation of state affairs... (Rashid-ad-Din, p. 173).

At the direction of Sheikh Abd-ar-rahman and Sahib Shams ad-Din, he sent Qutb al-Din
Shirazi the most literate [person] in the world as an ambassador to Misr... [25 VIII 1282]
(Rashid-ad-Din, p. 153).

[Ahmad] was influenced by a certain “Isan Mngli”, with whom he danced a ritual dance
(sema), and who was a naib and a caliph [confidants of Sufi heads — N.A.] of Babi Yaqub,3
the head of the brotherhood of dervishes living in Aran. Ilkhan asked Babi Yaqub for
mystical support in 1284 to put down the revolt of his nephew, Prince Arghun (Aubin, p. 41).

In that difficult period when Ahmad’s and Arghun’s relations were heated, sources
note that during the battles between the troops of the warring khans, the former resorted
to the protection of Sheikh Babi and his associates, while the latter sought support from
Abu Yazid.

Having reached Bistam, Arghun intended to visit the grave® of the saint Sultan-al-Arifi
Abu Yazid (May Allah sanctify his dearest soul!). He visited the grave in a desperate
bid to ask the saint to intercede with the Lord for victory and success, and Ahmad found
refuge with Sheikh Babi, asking for help from him and his Taba’i (comrades). Finally,
events revealed who was closer to God [lit. ‘truth” — N.A.] (Rashid-ad-Din, p. 153).

The writer’s final sentence in completing his narrative of this episode relates to the
historical events. In the early stages, as Rashid al-Din points out below, Ahmad triumphs.
According to envoy Tabut (Tuesday, 20t day of the month of Safar), Arghun is on the run.

However, the political situation then changed dramatically. Finally, Ahmad was
overthrown and a decree was issued for his execution in revenge for the blood of
Konkurtai. On the night of Thursday, the 26th day of the month of Jumada al-ula,
year 683 [10 August 1284], corresponding to the 28™ day of the month of Altynch,

7 Geographical area in Azerbaijan.

8 In honor of Babi Yaqub, the mausoleum was constructed in Babi village (Fuzuli region of
Azerbaijan). In the mid-19t century, N.V. Khanykov noted a Kufic inscription on it, which was
translated later, with the following content: “...ordered the sheikh ascetic to construct this mashhad
(the tomb) dedicated to Babi Yaqub ibn Ismayil Gur Khar in the year 672” (Khanykov, p. 109). In
2011 by order of the Ministry of Culture, the archeological excavation of the tomb was carried out.

9 The word “tomb” is absent in the original text. However, expressions used in the text are tra-
ditionally applied only to the deceased, which suggests that it was the tomb of the saint Abu Yazid.
Those words are underlined by us in the Persian text.
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in the year of the Chicken, he was killed in the same way that he killed Konkurtai
(Rashid-ad-Din, p. 168):

Hasan Mengli boiled him alive in water. Arghun buried Ahmad according to the Mongol
custom, wrapped in black felt (Aubin, p. 42).

It is significant that both Hulaguid princes sincerely believed in prayer to those Muslim
sheikhs. It is obvious that Sultan Ahmad embraced Islam and held his faith to the end
of his days. Most writers accept that in trying to establish relations with the Egyptian
Mamluks, he became the first Ilkhan to accept Islam. On the other hand, Arghun Khan
has always been described as an adherent to Buddhism. Nevertheless, the fact that he
believed sincerely in the power of prayer to Allah indicates that at that time the beliefs
of the Ilkhans were ill-defined and syncretic.

There is another incident in the life of Ilkhan Arghun, in which he clearly demonstrated
his tolerance on an issue concerning a Sufi friend. The poet-mystic Ala ad-Daule al-Simnani
was a childhood friend. He was born into an aristocratic family of the Persian court
bureaucracy, which was in close contact with the ruling circles of Mongol Iran. The young
Simnani planned to rise to the highest rank in the Ilkhan court, especially after his lifelong
friend Prince Arghun became khan. However, he left the divan. After a mystical vision
in 1286, the young poet abandoned his career and responsibilities, deciding to devote
himself completely to his calling, which Arghun accepted with genuine understanding.

Considering the period when the khans Arghun, Kaykhatu, and Baidu ruled, we cannot
ignore the lives and works of a myriad of Sufi poet-mystics of the time. The greatest
of these Sufi poets were Jalal ad-Din Rumi and Saadi Shirazi, the first of whom died
in 672/1273 at the age of 66, the second in 690/1291 at an unusually old age, about
110 lunar years (Browne 1920, p. 105). Both of these poets were in close contact with the
ruling circles of their time. Saadi was on friendly terms with the Sahib divan (the great
vizier) Shams ad-din Muhammad ibn Muhammad Juvayni and his brother Ala ud-Din
from the noble Juvayni family, and even with Abaga Khan himself (Browne 1920, p. 106).

THE STORY OF GHAZAN KHAN, ZAHID GILANI AND SHIRVANSHAH

One of the most promising representatives of the Ilkhans was Ghazan Khan
(1295-1304). “You are amazed how there can be such bravery in so ordinary a man!” —
a Christian monk, who long lived at Ghazan’s court, wrote of him (Krymskiy 19141917,
p. 13). The name of this Ilkhan is associated with a series of reforms that were recorded
as Ghazan Khan’s “Kanun-name” and the patronage of many working in the sciences and
arts (including his tasking the great vizier Rashid ad-din with writing the world history,
Jami al-Tawarikh), as well as the declaration of Islam as the state religion.

Based on the source Safwat-us-Safa, Edward Browne in A History of Persian Literature
in Modern Times (1500-1924) confirms Ghazan Khan’s particular veneration of the
Sufi murshids. Thus, the author quotes events from the life of the head of the Tariqat
Zahidiyye, Zahid Gilani, during the reign of Arghun Khan (1284-1291). It is known that
initially Zahid “led two farms: one in Siyahrud, another in Khilya-keran, near Astara”
(Aubin, p. 41). Later on, he set out to spread his teachings and seek followers north
of the Kura River, in Gushtasfi, in a district of Shirvan. However, his appearance was
met with resistance from the population, who demanded a demonstration of his magical
abilities. There was a man of high secular and spiritual status in the region, Sayyid Burhan
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ad-din Muhammad, who enjoyed great prestige. Zahid answered all his questions well,
convincing him of the purity of his mission. After that, Shirvanshah Akhsitan III, who
by that time had moved his residence to Gushtasfi because of the endless wars between
the Hulaguids and the Jochids from Derbent to Baku (Asurbayli, p. 161), became an
adherent of Zahid. The Gushtasfi jamaat (congregation) he headed built a zaviyye!© for
Gilani. Gradually Sheikh Zahid became revered across the region and urged more and
more of his followers to spend more time working on the lands managed by his zaviyye,!!
which at first aroused discontent only among some representatives of the Kesranids.
However, the outcome turned out to be very sad for the Shirvanshahs:

“Sometimes the curses of Muslim saints”, wrote Browne, “were no less effective than
their blessings.”

A certain prince named Siyamak [Siyamerk — N.A.],!2 the son of the Shirvanshah,
going to the Mongol camp spoke very dismissively of the followers of Sheikh Zahid and
threatened to return to destroy and burn their houses of prayer. When this was reported
to the sheikh, he merely remarked that the name of Prince Siyamak must have originated
in oLk s (marg-siyah or ‘black death’ — N.A.). Immediately afterwards, because of his
barbarous treatment of the people, Siyamak drew the wrath of the Mongol ruler, who
dressed him in black felt!3 and had him trampled to death.!4

Rumors of Sheikh Zahid’s miracles soon spread far and wide:

Many rulers and noblemen, as well as peasants and artisans in the cities, openly became
his followers (murids) and disciples, and, giving themselves up to prayers and vigils,

10 The building for the activities of the Sufis, where sheikhs lived, received wandering Sufis
and taught disciples. Synonyms are tekke, khanakah, taqiyya, ribat.

Il Tbn Bazzaz testifies about the “Akhsitan’s great respect for Sheikh Zahid, for whom the inhab-
itants of Gushtasfi and the Shirvanshah himself built a prayer house, which soon became a place of
worship for the holy sheikhs and pilgrims” (cited in Asurbayli, p. 161).

12 The Kesranid dynasty Shirvanshah Akhsitan III (1283—1294) had two sons: Siyamerk and Key
Kabus. In a note of the year 1294, read by B. Dorn, there is a name “malik Keukavus ibn Akhsitan,”
who inherited from Akhsitan III. One of the reasons to inherit by Keukavus is described in detail
in Safwat-us-Safa, where there is a note that “Akhsitan III passed away in Gushtasfi due to mental
disorder... and it happened while Sheikh Zahid, who lived until the year 700 (1300/1), was alive.
(...) Sheikh Zahid was at that time 65-67 years of age” (Asurbayli, p. 135-136, 161).

I3 Felt was present in all spheres of Mongol life. It was noted in many travelers’ descriptions
of their homes: “Homes are round... high in the middle there is a round window... walls and roofs
are covered with felt and the doors are also of felt”. A further example: “When someone was deadly
sick, they put a spear on the house wrapped in black felt”. They also made some idols out of felt
“in the human image...” (Plano Carpini, p. 6; 10; 7-8), and so on.

14 In the source Safwat-us-Safa it is said that after Siyamerk’s barbaric treatment of the inhabit-
ants, Arghun, the son of Abaga Khan (1284-1291), summoned him and ordered that he be wrapped
in black felt and “kicked to death.” It is known that the Abbasid caliph al-Mutasim was executed
by Hulagu Khan in the same way, because the Mongols did not like to shed royal blood. According
to the report by Clavijo, “at the court of Timur it was such a custom that influential people were
usually executed by hanging, and less noble ones were beheaded” (Narrative of the Embassy of Ruy
Gonzalez de Clavijo to the court of Timur at Samarcand, p. 150). Similar traditions were shared by
Ottoman Sultans, where such executions extended only to vassals, but not to representatives of the
royal houses, “not to shed royal blood.”
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neglected their farming and the cultivation of their fields, which had a negative effect
on the welfare of his state... (Asurboyli, p. 161).

Akhsitan III, rallying to the ideas of his son Siyamerk, decided to cause a flood on
the lands of the Gilani community and destroy them. Shirvanshah threatened to throw the
murids into the water and drown them, and destroy the prayer house. According to Jean
Aubin, “appreciating the value of the Gushtasfi lands occupied by Zahid’s community
of adherents”, the Shirvanshah reflected on the “mournful consequences of the spread of
the doctrine that drew crowds to Sheikh Zahid” (source). However, during an unexpected
attack of violent insanity, Akhsitan suddenly died. Ibn Bazzaz explains this phenomenon
purely and simply as the impact of Zahid’s “evil art” (Aubin, p. 47).

The next episode was a “demonstration of the sheikh’s power by telepathy” under
Ghazan Khan’s rule, which made such a deep impression on the Sultan that “the latter
insisted on kissing the foot of a saint...” (Browne 1920, p. 41).

Interesting information about Sadr ad-Din is also available in the source Tazkire-yi
Sheikh Safi,'> which was already used in the article earlier. This is a translation of the
work of Ibn Buzzas Safwat-us-Safa. It was carried out by order of the Safavid Shah
Tahmasib I (1524-1576), since Turkic (Azerbaijani) was the native language of the dynasty.
It was also spoken at the Safavid court. The translation was entrusted to the famous
royal translator of the 16t century Muhammad bin Hussein Katib Nishati, who slightly
modified the title of the work to Tazkire-yi Sheikh Safi. According to the source, we
can form an idea of the number of adherents of Sufi murshids and orders in the ranks
of the Hulaguid army and officials of high rank, and the members of the ruling house
of the Ilkhan dynasty at that time. The source says that:

Sultan Ghazan was a murid of Sheikh Zahid, while Emir Kutluk Shah was the murid of
another murshid, a certain teacher named Sheikh. The two murids were always arguing:
whose devotees were more righteous? They then decided to conduct a test with a meal
(sufra): Let all those who have an honorary position (adiilasani) in the army, come to
the feast (silan)... The Emir and the Sultan stood on their feet and personally served
those seated and watched to see who would eat what. It turned out that the Sheikh’s
murids ate of everything, but Sheikh Zahid’s murids did not touch the forbidden food...
At some point, Jamal ad-Din Ali [the son of Sheikh Zahid — N.A.], fearing to offend the
Sultan, stretched out his hand to eat (bread), but Safi ad-Din pushed him back in time...

As a result, in this trial, victory went to the Sultan, or rather to the pupils of Zahid
Gilani. The next test was based on dancing (sama):

I5 The first bibliographic information about Tazkire-yi Sheikh Safi appeared in the bulletin
Melanges Asiatiques, published in St. Petersburg in 1869 by the Academy of Sciences of the Russian
Empire (189, p. 249). It was presented as a translation of Ibn Buzzas’s Safwat-us-Safa trom Per-
sian into Turkic. The British orientalist Ch. Rieu also called one of the manuscripts of the work
Tazkire-yi Sheikh Safi kept in the British Museum as a translation of Safwat-us-Safa into Turkic.
In 1965 Professor S. Ali Zadeh, informing about the manuscript of Nishati’s work stored in the
Saltykov-Shchedrin Library in St. Petersburg, called it Tazkire-yi Sheikh Safi. According to the sci-
entist, the word fezkire (‘memories, comments’) is in both the introduction and the title of Nishati’s
manuscript. In total, 5 Nishati’s manuscripts have been preserved in various book depositories around
the world.
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Sultan Ghazan, sitting on the throne, drew his sword and commanded: “Anyone who rises
to dance will have his head cut off”. A melody was played, but no one dared to dance,
except for one of Sheikh Zahid’s murids. Hearing an avaz (‘voice’), he was foolish and,
having no regard for the will of the sultan, got up, went to the center of the meeting,
and joined the dance. His Majesty the Sultan, seeing this, let go of the sword, began
to weep, brought a handkerchief to his eyes, and said: “My goal was precisely this —
to see that wonderful moment when you are troubled neither by fear of the sultan nor
by prohibiting law, and you can immerse yourself in this beautiful state of ecstasy...”
(Seyx Safi Tozkirasi, pp. 111-112).

ULJAYTU KHUDABENDE AS ONE OF THE BRIGHT PATRONS OF SUFISM

In general, in the Middle East in the era of the Mongol invasion, cooperation between
khans and Sufi sheikhs was very widespread. For example, the famous Uzbeg Khan
(khan of the Ulus of Jochi) held in great esteem the Sufi sheikh Seyyid Ata, who to
some extent influenced his religious views and was his patron in every way; or the great
Berke Khan (1257-1266) of the Golden Horde, who was in close contact with the Sufi
Kubreviyye sheikh, Seyfeddin Baharzi. In the case of Uljaytu Khan, the role of a mentor
was played by the somewhat mystical Barak Baba. Such persons usually embodied
something supernatural that was “appropriated” or used by the Khans to assert their
authority and the power of the dynasty (Pfeiffer, p. 44). According to Faruk Stimer, “the
beloved sheikh of Uljaytu Khan must have occupied an important post in the Ilkhanate
court” (Stmer, p. 210). According to al-Ayni’s Iqd al-Juman (vol. 4, p. 423), Baba
was often at the court of Uljaytu and headed diplomatic missions of the Ilkhanids to
Damascus (706/1306) (Pfeiffer, p. 45). In Persian sources, his name is mainly mentioned
in connection with Uljaytu Khan’s campaign in Gilan:

The population of Gilian, hostile to Shiism, opposed his ambassadorial mission for the
Ilkhans and executed Barak Baba.

His remains were later transferred from Gilan not to Tabriz, where Uljaytu’s honored
brother and predecessor, Ghazan Khan, was buried, but to Sultaniyye, where Uljaytu
Muhammad Khudabende built a khanegah and a tomb!¢ for Sheikh Barak.

There were hundreds of Sufi sheikhs in the Ilkhan Empire at that time, but only
Barak Baba was granted a tomb and a khanegah in the capital. Nevertheless, there is
little information about the Sheikh in written sources. This “information failure” may have
occurred because this type of Sufi activity did not leave a historical mark in the form
of a tariqat or school, one outstanding example of which was the strong, contemporary,
and also Azerbaijan-based independent Safaviye order.

There is another telling example from the lifetime of Sultan Uljaytu. Writing about
the architecture erected in Sultaniyye, the 15th-century historian Fazlullah ibn Ruzbihan
Khunji gives important information about Sultan Uljaytu’s worship of the Ardebil sheikh
Safi: “In his [Safi ad-Din — N.A.] biography (Kitab-i-Sirat), it is said that when the

16 The Sheikh’s shrine became the last refuge for the remains of Suleyman Shah, the son of Uljaytu,
who died at an early age. Sultaniyye was destined to survive in the history of the Ilkhans for
Uljaytu Khan’s famed project in town planning, which is confirmed, in particular, by Abu al-Qasim
Kashani: “... the sultan turned Sultaniyye into a second Tabriz” (Kashani 1348, p. 47).
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righteous sovereign Sultan Uljaytu (1304—1316) completed the construction (fa’mir —
“reconstruction, repair”) of Sultaniyye (in 1305/1313), he called a benedictive meeting,
which was attended by 400 noblemen, ulama, mystics and holy elders. The meeting was
chaired by Sheikh Sharaf al-Haqq ad-Din Darjazini. It was the Sultan’s desire that the
Ardebil sheikh adorn [<}] the event with his presence at the assembly. The Sheikh
knew that if he refrained from eating at the feast, the sovereign might take offense, but
in his righteousness he resisted taking food (navala) from the Sultan.!” He accordingly
referred to his age and sent his son Khvaja Sadr al-din (1305-1393) (Fadlullah Rashid
ad-Din 1957, pp. 234-233).

[...] Sadr al-Din was a young man who had not yet cut roses in the garden of asceticism [...]
and did not refuse to eat food [...] Upon his return to Ardebil, Safi ad-Din appointed him
his successor [...] (Fadlullah, p. 77-78).

In this passage several facts are presented: the reverence rendered to the Sheikh Safi
(the desire “that the Ardebil sheikh adorn the assembly with his presence”?), the meetings
that noblemen, mystics and holy elders (Sufis) assembled together, the construction erected
in Sultaniyye, and the ascetic traditions of the Sufi tariqas and their sheikhs, in particular
Safi ad-Din, as well as the attitude of the latter to Sultan’s property.

The Sufi sheikhs were apparently in close contact with the Mongol khans. The Islam
disseminated among the Mongols (since the times of Gazan Khan) was far from the
strict Islam of the Sunni clergy.

It was rather a People’s Islam, chosen by Turkmens, who recognized and ensured the rise
of such a wonderful master as Sheikh Safi ad-Din Ardebili.

These charismatic Sufi masters would have bridged the gap between the gravity of
the traditionalist mullahs and the shamans of the steppe (Lane 2011, p. 260).

THE SUPPORT GIVEN BY THE KHAN OF THE GOLDEN HORDE TO SUFI SHEIKHS
IN AZERBAIJAN UNDER CHOBANID RULE

We know that the wars caused by the disagreements between the two Mongol ulus
over Hulagu Khan’s establishment in Azerbaijan hampered the development of relations
between the peoples living in their territories. Nevertheless, in their mutual enmity, the
ruling circles of both khanates at times supported representatives of their region who
were disliked by their enemies.

In the middle of the 14t century, the rule of the Hulaguid dynasty in Azerbaijan was
replaced by emirs of the Chobanid dynasty, the Hulaguid emirs. The Chobanid ruler in
Azerbaijan, Melik Ashraf Chobani (1344—1356), was described by almost all historians
as a cunning ruler, a cruel tyrant, and an oppressor. He not only ruined the country and
the working population, but from time to time, under various pretexts, imprisoned his
emirs, viziers, and other noblemen, and confiscated their property and possessions. Many
members of the nobility, for one reason or another, were forced to flee their lands or go
into hiding. Among them, we note the name of an ancestor of Shah Ismayil Safavi, the
haji Sadr al-Din Ardebili, son of the Ardebil sheikh Safi ad-Din Iskhak.

I7°0. Efendiyev compares this statement with one from Ghazali’s Ihya ulum al-din: “for most
of the sultans’ property is currently illegal” (Fadlullah, p. 133).
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All the narrative sources describing the first years of Sadr al-Din’s spiritual
government associated it with changes in the political situation in the country, namely
the dismemberment of the Ilkhan Empire and, as a result, intervention in political and
social life (Abbasli, p. 294). At least when rebellion was prepared in Tabriz against Ashraf
Chobani, who “razed Azerbaijan to the ground,” Sheikh Sadr al-Din was one of those held
principally responsible for its planning. Melik Ashraf sent one of his emirs, Orgunshah,
to the Ardebili Dar al-Irshad. Sheikh Sadr al-Din, given his strength, understood that he
could not resist the forces of the Emir. Therefore,

[...] in about 1354, together with some of his caliphes, he moved to Gilan, to his faithful
companions, and remained there for some time (Abbasli, pp. 294-295; Ali-Zade, pp. 360-361).

During the reign of Melik Ashraf, the rival Golden Horde was ruled by Janibek Khan.
While in Gilan, Sadr al-din maintained contacts with his Azerbaijani adherents and the
caliph of Dar al-Irshad, and was also able to establish relations with Janibek. We note
that according to Hamdallah Qazvini in his Tarikh-e-gozideh, among the emigrants from
ad-Din appealed to Janibek to oppose Ashraf. Of course, Janibek was interested in the
conquest of Azerbaijan and counted on taking it, given the domestic political situation
there. He invaded Azerbaijan with a large military force in the year 758 (1356/1357).
The Azerbaijani Shirvanshah Kavus and his army also participated.

All these opposition forces, including Sheikh Safi ad-Din, were united under the
protection of Janibek. Later, another sheikh, Sheikh Muhammad-Balygchi (Ali Zadeh,
p. 361), moved over to the opposition. These events clearly demonstrate that besides
their political interests, the khans of the Golden Horde, as well as the Ilkhanids, tried
to maintain a respectful and peaceful attitude towards the Sufis of the Safaviye order.

While Azerbaijan was temporarily subdued by Janibek, nevertheless, and probably
“thanks to the wholehearted patronage, support, and assistance of the Golden Horde
khan Janibek, in 1356 Sheikh Sadr al-Din resumed again his authority as an influential
Safavi leader, at the head of the Ardabili Dar al-irshad. However, at this time he was
a leader with rich experience of political and social unrest.”!$ This leader was the last
in the line of a brilliant dynasty of Safavi sheikhs, laying the foundation for the future
rule of the celebrated shahs of the Safavid state.

CONCLUSIONS

Thus, from the examples of all the episodes from sources listed in the article and related
to the names of Genghis Khan, Ahmad Tekuder, Arghun Khan, Ghazan Khan, Uljaytu
Khan, and others, we had the opportunity to observe how the Mongol rulers, regardless
of their religious affiliation, revered and trusted the Sufi saints. Initially joining the most
primal forms of Sufism, the Ilkhans gradually perceived them as integral traditions of
their religious life.

At the beginning of the study, we asked ourselves: How exactly did the Sufi order
of Safaviye, as one of the few in history, manage to achieve state status? In the course
of the study, it turned out that it was most likely the Ilkhans’ veneration of the Sufi

I8 Later on, around 1375, with a special purpose, Sheikh Sadr al-Din sent a number of caliphes,
including a poet named Sheikh Qasem-e Anvar, to Gilan and Khorasan.
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sheikhs, their encouragement, and support that caused this strengthening of the political
power of this order. The culmination of the event was the provision of assistance to
Sadr ad-din by the Golden Horde Khan Janibek, which finally approved the spiritual
authority of the Safavid dynasty of sheikhs in the Ardabil order.
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Fot. 2. Mausoleum of Sheikh Juneyd (Gusar region of Azerbaijan)

Fot. 3. Tomb of Sheikh Zahid Gilani
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Fot. 4. Tomb of Sheikh Jamal ad-Din
Tabrizi in Lenkoran region of Azerbaijan
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ABSTRACT: According to Chinese astrology, 2023 is the year of the Water Rabbit, which
is an occasion to look at this animal from a linguistic perspective. The article aims
to reconstruct the linguistic image of the ‘rabbit’ contained in Polish phraseology and
Chinese chengyu. The comparative linguistic analysis was preceded by a description
of the animal preserved in the culture of both countries. In total, forty-two idioms
containing the lexeme ‘rabbit’ were analyzed, including nineteen Polish phraseologisms
and twenty-three Chinese chengyu. The research allowed us to indicate the differences
and similarities in the linguistic image of the rabbit among Poles and Chinese, which
may be an important part of the language research on the reconstruction of the full
linguistic picture of this animal.
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WPROWADZENIE

Wedtug jednej z chinskich legend (Chen, s. 17) dawno temu Jadeitowy Cesarz chciat
uporzadkowac czas. Oglosil wige, ze wszystkie zwierzgta wezma udziat w wyscigu. Nagro-
da dla dwunastu zwierzat, ktére jako pierwsze przekrocza mete, miato by¢ zaszczytne
miejsce wsrod znakéw zodiaku. Zwierzeta przybyly w nastepujacej kolejnosci: szczur,
bawol, tygrys, krolik, smok, waz, kon, koza, matpa, kogut, pies, $winia. Od tamtej pory
patronuja one chinskiemu zodiakowi, a przypadajace po sobie lata przyporzadkowane sg
kolejno kazdemu z nich. Chinska astrologia wyr6znia dodatkowo pig¢ zywioldw — metal,
drewno, wodg, ogien i ziemie. Peten cykl zodiakalny uwzgledniajacy zywioty trwa wiec
tacznie sze$édziesiat lat. Zgodnie z chinskim kalendarzem ksi¢zycowym rok 2023 jest
rokiem Wodnego Krolika, co stanowi okazje do podjecia proby poréwnania jezykowego
obrazu frazeologizmoéow z komponentem ‘krélik’ zrekonstruowanego na podstawie analizy
materiatu frazeologicznego w jezyku polskim i chinskim.

Encyklopedia PWN podaje, ze krolik to gatunek ssaka z rodziny zajacowatych
(Leporidae), rzedu zajeczakow (Lagomorpha), podgromady tozyskowcow (Placentalia,
Eutheria). Zarowno dobrze znany w Polsce krolik domowy (pochodzacy od dzikiego
krolika), zajac bielak, jak i zajac szarak, sg przedstawicielami tego samego gatunku, stad
w materiatach leksykalnych czgsto brak jednoznacznych wskazan na konkretna odmia-
n¢. Ze wzgledu na specyfike jezyka chinskiego, sprawg dodatkowo komplikuje fakt, ze
ten sam znak % fi2 moze by¢ uzywany w odniesieniu do krélika i do zajaca. Mimo iz
autorka artykutu ma swiadomos¢, ze badania z zakresu fizjonomii i fizjologii z pewnoscia
moglyby wskazaé na szereg réznic pomiedzy krolikiem i zajacem, to w ponizszej pracy
zdecydowala si¢ przeanalizowaé zarowno zwiazki frazeologiczne z leksemem ‘krolik’
jak 1 ‘zajac’, nie tworzac dla nich odrgbnych kryteriow badawczych.

PRZEGLAD ORIENTALISTYCZNY NR 1-2, 2023
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Opublikowane w Polsce badania nad jezykami polskim i chinskim skupiaja si¢ glow-
nie na tematyce z zakresu przektadoznawstwa i literaturoznawstwa, czego przyktadem
sa nastgpujace prace: ,,Ttumaczenie chinskich nazw wlasnych w ujeciu kognitywnym”
(Galewska), ,,Chinskojezyczne nazwy Polski w wybranych zrédtach z okresu Chin
cesarskich” (S¢kowski), ,,Transpacyficzna transcendencja. O tlumaczeniu Schulza na
jezyk chinski” (Lin-Gorecka), ,,Lingwistyczne aspekty przektadow literatury polskiej
na jezyk chinski (ze szczegdlnym uwzglednieniem opowiadan Stawomira Mrozka)” (Mao
i Sekowska), ,,Recepcja tworczoscei Stanistawa Lema w Chinach i (nie)przettumaczalno$é
Cyberiady na jezyk chinski” (Mao). Natomiast o potrzebie zglgbiania frazeologii chinskiej
moze $wiadczy¢ monografia Symbolika nefrytu w jezyku i kulturze chinskiej Katarzyny
Sarek (Sarek), w ktorej przeanalizowano ponad trzysta jednostek zawierajacych leksem
‘nefryt’, a takze artykut ,,Jdiomy chinskie chengyu z dzieta Strategie Walczacych Panstw
(Zhanguo Ce)” Marcina Jacoby’ego (Jacoby), w ktorym szczegodlowej analizie podda-
nych zostato osiem chinskich idiomoéw chengyu wywodzacych si¢ z okresu Walczacych
Kroélestw, a pozostajacych w uzyciu do dzisiaj. Jak mozna zauwazy¢, wyzej wymienione
badania skupiajg si¢ raczej na opisie zjawisk zachodzacych w jednym jezyku i ,,umiej-
scowieniu” ich w realiach drugiego, a nickoniecznie bazuja na nich jako na materiale
poréwnawczym, co bedzie stanowié¢ priorytet w ponizszym artykule.

Celem niniejszej pracy jest poroOwnanie jezykowego obrazu krolika w jezyku pol-
skim i chinskim, zrekonstruowanego na podstawie danych zaczerpni¢tych ze stownikow
obu jezykow. Podstawe materialowa w przypadku jezyka polskiego stanowity: Stownik
frazeologiczny jezyka polskiego (SFIP), Nowa ksiega przystow polskich (Adalberg, red.
Krzyzanowski 1972), Stownik etymologiczny jezyka polskiego (SEBr), Praktyczny stow-
nik wspotczesnej polszczyzny (PSWP), Wielki stownik frazeologiczny jezyka polskiego
(WSFJP), Stownik frazeologiczny PWN (SF PWN) oraz Wielki stownik jezyka polskiego
PAN (WSJP PAN), a jezeli chodzi o jezyk chinski byly to: Ilustrowany stownik ety-
mologiczny znakéw chinskich (BN IR Tujié hanzi qivudn; Wang), Wspolczesny
stownik jezyka chinskiego (WSJCh) oraz Kompleksowy stownik chengyu (KSCh). Na
podstawie stownikow ogdlnych przedstawiono definicje zoonimu ‘krolik’, informacje
o pochodzeniu tego wyrazu oraz zwiazki frazeologiczne, ktore nastgpnie poddano ana-
lizie konfrontatywne;j.

Analiza por6wnawcza semantyki frazeologizmow z leksemem ‘krolik’, ‘zajac’ oraz
%2t w jezyku polskim i chifiskim wymaga zastosowania tertium comparationis, czyli
semantycznej podstawy poréwnania wspolnej dla konfrontowanych ze soba jednostek
nalezacych do dwoch jezykow (Ligara). Jak pisat pionier badan nad tertium compa-
rationis, Andrzej Bogustawski, jednostki jezykowe moga stanowi¢ podstawowy budu-
lec systemow poroéwnan i odniesien podlegajacych opisom na gruncie jezykoznawstwa
porownawczego (Bogustawski). Badania konfrontatywne w obrebie innych jezykdw, np.
polskiego i rosyjskiego, wykazaty, ze konfrontacja materiatéw dwoch jezykow pozwala
dostrzec nie tylko podobienstwa i roznice, ale rowniez zjawiska, ktore w jednym jezyku
realizuja si¢ inaczej niz w drugim (Komorowska i Stanulewicz). Stad tez w niniejszym
artykule za tertium comparationis przyj¢to obecno$¢ komponentu ‘krolik’ (lub ‘zajac’)
we frazeologizmach w jezyku polskim i chinskim. Okreslenie semantycznego charak-
teru podstawy poroéwnania w przypadku tych jezykow jest utrudnione ze wzgledu na
ich zréznicowanie systemowe oraz odmienne uwarunkowania kulturowe. Moze jednak
ono przynie§¢ wymierne rezultaty w postaci informacji o analogiach i sprzecznos$ciach
w jezykowej percepcji ‘krolika’ ‘zajaca’ wsrod Polakéw i Chinczykow.
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Definicja klasyczna, zawarta m.in. w Encyklopedii jezykoznawstwa ogodlnego (Polanski,
s. 244), definiuje frazeologizm jako ,,dwu- lub kilkuwyrazowa (stala) konstrukcje jezyko-
wa, ktorej znaczenia nie da si¢ wyprowadzi¢ ze znaczen i regut taczenia sktadajacych si¢
na nig wyrazoéw”. Aktualnie badacze czeSciej przyjmuja szersze rozumienie frazeologii niz
tradycyjne, poszerzajac je o odtwarzalne i reprodukowalne polaczenia wyrazowe, a wigc
o wszelkie kolokacje przytaczane z pamigci w tzw. ,,gotowej postaci”, ktore pozostaja
niezmienne co do swego sktadu (Chlebda, s. 19). Powtarzajac za Wojciechem Chlebda,
proponuje si¢ dla nich terminy szersze, czyli za frazem uznaje si¢:

kazdy niezaleznie od jego statusu semantycznego i struktury formalnej znak jezykowy
stanowiacy podstawe potencjatu jezykowego (pojecia), ktora w danej sytuacji dla wyrazenia
tego potencjalu méwigcy przywoluje (odtwarza) w charakterze jego wzglednie stalego
symbolu (Chlebda, s. 27).

A wiec mianem frazematyki okresla si¢ zbior odtwarzalnych jednostek jezykowych,
czyli frazemoéw (Chlebda, s. 27). Natomiast reprezentantem chinskiej frazeologii w poniz-
szym artykule beda chengyu, ktorych definicja zawarta we Wspolczesnym stowniku jezyka
chinskiego brzmi nastgpujaco: ,,chengyu s3 najczesciej czteromorfemowymi wyrazeniami
zapisanymi czterema znakami, ktorych znaczenie metaforyczne moze by¢ trudne do zro-
zumienia bez wyjasnienia ich pochodzenia” (WSJCh, s. 166)!.

Tak wiec zardwno polskie frazeologizmy jak i chinskie chengyu analizowane w niniej-
szej pracy spetniaja nastgpujace kryteria: 1) sa utartymi wyrazeniami, w ktorych kolejnosé
jak 1 dobor stow jest niezmienna, 2) mozna je uznaé za reprodukowalne oraz 3) zawieraja
komponent ‘krolik’, ‘zajac’ lub % #i.

KROLIK JAKO ZWIERZE GOSPODARSKIE W POLSCE 1 W CHINACH

Kroéliki to zwierzgta zyjace blisko cztowieka od dawna. Rozkwit hodowli krolikow
w Polsce przypada na czasy po Il wojnie §wiatowej, lecz nie jest jasne, kiedy dokladnie
krélicze migso pojawito si¢ w jadtospisie Polakow. Prawdopodobnie nastgpito to w $re-
dniowieczu, kiedy to w Europie zakonnicy rozpropagowali ten rodzaj migsa, gdyz uwazali,
ze ptody krolicze mozna spozywaé w trakcie postu. O tym, ze krolik byt znany polskim
zakonnikom $wiadczy fakt, ze jego wizerunki byly czgsto umieszczane na nagrobkach
jako znak szybkiego przemijania, poniewaz powszechnie uwazano, ze zywot krolikow
jest krotki (Kowalska, s. 44-45).

W Polsce poczatkowo krolik byt hodowany w biedniejszych gospodarstwach. Pojawie-
nie si¢ krolikow na polskich stotach wiaze si¢ z dynastia Sasow. August II Sas zatozyt
w Warszawie Krolikarnie, do ktorej sprowadzat z zagranicy dzikie kroliki. Jego nastepca,
August III, podtrzymywat tradycje polowan na te zwierzeta?. Tak zaczely one trafiac
na stoly przedstawicieli bogatszych warstw spotecznych. Ceniono je rownie wysoko jak
dziczyzng, przy czym byly one o wiele tatwiej dostgpne. Oskar Kolberg odnotowat takze,
ze Kujawiacy szczegolnie upodobali sobie czarning z krolika (Kolberg 1962a, s. 73).

W 1931 roku ukazata si¢ ksigzka Franciszka Molickiego pt. Kroliki rasowe i Iluk-
susowe oraz ich hodowla: domowa z pomocq jednej samicy na malg skale i hodowla
przemystowa z pomocq setek samic na wigkszq skale (Kowalska, s. 49), zachgcajaca

I Thumaczenie wlasne autorki.
2 http://www.krolikarnia.mnw.art.pl/o-krolikarni/ [26.12.2022].
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do spozywania kroliczego migsa, ktore miato by¢ niezawodnym lekarstwem w walce
z gruzlica. Natomiast w 1943 roku pojawit si¢ Elementarz o krolikach, ktory w zabawny
sposob promujacy jedzenie kroliczego migsa, na przyktad:

Nerki, serce i watroba

To pasztetow twych ozdoba.

A $ledzione za$ i ptuca
Azorkowi si¢ wyrzuca.
Thuszez krolika doskonaty,
Nim omascisz obiad caty.
Migso — nie masz mu réwnego
Co do smaku i warto$ci,

Zrob wiegc czgsto krolobicie

I dla domu i dla gosci.
Przytem dobra gospodyni

z krola potraw sto uczyni.
Biciem krdli czesciej, wigcej,
Zaoszczgdzisz moc pieniedzy (Kowalska, s. 49).

W Polsce doceniano takze krolicze futro, ktorym podszywano damskie kaftaniki
i z ktorego szyto czapki zimowe dla dzieci (Kolberg 1962a, s. 65).

Natomiast w Chinach pierwsze wzmianki o polowaniach na kroliki licza okoto trzech
tysigey lat i siggaja dynastii Shang (ok. 1766—1122; Rodzinski). Z tego okresu pochodzi
réwniez jadeitowa tabliczka w ksztalcie krolika, ktora jest najstarszym artefaktem odna-
lezionym w Chinach przedstawiajacym wizerunek tego zwierzgcia3. Hodowle krolikow
na szerokg skale rozpoczeto jednak dopiero w latach 50. XX wieku, a obecnie Chiny
sa najwickszym na $wiecie producentem kroliczego migsa oraz welny angorskiej pozy-
skiwanej ze specjalnej odmiany tych zwierzat (He et al., s. 320-328). Produkcja migsa
kroliczego jest bardzo popularna w wybranych regionach Chin, na przyklad w Syczuanie,
ale wydaje si¢ praktycznie nieznana w innych, moze dlatego nie uwzglednia si¢ krolika
posrod tzw. szedciu najwazniejszych zwierzat gospodarskich (chin. 7N & linicha).

Wedtug klasycznej chinskiej farmakopei Li Shizhena pt. N 4N H Bencao Gangmu,
czyli sztandarowego dzieta o ziotach i lekach tradycyjnej medycyny chinskiej, krolicze
mieso uwazane jest za pokarm, ktory korzystnie wpltywa na wyprowadzanie gorgca z orga-
nizmu i chlodzenie krwi, odbudowanie energii gi oraz wzmacnianie funkcji $ledziony
i jelita grubego?.

Ponadto w Polsce i w Chinach uwazano spozywanie kréliczego migsa za niewskazane
dla kobiet w cigzy. Chinczycy wierzyli, ze przez to dziecko urodzi si¢ z tzw. krolicza
warga. Polacy z kolei obawiali si¢, ze jesli kobieta w cigzy zje ten rodzaj migsa, to
dziecko nigdy nie zazna spokojnego snu (Rak, s. 17). Jednak w obu tych krajach, mimo
stosunkowo rozwini¢tej hodowli i chowu krélika, jego migso nigdy nie dominowato
w diecie, a jego spozycie w stosunku do np. wieprzowiny byto i wcigz jest marginalne.

3 https://www.metmuseum.org/art/collection/search/42952 [26.12.2022].
4 https://www.ee99.net/a/zhongyiguji/bencaogangmu/2012/0810/1609_18.html [4.06.2023].
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OBRAZ KROLIKA W KULTURZE POLSKIEJ I CHINSKIEJ

Obecnos¢ krolika w swiadomosci Polakow i Chinczykéw nie ograniczata si¢ jed-
nak tylko do jego roli zwierzgcia hodowanego na welng i migso. Nieliczne wzmianki
o kroliku w polskiej kulturze mozna znalez¢ w dzielach Oskara Kolberga. Pisal on, ze
dawniej w krakowskich wsiach powszechne byto trzymanie krolikow w domu, na rowni
z psami i kotami, nazywajac je przy tym ,,wiernymi cztowieka towarzyszami” (Kolberg
1962b, s. 140). Z okolic Krakowa pochodza rowniez wierzenia, ze czarownice otrzymy-
waty od diabta informacje jak szybko pomnozy¢ dobytek i nabial, ktorym dysponowaty
(oczywiscie kosztem lokalnej spotecznosci). W zamian za przynoszenie diabtu dwoéch jaj
w czasie nowiu otrzymywaly od niego ser, ktorego cze¢$¢ mialy spozy¢ same, a czg$é
da¢ krowom, okadzajac je przy tym przestgpem, czyli ziotem, ktore rozcienczato mleko,
zwigkszajac jego ilos¢. Mleko to bylo niesmaczne i mogto szkodzi¢. W ten sposob cza-
rownice miaty zwigkszy¢ ilo§¢ mleka dziewigciokrotnie, a nie miato by¢ to wyltacznie
krowie mleko, ale réwniez i ,,od kobyl, krolikow, myszy, kotéw i kobiet karmigcych
dzieci” (Kolberg 1962c, s. 78). Ponadto, czasami czarownice uzywaly lub zalecaly innym
uzywac do czarow zwierzat, m.in. krolikow. Nakazywano wtedy wykorzystywanie biatych
krolikow — ,,biatego krolika ale takiego coby nie byt czarny” (Kolberg 1962c, s. 87).
Krolik juz przez Stowian uwazany byl za zwierzg, dzigki ktéoremu mozna rzuca¢ urok
(Swierzbienski, s. 32).

Kolberg przytacza rowniez ludowa opowiastke, w ktorej to krolik przychodzi do Pana
Boga i skarzy sig, ze tylko jego jedynego na §wiecie nikt si¢ nie boi. Pan Bog nakazat
mu i§¢ nad staw, az zobaczy, ze i jego co$ si¢ przestraszy. I tak si¢ stato — kiedy krolik
zblizyt si¢ do wody, zaby, jedna po drugiej, zaczgly przed nim uciekaé, a on bardzo
si¢ ucieszyl, ze i jego mozna si¢ ba¢ (Kolberg 1962d, s. 238). Z tej historii mozemy
wywnioskowa¢, ze krélika powszechnie uznawano jako za zwierze delikatne, nieszko-
dliwe, ale co cickawe, na Kujawach istnial przesad, ze krolik, ktory przebiega drogg,
sprowadza nieszczgscie (Kolberg 1962, s. 90).

Obecnie w Polsce krolik czesto jest traktowany jako symbol Wielkiej Nocy, a to
za sprawg tradycji, ktorg zaczerpnig¢to z Zachodu. Dla chrzescijan jest on symbolem
grzesznikow odbywajacych pokute, a takze przemijania zycia ludzkiego, ktore zmierza do
wiecznosci. Z kolei w starozytnej Grecji byt symbolem wiosny i ptodno$ci, a w mitach
indogermanskich oznaczal $wiatlo oraz budzaca si¢ do zycia przyrode. W niektorych
regionach Polski, zwlaszcza na Pomorzu, Slasku i ziemiach pruskich od dawna dobrze
znany jest zwyczaj szukania przez dzieci prezentow ukrytych przez wielkanocnego kro-
liczka (Kowalczyk, s. 288).

Natomiast w Chinach krolik jest postrzegany przede wszystkim jako czwarte sposrod
dwunastu zwierzat zodiaku. Symbolizuje on ptodnos¢ i dlugowiecznos$é. Osoby urodzone
w roku krolika cechuje goscinno$é, elegancja, ambicja i opanowanie. W chinskich
wierzeniach krolik taczony jest z ksiezycem. Niektorzy chinscy naukowcy sadzili, ze to
dlatego, iz kroliki sa bardzo plodne, a w dawnych czasach Chinczycy twierdzili dodat-
kowo, ze ich cykle rozrodcze sg zsynchronizowane z cyklami ksigzyca (Chen, s. 32).
Powiazan kroélika z ksiezycem, oprocz przyczyn fizjologicznych, mozna upatrywac takze
w wierzeniach i mitach. Pierwsze wzmianki o tym, ze krolik miat przebywac na ksigzycu,
pochodzg z dzieta poety Qu Yuana pt. ‘K[| Tianwen (dost. ,,Pytania do Niebios”) i si¢gaja
okresu Walczacych Krélestw (403-221 w. p.n.e.; Rodzinski). Qu Yuan napisat w nim, ze
,ksiezyc ma w brzuchu Gu Tu”. Posta¢ Gu Tu nie zostata jednak do konca rozpoznana,
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cze$¢ Chinczykow utozsamiala ja z krélikiem, a czg$¢ z ropucha. Stad wiasnie wzieto si¢
przekonanie, ze te dwa zwierzgta zamieszkuja ksigzyc. Z okresu Walczacych Krélestw
pochodza rowniez jedwabne malowidta odkryte w latach 70. XX wieku w Mawangdui
w Changsha. Na niektdrych z nich mozna znalez¢ wizerunki krélika i ropuchy przebywa-
jacych na ksiezycu, z kolei na stoncu przedstawiano trojpalczastego kruka (Chen, s. 86).
Ropucha i krolik zyjace na ksiezycu powszechnie nazywane sa ‘Srebrng Ropuchg’ (chin.
R yinchan) i ‘Jadeitowym Krolikiem’s (chin. K4 yuti). Opowiesé o Jadeitowym
Kroéliku rozdrabniajacym w mozdzierzu ziota na magiczny eliksir jest jedng z najbar-
dziej znanych chinskich legend. Wiaze si¢ ona z postaciag mitycznej bogini ksigzyca
Chang’e, ktéra szczegblnie upamigtnia si¢ podczas Swieta Srodka Jesieni (chin. H1 KT
skiego kalendarza ksiezycowego. Legenda glosi, ze kiedy$ na ziemi byto dziesi¢¢ stonc,
przez co ludzie cierpieli z powodu nieurodzaju. Lucznik Hou Yi zestrzelil dziewigé
z nich, ratujac ludzkos$¢ przed susza. W nagrode otrzymat eliksir niesmiertelnosci, ktory
skradta mu zazdrosna Chang’e. Za kar¢ zostata uwigziona na ksigzycu, gdzie mieszka
w ksiezycowym palacu, a towarzyszy jej Jadeitowy Krolik (Liu, s. 110-134). Podczas
Swieta Srodka Jesieni, poswieconego kultowi ksigzyca, chinskie rodziny spotykaja sie na
wspolnej kolacji, spozywaja ciasteczka ksigzycowe, a czgsto rowniez zapalaja lampiony
w ksztalcie krolika. W okolicach Pekinu z okazji tego $wigta kupowano gliniane figurki
przedstawiajace krolika w stroju generalskim (chin. % JL3F tir yé; Pimpaneau, s. 152).

Z postacig krolika wiaza si¢ takze inne chinskie zwyczaje i obrzedy. Na przyktad
w niektorych regionach Chin, w pierwszy dzieh nowego roku wedlug kalendarza ksie-
zycowego wieszano na drzwiach wejsciowych glowe krélika, co miato chroni¢ przed
nieszczeSciami (Chen, s. 88).

Kolejnym waznym $wigtem w chinskim kalendarzu jest swigto Chongyang (chin.
HIHYT Chéngydngjié), czyli tzw. Swieto Podwoéjnej Dziewiatki, poniewaz przypada
dziewiatego dnia dziewiatego miesigca. Dziewiatka jest najwyzsza cyfra nieparzysta. Po
chinsku ‘dziewie¢’ to J1 jiti, ktore wymawia sie tak samo jak wyraz /A ‘dlugowieczno$¢’,
stad przekonanie o jej pomyslnej symbolice (Pimpaneau, s. 152). W niektorych regionach
Chin w tym dniu jedzono biatego krdlika, zeby zapewni¢ sobie wlasnie dlugowiecznos¢
(Chen, s. 90).

Krolik jest rowniez czestym motywem w sztuce chinskiej. Ciekawym przyktadem
jest obraz przedstawiajacy stojacego pomiedzy dwoma mezczyznami czlowieka, ktory
wypluwa trzy kroliki. Jest to nawigzanie do Tang Mu, ktéry zmuszony byl zje§¢ wilasne-
g0 syna, po czym zwymiotowatl wypluwajac trzy kroliki (Eberhard, s. 297). W jezyku
chinskim % i ‘krolik’ brzmi tak samo jak 't “wymiotowaé’ oraz podobnie do It #i
‘plu¢’, stad tez skojarzonie krolika z wymiotowaniem.

FRAZEMY Z KOMPONENTEM ‘KROLIK’ W POLSKIEJ I CHINSKIE] FRAZEOGRAFII

Wedtug chinskiej astrologii rok 2023 jest rokiem Wodnego Krolika, warto wigc przyj-
rze¢ si¢ reprezentacji tego zwierzgcia w jezyku polskim i chinskim. W Stowniku etymolo-
gicznym jezyka polskiego autorstwa Aleksandra Briicknera mozna znalez¢ informacje, ze
polski wyraz ‘krolik’ jest kalka niemieckich wyrazoéw Kiiniklin oraz Kiiniglin oznaczaja-
cych wiasnie krolika. Stowo to zostato zapozyczone przez Niemcow z taciny (cuniculus).

5 Czgsto thumaczony réwniez jako Nefrytowy Krolik.
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Polacy jednak blednie skojarzyli Kiiniglin z éwczesnym niemieckim Kiinik — dzisiaj
Konig — czyli ‘krol’. A jak pisal autor stownika: ,,Stowianie, z natury anarchidci, zadnej
nazwy domowej dla panujacego nie wytworzyli, wszystkie sg obce; p. cesarz”, uznano
wiec, ze Niemcy tym mianem okreslaja kroliki i btednie przettumaczono, ze Kiiniglin
to ‘maty krol’, czyli ‘krolik’ (Briickner 1985, s. 269).

Wielki stownik jezyka polskiego podaje cztery znaczenia wyrazu krolik, z czego pierw-
sze uwzglednia jego wyglad, cechy charakterystyczne, tryb zycia:

zwierz¢ majace dlugie uszy, charakterystycznie poruszajacy si¢ nos, biate, czarne lub
brunatnoszare futro, krotki ogon i tylne nogi dtuzsze od przednich, poruszajace si¢ szybko
za pomocg zamaszystych skokéw wykonywanych tylnymi nogami, zyjace dziko w lasach
i na tgkach albo hodowane przez ludzi dla towarzystwa, jako zwierze laboratoryjne lub
ze wzgledu na migso, futro, skore i welng;

drugie i trzecie zwraca uwage na to, ze kroliki hodowano na mig¢so oraz futro, a czwarte,
poprzedzone kwalifikatorem ‘pogardliwie’, oznacza

osobe sprawujaca wladze nad niewielkim plemieniem, matym panstwem lub jakim$ ogra-
niczonym terytorium.

Warto wyrdzni¢ zarejestrowane w stownikach nastgpujace przykltady znaczenia leksemu
krolik: 1) o cztowieku: ‘cichy, baranek, tchorz’ (SEBr) oraz 2) ironicznie: ‘wladca mate-
go panstwa’ oraz ‘bogaty przemystowiec’ (PSWP), ktore mozna uzna¢ za nacechowane
negatywnie. Zgota odmiennie mozna odebra¢ znaczenia derywatu kroliczek: 1) ‘ukochana
osoba, dziecko’ (PSWP), a takze 2) ‘pigkna kobieta pozujaca do §miatych zdjec’, zamiesz-
czanych w czasopismach dla mezczyzn (potaczenia np.: ‘kroliczki Playboya’ (PSWP).

Z kolei Wspolczesny stownik jezyka chinskiego podaje nastepujaca definicje leksemu
‘krolik’:

ssak o glowie podobnej do glowy myszy, duzych uszach, rozdzielonej goérnej wardze,
o krotkim i zadartym ogonie, przednich konczynach krotszych niz tylne, bardzo dobrze
skacze, szybko biega. Welna i futro z krélika moga byé wykorzystywane w przemysle
odziezowym®.

Z llustrowanego stownika etymologicznego znakow” (PRI TFHCIR Tujié hanzi
giyudn; Wang, s. 314) dowiadujemy sie natomiast, ze znak % # oznaczajacy krolika
to piktogram, czyli system zapisu, ktory w umowny sposob przedstawial rzeczywista
posta¢ zwierzecia. Piktogram % i zaliczany jest do jednych z najstarszych znakdw,
ktore pojawity sie juz na kosciach wrozebnych (chin. F'E 3 jidgiiwén).

We ,,Wspotczesnym stowniku jezyka chinskiego” mozna znalezé roéwniez cickawe
formy wyrazowe zawierajace leksem % #i, np. rzeczownik Wit tuotn oraz czasownik
Gt tituo ztozone z tych samych znakow lecz w odwrotnej kolejnosci, gdzie /i tuo
oznacza ‘uciekaé’, a % m ‘krolik’. Mozna je przetlumaczy¢ jako ‘szybka ucieczka’
i ‘ucieka¢ szybko’, w ktérych znaczenia ‘szybko, w pospiechu’ wnosi wiasnie leksem
‘krolik’. Ciekawy jest rowniez fakt, ze nazwanie kogo$ % F tuzdizi, dost. ‘usza-

6 Tlumaczenie wlasne autorki.
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kiem’, ‘mlodym krolika’, jest wulgarne, poniewaz jego najblizszy polski odpowiednik
to ‘bekart’ oraz ze w niektérych chinskich dialektach ‘zajac’ nazwany jest BF 4 yemado,
czyli ‘dzikim kotem’.

Materiat frazeologiczny zostal pozyskany z m.in. Wielkiego stownika frazeologicznego
Jjezvka polskiego, Stownika frazeologicznego jezyka polskiego, Wielkiego stownika jezyka
polskiego PAN oraz Kompleksowego stownika chengyu. Chinski materiat jezykowy wyma-
gal dodatkowych konsultacji z zakresu thumaczenia i semantyki z natywnymi uzytkowni-
kami jezyka. Ze wzgledu na brak materiatéw w jezyku polskim lub ich niewyczerpujaca
forme (Sroka-Gradziel), thumaczenia chengyu z jgzyka chinskiego zostaty zaproponowane
w calosci przez autorke i zostaty zapisane wedtug wzoru: znaki chinskie, pinyin (zapis
fonetyczny), thumaczenie poszczegdlnych wyrazow oddzielone przerywnikami, doslowne
znaczenie chengyu oraz znaczenie metaforyczne (frazeologiczne) chengyu. W przypadku
jezyka chinskiego, w ktorym leksem % # moze oznaczaé zardwno ‘krélika’ jak i ‘zajaca’,
o tlumaczeniu decydowaly informacje stownikowe zawarte w (KSCh)

Lacznie zostalo wybranych do analizy dziewigtnascie zwiazkoéw frazeologicznych
w jezyku polskim (w tym osiem z komponentem ‘krélik’ oraz jedenascie z komponen-
tem ‘zajac’) oraz dwadziescia trzy w jezyku chinskim. W przypadku jezyka polskiego
frazeologizmy zostaly przedstawione w nastgpujacym porzadku: najczgsciej wystgpujace
w stownikach, opisujace charakter, zachowanie i wyglad zwierzgcia, odnoszace si¢ do
wysokiego statusu krolika oraz inne. Natomiast frazeologizmy chinskie zostaly podzielone
na idiomy chengyu o zabarwieniu pozytywnym i negatywnym, przy czym w przypadku
pozytywnych najpierw omoéwione zostaty jednostki taczace zwierze z czasem, nastgp-
nie z jego charakterystycznym zachowaniem (szybko$cig) oraz pozostate; w przypadku
negatywnych za$ kolejno$¢ przedstawiata si¢ nastepujgco: jednostki opisujace polowanie,
odnoszace si¢ do momentu ucieczki krolika, wyrazajace negatywne cechy charakteru lub
wygladu (fatsz, przebieglosé¢, brzydota) oraz inne.

Najczesciej pojawiajacym si¢ w stownikach frazeologicznych jezyka polskiego wyra-
zeniem zawierajacym leksem ‘krolik’ jest ‘krolik doswiadczalny’ (WSJP PAN, SFJP,
WSFIJP), ktérego mianem mozna nazwac ‘osobe, na ktorej przeprowadza si¢ do§wiadczenia
medyczne’ lub Zartobliwie, lecz niezbyt mito, powiedzie¢ tak o ‘osobie, na ktorej wypro-
bowuje si¢ co$ nowego’. Jesli wezmiemy pod uwage pozostate wyrazenia, to odnosza
sie do tego, ze jest to zwierze bardzo szybkie. Swiadczy o tym frazeologizm stawiajacy
go w kontrascie: ‘«coé» nie zajac, nie ucieknie’ (SFJP), ktory oznacza, ze ‘mozna to
odlozy¢ na pozniej’. Czesto tym czyms$ okazuje si¢ praca: ‘praca nie zajac, nie ucieknie’
(WSJP PAN) oraz ‘robota nie zajac, nie ucieknie’ (WSJP PAN), czyli ‘prac¢ mozna odlozy¢
na pozniej’. Te wyrazenia majg pozytywne znaczenie, poniewaz dotycza tego, ze nie nalezy
si¢ spieszy¢, dodatkowo podkreslaja, ze zajac jest bardzo szybki. W polskiej frazeologii
utrwalono takze przekonanie, ze krolik ma ptochliwg i tchorzliwg nature, o czym mdowia
wprost zwigzki wyrazowe nacechowane negatywnie: ‘potulny jak krélik” (WSJP PAN),
‘«ktod» (Iekliwy, tchorzliwy) jak zajac’ oraz okreslenie ‘zajecze serce’, odnoszace si¢ do
‘tchorzliwoscei’. Dzigki polskiej frazeologii dowiadujemy si¢ rowniez, w jakich miejscach
czesto przebywa zajac: ‘«kto$» rozrabia jak pijany zajac (w kapuscie)’ (SF PWN), czyli
‘zachowuje sie nieodpowiednio, robi ghupstwa’, ‘«kto$» siedzi jak zajac (pod miedza;
w zycie; w kapuscie)’ (SF PWN) — ‘cicho, schowany, ukryty, gotéw ucieka¢’, ‘«kto$» $pi
jak zajac na miedzy’ (SF PWN) — “$pi jak zajac; $pi czujnie’. “W kapuscie’, ‘w zycie’,
‘pod miedza’ wskazuja, ze zwierze to mozna bylo spotka¢ w poblizu pdl uprawnych.
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Co wigcej, te zwiazki frazeologiczne przypisuja zajacowi nieodpowiednie zachowanie
(pijany) oraz powielaja przekonanie, ze jest on plochliwy, zawsze gotowy do ucieczki.
Kroélik jest uwazany za zwierze niezwykle ptodne, co znajduje odzwierciedlenie we
frazeologizmie ‘mnozy¢ si¢ jak kroliki’ (SFJP) nawigzujacym do czgstotliwosci rozrodu
tych zwierzat, co moze réwniez stanowi¢ przytyk do oséb znajdujacych si¢ w ztej sytu-
acji materialnej, ktére jednak posiadaja kilkoro dzieci. W jezyku polskim funkcjonuja
tez zwroty nawigzujace do fizjonomii zwierzecia, sa to: ‘oczy czerwone jak u krolika’
(SFJP) podkreslajace oryginalng fizjonomig niektérych przedstawicieli gatunku, ktorego
mozna uzy¢ przyktadowo w odniesieniu do przekrwionych z niewyspania oczu, a takze
‘moda na kroliki’ (WSJP PAN) lub ‘nosi¢ kroliki’ (WSJP PAN), ktére nawiazuja do
popularnosci, jaka cieszyly sie futra z krolika, bedace roéwniez wyznacznikiem statusu.
O skojarzeniach taczacych krélika z wysoka pozycja moze takze §wiadczy¢ zartobliwe
wyrazenie ‘krewni i znajomi krolika’ (WSJP PAN), wywodzace si¢ z polskiego tluma-
czenia Kubusia Puchatka, ktére oznacza ‘osoby zwiazane osobiscie z kim§ wplywo-
wym, korzystajace z jego protekcji, bez ktoérej nie mogtyby zrealizowaé tego, o czym
mowa’. Kolejnym zarejestrowanym w stownikach frazeologizmem jest ‘wyciagac krolika
z kapelusza’ (WSJP PAN), czyli ‘zaprezentowac¢ co$ niespodziewanie, wywotujac tym
zdziwienie innych’.

Interesujace jest wystepowanie leksemow ‘zajaczek’ oraz ‘zajac’ w wyrazeniach:
‘«kto$» puszcza (zajaczka, zajaczki)’ (SFJP), czyli neutralnie ‘btyska $wiattem odbitym
przez lusterko’ oraz ‘«ktoé» ztapatl zajaca’ (SFJP), ktore oznacza, ze ‘przewrocit sig,
potknal’. Obie te czynnos$ci sa szybkie, krétkotrwate, co moze wskazywaé, ze pojawiaja
si¢ one w nawigzaniu do cech powszechnie przypisywanych tym zwierzgtom. O o0so-
bie ‘pomylonej, majacej bzika’ mozna powiedzie¢, ze ‘«kto$» ma (zajaczka, zajaczki)
w glowie’. Jest to okreslenie pejoratywne, przestarzate, ktore mozna znalez¢ juz w Stow-
niku frazeologicznym jezyka polskiego Stanistawa Skorupki z 1968 roku, a ktére Anna
Kaminska rozwingta o wyjasnienie, ze ‘zajaczkiem’ nazywano kiedy$ ‘obted, dziwactwo’
(Kaminska).

Natomiast dawne wierzenia Chinczykéw na temat zamieszkiwania ksiezyca przez
Jadeitowego Krolika znajduja odzwierciedlenie w chengyu, czego przykladem jest
ERERYE  yu o yin chdn, czyli: ‘jadeit-krolik-srebro-ropucha’, a wiec dostownie
‘Jadeitowy Kroélik i Srebrna Ropucha’. Zgodnie z opisanym wczesniej znaczeniem Jadeito-
wego Krolika i Srebrnej Ropuchy w kulturze chinskiej, jest to metafora ‘jasnego ksiezyca
na niebie’. Krolik czesto przedstawiany jest rowniez razem ze zlotym krukiem o trzech
nogach, ktory wedhug chinskich legend zamieszkiwat stonice. W takich przypadkach, krolik
symbolizuje ksigzyc lub miesigc, a kruk stonce badz dzien, a wigc mozna zaktadaé, ze
takie potaczenia wyrazowe beda odnosi¢ si¢ do czasu, czego przykladem jest siedem
naste;pujqcych jednostek frazeologicznych:

&Y% K% jin wii yu tn, dostownie: ‘zloto-kruk-jadeit-krolik’, czyli ‘ztoty kruk

i jadeitowy krolik’, oraz H®/RY bdai tu chi wi, dostownie: ‘biaty-krolik-

-czerwony-kruk’, czyli ‘bialy krolik i czerwony kruk’. Oba te frazeologizmy oznaczaja

‘ksiezyc i stonce’, a przez Chinczykéw rozumiane sg jako ‘czas’;

— REEYT tr gi wii chén, dostownie: ‘krolik-podnosi¢ sie-kruk-obniza¢ sie’, czyli

‘wschod ksigzyca i zachod stonca’, ktore wyraza, ze ‘jest pozno’;

— RERSPT i qué wi chén, dostownie: ‘krolik-brakowaé-kruk-obniza¢ si¢’, czyli

‘zaszedt ksigzyc 1 stonice’, a ktére odnosi si¢ do ‘ciaglego uplywu czasu’;



26 PAULINA ANDRZEJCZAK NR 1-2

- B%%E wa féi ti zou, dostownie: ‘kruk-lataé-krolik-biegaé’, a w znaczeniu meta-
forycznym ‘kruk leci, a krolik biegnie’, rozumiane jako ‘czas (dni, miesigce) mija
bardzo szybko’;

- ERAKF yu tu dong shéng, dostownie: ‘jadeit-krolik-wschod-wschodzi¢’, czyli ‘ksie-
zyc wschodzi na wschodzie’, oznaczajace ‘wieczor’;

— BNRIOYG zhui ti shou guang, dostownie: ‘zachodzié-krolik-zabieraé-§wiatto’, czyli
‘zachodzacy ksigzyc zabral §wiatto’, a wedtug KSCh ‘ksi¢zyc zaszed!’.

Ze wzgledu na dodatnie konotacje kulturowe, wszystkie powyzsze idiomy chengyu
odbierane sa pozytywnie przez natywnych uzytkownikoéw jezyka chinskiego. Chin-
czycy od dawna stosowali metod¢ notacji czasu oparta na cyklach stonca i ksiezyca,
$wiadczy o tym m.in. fakt, ze juz za czaséw dynastii Zhou (ok. 1122-221; Rodzinski)
informacja o fazie ksiezyca byla podawana w datach oraz ze opracowany przez nich
kalendarz ksiezycowy (chin. [HJJj yinli), bazujac na fazach ksiezyca wyznaczat m.in.
date najwazniejszego $wigta, czyli Chinskiego Nowego Roku, ktore jest §wigtem
ruchomym.

Istnieje takze inna grupa chinskich zwigzkéw frazeologicznych, ktére odnosza si¢ do
czasu 1 jednocze$nie zawierajag komponent ‘krélik’. Reprezentujg ja:

— WA jian ti fang ying, dostownie: ‘widzieé-krolik-wypuszezaé-sokol’, czyli ‘jesli
widzisz krolika, wyslij sokota, zeby go ztapal’, co jest metafora ‘podejmowania dziatan
we wlasciwym czasie’;

— WK jian ti gu qudn, dostownie: ‘widzieé-krolik-spojrze¢ wstecz-pies’, czyli
‘jesli zobaczysz krolika, wezwij psy goncze, aby go upolowaly’, oznaczajace, ze
‘jeszcze nie jest za pézno na podjecie natychmiastowych dziatan naprawczych’;

— B4R dong ri tué i, dostownie: ‘dzialaé-jak(poroéwnanie)-uciekaé-krolik’, czyli
‘dziata¢ tak szybko jak uciekajacy krolik’, opisujace ‘szybkie dziatanie’;

—  RALFEZS w gi fil jii, dostownie: ‘krolik-podnosi¢ sie-dzika kaczka-wznosié sie’, czyli
‘biegnace kroliki i latajace kaczki’ wyrazajace, ze ‘kto$§ dziata bardzo szybko’.
Powyzsze wyrazenia frazeologiczne sa nacechowane pozytywnie, poniewaz w ich

przypadku ‘szybkie dziatanie’ rozumiane jest przez Chinczykoéw jako ‘dziatanie we wia-

§ciwym czasie’. Ostatnim frazeologizmem o zabarwieniu pozytywnym jest: M-8

shi zi bo tu, dostownie: ‘lew-ztapac¢-krolik’, czyli: ‘lew poluje na kroliki’. W tym idiomie

chengyu lew przedstawiony jest jako zwierze silne, a krolik jako niewielkie i stabe. Ten
zwigzek wyrazowy oznacza ‘robi¢ mate rzeczy, ale traktowaé je powaznie’, przy czym
te ‘male rzeczy’ reprezentuje wilasnie krolik.

Nie zawsze jednak chinska frazeologia przedstawia polowanie na kroliki w pozytyw-
nym $wietle. Chinskie idiomy chengyu pokazuja réwniez krolika jako cel polowan, ktore
chociaz zakonczyly si¢ sukcesem, to osoba, ktora go upolowata nie zostata nagrodzona.
Przyktadami takich frazeologizmow sa:

—  RIEMIE ti si gou péng, dostownie: ‘krolik-umrzeé-pies-gotowaé’, czyli ‘kiedy zajace
umra, psy zostang ugotowane’. Frazeologizm ten uzywany jest do opisu ‘zastuzone;j
osoby, ktora zostata zabita’;

—  HIERNL t si quan ji, dostownie: ‘krélik-§mieré-pies-gtod’, czyli ‘pies zdecht z glodu
po ztapaniu krélika’, a wedtug informacji zawartej w stowniku ‘ludzie sukcesu nie
sa ponownie wykorzystywani po sukcesie’;

— 18RS HE dé t wang ti, dostownie: ‘osiggnac-krolik-zapomniec-kopyta/tapa’, czyli
‘zapomnie¢ zwigzaé tapy po ztapaniu krolika’, co oznacza ‘by¢ niewdzigcznym po
osiggnieciu wlasnego celu’.
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Z polowaniami wigze si¢ bardzo znana chinska historia, ktora kryje si¢ za chengyu
RAAEEE qudn 1 ji bi, dostownie: “pies-krolik-wszyscy-umrzeé’, czyli ‘wszystkie psy
i kroliki umrg’. Za czaséw Walczacych Krolestw, Panstwo Qi chciato zaatakowaé pan-
stwo Wei. Starszy lekarz Chunyu Kun, uwazat, ze bedzie to szkodliwe dla obu stron
i opowiedzial wiladcy histori¢ o psach i krdlikach goniacych si¢ nawzajem: Han Zihu to
najszybszy pies na §wiecie, a Dongguo Kun to najbardziej przebiegly krolik na $wiecie.
Pewnego razu najszybszy pies na $wiecie i najbardziej przebiegly krolik okrazyli gore
trzy razy i przeszli ja pig¢ razy. Biegnacy z przodu krolik stracit sity, a goniacy go pies
byt bardzo zmegczony. W koncu oba zwierzgta zmarly z wycienczenia. Jest to metafora
dwoch silnych krajéw walczacych i ginacych razem (KSCh).

Z polowaniami nierozlacznie zwigzany jest rowniez moment ucieczki krolika. Podobnie
jak polska frazeologia, chinska takze zwraca uwage na szybko$¢ biegu krolika, stawiajac
jego ptochliwe zachowanie w negatywnym $wietle, jak we frazeologizmach /i JR 7
t tuo lang bén, dostownie: ‘krolik-uciekaé-wilk-biegaé’, czyli ‘kto§ biegnie jak krolik
i wilk’ oraz TR/ 4 jing yudn tué ti, dostownie: ‘przestraszony-matpa-uciekaé-krolik’,
czyli ‘przestraszona malpa i uciekajacy krolik’, opisujacych ‘ucieczke w panice’.

Kolejna, powszechnie znang w Panstwie Srodka historia o kroliku jest ta bedaca
zrodtem wyrazenia SFARTFH shou zhii dai ti, dostownie: ‘strzec-pien-czekaé-krolik’,
czyli ‘strzec pnia, czekajac na krolika’. Za czaséw dynastii Song pewien rolnik praco-
wat w polu, kiedy nagle zjawit sie krolik. Zwierzg biegato, skakato dookota, az przez
przypadek uderzyto w pien drzewa i zging¢to na miejscu. Rolnik bardzo ucieszyt sig,
ze zyskal migso bez zadnego wysitku i stwierdzil, ze wcale nie musi ci¢zko pracowac,
zeby mie¢ co jes¢. Od tamtej pory codziennie czuwatl przy pniu, czekajac az zabije si¢
o niego jaki$ krolik. Dni mijaty, na polach pojawito si¢ duzo chwastow, ale zaden krolik
si¢ nie zjawit (KSCh). Odtad frazeologizm “FHRfF% shou zhii dai ti opisuje osobe,
ktéra cheiataby osiagna¢ co$ bez zadnego wysitku.

Osobliwoscia chinskiej frazeologii z leksemem ‘krolik’ jest powiazanie zwierzgcia
z falszem, nieprawdg. KSCh odnotowuje dwa idiomy chengyu o takim znaczeniu:

— B BRM gui mdo t jido, dostownie: ‘zétw-wiosy-krolik-rogi’, czyli ‘zotw ma dtu-
gie wlosy, a krolik ma dhugie rogi’, a w przenosni ‘co$ falszywego, nieistniejacego’.

W starozytnosci to chengyu odnosito si¢ rowniez do rzadko widywanych znakow,

ktére miaty zwiastowaé wojng;

— RIAHE i jido niv yi, dostownie: ‘krolik-rogi-krowa-skrzydta’, czyli ‘krolik z rogami

i krowa ze skrzydlami’, opisujace rdwniez ‘co$ nieprawdziwego’.

Wedhug chinskiej frazeologii, krélik jest takze przebiegly, o czym moze $wiadczy¢
frazeologizm %% =i jidio tuu san kii, dostownie: ‘przebiegty-krolik-trzy-jaskinia’, czyli
‘przebiegly krolik ma wiele kryjowek’, ktory przekonuje, ze ‘przebiegta osoba ma wiegcej
niz jeden plan, zeby kogo$ oszukac’.

Zaskakujace jest wyrazenie: % SkMEN # tou zhang ndo, dostownie: ‘krolik-glowa-
matpa-gtowa/mozg’, czyli ‘gtowa kroélika i glowa maltpy’, ktérego mianem mozna okresli¢
osobe brzydka lub o obscenicznym wygladzie. Frazeologizm ten méwi wprost o brzy-
docie krolika i za pomoca nietypowego polaczenia krolik-matpa podkresla te negatywne
cechy wygladu.

Ostatnim analizowanym w niniejszym artykule chengyu jest ®ALINIE t si hii béi,
dostownie: ‘krolik-umrzeé-lis-smutny’, czyli ‘lis byl smutny, gdy umart krélik’, ktére
oznacza smutek z powodu nieszczg¢§¢ towarzysza. Chociaz to idiom chengyu ma wydzwigk
negatywny, nie wskazuje na zadne zte cechy krolika.
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PODSUMOWANIE

Ze stownikdw obu jezykow wyekscerpowano tacznie czterdziesci dwa frazeologizmy
z leksemem °‘krolik’ (lub ‘zajac’), z czego dziewigtnascie stanowily wyrazenia polskie,
a dwadziescia trzy chinskie. W przypadku jezyka polskiego za nacechowane pozytywnie
mozna uzna¢ trzy z nich (‘«co$» nie zajac, nie ucieknie’; ‘praca nie zajac, nie ucieknie’;
‘robota nie zajac, nie ucieknie’), negatywnie trzynascie (‘krolik doswiadczalny’, *potulny
jak krolik’, ‘mnozy¢ si¢ jak kroliki’, ‘oczy czerwone jak u kroélika’, ‘krewni i znajomi kroli-
ka’, ‘wyciagac krolika z kapelusza’, ‘rozrabia jak pijany zajac[w kapuscie]’), ‘«kto$» siedzi
jak zajac (pod miedza; w zycie; w kapuscie)’, ‘«ktos» $pi jak zajac na miedzy’, «kto$»
ztapatl zajaca’, ‘«kto$» ma (zajaczka, zajaczki) w glowie’, ‘«kto$» (lekliwy, tchorzliwy)
jak zajac’, ‘zajgcze serce’), a neutralnie trzy (‘moda na kroliki’, ‘nosi¢ kroliki’, ‘«kto$»
puszcza (zajaczka, zajaczki)’). Jest to niejako subiektywna ocena autorki pracy, poniewaz
tylko nieliczne definicje hastowe zawieraty kategoryzujace sfer¢ ich uzycia kwalifikatory
stownikowe, a o nacechowaniu semantycznym niektérych wyrazen moze decydowac
kontekst uzycia.

W przypadku jezyka chinskiego przeanalizowano trzynascie pozytywnych oraz dziesi¢é
negatywnych idioméw chengyu. Niewatpliwie na pozytywny wizerunek krolika w jezyku
chinskim ma wptyw kultura, w ktorej kojarzony jest on z ksi¢zycem (co wida¢ m.in. pod-
czas obchodéw jednego z najwazniejszych chinskich $wiat — Swieta Srodka Jesieni) oraz
fakt, ze zajal jedno z dwunastu zaszczytnych miejsc posrod zwierzat chinskiego zodiaku,
co znajduje odzwierciedlenie w liczbie frazeologizmdéw zwigzanych z czasem (dwanascie).

Wazng réznicg w symbolice krolika w obu krajach stanowi sposob postrzegania jego
zycia. Wydaje si¢, ze kultura chinska bardziej podkresla ptodnos¢ zwierzgcia i faczy je
z dlugowiecznos$cia, polska natomiast uznaje jego zywot za krotki. Jednak to w pol-
skim wyrazeniu ‘mnozy¢ si¢ jak kroliki’ mozna odnalez¢ nawigzanie do jego ptodnosci.
W chinskich idiomach chengyu brak takiej analogii.

Poréwnujac zasoby frazeologiczne obu jezykdéw, mozna jednak dostrzec pewne podo-
bienstwo: krélik jest ptochliwy. Jezyk polski wprost wskazuje, ze kto$ jest ‘(Igkliwy,
tchorzliwy) jak zajac’. W jezyku chinskim natomiast mozna odnalez¢ nawigzania do
tej cechy charakterystycznych zwierzecia w chengyu odnoszacych si¢ do jego ucieczki.
Podkreslaja one jego czujno$¢ i ostroznos¢. Charakterystyczne dla jezyka chinskiego jest
roéwniez wystepowanie wyrazen odnoszacych sie do polowan na kroliki, z ktérych mozemy
dowiedzie¢ sig, ze czgsto wysylano za nimi psy goncze lub wypuszczano drapiezne ptaki.
Zastanawiajace jest, ze mimo tak pomys$lnego obrazu kulturowego zwierzgcia, frazeologia
chinska taczy je, chociaz nie zawsze w sposob bezposredni, z kilkoma negatywnymi
cechami, takimi jak bycie podstgpnym, fatszywym, czy nawet brzydkim.

Tak jak zauwazono powyzej, polskie wyrazenia frazeologiczne nawiazuja do krolika
W sposob bezposredni, np. przy uzyciu poréwnan: ‘potulny jak krolik’, ‘oczy czerwone
jak u krolika’, ‘mnozy¢ si¢ jak kroliki’. W jezyku chinskim natomiast krolik czasami nie
jest opisywany wprost, przyktadowo: £ %R T+ yu tii dong shéng, dostownie: ‘jadeit-kro-
lik-wschéd-wschodzi¢’, czyli ‘ksigzyc wschodzi na wschodzie’, oznaczajgce ‘wieczor’,
w ktorym krolik jest utozsamiany z ksigzycem lub nocg, a nie ze zwierzeciem. W kilku
przypadkach nacechowanie semantyczne idiomow chengyu nie zalezy od wystepowa-
nia leksemu ‘krolik’, przyktadowo: %FEINIE f si hu béi, dostownie: ‘krolik-umrzeé-
lis-smutny’, czyli ‘lis byl smutny, gdy umart krélik’, oznaczajace ‘smutek z powodu
nieszcze$¢ towarzysza’, w ktorym krolik nie wprowadza negatywnego znaczenia oraz
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W4 shi zi bo tu, dostownie: ‘lew-ztapaé-krolik’, czyli: ‘lew poluje na kroliki’,
a w przeno$ni ‘robi¢ mate rzeczy, ale traktowaé je powaznie’, gdzie mimo pozytywnego
wydzwigku idiomu chengyu, krolik jest zobrazowaniem matych, mniej waznych spraw,
a wigc sam w sobie ma znaczenie negatywne.

Frazeologizmy z komponentem animalistycznym stanowig jedng z najwazniejszych
czescei frazeologii i uwazane sg za uniwersalny srodek wyrazania we wszystkich jezykach
(Spaginska-Pruszak). Analiza polskich i chinskich jednostek frazeologicznych pozwolila
na konfrontacj¢ zawartego w nich jezykowego obrazu krélika, jednak warto zauwazyc¢,
ze choc¢ jest to obraz jedynie fragmentaryczny, to mozna uzna¢ go za wazny wycinek
jezykowego obrazu $wiata, ktory zgodnie z lubelska szkola JOS ma charakter Scisle
semantyczny i opiera si¢ gtownie na zalozeniach jezykoznawstwa kognitywnego. Jak
twierdzit tworca tej szkoly, Jerzy Bartminski, petna rekonstrukcja jezykowego obrazu
$wiata pozwala odda¢ mentalno$¢ przecietnego uzytkownika jezyka, stan jego wiedzy
o $wiecie, jego przekonania oraz wierzenia (Bartminski, s. 14). Rozszerzenie analizy
o inne jednostki jezykowe o odmiennej budowie niz polskie zwigzki frazeologiczne lub
chinskie idiomy chengyu, z pewno$ciag umozliwiloby odtworzenie bardziej doktadnego
obrazu zwierzgciu utrwalonego w obu jezykach.
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DAGGER AND COMBAT KNIFE IN BAGRATID ARMENIA
(LATE 9TH-MID 11T™ CENTURY)*

ABSTRACT: The article analyzes the Armenian short-bladed edged weapons (cold
weapons) of the Bagratid era (late 9"—mid 11t centuries). The author distinguishes
two types of such weapons — daggers and combat knives, which were used as backup
weapons after the loss of the main one on the battlefield or as the main weapon of
personal defense in everyday life, which is especially emphasized in the Armenian
chronicles of the time. It is noted that there are practically no references to daggers
(nupnyl — dashuyn) in written sources, but there are descriptions of knives (il
— danak) used for combat purposes.

The author analyzes pictorial sources depicting knives (miniatures “The Kiss of Judah”
(11th century) and “The Sacrifice of Isaac” (10th century), as well as reliefs from the
Holy Cross Cathedral on Aghtamar Island (915-921), where commoners, fighting against
animals, possibly hold combat knives or daggers.

The criteria for distinguishing between combat and household blades have been deve-
loped, thanks to which, among the entire array of archaeological material, we have
identified and described one dagger from Dvin (9t century) that had a combat purpose,
taking into account its size, large width, and length of the blade.

KEYwWORDS: Armenia, Bagratids, combat knife, dagger, Byzantium

GENERAL CHARACTERISTICS OF A DAGGER AND A COMBAT KNIFE

When studying oriental-bladed weapons (including those from Armenia), the vast
majority of researchers focus on the period of the 18t and early 20t centuries, when
a large number of sabers, daggers, and combat knives characterized by elaborate decoration
and high-quality steel originated. However, historical research often overlooks the
Middle Ages due to the limited number of sources. In an effort to change this trend,
we decided to analyze the armaments of medieval Armenia during the Bagratid era
(late 9th—mid 11th centuries). As a frontier between Christian-Byzantine, Arab-Persian
(Islamic), and Nomadic civilizations, Armenia was forced to constantly defend its territory
from neighboring interference, which, in turn, contributed to the development of armaments
and the adoption of the best military innovations from all sides.

In the present study, we will focus on only one type of weapon of the time, namely,
cold short-bladed weapons (Toyichkin 2007, p. 28). We can distinguish two main types:
double-edged (daggers) and single-edged (combat knives), which in turn could be straight
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or curved (Kochkarov 2010, p. 157). They were used in close combat for piercing, and
less often for cutting (Gorbunov, p. 79).

Blades were usually worn in two ways: in a sheath (tied to a loincloth) or behind
the shoe’s shaft. In general, daggers and combat knives were treated as additional
weapons used by both infantrymen and horsemen for self-defense in case of emergency
(Harut’yunyan, pp. 84-85).

However, when we started studying short-bladed weapons, we immediately faced
the problem of research methodology, because theoretically, even knives could become
weapons in case of a threat (Nadolski, p. 68; Vladimirov, pp. 67-68; Gorbunov, p. 76).
Therefore, our primary task is to determine the criteria for determining which blades
were originally designed for combat purposes.

There are two main approaches to distinguishing short-bladed weapons from the
general mass of archaeological finds. The first is to determine the minimum length of
the blade. Marcin Lewandowski believes that blades larger than 15 cm can be considered
combat weapons (p. 104), while Anatoliy Kirpichnikov (p. 71), Andrzej Nadolski (p. 68)
and Iskander Izmaylov (p. 56) speak of 20 cm. At the same time, blades longer than
40 cm should be classified as short swords (Lewandowski, p. 104).

At the same time, this approach is subject to some criticism in modern historiography.
Sergey Vladimirov (pp. 67—68) and Umar Kochkarov (2008, pp. 78-79; 2010, p. 158)
believe that even such long blades could have a specific economic purpose and be used
in domestic use.

Therefore, in addition to the size of the blade, we should also take into account the
presence of other external features, in particular the cross-guard, which served as a kind
of stop for a strong stabbing blow and is perhaps the best evidence that the blade was
used for combat purposes. However, Vadym Gorbunov (pp. 76, 79) says that in reality
most daggers or combat knives do not have cross-guards, therefore, the main criterion
is still the size of the artifact. In our study, we will use both approaches (Fig. 1).

DAGGER AND COMBAT KNIFE TERMINOLOGY

In Armenian medieval chronicles, there are practically no references to daggers —
nupnyl (dashuyn),! while we know of single references to knives — nufuuly (danak).
Chroniclers described knives as a weapon for self-defense or murder,2 emphasizing that
they were small, so they could be easily hidden (e.g., in the shoe shine; Voskanyan,
p. 127).3 Matthew of Edessa (12t century) recalled how the commander of the Hamay
fortress in Turkestan, a Kurd by birth, having arrived to bow before the sultan Alp

I Similar are the terms nupluuly (danak) and nupnifiuly (dashunak) used in the literature to refer
to short straight daggers (Arrak’elyan 1958, pp. 150-151; Voskanyan, p. 128). It is worth noting that
the term fuwlipuyy/fuwilisiy (khanjal/khanchal), which is known among researchers of oriental weapons,
appears in Armenian chronicles only in the late medieval and early modern periods. The term itself
first appears in Persian written sources as early as the 10th century, although it is characterized as
a dagger only during the Safavid period. See more: Toyichkin and Nazarenko 2013, pp. 268-270;
Khorasani 2006, p. 219; Khorasani and Toichkin 2014.

2 See: Matthew of Edessa 1993, no. 3:63, p. 102; Urrhayets’i, Part 3; Mamikonean, pp. 23-24;
Mamikonyan, pp. 78-79; Smbat Sparapet 1974, p. 88, 147, Smbat Sparapeti 1956, part 574, 721.

3 The Byzantine emperor Leo VI (886-912) is also known to have carried a boot knife (D’ Amato
2012, pp. 5, 45).
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Arslan (1063-1072), pulled out two knives (qlplynt nublnuli, zerku danakn) hidden in
his shoes and attacked the sultan and stabbed him (Matthew of Edessa 1993, no. 2:58;
Urrhayets’i, part 2).4

Another reference to the combat use of knives dates back to 1073, when the Muslim
emir Amr-Bakr organized a feast, allegedly to cement a truce with the Sasun prince Tornik.
However, during the celebration, the emir tried to kill Tornik, who had no weapons with
him “except a small knife; he struck the emir with it” (puyg hnpp nubnulny hwpkuy
quilhpugl’, bayts’ p’vok’r danakov hareal zamirayn; Matthew of Edessa, no. 2:61;
Urrhayets’i, part 2).5

Analyzing the above-mentioned quotations from Matthew of Edessa, Karine Voskanyan
suggests that when the author speaks of a knife (qubuuly danak), he was referring to
a dagger (nupnyh dashuyn; Voskanyan, p. 127). One such example is the capture and
sacking of the city of Ani by the Seljuks in 1064, where the chronicler wrote:

All the infidel troops had very sharp knives, one in each hand and a third between their
teeth (Matthew of Edessa, no. 2:22; Urrhayets’i, part 2).6

We believe that the chronicle refers most likely to knives, as the chronicler emphasizes
that they are small and could not pierce armor (Matthew of Edessa, p. 349, section 102:4).
This confirms our aforementioned thesis that even simple knives could become a weapon
in case of a threat (Nadolski, p. 68; Vladimirov, pp. 67—68). Also, the chronicler mentions
the existence of “expensive knives” that served as valuable gifts during the exchange of
goods between embassies (Matthew of Edessa, no. 3:53; Urrhayets’i, part 3).7

ARCHAEOLOGICAL FINDS OF DAGGERS AND COMBAT KNIVESS

Armenian historiography has not developed any typology or clear criteria for
distinguishing combat blades from household knives (Voskanyan, p. 127). Moreover,
the presence among archeological finds of only fragments of blades does not allow for
their unambiguous identification in any way (Arrak’elyan 1958, pp. 150-151).°

4 A similar description is found in the work of Smbat Sparapet (1974, p. 48; Smbat Sparapeti
1956, part 520).

5 See also: Smbat Sparapet 1974, p. 49; Smbat Sparapeti 1956, part 521.

O wmhwwpuly wldliluhi qoppl wibiophiuug mbalbhl puboul pupwunip, qliplniub nibdgny jlplnulaoui
dlmult b quEyh nibilgny juanwadnifull — arrhasarak amenayn zork’n anorinats’ unein danak k’ajasur,
zerkusn unelov yerkosean dzerrsn yev zmekn unelov yatamunsn

7 See also: Smbat Sparapet 1974, p. 77; Smbat Sparapeti 1956, part 560.

8 Tt is worth noting, that in the article we referring to Armenia within borders from the late
9th—mid 11t centuries, however, if we talk about archacological finds, we were able to get acquainted
only with the finds located in the History Museum of Armenia in Yerevan. It should also be noted
that the greater part of the former Bagratid Armenia’s territories is now located in Turkey (so-called
“Western Armenia”). Turkish archaeologists mainly studied the Turkic period of the history of these
lands (after the 11t century). This situation can be explained by the long-standing political conflict
between Armenians and Turks.

9 Researchers from other countries of Central and Eastern Europe face a similar problem, where
due to the small number of dagger and combat knife samples it is almost impossible to create a com-
prehensive typology of cold short-bladed weapons (Marciniak-Kajzer, p. 155).



34 DMYTRO DYMYDYUK NR 1-2

The researcher of the Armenian village of Amberd, Sergey Harutyunyan, suggested
that only those samples that were double-edged and had a cross-guard between the blade
and the handle, which was made of a separate piece of iron and protected the hand during
the strike and prevented it from slipping, could be considered a dagger (Harut’yunyan,
p- 84). From the entire mass of finds from Amberd, the historian identified three blades,
which he classified as daggers (Harut’yunyan, pp. 84—85). Unfortunately, the redrawing
of these samples and their exact dating is not known, therefore we cannot use them in
this article.

Meanwhile, Hamlet Petrosyan points out that even blades without a cross-guard can
have a combat character. Analyzing the finds from the Armenian village of Garni, the
researcher divides the knife finds into three types, where only the second type (single-
edged knives with a straight blade that tapers evenly) could have been of a combat nature,
but the length of most blades does not exceed 10—12 cm, and fragments of some of
them are too small to draw any conclusions (Petrosyan, pp. 39-40, 134, pl. XV: 7-8).10

Perhaps the largest number of finds come from Dvin and were studied by Karo
Kafadaryan and Aram Kalantaryan.!! The researchers identified three types of short
blades: straight, curved (the so-called “sickle-shaped”), and straight with a slight curve
at the tip (Ghafadaryan, yev K’alant’aryan 2002, p. 118).12 They tried to derive certain
patterns by pointing out that most early medieval fighting knives or daggers had straight
blades, while curved blades spread in later centuries (Kalantarian, p. 162).

Despite attempts to systematize the archaecological material, both archeologists still
lack clear criteria for distinguishing combat knives from household knives. For example,
A. Kalantaryan called a small knife a dagger because it has a double-edged blade and
a copper ring at the junction with the handle for a tighter biding (History Museum of
Armenia, f. Dvin, inv. no. 2856/71/85; Kalantarian, p. 73, 102, table XII:1, fig. 4: 7).
When reviewing the present find, we noticed that the blade is actually single-edged, and
its short length (6.8 cm) indicates that it is rather a knife.!3

At the same time, K. Kafadaryan briefly described several straight, single-edged
knives (10th—13th centuries) with blades 9-12 cm long. However, due to the fact that
they were found next to other types of weapons, the researcher classified these knives as
weapons (Ghafadaryan 1952, pp. 164-165, fig. 146).14 At the same time, S. Harutyunyan

10 Babken Arakelyan also studied medieval Garni. In his work, he presented 8 “daggers” without
giving their description or dating. For the most part, these are fragments of ordinary knives, the
length of which does not exceed 12 cm, which is why we cannot consider them “daggers” in this
work (Arrak’elyan, yev Karakhanyan, p. 51, fig. 8).

11" See: Kalantaryan 2008, p. 73, 102, pl. XII: 1, 3-5, fig. 4: 7, 9; Kalantarian, p. 162, figs. 34: 1-9,
14, 16; Ghafadaryan, yev K’alant’aryan 2002, append. LVIIL: 1-2, 7-8, fig. 25: 1-9, 14, 16;
Ghafadaryan 1982, pl. XIV: 1.

12 There were also folding blades, but these were exclusively knives. There is a well-known
discovery of a folding knife from Ani with a bone handle (10t century; History Museum of Arme-
nia, f. Ani, inv. no. 123/1194; Arakelyan, fig. 156: 5; Abrahamyan, p. 50, fig. 3).

13 Another researcher who paid attention to the cold short-bladed weapons from Dvin was
B. Arakelyan. He published several summarizing works on the history of medieval Armenia, where
he included photographs and illustrations of several blades (calling them daggers) that had previously
been published in the works of A. Kalantaryan and K. Kafadaryan. Unfortunately, the researcher
did not provide any description or scale of the artefacts in his works (Arakelyan, figs. 157: 1-2, 4;
Arrak’elyan, pp. 150-151, pl. XII; 1976, p. 189).

14 See also: Ghafadaryan 1982, pl. XIV: 1.
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notes that they are too small and single-edged, so their combat purpose is questionable
(Harut’yunyan, p. 88, fig. 63—64). We believe that these are utilitarian items, such as
knives, which the warriors also carried with them, for example, for cutting some food.

In general, most of the works of the above-mentioned researchers suffer from a lack
of information on the size of the find, a single- or double-edged blade, and the description
and dating of published artifacts. At the same time, daggers or combat knives were
mostly redrawn without a clear scale and presented mixed with knives, which is why the
published materials can be used only indirectly. Also, in the historiography, there was no
distinction between “combat knives” and “daggers,” and all blades were conventionally
divided into knives and daggers, without clear criteria for this.

We were able to personally examine and measure some of the blades that were
presented in the works of the aforementioned researchers on the history of Dvin, Garni,
and Amberd.!5 Only those finds of which we were certain of the size and dating were
included in the analysis.!® We determined that in most cases the length of the blades
does not exceed 16—17 cm. They are narrow (about 2-2.5 cm) and have no cross-guards.
We can conditionally classify them as household tools. We do not exclude the possibility
that they could have been used as weapons if necessary, but we assume that their use
in households was their primary purpose.!’

Of the material we have studied, only one blade stands out from the rest of the finds
due to its weight and greater length and width.!8 There is an artifact from Dvin, which
was published and described in the works of A. Kalantaryan and K. Kafadaryan and
dated to the 9t century (Fig. 3).1° The find was discovered in 1973 in the center of Dvin,
where weapons’ workshops were located, therefore we can assume that it was a local
production. Other findings from this place came from a later period (12th—13th centuries)
or were knives.

It is a double-edged dagger with a combat character in the form of an elongated
rectangle, which only begins to gradually taper near the tip (Ghafadaryan, yev K’alant’aryan
2002, p. 118, fig. 25: 7; append. LVIIIL: 1). The artifact has no a cross-guard. Most likely,
it could not have been present at all.20 Unfortunately, the conservation of the artifact
was done poorly.

A characteristic feature of this blade is that the end of the blade is curved. Most likely,
the tip of the blade was straight but suffered some damage. It is not known whether
archaeologists found it in this condition, or whether during cleaning and renovation, the

I5 Tt should be noted that the finds of short-bladed weapons from Ani are sparse. They are
neither described nor dated, so we cannot use them in this case. See: Musheghyan, pp. 139-140.

16 We sincerely thank the staff and management of the History Museum of Armenia in Yerevan
for their permission and assistance in working with the museum’s collections.

17 The aforementioned discoveries from Amberd are not taken into account, as we do not know
their dating, and an illustration is not available (Harut’yunyan, pp. 84-85).

I8 There is also one more dagger from Dvin, which corresponds to our requirements and has
combat character. However, it was dated by archeologists for the 12th—13th centuries, therefore we
will not use it in our work (Ghafadaryan 1982, pl. XIV: 1; History Museum of Armenia, f. Dvin,
inv. no. 1980/85/54).

19" Specifications: overall length — 27.3 cm, blade length — 22.3 c¢m, blade width — 4 cm, length
of the preserved handle — 5 cm, handle width — 3-3.2 cm, handle length — 3.4 cm.

20 Two more samples of narrow and long blades from Dvin also can draw attention, but we
do not take them into account, due to the lack of clear illustration and information about their size
(Ghafadaryan 1952, pp. 164-165, fig. 146; 1982, pl. XIV: 1).
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tip of the blade was reattached and acquired its curved appearance. The unique feature
of the dagger is that the wooden handle, which was attached to the tang by a full tang
technique, is partially preserved, as evidenced by a preserved rivet.2!

DAGGERS AND COMBAT KNIVES IN FIGURATIVE SOURCES

If we look at the iconography, most medieval miniatures depict knives rather than
daggers. First of all, we are talking about the scenes of “The Kiss of Judas” (11th century),
where the Apostle Peter cuts off Malchus’ ear with a knife2? (Figs. 2, 4) and “The Sacrifice
of Isaac” (10t century), where Abraham is about to kill Isaac with a knife (Gospel, MS.
2555, f. 8v) (Fig. 5).23 The images show that these are small knives without a cross-
guard, the length of the handle is almost equal to the length of the blade.24

More difficult to interpret the reliefs from the Church of the Holy Cross on Aghtamar
Island (915-921). These are two scenes of unarmored commoners fighting a lion and
a bear (Figs. 7-8). In both scenes, a man holds a cold short-bladed weapon with his
little finger facing the blade and strikes from top to bottom with a stabbing blow. In both
cases, there is a barely visible membrane at the junction of the blade and the handle,
which can be interpreted as a kind of cross-guard between the blade and the handle.?’

The scene of the fight with the lion shows that the length of the handle and the blade
are almost the same, which is more similar to the above-mentioned images of knives. We
believe that the artist, choosing to represent a combat weapon — a dagger or a combat
knife (to fight against a dangerous animal), simply proportionally increased the size of
the knife, making it appear large and similar to a combat weapon.

CONCLUSIONS

To summarize, we can say that combat knives and daggers were used as backup
weapons after the loss of the main weapon on the battlefield. Their purpose was to
cut but first of all to pierce. The chronicles of the Bagratid era mention only knives
(nwbnuly, danak), which were used as a weapon of personal defense. Instead, there is
virtually no mention of daggers (nupnuyli, dashuyn). When it comes to pictorial sources,

21 There are two main techniques of attaching a handle material to a tang: a hidden tang technique
and a full tang technique. With the hidden tang technique, a ready-made handle is slipped on the
narrow, rod-like tang and fixed on with a cap. In the full tang technique, the tang is made wide and
covered with wooden plates (scales) on both sides, which are fixed with several pins (rivets) (Fig. 1).

22 1t should be noted that the Gospel of Matthew (26: 52) says that the apostle cut off an ear
with a sword (Dionizjusz z Furny, p. 129). We are aware of representations of the Apostle Peter
with a sword in early medieval Armenian iconography (Dymydjuk, fig. 40), but many more images
show him with a knife. See comparison with Byzantine iconography: Fig. 6.

23 See the comparison with Byzantine iconography (Homilies of Gregory of Nazianzus,
MS. Gr. 510, f. 362v). Note that, as in the previous case, some miniatures show a sword instead of
a knife. There is a well-known miniature from the Echmiadzin Gospel (989) (MS. 2374, f. 8r), but
the image of a long blade was partially destroyed.

24 Similar images and archaeological discoveries of knives are found in Armenia and Byzantium
(D’Amato 2010, p. 78, fig. 20, 33; Petrosyan, pl. XV: 4).

25 In historiography, various assumptions were made about the interpretation of the relief. Joseph
Orbeli mistakenly believed that the relief with the lion depicts a folding knife because its handle
was too long, while the relief with the bear depicts a sword (Orbeli, pp. 107, 142). David Nicolle
pointed out that the reliefs depict a combat knife; John Davies used a “long knife” and Sirarpie Der
Nersessian a dagger (Nicolle, p. 45; Davies, p. 93; Der Nersessian 1965, p. 18).
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most miniatures depict knives rather than daggers. The only exception is the reliefs from
the Church of the Holy Cross on Aghtamar Island, where commoners may be holding
combat knives or daggers while fighting animals.

Instead, archaeological sources proved to be the most informative in this case. Among
the entire array of archeological materials, we have identified one dagger that had a combat
purpose, taking into account its mass, large width and length of the blade (over 22 cm).
The find comes from Dvin and dates to the 9t century.
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Fig. 1. Construction of a dagger: a — blade; b — blade’s edge; ¢ — tip; d — top of the blade;
e — fuller; f — handle, g — handle grip; h — pommel; i — mouth of the scabbard; j — metal bands;
k — tip of the scabbard; 1 — long axis; m — tang; n — rivet cap; o — rivet; p — bolster; q — cross-
guard; r — planch; s — leather; t — silver case (Astvatsaturyan, fig. 2)

Fig. 2. Miniature “The Kiss of Judas”, 11th century (Melitene Gospel, MS. 974, f. 2)
(Mazaewa, and Hratschja, ill. 9)



40 DMYTRO DYMYDYUK NR 1-2

Fig. 3. A double-edged dagger from Dvin (Armenia), 9% century
(History Museum of Armenia, f. Dvin, inv. no. 2614/118/73). Photo by the author

Fig. 4. Miniature “The Kiss of Judas”, late 10th—early 11th century
(Gospel from the village of Areg in Armenia; Kouymjian, fig. 20)
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Fig. 6. Mosaic “The Kiss of Judas”, 11t century, Monastery of Nea Moni (Chios, Greece)
(D’Amato 2010, p. 70)
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Fig. 7. Relief “Fighting the Lion”, 915-921. Cathedral of the Holy Cross, Aghtamar
(Lake Van, Turkey). Photo by the author
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Fig. 8. Relief “Fighting a Bear”, 915-921. Cathedral of the Holy Cross, Aghtamar
(Lake Van, Turkey). Photo by the author
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INVENTED TRADITIONS OF THE TURKISH ALEVIS —
THE GATHERING HOUSE (CEM EVI),
PRAYER CEREMONY (CEM),

AND RELIGIOUS MARRIAGE CEREMONY!

ABSTRACT: The Alevis form a heterogeneous community in Turkey, which was
historically associated with the Turkish tribes called Kizilbas. Their descendants created
a syncretic socioreligious system that consisted of various elements, mainly of the
pre-Islamic Turkish beliefs, as well as Sunni and Shia Islam (including diverse Sufi
movements). The 20t century brought political, economic, and ideological changes,
which necessitated the modification of the social and religious worldview of the Alevis.
These changes may sometimes be perceived as an invented tradition or as changes that
are indispensable to preserve the integrity of the group and its worldview. In both cases,
they may cause important modifications in the traditional institutions and the symbolic
culture. The phenomenon may be observed in many aspects of the Alevis’ culture. The
aim of this paper is to analyse the problem of cultural change and the re-construction
of the tradition of the Alevis’ culture on the basis of three examples: the creation of
the gathering house (Tur. cem evi), rituals of the prayer ceremony (Tur. cem) related
to the ceremony of Raising the Light (Tur. ¢erag uyandirmast) and the contemporary
religious marriage ceremony which takes place in front of the Alevi leader (Tur. dede)
in the gathering house.

Keyworbps: Turkish Alevis, invented tradition, religion, religious ceremonies

ALEVIS — DEFINITION

The Alevis are a heterogeneous socio-religious community that is present in Turkey.
Historically they were affiliated with the Turkmen tribes called Kizilbas, supporting the
Safavid dynasty in Iran. But their worldview is often described as syncretic. It contains
mainly Sunni and Shia Islam elements (including diverse Sufi movements and a great
reverence for Imam Ali and Twelve Imams), as well as the elements of pre-Islamic Turkish
beliefs (with a strong position of animism), Buddhism, Zoroastrianism or Christianity.
The socio-ideological specificity of the group is expressed, among others, in their rituals
connected with the tribe-kinship system, as well as with the initiation and introduction
of a new member into the society. All of that differentiates the Alevis’ culture from their
Sunni environment in Turkey.

Another element, that is very important to the Alevis’ doctrine and their identity,
is the historical consciousness of the group, which they have created on the basis of
a common perception of being in danger and the necessity to hide. At the end of the
15t century, the ancestors of the contemporary Alevis were treated as internal, ideological,
and political enemies by their rulers because they had sympathized with and supported

I The text is based on the research which has been conducted by the author of this article in
Turkey, Germany and Poland since 2005.
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Safavid and Shia enemies of the Sunni Ottoman dynasty. Especially sultan Selim I the
Grim (Tur. Yavuz Sultan Selim) is connected with the first humongous tragedy which
has been preserved in the collective memory of the Kizilbas-Alevis. Before the campaign
against Shah Ismail I, approximately 40 thousand men and boys were killed on the
sultan’s order. And because some parts of the Kizilbag were connected in Anatolia with
the Bektashi Order of Dervishes in Hacibektas, the central fekke was closed and the
dervishes were persecuted as well. The second great wave of persecution that the Kizilbag-
Alevis survived took place after 1826 when the janissary corps was abolished because
the Bektashis were tightly connected with this formation. The Bektashi Brotherhood
was delegalized and many dervishes were killed. The acts of intolerance, pursuing, and
tormenting of the Alevis could be observed throughout the whole history of the Ottoman
Empire, and unfortunately, many examples can be found in more recent times (Bozkurt F.
2005, pp. 66—68; Inalcik, pp. 51-52, 279, 189, 291-298; Shaw, p. 142; Yaman A. 2007,
p- 96). In the past, global persecution, as well as local acts of intolerance, caused the
Alevis to hide their ideas and rituals. What was worse, the transition of the tradition was
very often broken, and new generations had to re-create their knowledge and rituals if
they had no one qualified to teach them.

INVENTED TRADITION — WHAT IS IT? WHAT IS IT IN THE CASE OF THE ALEVIS?

We can think of cultural change, which is a natural process happening in every society,
as a special kind of change understood as the invention of a tradition. All traditions,
even those that claim to be very old, were invented in the past and are usually subject to
change and modification all the time, even though the process has not been noticed by
society. As a matter of fact, the invented tradition may represent both types: a tradition
that is invented and constructed by some authorities from scratch for a particular purpose
or which is developed by them because of some needs, and a tradition spontaneously
created and established in a relatively short period of time (within a few years or during
the lifetime of one generation). According to Eric Hobsbawm'’s definition, the “invented
tradition is taken to mean a set of practices, normally governed by overtly or tacitly
accepted rules and of a ritual of symbolic nature, which seek to inculcate certain values
and norms of behavior by repetition, which automatically implies continuity with the past”
(Hobsbawm, p. 1). Actually, every tradition is constantly invented as it is changing as
long as the culture changes. In the case of the Alevis, we cannot speak about “inventing”
their traditions from the beginning. However, the challenges of the 20th and 215t centuries
linked with great political and social transformations in Turkey, as well as with the
progress of the technological civilization make some changes and inventions necessary
for their tradition to continue.

The present paper presents an attempt to analyse three elements of the Alevis’ tradition,
which may be regarded as invented, profoundly modified, or transformed. The first one
refers to the invention of the gathering house (Tur. cem evi), where almost all religious
ceremonies take place. The second one concerns the ritual of Raising the Light (Tur. ¢erag
uyandirmast), which is an important part of the prayer ceremony (Tur. cem). The third
one is focused on the contemporary religious marriage ceremony, which is held in front
of the leader of an Alevi community (Tur. dede) in the gathering house.
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THE INVENTION OF CEM EVI

For centuries the Alevis have been keeping in secret their cultural characteristics,
including their religion and ceremonies, because of the fear of persecutions. In the Alevis’
villages there were no mosques, as there was no need for that. Nevertheless, they also
did not build their own prayer houses. Moreover, the Alevis’ group did not develop their
own architectural pattern either. In the past, the religious ceremonies of cem took place
in secret, whenever the participants of the ceremony considered it appropriate. Thus, the
cem ceremonies could be conducted in the rooms of the biggest houses in the village as
well as in a sheep shed, a stable, or in the forest in an open space. In the democratic,
secular, respecting human rights Republic of Turkey, the Alevis have not had any official
cem evis, which means the places for religious ceremonies. Still, the status of cem evis is
not fully regulated, although it is one of the most important problems for contemporary
Alevi society. But at least since the middle of the 20t century, when large groups of
people started migrating to the cities, the Alevis felt the need to have their own places
of worship and wanted to construct them. In contemporary times, the cem evis are
usually built by the members of the Alevi society with the help of fees and contributions
(Godzinska 2016, pp. 150-170; Rengber, pp. 73-86).

The architectural plan and concept for the cem evi had to be constructed almost from
scratch. Some examples of such construction could have been taken from the prayer
chamber in the Bektashi tekke in Hacibektas. However, those who wanted to build their
houses of worship and gather since the middle of the 20th century did not have the chance
to see the Bektashi ceremonies in the ceremonial chambers and halls of the tekke. Thus,
the space had to be arranged according to the needs dictated by the cem ritual itself.

In the ceremony of cem, men, and women participate as equal members of the society,
souls (Tur. can) in which the Absolute Truth, which means God, is present. Therefore,
the participants sit in a circle facing each other just like they would face the God who is
present in every participant of the gathering. That is why cem is sometimes called halka
namazi, which means ‘prayers in the circle’. The space should allow the participants to
sit and pray in the circle. The special place is reserved for the community leader, dede,
who runs the ceremony, as well as for the zakir, a person who recites all prayers with
the accompaniment of the traditional instrument saz. During the ceremony, candles or
electrical lamps are lit as a symbol of Enlightenment. There is also the semah ritual
dance whirled by participants. And at the end of the ceremony, the participants share
the ritual food, which is very often prepared after the sacrifice of an animal. Therefore,
in the cem evi not only the prayer hall should be arranged, but also some space for the
provision and kitchen facilities.

The whole functional and practical space must be filled with ideological elements.
Therefore, on the walls are pictures of the twelve imams, imam Ali, Hac1 Bektas Veli or
other patrons of the local community, a portrait of Atatiirk, or a Turkish flag. Sometimes
books about Alevism, anthologies of the prayers, or saz instruments are kept and exposed
in the prayer halls or the chambers.

In the past, cem rituals were organized in private houses or even in stables, since the
functional aspect was the most important. Such a space could be arranged ad hoc for
the time of the ceremony. It must also be noticed that a special arrangement is needed
in the space which has not been originally designed as a ritual space and which has
been adapted for the purpose of the ceremony. Not only basements but also attics full
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of construction elements such as niches, columns, stairs, etc., could be arranged for the
ceremony space (Godzinska 2014, pp. 31-34).

All elements of the Alevi worldview and their full ideological program may be
displayed in the cem evis or ceremonial cem halls, which are constructed from scratch
or arranged in an empty space.

The central cem evi in the city of Erzincan (Tur. Erzincan Merkez Cem Evi) is
a big architectural complex and the worship chamber is only a part of the Erzincan
Province Centre of the Hadji Bektash Veli Foundation for the Anatolian Culture (Tur. Hact
Bektas Veli Anadolu Kiiltiir Vakfi, Erzincan Siibesi). Within the Centre, the offices of the
Foundation, except for the cem evi chambers, the kitchens, the place to sacrifice animals,
an eating room, a conference room, classes for saz training, a library and a reading
room, a little hostel, and even a funeral office with a necessary infrastructure are located.

The cem hall in the Erzincan Cem Evi is of a circular shape, with the vault divided
into twelve parts as a symbol of the twelve imams. The circle plan of the hall, without
any additional divisions, makes all gathered people look into each other’s faces, regardless
of age or sex, which is expected during the Alevis rituals. The place for the leaders who
conduct the cem ceremony — dede and zakir — is situated on the ambit of the circle, just
opposite the main doors. Inside the general space, there is a little circle set apart, which
is connected with the big one, where participants who perform special roles during the
ceremony (the so-called masters of the twelve duties, Tur. on iki hizmet sahipleri) sit
and where the most important rites of the cem are conducted.

The walls are decorated with images of the twelve imams, imam Ali, imam Hasan
and Hiseyin. Just behind the leader, on the main wall, which everyone sees during the
ceremony, images of the twelve imams, Haji Bektash Veli, and Mustafa Kemal Atatiirk
were displayed, now there are images of imam Ali, Haji Bektash Veli, and Alevis whirling
semah. In front of the leaders, three lamps are situated, which are connected with the
Alevi Sacred Trinity of the Divine Truth, prophet Muhammad, and Imam Ali (Tur. Hak-
Muhammad-ALi) treated as the Unity.

Moreover, a very similar arrangement may be found in the Can Dostlar Cem Evi in
Ankara. Here, the cem evi was organized and arranged in an open office space. A quite
big square room offered freedom to organize the space according to the Alevis’ needs.
The participants of the cem gathering may sit along the walls, as expected, facing each
other. Dede and zakir sit opposite the door, back to the windows, but in front of them;
on a little table, a candlestick with three candles is placed during the ceremony. Number
five, as well as number three, are very important. But in this context, it is connected
with the Sacred House of Imam Ali (Tur. Ehl-i Beyif), which consisted of the prophet
Muhammad, Imam Ali, his wife and daughter of Muhammad, the Blessed Fatma, and
two of Fatma and Ali’s sons, the second and the third imams, Hasan and Hiiseyin, who
gave a start to the line of the twelve imams. The walls are decorated with wallpapers
representing huge images, whereby all of them (except for Fatma) represented especially
Imam Ali, the twelve imams, Haji Bektash Veli, and Kemal Atatlirk. One of the most
interesting pictures is the allegoric image of the circle of the twelve imams with Kemal
Atatlirk in the center of the circle, which is a very significant expression that shows
great respect and even displays the cult of Atatiirk among the Alevis.

All the plans and arrangements for the interior of cem evi have been recently created
and were absent in the past. If one compares the possibilities offered by a room in
a home where the family lives with the cem halls in cem evis, the invented elements are
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exceptionally clear. It is obvious as well that the functional and symbolic circle space,
symbolic numbers (twelve, three, five), and images of Alevis’ cultural heroes chosen in
a very thoughtful way carry a message that is present in the Alevi tradition, but which
was not as clearly expressed before the time when the cem evi was invented.

RISING OF THE LIGHT MYSTERY — CERAé UYANDIRMASI

One of the most important moments of the cem is the ritual of Raising the Light.
Light is the symbol of the Highest Absolute Enlightening, which is the purpose of every
Alevi following the Path of True through the Four Gates of Knowledge.2 The unification
with the Divine Reality is possible for the Perfect Man (Tur. Insan-1 Kamil). The Light
is also identified with the Sacred Trinity God Muhammad Ali. Prophet Muhammad and
Imam Ali are not only part of the Light and they were not only unified with the Light
as the Perfect Men, but they both came from the Light. It is also sometimes suggested
that other imams among the Twelve Imams came from the Light, and it is of course
acknowledged that they are the Perfect Men. Light also symbolizes the hope for a better
future, when justice and order will prevail. Light will shine upon the people in the whole
world according to the principles of the Path.

The Light cannot be interrupted or extinguished. In the past, the only situation in
which it could happen was during the cem gathering if some danger came into the
village, i.e. the troops of the gendarmery or an army attacked the habitants. The Light
was lit usually in an oil lamp, and in the course of the ritual, it was kept burning by
adding oil to the lamp. When the ritual was nearing an end, the person responsible for
the Light (and the lamp) stopped adding the oil so that the light went out by itself, but
not through a human act of extinguishing. Today, nobody uses oil lamps, but candles or
electric lamps. Candles are perceived as the traditional solution, though they were not
so popular in Turkish villages even in the middle of the 20t century. Naturally, if during
the cem ceremony, the Light is represented by a candle or an electric lamp, there is no
possibility of waiting until it burns out or until someone cuts the electricity. Someone
must extinguish it, which is done in every group and at the end of every cem. Usually,
it was done without any accompanying ritual, so the participants did not even notice
this fact. But in some Alevi groups, the light may be extinguished in a ceremonial way.
To do that, a certain ritual was created.

In one of the Ankara communities, the ritual of Raising the Light is carried out
according to the following scheme. One of the masters of the twelve duties, who must

2 The doctrine of Four Gateways (Tur. dort kapi) is a basic concept of the Alevi worldview. It
represents the way in which a man or a woman improves oneself on the Path of Learning and Uniting
with God. The Four Gateways are: L. the gate of sharia (Tur. seriyat kapist), which means the Islamic
religious law, the state, and conditions every person is born in; 1. gate of tarikat (Tur. tarikat kapist),
which is the gate of the path when one learns the secret religious knowledge. Every Alevi should
get through that gate in the initiation ritual when two married couples established the relation of
cultural (social) kinship, which is the brotherhood of the path (Tur. yol kardesligi) to became musahibs
(Tur. musahip), which means one soul in four bodies; III. gate of marifet (Tur. marifet kapist), which
means mystic learning and the knowledge of God; IV. gate of hakikat (Tur. hakikat kapist) means
the full and complete unity with the Absolute of God and is connected with experiencing the essence
of divine reality. See: Birge, pp. 102-109, 180; Korkmaz, pp. 122, 186-190, 276281, 394-405,
424-431; Yaman M. 2013, pp. 265-267; Yilmaz Soyyer, pp. 149-150.
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take care of lighting of all cem evi and who is called ¢eragci or mumcu3 takes part in
the rite of Raising the Light. He steps into the middle of the ceremonial circle with the
candlestick with five candles and recites a short prayer, mentioning everyone whom
the Light represents:

Allahin Nuru, Hak Muhammet Alinin 15181, Kirklar ceminin g¢eragi, Pir Cabiri ensur*
olan delilimiz uyaniyor

Our Light, which is the Light of Allah, the Light of Hak Muhammad Ali, the Light
of the Gathering of Forties, the Light of Pir Cabiri Ensur.

Then the 24th verse of Quranic sura the Lihgt (Tur. Nur) is recited:

Bismillahi Rahmanirahim! Allahii nuriissemavati vel’ardr. Meselii nurihi kemiskatin
fivha misbah. Elmisbahu fiy ziicaceh. Ezziicacetii keenneha kevkebiin diirriyyiing Yiikadii,
min miibareketin zeytunetin la sarkiyyetin ve lev garbiyyin etin yekadu zeytiiha. Yudi i
ve lev lem temseshii. Nariin, nuriin ‘ala nurin, yehdiyullahii linurihi men yesa'u, ve
yadribullahiil 'emsale linnasi, vallahii bikiilli sey’in ‘aliymiin.6

And the candlestick is placed on a little table in front of the dede who runs the whole
ceremony of cem. Next to him sits zakir who recites all the prayers. Both ¢eragcr and
dede light the candles using a match. The first match is lit by the ¢eragcer then the dede
lights his match from ¢eragc: and they light the candles together. During the entire
ceremony, the ¢eragc: recites his prayers called selavat. Its aim is to convey the greeting
of twelve imams:

Allahiimme Salli ala Seyyidina Muhammed Mustafa
Allahiimme Salli ala Seyyidina Aliyye’l Murtaza
Allahiimme Salli ala Seyyidina Sah Hasan Hiilkii Riza
Allahiimme Salli ala Seyyidina Sah Hiiseyin-i Kerbela
Allahiimme Salli ala Seyyidina imam Zeynel Aba
Allahiimme Salli ala Seyyidina imam Bakir Baha
Allahiimme Salli ala Seyyidina imam Cafer Rehniima
Allahiimme Salli ala Seyyidina imam Musayi Kazim
Allahiimme Salli ala Seyyidina imam Ali Riza
Allahiimme Salli ala Seyyidina imam Sah Taki
Allahiimme Salli ala Seyyidina Ba Naki

3 Tur. Ceragcr ‘the one who carries the wick of a lamp’; mumcu — ‘the one who carries the
candle’. Cerag means ‘a wick (of a candle)’ or generally any device that provides light with a flame
(candle, oil lamp).

4 Ensur — an inhabitant of the city of Yatreb, a follower of the prophet Muhammad in the first
years of Hicra.

5 All quotations of the prayers recited during the ritual come from the author’s archive and from
the ceremony that took place in one of Ankara’s Alevi communities on the 21t of August 2008
(author’s archive: AB — 2008.08.21 — Ankara CanDostlar- cem a).

6 Quran, Nur, 24:35. The text has been written down according to the recorded materials and
it has been corrected according to the Ehlibeyt Muhiblerine Kelam-1 Kadim Kur’an-1 Hakim ve oz
Tiirk¢ce meali, Kur’an Heyet Alevi Dedeleri (Ayyildiz Yayinlari, Ankara, no printing date available).
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Allahiimme Salli ala Seyyidina imam Ali Askeri
Allahiimme Salli ala Seyyidina Muhammed Mehdi...

God! Give your mercy to Muhammed Mustafa and His descendants!
God! Give your mercy to Aliyye’l Murtaza and His descendants!

God! Give your mercy to Sah Hasan Hiilkii Riza and His descendants!
God! Give your mercy to Sah Hiiseyin of Kerbela and His descendants!
God! Give your mercy to Imam Zeynel Aba and His descendants!

God! Give your mercy to Imam Bakir Baha and His descendants!

God! Give your mercy to Imam Cafer Rehniima and His descendants!
God! Give your mercy to Imam Musayi Kazim and His descendants!
God! Give your mercy to Imam Ali Riza and His descendants!

God! Give your mercy to Imam Sah Taki and His descendants!

God! Give your mercy to Imam Ba Naki and His descendants!

God! Give your mercy to Imam Ali Askeri and His descendants!

God! Give your mercy to Imam Muhammed Mehdi and His descendants!

Then he kisses the table three times and says the following words:

Ya Allah, Ya Muhammed, Ya Ali
Pirimiz hiinkarimiz Hact Bektas Veli gelmisiz

Oh Allah! Oh Muhammad! Oh Ali!
We have come to our Lord Pir Hac1 Bektas Veli

and takes all the candles to the meydan, which is the centre of the ritual circle and
recites the continuation of the selavat prayer, mentioning all persons in the name of
whom the Light was woken up.

Ciin gerag fahr uyandwdik Hiidanin askina
Seyyid el kevneyn Muhammed Mustafa’nin askina
Sakii el-Kevser Aliyyel Murtazanin askina

Hem Hatice Fatima Hayriil Nisanin askina

Sah Hasan, Hulki Riza, Sah Hiiseyni Kerbela
Imamu etkiya Zeynel Ebamin askina

Ol Muhammed Bakir nesli Paki Murteza

Cafer-i Sadik Imami Rehmiimanin askina

Ol Musai Kazim Serfirazi Ehli Hak

Ali Musa Rizayr Sabiranin askina

Sah Taki, Ba Naki, ol imam Ali Askeri

Ol Muhammed Mehdi sahip livanin askina

Ey Fiiziili Pirimiz Hiinkarimiz Bektas Velinin agkina’
(...)

Candan salavat

7 The prayer, which is recited by the ¢eragci, is known to have been composed by Fuzuli as
well as Sah Hatayi. See: Bozkurt N., pp. 193-194.
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We have woken up the Light for the love of God

For the love of the Lord of two worlds Muhammed Mustafa
For the sake of el-Kevser Aliyyel Murtaza

And for the love of Hatice Fatima Hayriil Nisa

Sah Hasan, Hulki Riza, Sah Hiiseyni Kerbela

For the love of Zeynel Eba

Muhammed Bakir pure descendant of Murteza

For the love of Merciful Imam Cafer Sadik

Musa Kazim Serfirazi of the Saint Truth

For the love of patience of Ali Musa Riza

Sah Taki, Ba Naki, Imam Ali Askeri

For the love of Muhammed Mehdi, the lord of lands

Oh Fiiziili Pirimiz for the love of our lord Bektas Veli (...)
The deep respect of our souls

Now, the dede recites a short prayer to express his gratitude for completing this part
of the duty:

Bismisah! Allah, Allah! Allah, Allah! Hizmetin kabul ola. Hizmetinden sefaat bulasin.
Cabur Ensar himmeti iizerinde hazir ve nazir ola. Dil bizden nefes Hiinkardan ola. Hiiii!
Miimine ya Ali!

Bismigah! Allah, Allah! Allah, Allah! May your service be accepted! May your service
bring protection [for you]! May the protection and care of Cabur Ensar be ready on
your behalf! May the words be from us and spirit from our Lord. Hiiii! For believers,
Oh Ali!

At the end of the cem ritual, there is another ritual, though without a name. Its purpose
is to extinguish the spark of the candle. Again, the ¢eragc: steps to the meydan, he kneels
in front of the candles and extinguishes them with his fingers reciting the short prayer:

Ceragimizi sir ediyoruz.

Ya Adamin nuru askina!

Ya Allah! Ya Allah! Ya Allah!

Peygamberlerin nuru agkina!

Ya Muhammed! Ya Muhammed! Ya Muhammed!
Velayettin nuru askina!

Ya Ali! Ya Ali! Ya Ali!

We keep our Light in secret.

For the love of the Light of a Human Being!

Oh Allah! Oh Allah! Oh Allah!

For the love of the Light of Prophets!

Oh Muhammed! Oh Muhammed! Oh Muhammed!
For the love of the Light of the Messengers!

Oh Ali! Oh Ali! Oh Ali!
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Then, he moves back to the middle of the ceremonial circle and the dede thanks
him for completing his duty.

The procedure of turning off the light might have been established for a technical
reason. No one would dare to leave burning candles without supervision or leave the
electricity on. The danger of fire and the fear of the electricity bills is too high. Although
in the past there was no problem with leaving the light on because it went off by
itself, today the question of “turning off” the Light is sometimes taken into consideration.
From the symbolic point of view, it absolutely cannot be accepted. The doctrine of Four
Gates, the Path of Learning and uniting with the Divine Absolute Truth and Reality
(Tur. Hak), the idea of Light as the essence of the Perfect Man, and especially the
Sacred Trinity Hak(Allah)-Muhammad-Ali and the Sacred House of prophet Muhammad
and imam Ali... all are connected as the essence of the idea and the symbol of the Light
and Illumination. How could anyone turn that kind of Light off?

In addition, this is not only a doctrinal question but also a problem of the coexistence
of the Alevis and Sunnis in Turkey, the “Turning of the Light” mentioned sometimes as
mum olay: is a part of a very negative stereotype of the Alevis in the Sunni part of the
society. According to this stereotype, the Alevis turn the light off during cem ceremony
to mark the beginning of the sexual orgy. Such a “secret” and common suspicion is
allegedly confirmed by other strange and unclear sarram things like singing and eating
during worship or the fact that men pray together with women (Kaplan, pp. 41-53;
Yaman A. 2007, pp. 145, 150, 155).

But independently from whether the turning off the Light is treated by the Alevis
themselves as a technical act or as a symbolic one, the Light must be turned off. For
this reason the need for a ritual to allow it appeared during the ceremony. Currently, the
second part of the Light ritual connected with turning it off has become popular, so the
symbolic meaning of the act will have to be explained. Of course, the open elements
of the culture may be changed relatively easily, while the hidden ones are difficult to
change. However, if we understand the problem from the perspective of the invented
tradition, it becomes clear that not only the part of the ceremony but also the part of
the doctrine will have to be modified.

WEDDING AND MARRIAGE

Marriage, with a complex of events, habits, rituals, and beliefs, constitutes one of the
most important moments in the life of a human being. The whole group of participants is
involved in the organization of the wedding, not only when it is linked with a kind of social
and legal agreement, but also with some religious rites. But in the past, in the Ottoman
Empire, until the beginning of the 20th century, marriage ceremonies in the Muslim
community were rather not related to religious life and there was no distinction between
religious and secular weddings and marriages. For Muslims in the Ottoman Empire,
marriage was a kind of contract concluded before a judge (Tur. Osm. Kadfi) in the presence
of witnesses representing the spouses and their families. The judge acted and provided
his decisions based on the Sharia law which is derived from the Holy Book of Quran,
but in the case of marriage, he did not act as a religious leader (although sometimes
he could be one), but as a representative of the legal system of the state. Thus, the
marriage was not a religious ritual or sacrament, but only an agreement and a contract
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between the bride and her family on the one side and the groom and his family on the
other side. Of course, not everywhere the judge was available. In little villages or in
the nomad groups, he could be replaced by a local religious leader, or the contract was
concluded without the participation of the official judge. The marriage was accepted by
the society because every element of the traditional ritual was realized and implemented
by all relatives and participants of the ceremony.

When the Republic of Turkey was established in 1923, numerous reforms were carried
out in every area of life, including the civil code, and family and matrimonial laws. All
regulations of the Ottoman Empire laws were abolished, including the element of religious
tradition, i.e. polygyny. The marriage rules were based exclusively on the regulations
of the new secular code. The person who could perform the act of marriage was no
longer a judge connected with some religious functions, but just a civil registrar working
at a local Register Office according to the secular law of the Republic. The marriage
ceremony was lawful, official, and accepted by all institutions of the state (Tur. resmi
nikah). Those who had no possibility or just did not feel the need to marry formally in
the Register Office, did it as before, following the old tradition (Tur. geleneksel evlenme).
Marriage concluded according to local customs and traditions was made legitime in this
case through social recognition.

Since the middle of the 215t century, a slow but steady rise of influence and importance
of the Sunni Muslim religious circles can be observed in Turkey. They have consistently
increased their influence on the authorities and won the public trust. At the end of
the century, the marriage ceremony before an imam (Tur. imam nikahi) also became
increasingly popular. It is an element of an old tradition that has survived in the culture of
secular Turkey. However, while in the Ottoman Empire, the wedding was just a contract
and a lawyer was needed to conclude the agreement, in contemporary times the imam,
who most importantly is a local religious leader who takes care of the mosque, took
over the function of the former judge. For many people this renewed way of getting
married was not only the basis of their social and family relationship, but it also became
a declaration of their religious, social, and even political views. Consequently, the civil,
official wedding often was only a kind of supplement and a compromise with the secular
law of the state.

Probably, it was the popularity of imam nikahi that provoked the specific reaction of
the Alevi groups representing different religious views, a different system of religious
leadership, and different year and life cycle rituals from the Sunni community. The
Alevis usually avoided mosques as centers of worship and imams as religious leaders and
teachers of their Sunni neighbors. Their traditional village weddings did not have to be
conducted by either a secular authority or a spiritual leader. In the cities, their wedding
ceremonies were usually secular. However, it is quite interesting that when some Alevis
vehemently denied that something like the dede nikahi may exist, others quite confidently
spoke about their own and their children’s marriage ceremonies run by the dede.8

Nevertheless, it must be noted that in the Alevi communities, marriage was always
connected both with the social as well as with the religious life of the members of the
group. As a matter of fact, it was an extremely important event in the life of every
Alevi, since only two married couples could enter into the spiritual brotherhood called
musahiplik and as brothers of the Path could cross the First Gate of Tarikat. Furthermore,

8 Author’s archive: (AB-444-2021; AB-445-2021; AB-446-2021; AB-447-2021; AB-452-2021).
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the decision about marrying two people certainly required or rather required in the past
when the Alevis lived in relatively smaller communities, a greater consideration, as it
was related to the social and demographic future of the group. The reason for it was that
those who were to be married under any circumstances must not have been connected
by cultural kinship relations, musahiplik or kirvelik. The rule was obligatory, according
to the local traditions, and sometimes it even reached up to the seventh generation in
the past (Kaygusuz, p. 18; Korkmaz, pp. 304-314; Omnek, p. 183; Yaman A. 2006,
pp. 243-245; Yaman M. 2013, pp. 220-223, 293-296; Yilmaz Soyyer, pp. 309-310).

The group made the decision about the marriage of young people under the leadership
of the dede. This person, especially in the past, could also act as the president of the
local social court of the village community. He was a member of a group of religious
leaders and moral authorities. However, that did not mean that dedes conducted the
marriage ceremony. They could bless the community and the future married couple when
the decision to get married was made.

Moreover, in the religious texts, there were no general procedures, descriptions of
rituals, or prayers that were supposed to be used during marriage ceremonies. The whole
ceremony had to be constructed on the basis of the existing principles according to which
other Alevi ceremonies were held and the general principles of the social and religious
life of the group. It was not an easy task. Some contemporary publications indicate the
problems faced by those who are trying to take up this challenge and develop such
a model rite.

Sometimes authors writing about the Alevi marriage rites connect them with a religious
act. For instance, they use the term erkan to describe them. This term may indicate
the religious nature of the ritual (Kog¢ Sinasi dede; Nikah Erkant).® The term erkan has
a quite broad meaning and it is often mentioned in the Alevi religious texts. It may refer
to the Path leading through the Four Gates to know the Absolute Truth, some religious
practices, or even to the required moral attitudes (Imam Cafer Sadik 2006, pp. 195-200;
Korkmaz 2003, p. 140).

In 1993 Mehmet Yaman, Alevi dede, published a book in which he described the
main principles of the social and religious doctrine of Alevism as well as some rituals
and ceremonies. He also mentioned marriage rituals. He distinguished, among other
things, between religious marriages conducted by imams and dedes. Such a marriage
ceremony was named a religious one, and the institution of marriage was called sacred
(Tur. kutsal) (p. 299). The scenario of the rite outlined by Mehmet Yaman looks quite
clear and simple. The bride and the groom accompanied by their witnesses stand before
the dede, or another person of social authority and religious knowledge. After recording
their personal data, the dede makes an opening speech on the importance and meaning
of marriage in the life of a young couple and on the irreversibility of the act, as divorce
is not acceptable in the Alevi religious community. Then, the dede recites the prayers
declaring the love for the spiritual ancestors of the Alevi Path to God,!0 and the prayer

9 Https://www.kizildelisultan.com/evlilik-ve-nikah-erkani/ [08.07.2021]; https://osnabrueck-alevi.
jimdofree.com/alevilikte-dede-nikah%C4%B1-bir-%C3%B6rnek-yeni/ [08.07.2021].

10 The prayer is called Salavat and it expresses love and desire to follow the Path set by the
Prophet Muhammad and the whole Blessed Family (Tur. Ehl-i Beyt) consisting of Imam Ali, Blessed
Fatma and their sons Imams Hasan and Hiiseyin. Sometimes the term Ehl-i Beyt may be understood
as the entire line of the Twelve Imams. See: Cebecioglu, p. 185; Korkmaz, pp. 13—135; Yaman M.
2013, p. 300.
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for the blessing of the Truth and for the happiness and prosperity of the young couple.
After these recitations, the dede, who runs the ceremony, asks the bride and the groom
if they want to get married. When they confirm their will to marry each other, the dede,
calling all the gathered participants of the ceremony to witness this event, prays for the
prosperity and happiness of the young couple. Then, he declares the marriage as concluded
and recites an extensive blessing invoking the protection of the great heroes of Alevism.
At the end of the ceremony, the young couple thanks the dede and all their relatives who
are present for their blessings by kissing their hands (Yaman M. 2013, pp. 299-303).

It seems significant that this description is rather a kind of a textual scenario than
a full description of the ritual. It is not clearly stated where it may take place, whether
anyone else besides the dede himself, the bride and the groom and their witnesses may or
even should take part in it, and if so, how they should behave during specific prayers and
parts of the ritual. The witnesses of the rite, mentioned as representing both the bride
and the groom, do not seem to perform any active role. Nor is there any information of
the preferred or customary way of dressing for the participants.

Answers to these questions cannot be fully achieved by analyzing other descriptions
published in more recent times on the Internet and which are much more available than
the printed text. There is no doubt that they relate to the marriage ceremony, as evidenced
by the particular questions to the fiancées and witnesses as well as the customary calling
of witnesses and asking for the consent of all others who are present.

However, what draws our attention is that these descriptions and scenarios of the
ritual are different. Usually, all, or at least most, of the prayers are recited in the Turkish
language, but there are descriptions in which the Arabic language dominates in the
prayers. The content of the prayers also varies. Sometimes, one may find in them more
references to the Sharia traditions than to the law as practiced in the Alevi tradition.
Nevertheless, one of the texts clearly refers to the ritual of the cem gathering. During the
marriage ceremony, the ritual of waking up the Light, as well as the sharing of ritual food
are performed. What definitely links this ceremony with the Alevi religious and social
tradition is that sometimes the dede conducting the ceremony tries to combine the rite
of marriage with the ritual of declaration of one’s ascension to the Path of knowledge of
divine Truth (Tur. Hak) and, following that, the preparation for entering into a musahiplik
relationship of the spiritual brotherhood with another married couple (Alevilikte Nikah,
29.05.2019; Kaptan; Kog Sinasi dede; Kogak; Nikah erkani).!!

The video materials of the weddings filmed in recent years and published on the
Internet do not provide a homogenous picture, though they provide a different kind of

I http://www.aleviislamdinhizmetleri.com/pages/haftalik-sohbet/105/alevilikte-nikah [08.06.2021];
http://www.alevitentum.de/html/156.html [08.07.2021]; https://www.kizildelisultan.com/evlilik-ve-
-nikah-erkani/ [08.07.2021]; https://alev-i.com/nikah-erkani/alev-i/ [08.07.2021]; https://osnabrueck-
-alevi.jimdofree.com/alevilikte-dede-nikah%C4%B1-bir-%C3%B6rnek-yeni/ [08.07.2021]. See as
well the video materials: Alevilikte Dede Nikahi, 2019, https://www.youtube.com/watch?v=ccAAMk-
G5XxU [09.07.2021]; Alevilikte Nikah Erkani, 2020, https://www.youtube.com/watch?v=xznNi-5DQCI
[10.07.2021]; Alevilik'de Dede Nikahi Erkani, 2.05.2021, https://www.youtube.com/watch?v=XnNM-
DwpgF34 [11.07.2021]; Anadolu Alevi Kiiltiirii — Alevilikte Nikah Erkani (Dede Nikahi)p4, 2017,
https://www.youtube.com/watch?v=Y2e1hQnWUVE [09.07.2021]; Dede Nikahi, 2018, https://www.
youtube.com/watch?v=SaVqotYSex0 [09.05.2021]; Dede Nikahi Hasan, 2016, https://www.youtube.
com/watch?v=DfBAEt8Efrs [09.07.2021]; Gamze&Hiiseyin Dede nikahi 23.05.2020, https://www.
youtube.com/watch?v=c20kr2mWkKNY [11.07.2021].
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information. The films, however, have a different length, from 3.57 to 17.07 minutes,
and none show the entire ritual. They are also of a different character — sometimes, it is
a kind of a document, sometimes a film for future memories, and sometimes an artistic
impression of the wedding ceremony. One may assume that the elements shown in the
film materials are the most important for the young couple and their families. Thus, we
may see the exact place of the ceremony, which may be a cemevi, as well as a home,
or even a restaurant. Except for the bride and the groom, the participants are usually
the witnesses, parents, and the closest members of the family (about ten people). They
are dressed in very different ways, especially the brides may have wedding garments
characteristic of European fashion, the traditional Turkish dress, and they may even wear
clothes that can be worn in everyday life.

The speeches and prayers, recited by the dede, are sometimes limited to the moment
when the bride and the groom express their will to get married and to what is confirmed
and accepted by the witnesses and the few other participants of the gathering. Sometimes
it may be a reference to the acceptance of such a union by the whole community which
takes the ritualised form of repeating the consent (Tur. rizalik) three times. If the film
recording is a bit longer, one can notice references to the bride and the groom making
a declaration to enter the Path of Knowledge of the Truth and to cross the tarikat gate
together with their future musahibs (Tur. Ikrar). Sometimes, various elements taken
from the cem ritual or the ikrar itself are woven into the course of the ceremony. For
example, the symbolic purification (Tur. abdest suyu), awakening of the Light (Tur. ¢erag
uyandirmast), humbling oneself and expressing sorrow for transgressions (Tur. fovbe
estafuhurla prayer), etc. As a matter of fact, one may get the impression that we are
seeing a ritual of ikrar, not of the marriage. However, the declaration of entering the Path
of knowledge of divine Truth should take place among other numerous co-worshippers,
who have gathered during the ceremony and are in musahip relationship. That was
missing in the available recordings. Moreover, the films show that not always the young
couples or even the elderly members of the family accompanying them knew how to
behave during specific moments of the ritual.!2

Unfortunately, both descriptions and film materials make it impossible to create
a model that could be considered common or even dominant for the Alevi community.
One may conclude that it was caused by the heterogeneity of the Alevi groups. But there
is a question, if the differences between the wedding ceremonies are the consequence
of heterogeneity or if we are dealing here with a phenomenon of the invented tradition.
Nevertheless, it was the heterogeneity rooted in the Alevi culture that provided conditions
and the courage of the Alevi community to invent a new tradition. It should also be
remembered that the new wedding ritual, often combined with the ritual of ikrar, is
a response to a cultural change and a need that has just arisen, and contains old and
new elements. Furthermore, while observing this particular invented tradition, we are

12 Alevilikte Dede Nikahi, 2019, https://www.youtube.com/watch?v=ccAAMkG5XxU [09.07.2021];
Alevilikte Nikah Erkani, 2020, https://www.youtube.com/watch?v=xznNi-5DQCI [10.07.2021];
Alevilik’de Dede Nikahi Erkani, 2.05.2021, https://www.youtube.com/watch?v=XnNMDwpgF34
[11.07.2021]; Anadolu Alevi Kiiltiirii — Alevilikte Nikah Erkani (Dede Nikahi)p4, 2017, https://www.
youtube.com/watch?v=Y2elhQnWUVE [09.07.2021]; Dede Nikahi, 2018, https://www.youtube.com/
watch?v=SaVqotYSex0 [09.05.2021]; Dede Nikahi Hasan, 2016, https://www.youtube.com/wat-
ch?v=DfBAEt8Efrs [09.07.2021]; Gamze&Hiiseyin Dede nikahi 23.05.2020, https://www.youtube.
com/watch?v=c20kr2mWkNY [11.07.2021].
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dealing both with the moment of its creation on the one hand, as it is a process that
is happening all the time, and with the moment of adding it into a broader religious
tradition on the other hand.

CONCLUSIONS

All the elements analysed here can be classified as examples of a cultural change,
understood as a change through invented traditions. It is not just a simple modification,
but as long as these invented elements start to function universally in this particular
community, they can become factors significantly re-formulating the Alevi culture. It
also seems that the roots of these changes are problems resulting from the social conflict
between the Alevis and Sunnis, as well as the challenges posed to the Alevi community
by the modernisation of the living conditions of its members. The need to invent a model
for their house of prayer and gathering is connected with the denial of the need for
its existence. The modification of the part of the ritual connected with waking up and
extinguishing the Light refers to a very unflattering anti-Alevi stereotype and accusations
of organising sexual orgies during rituals. Nowadays, the situation requires the Alevi
religious authorities to face the problem of the eternity of the Light. The new way of
getting married is a part of the defense of endangered elements of the Alevi culture, such
as the musahiplik, and especially of the endangered Alevi identity. But also this cultural
change and the invented traditions seem to create a new reality in which the conflict
loses its sharpness and the rites and rituals that allow, among others, the strengthening
of one’s own group identity, show and build a functionally and structurally integrated
culture that can meet the challenges of modernity through change.

REFERENCES

Alevilikte Nikah, 29.05.2019, http://www.aleviislamdinhizmetleri.com/pages/haftalik-sohbet/105/ale-
vilikte-nikah [08.06.2021].

Birge, John Kingsley. The Bektashi Order of Dervishes. Luzac & Co., 1965.

Bozkurt, Fuat. Toplumsal Boyutlariyla Alevilik. Kap1 Yayinlart, 2005.

Bozkurt, Nizam. Kuran'da Alevi Erkani. Erkanname. No publishing house, 2008.

Cebecioglu, Ethem. Tasavvuf terimleri ve deyimleri sozliigii. Anka Yayinlari, 2004.

Ehlibeyt Muhiblerine Kelam-1 Kadim Kur'an-1 Hakim ve 6z Tiirk¢e meali, Kur’an Heyet Alevi Dedeleri.
Ayyildiz Yayinlari, no date of printing.

Godzinska, Marzena. “Alevi ‘Cem Evi’ and Sunni Mosque. Models of Religious Practices in Turkey.”
Asian Heritage. Culture, Religion, Education, edited by Joanna Marszatek-Kawa, Wydawnictwo
Adam Marszatek, 2016, pp. 150-170.

Godzinska, Marzena. “Cem Evi — Rewriting Tradition.” Shidnyj Svit, no. 1, 2014, pp. 31-34.

Hobsbawm, Eric. “Introduction: Inventing Traditions.” The Invention of Tradition, edited by Eric
Hobsbawm, Terence Ranger, Cambridge University Press, 2000, pp. 1-14.

Imam, Cafer Sadik, Buyruk. Imam Cafer-i Sadik Buyrugu, edited by Fuat Bozkurt, Kap1 Yaymlari,
2006 (1st edition 1982).

Inalcik, Halil. The Ottoman Empire. The Classical Age 1300—1600. Weidenfeld & Nicolson, 1973.

Kaplan, Dogan. “Alevilere Atilan ‘Mum Sondii’ Iftirasnin Tarihsel Kokenleri Uzerine.” Hiinkdr
Alevilik Bektasilik Akademik Arastirmalar Dergisi, no. 2, 2014, pp. 41-53.

Kaptan, Remzi. Nikah, Evlilik, Aile, http://www.alevitentum.de/html/156.html [08.07.2021].

Kaygusuz, Ismail. Aleviligin Toplumsallastiriimis Taping Kurumlarindan Musahiblik, Alev Yaymlari,
1991.



NR 1-2 INVENTED TRADITIONS OF THE TURKISH ALEVIS... 57

Kog, Sinasi (dede). Evlilik ve Nikah Erkani. Nikdh Duasi, no date of publication, https://www.kizil-
delisultan.com/evlilik-ve-nikah-erkani/ [08.07.2021].

Kocak, Ali. Nikah Erkani, https://alev-i.com/nikah-erkani/alev-i/ [08.07.2021].

Korkmaz, Esat. Ansiklopedik Alevilik-Bektasilik Terimleri Sozliigii, Kaynak Yaymlari, 2003.

Nikah Erkani, https://osnabrueck-alevi.jimdofree.com/alevilikte-dede-nikah%C4%B1-bir-%C3%
Bé6rnek-yeni/ [08.07.2021].

Ornek, Sedat Veyis. Tiirk Halkbilimi. T. C. Kiiltiir Bakanligi Yayinlari, 1995.

Rengber, Fevzi. “Alevi Geleneginde Cem Evinin Tarihsel Kokeni.” Dinbilimleri Akademik Aragtirma
Dergisi, vol. 12, no. 3, 2012, pp. 73-86.

Shaw, Stanford J. Historia Imperium Osmanskiego i Republiki Tureckiej, t. 1, 1280-1808. Wydaw-
nictwo Akademickie Dialog, 2012.

Yaman, Ali. Alevilik ve Kizilbaslik Tarihi. Noktakitap, 2007.

Yaman, Ali. Kizilbas Alevi Ocaklari. Elips, Ankara 2006.

Yaman, Mehmet. Alevilik. Inan¢ — Edep — Erkan. Demos Yaymnlari, 2013.

Yilmaz Soyyer, Ahmet. Hiinkdr Ansiklopedik Bektasilik Sozligii, Post Yayin, 2019.

THE VIDEO MATERIALS

Alevilik‘de Dede Nikahi Erkani, 2.05.2021, https://www.youtube.com/watch?v=XnNMDwpgF34
[11.07.2021].

Alevilikte Dede Nikahi, 2019, https://www.youtube.com/watch?v=ccAAMKG5XxU [09.07.2021].

Alevilikte Nikah Erkani, 2020, https://www.youtube.com/watch?v=xznNi-5DQCI [10.07.2021].

Anadolu Alevi Kiiltiirii — Alevilikte Nikah Erkani (Dede Nikahi)p4, 2017, https://www.youtube.com/
watch?v=Y2ehQnWUVE [09.07.2021].

Dede Nikahi, 2018, https://www.youtube.com/watch?v=SaVqotY Sex0 [09.05.2021].

Dede Nikahi Hasan, 2016, https://www.youtube.com/watch?v=DfBAEt8Efrs [09.07.2021].

Dede Nikahi, https://www.youtube.com/watch?v=SaVq9tYSex0 [09.07.2021].

Gamze&Hiiseyin Dede nikahi 23.05.2020, https://www.youtube.com/watch?v=c20kr2mWkNY
[11.07.2021].






MARCIN KRAWCZUK DOI 10.33896/POrient.2023.1-2.5
Uniwersytet Warszawski

EUROPA POCZATKU XX WIEKU
OCZYMA ETIOPSKIEGO WY SLANNIKA

ABSTRACT: In the article, the author analyzes a travel account by an Ethiopian dignitary
Heruy Wildi Sollase in which he notes, among other things, his observations after visiting
London, Paris, and Rome. This diary is among the earliest travel narratives written by
an African and concerning Europe. While the text has the potential to be a historical
source, the article is focused on reconstructing the subjective impressions of the author
in the context of his cultural background and the linguistic peculiarities of the document.

Keyworbps: Ethiopia, Great Britain, travel accounts, autobiographical documents

1. WPROWADZENIE!

W 1911 roku grupa etiopskich dygnitarzy wyruszyta do Europy, aby na zaproszenie
rzadu brytyjskiego uczestniczy¢é w koronacji Jerzego V. Jeden z jej uczestnikow, Horuy
Wiildd Sellase, czy Heruy Wolde Selassie2, po powrocie spisal swoje wspomnienia, ktore
dopiero przed kilkoma laty zostaly wydane drukiem?. Ten interesujacy dokument wedle
mojej wiedzy nie zostal dotychczas odnotowany w naukowym pi$miennictwie poza Etio-
pia, dlatego tez w niniejszym tekscie postaram si¢ zawrzeé kilka refleksji powstatych po
jego lekturze. Relacja ta moze z pewnoscia stuzy¢ jako zrodlo do badan nad stosunkami
zagranicznymi Etiopii poczatkéw XX wieku, jednak jako nie-historyk ten watek jedynie
zasygnalizuje. Skupi¢ si¢ natomiast na dwoch innych kwestiach.

Po pierwsze, postaram si¢ pokazaé, jaka percepcja Europy wytania si¢ z tekstu autora,
majac na uwadze, iz jest to tekst wyjatkowy, by¢ moze nawet unikalny. Jest to bowiem
relacja Afrykanina, obywatela niepodlegtego kraju z podr6zy po Europie, dodatkowo spisana
w jezyku afrykanskim, po amharsku. O ile za$ relacje Europejczykéw z podrozy do Afryki
sg liczne 1 stanowig przedmiot badan, relacje Afrykanow z podrézy do Europy (na ich temat
zob. np. Loingsingh) sa znane jedynie waskiemu krggowi specjalistow. Po drugie, sprobuje
umiejscowi¢ tekst Heruya* w kontekscie piSmiennictwa amharskiego czy nawet szerzej,
etiopskiej tradycji pism autobiograficznych i rodzimej kultury politycznej oraz pokazacd
jego zmagania z dostosowaniem jezyka amharskiego do opisu europejskiej rzeczywistosci.

I Sktadam podzigkowania prof. Hannie Rubinkowskiej-Aniot za lekturg pierwszej wersji tekstu
i wnikliwe do niej poprawki i sugestie. Tekst powstat na bazie referatu wygloszonego na konferencji
,.Literatura dokumentu osobistego w perspektywie mi¢dzykulturowej” (18—19 listopada 2019) organi-
zowanej przez Instytut Kultury Polskiej oraz Wydzial Orientalistyczny Uniwersytetu Warszawskiego.

2 W artykule stosuje transliteracj¢ jezyka amharskiego wedtug zasad przyjetych w Encyclopaedia
Aethiopica (Hamburg 2003-2014). W literature angloje¢zycznej imi¢ i patronimik gtéwnego bohatera
transkrybowane jest zwykle jako Heruy Wolde Selassie.

3 Heruy Wildi Sollase. Yéltyopya lo‘ukan budon bd’Awropanna Mikakkildiifia Masraq
(1903 ‘a. m.). Ityopya Akaddmi Pres, 2009 ‘a. m. (= 2016/2017 wedtug kalendarza gregorianskiego).

4 Zgodnie z etiopska konwencja przyjmowang powszechnie w naukowej literaturze etiopistyczne;j,
o Etiopczykach bede pisal uzywajac ich imion.
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2. KONTEKST HISTORYCZNY

Gdy etiopska delegacja opuszczata Addis Abebe — 6 maja 1911 roku — sytuacja
polityczna w kraju byla napieta. Zasiadajacy na tronie od 1889 roku cesarz Menelik 11
niedomagal, co i rusz po Etiopii krazyly plotki o jego $mierci. W maju 1909 wydatl
proklamacje, w ktorej wyznaczyt swojego wnuka na nastepce tronu. Nie uspokoita ona
nastrojow, a wrecz przeciwnie, podsycita walke pomigdzy rozmaitymi frakcjami. Uczest-
nicy delegacji bedac wysoko postawionymi dygnitarzami, z pewnoS$cia byli czgsciowo
przynajmniej §wiadomi skomplikowanej sytuacji, jednak Heruy nie odnosi si¢ do tego
W swoim pamigtnikud.

Wystanie delegacji na koronacje Jerzego V nalezy rozpatrywac¢ w konteks$cie szeroko
zakrojonego planu modernizacji Etiopii, jaki Menelik 11 forsowat przez caty okres swo-
jego panowania. Dotyczyto to takze ksztaltowania relacji z innymi panstwami, w tym
szczegolnie mocarstwami kolonialnymi. Cesarz rozumiat, ze do zachowania niepodlegtosci
Etiopii w czasach ekspansji kolonialnej niezbedna jest nie tylko sita wojskowa, ale takze
(a moze nade wszystko) zabezpieczenie polityczne.

Przez wieki Cesarstwo Etiopskie utrzymywato oczywiscie ozywione relacje z innymi
panstwami, jednak do rzadkos$ci nalezaly misje zlozone z Etiopczykow wyprawiajace si¢
do innych krajow. Do czaséw Haile Selassie I zaden cesarz etiopski nie byt oficjalnie za
granica. Kontakty dyplomatyczne Cesarstwo utrzymywato za posrednictwem cudzoziemcow
na stuzbie cesarskiej — Ormian, Arabow, Europejczykéw. Menelik II natomiast polozyt
podwaliny pod rozwdj nowoczesnej dyplomacji etiopskiej. W zakresie polityki zagranicznej
jego panowanie uptyneto na probie zbalansowania wpltywow trzech panstw najbardziej
zainteresowanych Etiopia czyli Wielkiej Brytanii, Francji i Wloch przy jednoczesnym
otwieraniu si¢ na nowych partneréw jak Stany Zjednoczone czy Rosja (Henze, s. 171-180).

3. HERUY WOLDE SELASSIE — AUTOR RELACJI

Heruy Wolde Selassie urodzit si¢ w 1878 roku. W mlodosci otrzymal tradycyjna
etiopska edukacje¢ koscielna, uczeszczat jednak takze do jednej z pierwszych szkoét wzoro-
wanych na zachodnich instytucjach edukacyjnych. Dzigki rzadkiej w owym czasie wsrdd
Etiopczykow znajomosci jezykdéw europejskich (znal francuski i angielski) byt cztonkiem
delegacji panstwowych miedzy innymi do Wielkiej Brytanii (1911), Stanéw Zjednoczo-
nych (1919) czy Japonii (1931). Piat si¢ stopniowo po szczeblach kariery panstwowe;j
jako mer Addis Abeby (1919-1921), przewodniczacy tzw. Sadu Specjalnego, a wreszcie
minister spraw zagranicznych (1931-1936). Zmarl w 1938 roku na wygnaniu w Wielkiej
Brytanii, gdzie wiernie towarzyszyl cesarzowi Haile Selassie, cho¢ byt przeciwny jego
decyzji o opuszczeniu kraju po wioskiej inwazji.

Niezaleznie od swojej dzialalnosci politycznej, Heruy jest tez osoba wielce zastuzona
dla literatury amharskiej. Jako dyrektor drukarni miat istotny wptyw na amharski rynek
ksigzki w jego poczatkowej fazie. Byt redaktorem pierwszego amharskiego czasopisma
literackiego. Wsrod jego wiasnych literackich dokonan wymieni¢ mozna mi¢dzy innymi
pozycje o charakterze biograficznym, w tym relacje ze swoich podrézy, zbiory amharskiej
poezji ustnej, dwie powiesci oraz liczne artykuly prasowe (Gérard, s. 287-294).

5 Znamienny jest epizod, w ktorym krol Wioch stwierdza w rozmowie z ddggazmacem Kasa,
iz czytal w gazecie o ,,poruszeniu” w Etiopii, na co ddggazmac udziela zdawkowej i wymijajace;j
odpowiedzi (Heruy, s. 205).
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Zdjgcie 1. Heruy Wolde Selassie w tradycyjnym stroju greckim.
Aby podkresli¢ swoje obycie w $wiecie chetnie fotografowal si¢ w strojach innych panstw

Narracja calej opowiesci prowadzona jest ze specyficznego punktu widzenia zwia-
zanego z pozycja jej autora, ktory pehit funkcj¢ osobistego stuzacego lidera delegacji.
CzeSciowo z przyczyn praktycznych (jako zaledwie stuzacy nie byt wszedzie dopusz-
czany), czgsciowo zapewne motywowany typowym dla kultury amharskiej szacunkiem
dla autorytetu, Heruy nie eksponuje zanadto swojej osoby, ale pisze przede wszystkim
o swoim chlebodawcy. Bardzo znamienne, ze zdanie otwierajace rekopis brzmi:

Yaongliz nagus sindgs ddaggazmac Kasa tdilokdw wddd Angliz agar akahedacciwan ydm-
minaggdr tarik annasafalldn

Spisujemy histori¢ opowiadajacg o tym, jak ddggazmac Kasa zostal wystany do Anglii
z okazji koronacji krola angielskiego.

Dopiero pare linijek pdzniej dodaje:
bétariku wast alfo alfo ydmakor qal tisafobbdtalanna beqananndt mdmmdlkdt ndiw
W tej historii niekiedy sa zawarte stowa porady oparte na uczciwej obserwacji.

Zgodnie z ta deklaracja, w catym dziele autor eksponuje wyraznie posta¢ swojego protekto-
ra, wprowadzajac jednak od siebie w tekst liczne obserwacje o charakterze dydaktycznym.
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4. SKLAD DELEGACJI I TRASA JEJ PODROZY

Funkcje lidera etiopskiej delegacji petnit ddggazmac® Kasa Haylu (1880-1956). Wywo-
dzit si¢ z najwyzszych kregow etiopskiej arystokracji, w pozniejszych latach byt jednym
z najbardziej zaufanych doradcow Hayli Sollase, zashuzyt si¢ tez w walkach z Wiochami
podczas wojny w latach 1936-1941. Za mlodu wyswiecony na ksiedza napisat kilka
broszur o tematyce religijnej. Inni wymienieni w tekscie z imienia cztonkowie delega-
cji to log Tafdri Wialdd Sadaq, przyrodni mtodszy brat ddggazmaca Kasa, qdniiazmac
Bosrate Wilda Mika’el, ndgadras Asbe Béhabte, oraz ato Donqu — stuzyl jako thumacz
z francuskiego i wloskiego.

Bodaj najbardziej znang postacig sposrod wyzej wymienionych delegatow jest kdntiba
Giébru Dista (ok. 1855-1950), ktory jako jedyny w delegacji znat angielski (w mtodosci
przebywat w Szwecji i w Niemczech), w 1903 roku towarzyszyt ddggazmacowi Kasa
w jego pierwszej podrozy do Wielkiej Brytanii, petnit wysokie, cho¢ nie kluczowe,
funkcje w administracji cesarskiej (jak dyrektor wigzienia czy komory celnej). Uchodzit
za wielkiego zwolennika otwarcia si¢ Etiopii na wptywy europejskie (Fusella, s. 23-67).
Kazdy z dostojnikéw podrézowatl ze §witg stuzacych i w takim tez charakterze do dele-
gacji zostal wlaczony Heruy pehiagcy funkcje¢ osobistego stuzacego ddggazmaca Kasa.

Zdjecie 2. Czlonkowie delegacji.
W gbérnym rzedzie od lewej: Lincoln de Castro, log Tafdri, ato Danqu.
Siedza od lewej: ndgadras Asbe, ddggazmac KaSa, qgdrifiazmac Bosrate.

Zdjecie zrobione podczas pobytu delegacji w Rzymie.

Etiopczycy noszg stroje odpowiadajace ich arystokratycznej randze

6 Sa to wszystko nazwy tradycyjnych godno$ci w Cesarstwie Etiopskim, z wyjatkiem ato, ktore jest
prostym odpowiednikiem polskiego ,,pan”. Najwyrazniej skadinad nieznany Daonqu byt nisko urodzony.
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Cata wyprawa trwata od 6 maja do 25 wrzesnia 1911 roku. Delegacja wyruszyta
z Addis Abeby i udata si¢ w kierunku Dzibuti, gdzie zaokretowala si¢ na statek ptynacy
do Wielkiej Brytanii. Po spetnieniu glownego celu podrozy, czyli udzialu w koronacji
Jerzego V, etiopscy postowie udali si¢ do Francji, a stamtagd do Wiloch. Po pewnych
perypetiach zwiazanych z opdznieniem rejsu z powodu epidemii, udali si¢ przez Neapol
do Aleksandrii. Korzystajac z okazji odwiedzili Kair, a nastgpnie Jerozolimg, by pozniej
przez Port Said wréci¢ do Dzibuti i stamtad do domu.

Chociaz celem delegacji byto uczestnictwo w koronacji Jerzego V, szczesliwym zrza-
dzeniem losu takze podczas pobytu we Francji i Wtoszech delegaci mogli uczestniczy¢
w waznych wydarzeniach. W Paryzu mieli mozliwo§¢ obserwowania obchoddéw $§wieta
niepodlegtosci 14 lipca, za§ w Turynie odwiedzili wielkg wystawe przemystowa’.

Przez caly czas trwania misji Heruy prowadzit dziennik, w ktéorym odnotowywat
kolejne wydarzenia. Trudno stwierdzi¢, czy byt to dokument prywatny czy tez pisany
byl z intencja pozniejszej publikacji. Zostat on wydany dopiero w 2016/2017 roku®
przez wybitnego etiopskiego historyka Bahru Zewde, ktory otrzymatl do wgladu bezcenny
rekopis od wnuka ddggazmaca Kasa®.

5. EUROPA OCZYMA ETIOPCZYKA — OBSERWACJE HERUYA

W kolejnych akapitach postaram si¢ pokazac, co autora relacji szczegdlnie zain-
teresowato w Europie, jakie byly jego obserwacje i do jakich refleksji go pobudzily
w odniesieniu do jego ojczyzny.

5.1. NOWOCZESNE TECHNOLOGIE

Przy lekturze relacji trudno oprze¢ si¢ wrazeniu, ze jej autora w Europie przede
wszystkim zafascynowaty nowoczesne wynalazki, ktore wowczas jeszcze nie byly znane
w Etiopii badz ciagle jeszcze byly stabo rozpowszechnione. Do takich nowinek tech-
nicznych zaobserwowanych przez Heruya zaliczy¢ mozna np.: szklarni¢, okrgty wojenne,
drukarni¢, gramofon, woz strazacki, mikrofon elektryczny, prysznic, inkubator dla nowo-
rodkow, aparat rentgenowski czy balon.

Brak zaznajomienia z tymi zdobyczami cywilizacji zachodniej przejawia si¢ choéby
w tym, ze Heruy czesto nie znajduje na nie odpowiedniego okreslenia. Szklarni¢ okresla
np. jako bdmdstawdt ydtdkddddnd ydatkalt bet dost. ,,pokryty szktem dom dla roslin”,
niektore nazwy przedmiotéw transkrybuje ewidentnie ze stuchu np. ekspisiyon w zna-
czeniu ,,wystawa” (z francuskiego exposition), niekiedy stosuje obie metody jednocze-
$nie np. fayatro maldt yalldfd ndgdranna ydgizew ndgdr bdcdwata ydmitayabbdit naw
Hteatr jest to miejsce, w ktorym oglada si¢ dla rozrywki rzeczy dawne i wspolczesne”.
Niektore okreslenia sg dzi$ zupehlie nieczytelne nawet dla native speakerow i musza
by¢ wyjasnione w przypisach przez redaktora np. ydmizan mdkina ,,automat sprzedaja-
cy przekaski” (we wspoélczesnym jezyku mizan to ,,waga”, mdkina to ,,samochdd” od
wloskiego macchina).

7 Jej nazwa nie pada w tekscie, ale byla to z pewnoscia ,,Esposizione internazionale dell’industria
e del lavoro”, ktora trwata tam od 29 kwietnia do 19 listopada.

8 Ksiazka datowana jest tylko wedtug kalendarza etiopskiego bez podania miesigca wydania, co
uniemozliwia jednoznaczne podanie roku w kalendarzu gregorianskim.

9 Heruy, s. 7. Wstepny opis tresci dokumentu jego wydawca zawarl w: Bahru, s. 201-209.
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Znamienne, ze we wszystkich trzech krajach obowigzkowym punktem programu byty
wizyty w fabrykach, m.in. broni!0, mydta, perfum i kinematograféw. Niewatpliwie byt
to rodzaj rekonesansu zgodny z duchem epoki. Wtasnie w tym okresie, za panowania
Menelika II, w Cesarstwie Etiopskim bylo wprowadzanych wiele nowoczesnych tech-
nologii jak druk, samochody, kolej czy telegraf.

O ile opisy wizyt w fabrykach sa raczej suche i informacyjne, o tyle opisy z wizyt
w europejskich instytucjach nieznanych autorowi zawierajg ogromnie ciekawe i nierzad-
ko bardzo przenikliwe refleksje. Przyktadowo, juz nastepnego dnia po przyjezdzie do
Londynu delegaci udaja si¢ do zoo. Heruy skrupulatnie wylicza gatunki zwierzat, jakie
obejrzeli, z wielkim zadowoleniem odnotowuje, ze byt wsrdd nich lew abisyfski, na
koniec za$ zauwaza:

Wszystko to nie jest po to, aby byla z tego korzys$¢ dla panstwall, lecz aby poprzez
radowanie oczu ukaza¢ panstwa potege. Jego obywatele moga bowiem, pozostajac na
miejscu, zobaczy¢ zwierzeta z catego $wiatal2.

Ptynie z tego nauka, ze nie wszystko, co panstwo robi, ma stuzy¢ doraznej korzysci, ale
wazne jest takze budowanie odpowiedniego wizerunku wsréd obywateli.

Podobnie podczas wizyty w British Library, Heruy zauwaza, iz kazdy moze do niej
wejs¢ aby czytaé, nie jest tez zabronione robienie notatek ani przerysowywanie ilustracji.
Wedlug niego:

dowodzi to woli [panstwa] by jego lud byt madry!3.

5.2. EUROPEJSKA POLITYKA I RZADY

Zwazywszy charakter wizyty, trudno si¢ dziwié, ze delegaci mieli okazj¢ zapoznac si¢
zarowno z dziataniem europejskich instytucji jak tez z symbolicznym spektaklem wiadzy.
Z pewnoscig najbardziej zapadajacym w pamie¢ wydarzeniem byta dla nich koronacja
w Londynie i towarzyszace jej wydarzenial4, ale dodatkowo we Francji mogli obserwowac
obchody $wieta niepodlegtosci, we wszystkich trzech krajach mieli mozliwo$¢ dowie-
dzenia si¢ od swoich przewodnikéw o panujacym ustroju politycznym. Ich spojrzenie
na te zjawiska byto zdeterminowane kulturg polityczna, w jakiej zostali uksztattowani.

W momencie podrézy delegatow Etiopia ciggle jeszcze byta monarchia, podobnie
jak odwiedzane przez nich Wielka Brytania i Wiochy!S. Francja byla republika, z czego

10 Te wizyty odbyte w Wielkiej Brytanii i we Wloszech sa szczegdlnie doktadnie opisane. Celem
misji bylo niewatpliwie takze zorientowanie si¢, od kogo i jakie uzbrojenie warto by zakupi¢ w celu
modernizacji etiopskiej armii.

Il Badz ,,rzadu”, amharskie stowo mdngast jest dwuznaczne.

12 Heruy, s. 99.

13 Heruy, s. 133. Dodajmy, ze de facto pierwsza biblioteka w Etiopii w europejskim rozumieniu
tego pojecia byta biblioteka narodowa otwarta w maju 1944 roku. W klasztorach etiopskich znajdo-
waly si¢ (i znajduja nadal) kolekcje ksiag r¢kopi$miennych liczace nieraz tysiace wolumindow, ale
nie byty one dostgpne publicznie. Por. Hrycko, s. 92-93.

14 Nalezy zauwazy¢, ze Heruy w ogole nie wspomina o samej ceremonii koronacji. Zapewne
w niej nie uczestniczyt. Opisuje natomiast bardzo szczegdétowo towarzyszace jej bankiety (dwa przed
i jeden po), parad¢ wojskowa oraz wyglad miasta.

15 We Wtoszech ddggazmac Kasa spotkat sie z krolem (w 1911 roku byt to Wiktor Emanuel III).
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delegaci doskonale zdawali sobie sprawe, bowiem ztozyli wizyte prezydentowi, a nie
krolowi!®, ponadto obserwowali obchody $wieta narodowego Francji, ktorego symbo-
lika jest dla nich zrozumiata (,,tego dnia lud panstwa francuskiego powiedziat krolowi
‘nie bedziemy juz poddanymi’”’17).

Heruy zdaje sobie jednak doskonale sprawe, ze rola monarchii w panstwach euro-
pejskich jest inna niz w jego ojczyznie, poniewaz:

W Europie krol nie wydaje wyrokow siedzac na placu ani nie zadaje ciosow kroczac
w pochodzie bitewnym. Od spraw sadowych jest zaufany ws$rdéd ludu minister. Gdy
zdarzy si¢ sprawa, ktorej on nie umie rozstrzygnaé, przez wiele dni debatuja o nigj
parlamentarzysci'$. [...] Niemniej jednak, [takze w Europie] wiadza krola jest dla podda-
nych radoscig dang im jako blogostawienstwo od Boga. Jest wytchnieniem dla ich oczu
i kwiatem, wreszcie jest tez nadzieja dla ich serc (Heruy, s. 118-119).

Moze nieco wbrew oczekiwaniom, Heruy zdaje si¢ znacznie wigcej uwagi poswig-
ca¢ tym elementom europejskiej kultury politycznej, ktore sa mu znane z Etiopii, takim
jak parady i bankiety!® niz tym, ktore mozna by uznaé¢ za ,.egzotyczne” z jego punktu
widzenia. Nie podejmuje przy tym proby poréwnania tych zjawisk w Etiopii i w Europie.

Opisujac parady autor bardzo szczegdtowo opisuje stroje paradujacych, sposob przy-
strojenia koni i powozow, kolejno$¢ poruszania si¢. Dziwi go nieco fakt, ze w paradzie
koronacyjnej Jerzego V uczestniczg takze starsi wiekiem weterani, ale widzi w tym
fakcie pewng wartos$c¢:

Wydaje si¢ to stuzy¢ panstwu, ze dorastajacy chiopiec widzac szacunek, jakim sg oni ota-
czani, mysli, ze gdy dorosnie, on sam bedzie takim szacunkiem otaczany (Heruy, s. 215).

Rownie doktadnie opisana jest parada z okazji Dnia Bastylii, cho¢ tutaj Heruy zauwaza
dwie istotne roznice w stosunku do wczesniejszej parady z Londynu: odbywata si¢ ona
poza miastem, a wstep byt biletowany?20.

Wydarzeniem nieco zdumiewajacym dla etiopskich gosci uzna¢ mozna demonstracje
sufrazystek, ktora napotkali oni na samym poczatku pobytu w Londynie. Chociaz wyda-
je sie ona nie budzi¢ entuzjazmu przechodniéw, Heruy zdaje si¢ by¢ pod wrazeniem
determinacji demonstrantek?!.

16° BiFdrdnsay agdr president maldt andd nagus ndw ,,We Francji prezydent jest jak krol” Heruy,
s. 192.

17 Heruy, s. 191. Tlumaczg tu doslownie z amharskiego uzyta konstrukcje¢ z czasownikiem
,-mOwi¢”, ktorg nalezy rozumie¢ metaforycznie. Tego rodzaju uzycie czasownika ,,mowic¢” jest bar-
dzo charakterystyczne dla amharskiego (np. ,,Samochod powiedzial ‘pchaj mnie’ czyli ,,samochdd
nie chcial ruszy¢”).

I8 Co ciekawe, mowiac o parlamentarzystach po zapozyczeniu europejskim (parlamentocc), Heruy
dodaje w nawiasie takze okreslenie zapozyczone z arabskiego (mdiglasocc). Swiadezy to o tym, iz
instytucja ta nie byla jeszcze wowczas w Etiopii zakorzeniona.

19°0 znaczeniu tychze w kulturze politycznej Etiopii zob. Rubinkowska-Aniot, s. 167-174.

20 Heruy, s. 191-193. Etiopscy go$cie mieli oczywiscie wstep darmowy, co skutkuje nieco
komiczng sytuacja, gdy hotelowy boy usituje wytudzi¢ od nich bilet a ddggazmac Kasa zarzeka sig,
ze naprawde¢ go nie ma.

21 Mozna pusci¢ nieco wodze fantazji i wyobrazi¢ sobie, ze w tej demonstracji uczestniczyla
takze stynna sufrazystka Emmeline Pankhurst, ktorej corka Sylvia (1882—-1960) miata pozniej staé si¢
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Daje si¢ zaobserwowaé duze zainteresowanie Heruya problematyka prawng. Podczas
zwiedzania patacu Fontainebleau trafnie zauwaza, ze z wyjatkiem Wielkiej Brytanii kraje
europejskie postuguja si¢ kodeksem Napoleona (Heruy, s. 175). W Rzymie delegaci
maja okazje odwiedzi¢ budynek sadu i przyshuchiwaé sie rozprawom. Heruy bardzo
obszernie relacjonuje wydarzenia z sali sadowej. Zauwaza, ze podsadni reprezentowani
sa przez adwokatow, ktorzy w wypadku oséb biednych oplacani sa z pieniedzy publicz-
nych. Podkresla, ze adwokaci podczas argumentacji postuguja si¢ kodeksami, sedzia
za$ przystuchuje si¢ rozprawie w catkowitym milczeniu, a wyroku nie wydaje od razu,
a dopiero po kilku dniach?2.

5.3. KRYTYKA RZECZYWISTOSCI ETIOPSKIEJ

Obserwacje poczynione podczas pobytu w Europie staja si¢ dla Heruya okazja do
krytyki réznych elementéw etiopskiej rzeczywistosci. Niekiedy dotyczy ona spraw nader
przyziemnych. Odwiedzajac fabryke broni, polozona godzing drogi od Rzymu, Heruy
jest pod wielkim wrazeniem faktu, iz zatrudnieni ludzie majg $cisle wyspecjalizowane
zadania. W Etiopii natomiast

jesli cztowiek jest kaletnikiem, wyrabia oprzyrzadowanie dla muta czy konia, siodta,
buty, pasy na amunicj¢ i wszystko inne. Jesli jest ztotnikiem, wyrabia kolczyki, krzyze,
pierscienie, bransoletki i inne wyroby (Heruy, s. 226).

Krytyczne refleksje dotycza jednak rowniez spraw o wiele powazniejszych.

Podczas wizyty w wigzieniu Heruy jest zdumiony humanitarnym traktowaniem wig¢z-
niow (ich rece i nogi nie sa zwiazane!), ktérzy maja do dyspozycji lekarza, kaplice,
moga pracowaé, rozmawia¢ ze sobg, nosza schludne ubrania i przebywaja we w miarg
wygodnych warunkach. Nasuwa mu to mysl, ze w Etiopii system karny nie speinia
swojej roli, ktorym w ostatecznosci jest, wedtug Heruya, wybawienie cztowieka od kary
boskiej za grzech. Ilustruje to przyktadem zlodzieja, dla ktérego etiopski system prawny
przewiduje bowiem albo kary drobne, ktore nie odstraszajg skutecznie od popetnienia
zbrodni, lub okrutne jak obcigcie reki (Heruy, s. 153—155). Przestepca nie otrzymuje tym
samym w por¢ okazji do resocjalizacji.

Kilkakrotnie w tek$cie powraca ubolewanie nad stabg znajomos$cig jezykoéw wsrod
cztonkow delegacji. Autor ze smutkiem zauwaza, jak rozmowa ddggazmaca Kasa z angiel-
ska ksigzniczka nagle urwata si¢, poniewaz ttumacz musiat ich opusci¢. Doprowadza go
to do refleksji, ze wszystkie dzieci arystokratow powinny uczy¢ si¢ w szkole przynajmniej
jednego jezyka obcego (Heruy, s. 134).

Podczas lektury pamietnika przewija si¢ nader czgsto motyw troski, jakg europejskie
panstwa otaczaja swoich obywateli. Przykltadowo podczas wizyty w izbie wytrzezwien
Heruy zauwaza, ze $ciany wylozone sa guma, aby osoba pod wplywem alkoholu nie
zrobita sobie krzywdy, co uznaje za przejaw dbania panstwa o bezpieczenstwo i zdrowie
swoich poddanych.

niestrudzona or¢downiczka Etiopii w okresie wojny z Wlochami, a jej wnuk Richard (1927-2017)
jednym z najwybitniejszych historykow Etiopii.

22 Heruy, s. 231-232. Nadmienmy, ze spektakl na sali sadowej byl do tego stopnia ekscytujacy,
Ze zaraz po wyj$ciu muszg uraczy¢ si¢ ,,bardzo stodkim napojem [...] ktory w ich kraju jest napojem
biskupow i najznamienitszych ludzi. Nie dos¢ Ze chtodzi serce i smakuje wybornie, to mozna wypic¢
go dziesig¢ szklanek bez upicia si¢”.
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5.4. BUDOWANIE WIZERUNKU ETIOPII

Jak chyba kazdy cudzoziemiec za granica, nasi bohaterowie starali si¢ by¢ godny-
mi reprezentantami swojego kraju. Trudno moze okresli¢ ich mianem profesjonalnych
dyplomatéw na modte europejska, ale z pewnoscia starali si¢ budowaé¢ u swoich roz-
méwcodw odpowiednio pozytywny wizerunek Etiopii. Nie byla to bynajmniej jedynie
kwestia prestizu czy dumy. Niecale trzydziesci lat po konferencji berlinskiej, na ktorej
panstwa europejskie dokonaly podziatu swoich stref wptywow w Afryce, obrona i uza-
sadnianie niepodlegtosci Etiopii byly sprawa pierwszorzednej wagi. Wida¢ to doskonale
W scenie rozgrywajacej si¢ na uroczystym bankiecie po koronacji, gdy pewien starszy
Anglik przedstawiony jako wuj krolowej pyta si¢ delegatéw, czy sa poddanymi korony
angielskiej. Ewidentnie wzburzony ddggazmac Kasa odpowiada:

Nie jesteSmy niczyimi poddanymi. Etiopia jest niepodleglym i wielkim panstwem (Heruy,
s. 122).

Po tych stowach Anglik przedstawia gosci niemieckiemu nastepcy tronu, czego wczesniej
nie chcial uczyni¢, thumaczac, ze przedstawianie ewentualnych angielskich poddanych
obcemu wiadcy bytoby niestosowne. Wida¢ tu wyrazne dazenie Etiopczykéw do tego,
aby traktowac¢ ich na réwni z obywatelami panstw europejskich.

Delegaci musza si¢ wszedzie mierzy¢ z faktem, ze Europejczycy przewaznie o Etiopii
wiedzg bardzo niewiele. Niektorzy jednak korzystajac z okazji staraja si¢ poszerzy¢
swoja wiedz¢ o odlegltym kraju. Ksiaz¢ Grecji siedzacy obok ddggazmaca Kasa pyta go,
czy w Etiopii sa diamenty i zloto (o diamentach nic mu nie wiadomo, ale zloto jest),
jak si¢ miewa cesarz Menelik II (poprawilo mu sig, 1 tu ddggazmac niemal na pewno
ktamie z pelng $wiadomoscig), jakiego sg wyznania, prosi by opowiedziat jak ubieraja
si¢ ksigza i o pismie etiopskim.

Na tym samym bankiecie ddggazmac Kasa opowiada tez zainteresowanym uczestni-
kom, jakie sg gtowne zajecia mieszkancdéw Etiopii, czy kraj jest bardziej gorzysty czy
nizinny, na jakie zwierzeta mozna polowac i jaka jest liczebno$¢ jej populacji. Kiedy pada
pytanie, czy w Etiopii ludzie spieraja si¢ o religie, ddggazmac niezwlocznie odpowiada,
iz w Etiopii panuje pelna wolno$¢ wyznania?3. Heruy dodaje od siebie, iz byta to jedyna
mozliwa odpowiedz, poniewaz

daggazmac Kasa wiedzial, iz ktoci¢ si¢ o religie to wielki wstyd w oczach Europejczykoéw
(Heruy, s. 123).

Ze sprawami etiopskimi bardziej na biezaco natomiast okazuje si¢ by¢ brat suttana
Egiptu, ktory udziela delegatom przestrogi, ktéra Heruy uznat za godna przytoczenia:

Wiedzcie, ze jesli Europejczycy zajma wasz kraj, znajdziecie si¢ w wielkim ponizeniu.
Poruszatem si¢ wérdd Europejczykow i widziatem ich. Dla biatych czarny cztowiek, ktory
nie ma [wlasnego] panstwa jest jak pies, ale wy macie swoje panstwo, ktore tak cenicie
(Heruy, s. 126).

23 Nie byta to odpowiedz nieprawdziwa w tym sensie, iz rzeczywiscie za panowania Menelika IT
nie byto zadnych przesladowan religijnych, ale z cala pewnos$cia Etiopski ko$ciot ortodoksyjny byt
zdecydowanie uprzywilejowany w stosunku do innych wyznan.
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Szczere zainteresowanie Etiopig zdaja si¢ okazywac krol Wioch i jego matzonka. Pytaja
migdzy innymi o prowincje, ktora zarzadza ddggazmac Kasa, czy w Etiopii mieszkaja
Europejczycy i czym si¢ zajmuja.

Nie zawsze jednak proby godnego zaprezentowania si¢ byly udane, zapewne dlatego, iz
delegatom brakowato obycia w szerokim §wiecie. Na uroczyste okazje przywdziewali oni
kompletny etiopski strdj reprezentacyjny (zob. il. 2), co nierzadko okazywato si¢ klopotli-
we. Okazato si¢ na przyklad, ze szabla czyni przejazd powozem wielce niekomfortowym,
co gorsza podczas bankietu mozna nig niechcacy dzgnacé osobe siedzaca obok. Zupeknie
niezrozumiaty dla Etiopczykow jest fakt, ze tradycyjne lwie grzywy (amh. amfarro) budza
u Europejczykow powszechng wesotos¢, skoro oni sami przeciez nosza futra.

W ciagu calej bytnosci w Europie wydarzyt si¢ w zasadzie tylko jeden przykry incy-
dent, mianowicie gdy delegaci udali si¢ na kolacje do londynskiej restauracji hotelowej,
zgromadzeni tam goscie zaczynaja glosno wysmiewac ich wyglad (autor nie precyzuje,
co doktadnie). Bohaterowie sa gleboko wstrzasnigci tym faktem (jest to bodaj jedyny
fragment, gdy Heruy w tak bezposredni sposob pisze o ich emocjach), lecz ddggazmac
Kasa podchodzi do catej sprawy filozoficznie stwierdzajac:

Céz mozna poradzi¢? Przybylismy tu z wlasnej woli i za wlasne pienigdze, ale jemy
i pijemy za ich pienigdze. Przeciez nie poprosiliSmy go [= angielskiego opiekuna dele-
gacji24], aby zabrat nas do tego hotelu. A nawet gdyby on chciat nas zabra¢ do innego
hotelu, czyz nie musielibysmy odméwic? Skoro juz przyszlismy tam, wypadalo nam
dostosowac sie do jego woli czy si¢ z nas $mieja czy nam dzigkuja, aby nie obrazic¢
naszych gospodarzy (Heruy, s. 129).

Aby pokazac, ze Etiopia jest samodzielnym krajem delegaci we wszystkich krajach
wreczali w imieniu cesarza etiopskie odznaczenia panstwowe oraz pamigtkowe dyplomy?25.
O tym, iz fakt ten miat dla Heruya istotne znaczenie, §wiadczy skrupulatno§é w opisie
procedury wreczania odznaczen. Dowiadujemy si¢ na przyktad, ze w Paryzu ddggazmac
Kasa wreczyt ogdtem trzynascie orderow czterech réznych kategorii (Heruy, s. 190).
Oprocz krola odznaczenia otrzymat jeden z francuskich opiekunow, ministrowie rzadu
francuskiego, dyrektorzy odwiedzonych fabryk, blizej nieokreslony dziennikarz i inni.
Heruy podkresla, ze dyspozycje co do tego, komu przyznaé jaki medal, otrzymali jeszcze
przed wyjazdem ,,z samej gory”.

Elementem oficjalnym jest, odnotowany przez autora jako obcy tradycji etiopskiej,
zwyczaj sktadania kwiatow na grobach glow panstw wizytowanych. W Rzymie delegacja
sktada kwiaty na grobowcu Wiktora Emanuela IT i Humberta 126. Wieniec ozdobiony jest
flaga etiopska i zlotym elementem dekoracyjnym (amh. mdrgdf; Heruy, s. 222).

24 W kazdym z odwiedzanych krajow delegatom towarzyszyli w charakterze przewodnikow i thu-
maczy Europejczycy znajacy dobrze Etiopi¢. Byli to migdzy innymi: w Wielkiej Brytanii Wilfred
Gilbert Thesiger (1871-1920), brytyjski ambasador w Addis Abebie, we Francji Etienne de Felcourt
(1878-1954), inzynier rolny dziatajacy w Dzibuti, Léonce Lagarde (1860—1936), gubernator francu-
skiej kolonii w Obock i bliski doradca Menelika I i Hayld Sollase, we Wtoszech Lincoln de Castro
(1866-7) lekarz na ushugach wtoskiej administracji kolonialnej w Erytrei.

25 Autor uzywa stowa wirdgqdt (dostownie ,.kartka™).

26 Obaj krolowie spoczywaja w rzymskim Panteonie, bedacym w starozytnosci rzymska $wig-
tynig, ktéra Heruy okresla wzigtym z Biblii w jezyku gyyz wyrazeniem betd ta ‘ot ,,dom bozkow”.
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Chociaz nie bylo to bezposrednio zwigzane z misja, Heruy odnotowuje tez udziat
Etiopii w wystawie §wiatowej w Turynie, opisujac doktadnie stoisko etiopskie. Znajdowaty
si¢ na nim: probki etiopskich zbo6z i korzeni ro$lin, fotografie cesarza oraz dostojnikow
religijnych i $wieckich, ale prezentowano tez co$ na ksztalt zywego skansenu. Zwiedza-
jacy mogli podziwia¢ np. mieszkanca regionu Adal z tradycyjnym sztyletem, malarza
malujacego lamparty i lwy, tkacza wytwarzajacego etiopski strdj zwany po amharsku
Sdmma oraz kobiete wyplatajaca kosze?’. Ludziom towarzyszyly rekonstrukcje tradycyj-
nych etiopskich domostw.

5.5. SPOSTRZEZENIA NATURY OBYCZAJOWEJ I KULTUROWEJ

Heruy w sposob bardzo oszczedny serwuje krytyczne obserwacje na temat Europy,
w czym mozna si¢ dopatrywaé wielokrotnie przypisanej Etiopczykom powsciagliwosci,
by¢ moze tez grzeczno$¢ nakazuje mu, aby nie méwi¢ zle o gospodarzach. Pewnym
wyjatkiem sg tu Wilochy, gdzie pozwala sobie na pewne uszczypliwosci jest stwierdze-
nie, ze ,,glownym zajeciem [mieszkancéw Rzymu] jest rozpusta, $§piew i pijanstwo”
lub ,,méwiono mi, ze w Europie nie ma zebrzacych biedakow, a tutaj pokazano mi ich
na wlasne oczy” (Heruy, s. 215). By¢ moze Heruy po prostu byt nieco uprzedzony do
Wtochow, ktorzy niecate dwadziescia lat wezesniej, badz co badz, dokonali inwazji na
Etiopig, ktora zostata bohatersko odparta, ponadto tez posiadali, sgsiadujaca z Etiopig,
koloni¢ w Erytrei, co budzito (jak si¢ pdzniej okaze najzupehniej stusznie) u Etiopczykow
wielkie obawy?28,

Przekraczajac droga ladowa granice miedzy Francja a Wlochami Heruy zauwaza,
iz cho¢ po obu stronach stojg uzbrojeni zoinierze, cata procedura odbywa si¢ bardzo
spokojnie. Tymczasem w Etiopii:

Wojna i $mier¢ moga wynikna¢ nagle i z drobnych rzeczy. Do Zotierza nalezy zwracac
si¢ ostroznie (Heruy, s. 197).

Niekiedy wielkie zainteresowanie Etiopczykow budzg rzeczy dla Europejczyka naj-
zupetniej oczywiste. Do takich nalezg migdzy innymi rzezby. W Etiopii z przyczyn
religijnych nie ma tradycji rzezby figuratywnej, dlatego tez ogladajac starozytne rzezby
w Rzymie delegaci nie posiadaja si¢ ze zdumienia nad tym, jak oddaja one indywidualne
cechy przedstawionych 0sob.

27 Heruy, s. 208-209. Heruy z niesmakiem zauwaza, ze kobieta byla biednie ubrana, a atrapa
chaty, przed ktora siedziata byla niedorzeczna, co zle stuzy wizerunkowi kobiety etiopskiej. Na
szczgécie same kosze budzity powszechny zachwyt.

28 Podczas pobytu w Rzymie delegacji pokazano pewien patac. Okazalo sig, ze jedyny syn jego
wlasciciela zginat w bitwie pod ‘Adwa (stoczona 1 marca 1896 i zwycigska dla Etiopii przekreslita
plany wloskiej ekspansji w Afryce), a pograzony w zalobie ojciec urzadzit w patacu zaktad eduka-
cyjny na czeéé¢ zmartego. Heruy przyznaje, ze delegaci byli tym wzruszeni. Sladow etiopskich jest
we Wioszech zreszta wigcej, np. w nienazwanym palacu potozonym o trzy godziny drogi od Rzymu
delegaci ogladaja siodto i tarcze nalezace do cesarza Jana IV (1831-1889).
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Rowniez widok europejskich miast jest dla Heruya godny odnotowania?®. Z jeden
strony miasta europejskie potozone sa nad rzekami3, ich ulice sa szerokie, niekiedy maja
chodniki, a ulicom nadawane sg nazwy, z drugiej jednak Heruy zwraca uwagg takze na
ich niedogodnosci, jak na przyktad wszechobecny w Londynie smog.

6. RELACJA HERUYA W KONTEKSCIE LITERATURY ETIOPSKIEJ

Gdy Heruy sporzadzat swoja relacjg, pisanie po amharsku nie bylo ciagle jeszcze
oczywistoscia. Chociaz jezyk amharski byt okazjonalnie stosowany w pismie juz od
XVI wieku, dopiero za panowania Menelika II zaczat by¢ powszechnie uzywany w admi-
nistracji panstwowej. Teksty amharskie utrwalone przed jego panowaniem to przede
wszystkim dzieta o charakterze religijnym i historiograficznym.

Zarazem Etiopia moze si¢ poszczyci¢ tradycja pisSmiennictwa sig¢gajaca czasow sta-
rozytnych, bylo to jednak piSmiennictwo w jezyku gyyz, obecnie liturgicznym jezyku
Kosciota etiopskiego. Z tradycja ta Heruy byt niewatpliwie w jakim$ stopniu zaznajomiony
za sprawg odbytej za mtodu edukacji koScielne;.

W obrebie literatury gyyz historiografia zajmowata istotne miejsce. Schytek litera-
tury gyyz, ktory nastapit w XIX wieku, zbiegt si¢ w czasie z upowszechnieniem si¢
pisSmiennictwa w jezyku amharskim. O ile nie sposéb uznaé literatury amharskiej za
kontynuacje literatury gyyz, historiografia amharska zwlaszcza we wczesnym okresie
zdradza wyrazne powigzania ze starszymi modelami np. z kronikami gyyz3!. Pisarstwo
historyczne zajmowato zawsze bardzo prestizowe miejsce w piSmiennictwie amharskim.
Kroniki cesarzy Tewodrosa (panowal w laach 1855-1868) czy Menelika II (panowat
w latach 1889-1913) nalezg do pierwszych obszerniejszych dziel amharskiej prozy.

Lektura tekstu Heruya daje wrazenie obcowania z osobistymi notatkami, nie przezna-
czonymi do publikacji. Ma on typowa dla dziennika konstrukcje, gdzie pod data opisane
sa wydarzenia, ktére tego dnia zaszty. Tekst wydaje si¢ nie by¢ obrobiony literacko,
zawiera liczne powtdrzenia32, luki (zwlaszcza tam, gdzie autor nie zrozumial czego$
z powodu niedostatecznej znajomosci jezyka) i dopiski.

Mozna w nim jednak odnalez¢ takze elementy nawigzujace do wezesniejszego etiop-
skiego pismiennictwa. Za taki mozna uzna¢ wspomniany juz brak wyeksponowania postaci
autora, a zamiast niego skupienie narracji wokot postaci ddggazmaca Kasa33. Innym
literackim zabiegiem dobrze znanym w literaturze gyyz sa opisy, ktére cechuje pedan-
tyczna precyzja polaczona z niemal catkowitym brakiem $ladu jakiegokolwiek osobistego
stosunku autora do opisywanych zdarzen. Przyktadowo, Heruy podaje doktadny spis mebli,

29 Aby zrozumie¢ spojrzenie autora relacji trzeba pamigtac, ze w Cesarstwie Etiopskim od cza-
sow starozytnych nie byto w zasadzie kultury miejskiej. Stolica kraju Addis Abéba zostata zalozona
w 1889 roku i w momencie wyjazdu delegatéow ciagle byla miastem relatywnie matym (szacuje sig,
ze w 1918 roku mogta liczy¢ okoto 100 tysigcy mieszkancow).

30 Do dzisiaj zreszta wzdluz zadnej z wigkszych rzek Etiopii (jak Abbay, Tékkdzd, Omo czy
Awas) nie lezy zadne duze miasto.

31 Fenomen ten opisuje wnikliwie Volff.

32 Niemal kazdy wpis konczy si¢ niewiele wnoszacym stwierdzeniem: kdzzih bdih“ala wddd
sdfiraccon tamdllison ,Nastgpnie wrociliémy do naszej dzielnicy”.

33 W literaturze pigknej podobny zabieg narracyjny, cho¢ znacznie kunsztowniejszy od strony
literackiej zostal zastosowany w powiesci Jaana Krossa ,,Immatrykulacja Michelsona” (wydanie pol-
skie w 1976 roku).
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jakie ddggazmac Kasa mial w swojej londynskiej sypialni (z liczba krzesel wilacznie)
i wylicza ilu zotnierzy kazdego typu wojsk paradowato z okazji Dnia Bastylii3.

Typowy natomiast dla wczesnego piSmiennictwa amharskiego jest zauwazalny wyraz-
nie w tek$cie Heruya entuzjazm do modernizacji, otwarcia si¢ na nowe idee i technologie
przy jednoczesnym szacunku dla tradycji (Wolk, s. 315).

7. PODSUMOWANIE

Opisywany tutaj dokument osobisty jest pod wieloma wzglgdami unikalny. Nie trzeba
chyba zanadto podkresla¢ jego znaczenia dla osdéb interesujacych si¢ Etiopia, ale jego
znaczenie jest z pewnoS$cig duzo szersze. Jest to by¢ moze najstarsza relacja Afrykanina
spisana w jezyku afrykanskim z podrozy po Europie. W lekturze moze si¢ wydawac
niezbyt spektakularny, co wynika z uwiktania jego autora w konwencje spoteczne i lite-
rackie, a czgsciowo tez z faktu, iz w momencie pisania relacji jezyk amharski nie byt
jeszcze w petni rozwinigtym jezykiem literackim. Mimo to z pewnos$cig zastuguje na
uwage nie tylko etiopistow.

ZRODLO
Heruy = Heruy Wilda Sollase. Yéltyopya I» ‘ukan budon bi’Awropanna Mikakkdliiiia Masraq
(1903 ‘a. m.). Ityopya Akaddmi Pres, 2009 ‘a. m.
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ABsTRACT: The article focuses on the legend related to the Mongolian Jangar Epic
that was collected by the scholar Benjamin Bergmann among the Kalmyks living
in the Volga basin at the beginning of the 19t century and elaborates on the origins
and transmission of the legend while scrutinizing its first edition.
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INTRODUCTION

Heroic epics represent invaluable spiritual and cultural treasures that were crafted
by our ancestors through their wisdom. The dissemination of epic stories relies heavily
on the pivotal role played by folk oral artists, gifted bards, performers and storytellers.
These individuals serve as both the creators and custodians of heroic epics, bearing
the responsibility of propagating their rich content to successive generations. When we
examine the transmission of heroic epics from various nations in the world, we discover
that epic inheritors have a variety in common, including what motivates them to become
epic inheritors (bards) and how they approach learning to sing epic. Yet, many heroic
epics are spread and developed based on the support of the subjective and objective
conditions of the epic singers (Taya 2015, pp. 119-150). For subjective conditions,
there are multiple ways of transmission according to the living conditions and personal
consciousness of the epic singer, such as the ancestral tradition of the heroic epic,
apprenticeship, listening from master chant, rote reciting from the manuscript, audio, and
video, and other more realistic factors as well as the inheritor’s hard work (Adili 2009,
pp. 179-185; Taya 2015, pp. 119-120). Furthermore, as far as the objective conditions
are concerned, based on their beliefs and ideological concepts some ancient epic singers
believe that epic singing is a kind of religious activity of worship. People believe that
the lyrics of epics are divine (sacred), and they consider the protagonist in the epic to
be a deity or an ancestor, the object of their worship, and admiration and believe that
they have supernatural powers (Adili 2009, p. 132; Taya 2015, p. 152). However, people
believe that epics were inherited and spread under the support of mysterious forces
such as the spiritual realm, sacredness or dreamland, or external objective conditions,
and inheritors may have the ability to sing epics. Similar statements or phenomena are
common in some Asian national epic traditions. Specifically, the illiterate epic singers
or performers of the Kyrgyz heroic epic Manas, such as Jusup Mamay, Tenybek Japy,
and Jusupakhun Apay, learned to sing multiple epic cantos and mastered singing the
epic skills after a mysterious dream or a serious illness (see Ma 1995, pp. 29-30; Adili;

I' This paper was written thanks to the support of the Chinese Scholarship Council and the IDUB
microgrant from the University of Warsaw.
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Tuohan 2002, pp. 59-60, 75; Lang 2010, p. 51). They explained that all the talents and
abilities for singing the Manas Epic came from the spirits or deities they dreamed of,
or directly from the hero or protagonist of the Manas Epic. In addition, there are many
typical cases that are more mysterious in Tibetan epic tradition. Among the singers of the
Epic of King Gesar, there are several classifications of epic inheritors and ways of epic
inheritance, such as “artists inspired via mysterious dream” (Tib. bab sgrung), and “circular
light in the mirror” (Tib. pra mkhan) (Gyaltsho 2001, pp. 280-293). Their common
feature is also that they had a mysterious dream or met the deities in the mysterious
world when they were young, and then in the dream, they were inspired by a deity or
met the Epic protagonist, Gesar Khan, and under their grace or the enlightenment of the
deities, they magically became the Epic singer. Moreover, in the Tibetan area as well,
there is a group of people called délog, whose souls ascended to a realm invisible to
people after their unfortunate death at a young age (Disante 2010, p. 4). During their
journey in the spiritual realm, these individuals encounter numerous gods and deities,
who bestow upon them exceptional abilities or skills such as singing, writing, crafting,
and more. Empowered by the gifts or enlightenment received from the divine beings,
they return to their respective communities in order to pass on their acquired skills to
future generations.

The belief in divine favor or the motif of the protagonist’s journey to the spiritual
realm, with its renowned worldwide, is also deeply ingrained in Mongolian oral culture
and reflects the spiritual connection between the folk artists and the supernatural realm.
It is believed that the deities bless these folk artists with talent, inspiration, and the
ability to effectively convey the narratives or stories to their audiences. For instance,
in the Khiiiirin-Ulger (“fiddlers’ tales’) tradition, folk artists (khuiiirch) indeed attribute
their storytelling or chanting prowess to the favor of deities (tengri-yin sakhiyulsun),
and they appreciated the divine intervention as the source of their abilities (Cogt 2002,
pp. 319-320). Moreover, the bards or storytellers of the Oirat tribe in Mongolia and
in Xinjiang, PRC, see themselves as transmitters for the epics or tales that have been
gifted to them by the deities or goddesses, and attribute their narrating abilities to some
deities in the spiritual realm, such as Lusyn khaan (the Lord of land and water), Zayach
(the God of good luck), Erlig khaan (the King of the Underworld) (Zagdsiiren 1966,
pp. 79-91; Taya 2015, pp. 152— 162).

Yet, one of the most widespread Mongolian epics is the Jangar. It is the most popular
among Western Mongols or Oirats and Kalmyks, however, it is known also among other
Mongolian tribes. The motivation for becoming the Jangar epic singer and the ways for
learning to sing the epic are also carried out under the subjective and objective conditions
of the inheritor. More specifically, most singers or bards of the Jangar Epic called
jangarch learn the epic in more realistic ways such as from senior singers or through
family inheritance, master to disciple, from handwritten copies or xylographs, or today
audiovisual products, etc. (Taya 2015, pp. 167—180). However, the majority of Oirat people
believed that they became epic singers due to specific objective circumstances or enigmatic
forces, such as the favor of the Gods, ancestors, or a mystical dreamland (Taya 2015,
pp. 152-166). Additionally, a comparable instance could be found in the biography of the
well-known Kalmyk epic singer from the early 20th century. Especially the experience
of Basangin Mukdviin (bacatha MykeyH, 1878-1944) who became a jangarch under
the enlightenment of Lord Yama (Erlig nom-un gayan in Mongolian or the ruler of the
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Underworld) when he was young (Kichikov 1974, pp. 143-146; Bitkeev 1983, p. 30).2
Furthermore, as early as the beginning of the 19th century, the German scholar Benjamin
Bergmann (1772-1856) published a legend related to the Jangar Epic. Similar to the
experience of jangarch Mukoviin stated above, this legend also recorded a mysterious
story about a man who was bestowed the talent to sing the Jangar Epic by Lord Yama.

The Bergmann record, which has considerable scholarly significance, is the earliest
known written text of the Jangar Epic. In the past, when scholars examined the research
history of the Jangar Epic, they generally started with Bergmann’s discovery in the early
19th century and briefly remarked on some fundamental data relevant to its publication in
their works. However, scholars mentioned the second edition of the Jangar Epic legend
recorded by Bergmann and ignored or unexploited its first edition. In addition, although
scholars such as Ovalov (1978, pp. 63-78), Kychanov (1978, pp. 62—63), Emelyanenko
(1990, pp. 96-98), Birtalan and Rakos (2002, pp. 65-66), Taya (2015, pp. 158-160), and
Srba (2017, pp. 4-5) have published abbreviated texts and brief studies of its content in
Russian, Hungarian, and Mongolian, none of them have included the complete content
of the text. Additionally, an English translation of the legend has not been found thus
far. Therefore, this article attempts to fill in the gap by presenting a more detailed
scrutinization of its first edition and elaborating on some relevant issues regarding its
origins and transmission based on the legend content.

1. IsSUES RELATED TO THE FIRST EDITION OF THE LEGEND

There are many legends related to the transmission of the Jangar Epic in the Mongolian
oral tradition. Some of the legends indirectly reflect the purpose of jangarch’s singing of
the epic and the conditions and ways to become an epic singer as we mentioned above. In
the academic circle, legends related to the Jangar Epic have attracted scholars’ attention as
early as the 19t century. Between 1802 and 1803, Benjamin Bergmann with the support
of the Russian Academy of Sciences conducted fieldwork for around 15 months on the
Kalmyk steppe and meticulously documented the life, customs, religion, history, and oral
tradition of the Kalmyk people (Bordzsanova 2001, pp. 125-126). Among the many field
data that he collected, there are two texts related to the Jangar Epic. One of them was
a legend related to the Jangar Epic (Bergmann 1804, pp. 205-214) and another one was
an incomplete canto of the Jangar Epic (Bergmann 1805, pp. 181-214). Although before
Bergmann, German scholar Peter Simon Pallas (1741-1811) briefly reported a briefing
about the oral tradition of the Jangar Epic in his book entitled Collections of Historical
News on the Mongol Peoples (Pallas 1776, p. 152), nevertheless it was Bergmann who
recorded and published the two real texts related to the Jangar Epic for the first time
in 1803 and 1805. Therefore, Bergmann’s discovery played an important role in opening
the international academic community to collect, record, and study the Jangar Epic.
Since then, the Jangar Epic has become well-known in the Western world as a famous
Kalmyk epic and has attracted the attention of a large number of scholars who engaged
in its collecting, editing, and studying.

As an introductory line of research on the Jangar Epic, Bergmann’s discovery has
been mentioned many times in the past. Especially when compiling the academic history
of the Jangar Epic, scholars took the texts discovered by Bergmann as a precedent,

2 The reasons why Mukdviin became a jangarch will be further elaborated in Part III.
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and in their academic treatises, they have roughly reported the publishing date, country,
content of texts, and other relevant basic data of it. More specifically, scholars Ovalov
(1978, pp. 63—-67), Kychanov (1978, pp. 62), Bitkeev (1983, p. 6), Emelyanenko (1990,
pp. 96), Bordzanova (2001, p. 125), Alekseeva (2001, p. 6), Cerenov (2004, p. 9),
Jiamucha (1996, p. 323), Srba (2017, pp. 4-5) and Damrinjav (2017, p. 11) and others
stated that Bergmann recorded two texts during his fieldwork among the Kalmyks in
the years 1802—1803, one of which was a legend associated with the Jangar Epic, and
the other was the canto of the epic, and both were published in German in the series
of books (four volumes) entitled Nomadische Streifereien Unter den Kalmiicketi in den
Jahren 1802 und 1803 in Riga between 1804 and 1805. Even some other scholars such
as PaSkov (1958, p. 10) Nekljudov (1984, p. 11), Renqindaoerji (1994, p. 44), Jiamucha
(2005, pp. 4-5), Siginbatu (1997, p. 1), Erdengova (2016, p. 14), Sechenmdnkh; Gerel,
Bayaskhulan (2018, p. 49) have pointed out that Bergmann recorded two cantos of
the Jangar Epic under the titles of “The Canto of Cruel Shar Giirgli” (Doysin Sar-a
Giirgiiti-yin Biileg) and “The Canto of Cruel Khar Kines” (Doysin Khar-a Kines-un
Biileg) at that time.

From the bibliography, scholars either directly or indirectly referenced Bergmann’s
series of books Nomadische Streifereien Unter den Kalmiicketi in den Jahren 1802 und
1803, however, most of them did not indicate in which volume of the series they were
contained. Additionally, neither the volume nor the title of the legend related to the
Jangar Epic was mentioned. In fact, the series of books included four volumes, of which
the first three were published in 1804, and the last or fourth volume was published in
1805. Yet, the legend related to the Jangar Epic was included in the second volume
under the German title of Gesang (“Song”) (Bergmann 1804, pp. 205-214), and another
text was an incomplete canto of the Jangar Epic or the canto related to the “Cruel
Sar Giirgii” which was included in the fourth volume of the series under the title of
Heldengesang aus der Dschangariade (‘“Heroic chant from the Jangar Epic”) (Bergmann
1805, pp. 181-214). However, according to our findings, in the past scholars have almost
ignored or unexploited the first edition of the legend related to the Jangar Epic that
is examined in this paper.’ Indeed, the year before Bergmann published his series of
books, the legend related to the Jangar Epic was already published for the first time
on pages 23 to 31 of the October issue of the German magazine Nordisches Archiv
(i.e. “Northern Archives”) in 1803 under the title of “Kalmiikische Barden” (“Kalmykian
Bards”), (Bergmann 1803, pp. 23-31). After a detailed comparison of the two editions of
the legend, it is not difficult to find that the text titles are different, “Kalmykian Bards”
in 1803 and “Song” in 1804. Unfortunately, Bergmann did not provide any explanations
for the varied titles of the two editions, and it is difficult to determine the reasons based
on the archival materials available so far. However, we consider that the first edition’s
title, “Kalmykian Bards”, properly conveys the essence of the full text since the entire
original text tells the mysterious experience of a Kalmyk man who later became an
epic singer.

Additionally, there are some distinct footnotes in the two editions despite the fact that
the basic substance and structure were not much different. For instance, a footnote was

3 Since the incomplete canto of the Jangar Epic is another topical study, examining its content,
characteristics and relevant issues is one of the desiderates that will be undertaken in the future.
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inserted under the title “Kalmykian Bards” in the first edition published by the magazine
Nordisches Archiv, which wrote that:

Mr. Bergmann, who stayed among the Kalmyk hordes for several years, has recently
returned to his homeland, Livonia. The public will soon receive the results of his experiences
in a separate work, to which the general literary journal has already drawn attention in
the 129t issue of Intelligenz-Anzeigen. Until then, the N. A. will provide from time to
time some of the most interesting fragments from this work* (Bergmann 1803, p. 23).

According to this footnote, Bergmann’s fieldwork among the Kalmyks drew
the attention of Western audiences at the time, and pertinent news or reports had
already been published in some other magazines, such as the issue No. 129 of the
Allgemeine Literaturzeitung.5 Furthermore, it demonstrates that among the voluminous
field data that Bergmann collected from the Kalmyk area, the legend related to the
Jangar Epic has captured readers’ interest. This footnote, however, did not appear in
the second edition.

Another footnote was inserted under the sentence: There are only a few jangarchs
who can sing more than 20" cantos of the Jangar Epic”® (Bergmann 1804, p. 213) in
the second edition of the legend, which wrote that:

The last Viceroy of the Kalmyk formed his court bard himself. However, the disciple
did not [sic!] rise above the master. The former knows by heart 20 songs of the Jangar,
the latter, even if he does not sing them right away, more than 207 (Bergmann 1804,
p. 213).

The Kalmyk monarchs had their own court epic minstrels at the time, Bergmann
highlighted in this footnote, and he pointed out that the Jangar Epic cantos they
remembered were very distinct from the historical reality. It is unfortunate, however,
that Bergmann did not provide all of the details about the epic singers.

In general, the two editions of the legend related to the Jangar Epic that Bergmann
recorded are similar in their content and structure as the following passage, with the
exception of different titles and distinct footnotes in the text.

4 The original German text: “Herr Bergmann, welcher sich einige Jahre unter den Kalmiiken —
Horden ausgehalten, ist erst kiirzlich nach seinem Vaterlande, Livland, zuriickgekehrt. Das Publikum
erhalt nichstens die Resultate seiner Erfahrungen in einem eigenen Werke, warauf die allgemeine
Literaturzeitung im 129 sten Blatt der Intelligenz-Anzeigen schon aufmerksam gemacht hat. Bis dahin
wird das N. A. von Zeit zu Zeit einige der interessantesten Bruchstiicke aus diesem Werke liefern”.

5 The issue No. 129 of the magazine Allgemeine Literaturzeitung was published on 25 June 1803.
In this issue there was published a short report about Bergmann’s fieldwork among the Kalmyks.
In addition, relevant short reports were also published in the issues of the magazine Al/lgemeine
Literaturzeitung, such as on 9 November, 1803 (pp. 1708-1709); 10 December, 1803 (p. 1852); and
1 March, 1805 (pp. 441-444) respectively.

6 The original German text: Gelten weisz ein Dschangartschi mehr als 20 Dschangargesange
auswendig.

7 The original German text: Der letzte Vicechan der Kalmiiken hat seinen Hofbarden selbst gebil-
det. Doch der Schiiler hat sich nicht iiber den Meister erhoben. Der erstere weisz 20, der andere,
ob er sie gleich nicht singt, mehr als 20 Dichangargesange auswendig.
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2. ABoUT THE CONTENT OF THE LEGEND

Judging from the content of the text,® Bergmann at first briefly summarized the
synopsis, structure, characteristics, artistic style, influence, and singing tradition of
the Jangar Epic in the beginning part.®

The Kalmyk singers do not enliven the public merrymaking, but they are indispensable
to cheer up the winter evenings. Their songs are without the verse, but the voice knows
how to complement the perfection of the bard’s work so that the ears do not always
seem to lack pleasant sound. Short songs (cantos) are sung merely for the nourishment
of one’s own gaiety, but cantos that last several hours are for the ear of the noble. The
throat of the singers is strengthened during short pauses by a drink of black tea, or by
a few eyes from the pipe.

The Kalmyk bards are called jangarch (Bergman ‘Dschangartschi’), after the main hero,
whose deeds are the subject of their cantos. The deeds of Jangar (Bergmann ‘Dschangars’)
and his twelve heroes are full of excentric features that exhaust the realm of the monsters;
but under the most extravagant shine natural beauties, worthy of the greatest poets of
antiquity. Jangar, who can cut down thousands of warriors with a single stroke of his
sword, who can chase for hundreds of years on a miraculous steed, who can overpower the
greatest princes of the earth with only his twelve heroes, who can conquer the kingdoms
of hell and heaven. Jangar obviously plays a very adventurous role. However the execution
of his character in contrast with the other heroes, who equal their chief in deeds without
obscuring his glory, the canto of lending the appearance of naturalness to the exaggerated
ideas, to the faithful reproduction of the Kalmyk way of life and customs in a poetic
work that seems to have been taken entirely from the world of ideas. All this makes
the Jangar (‘Dschangariade’) the object of our attention. The Kalmyks have listened to
the Jangar cantos a hundred times; their good memory has made them so familiar with
them that they can recite not only individual passages, but entire cantos by heart, and
yet they listen with rapture each time and break out in loud exclamations of joy when
individual passages cause them to applaud. My readers, however, will be eager to get to
know the author of this poem. Russians and Kalmyks, who knew the bard of the Jangar
by person and by voice, have told me his story. If the correspondence of their testimonies
and the later time in which the Kalmyk “Orpheus” lived allowed a doubt, I would be the
first to doubt the heard news. I have called the poet of the Jangar a Kalmyk Orpheus,
and his miracle story, as we shall hear presently, will justify this designation (Bergmann
1803, pp. 23-25).

Following that, Bergman jotted down the legend he had heard:

At the time of the Ubashi (Bergmann ‘Ubascha’), there lived on the Volga between Cher-
noyar (Bergmann ‘Tschernoijar’) and Yenotayevsk (Bergmann ‘Jenotajewsk’) among the
subjects of Tsevegdorj (Bergmann ‘ZdbdkDorschi’), the relative of the Viceroy, a common

8 The same phenomenon has been studied by Agnes Birtalan in her article “7 am the Fiddler of
Erlig Khan — The Bard as the Mediating Interpreter of the Hero in Kalmyk Epic Tradition”. Acta
Mongolica 17 (492) 2018, pp. 133-162.

9 In transcribing the original contentfrom Old German into modern German and then translating
into English, I was assisted by Professor Agata Bareja-Starzynska. Hereby I would like to express
my sincere gratitude to her help.
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Kalmyk, whose name the ungrateful descendants have consigned to oblivion. He was
stricken with a serious illness, which, as the Kalmyks unanimously assert, cost him his
life, although we may, without offending the truth, declare the supposed death of the same
to be a mere apparent death. Since no one doubted the death of the congealed man, he
was treated as a dead man and left on the steppe. He lay on the ground for three days
and three nights. A dog had already begun to gnaw at one thigh when it came back to life
or, as we may assume, was awakened from its torpor by the dog bite. Be that as it may,
enough, the living man was suddenly restored and returned to his hut, where everything
was full of amazement and horror to see the dead man alive.

As the story goes, more than twelve months passed after this adventure. The man who
had been freed from the faint of death had continued his nomadic way of life, when one
evening a distinguished clergyman (monk) from the Kalmyk court camp, on a journey,
spent the night in the hut of the resurrected man. The clergyman, who was received
with all hospitality, inquired before going to bed if there was anyone who could tell him
something. No sooner were these words spoken than our Kalmyk offered to do so of
his own accord. All the people in the hut were astonished to suddenly notice a talent in
their friend and relative, of which they had otherwise not suspected anything, and their
astonishment grew to excess when, instead of a mere narration, he performed a whole
canto of the Jangar, in spite of the best bard singer. The subject of the canto carried
away the whole assembly. The relatives wanted to know how he had suddenly become
a bard, but the enthusiast canto on until he had finished, and then satisfied the curiosity
of his listeners by the following story:

When I had died, as you know, my soul was led to hell, through the terror region of the
‘hungry ghosts’,10 before the throne of the Erlig Khan or Lord Yama. A crowd of strange
beings surrounded the throne of Lord Yama. Some played on khiiiir (‘violins’), others on
zurr (‘flutes’), and others on domburr, kingargd, and bishkur. Lord Yama became aware
of me, opened his books, and said unwillingly to his envoy,!! who had brought me before
his face: “Why have you brought this man here since his hour of death has not yet come?
Take him back again!” — While they were already making arrangements to bring me back
to the upper world, Yama noticed that I would have liked to stay longer, enchanted by
the charming sounds of his singers, and therefore he said to me: “For the fear you have
endured, you deserve compensation. Choose, then, from the songs of my singers, the one
that you like the most, and go and charm the upper world with it”. — I liked the song
of Jangar the most. I had scarcely announced this to the Yama when he stamped my
tongue and sent me away with the words: “Return but beware of saying a word of the
Jangar, until a monk!2 summons you”. — Thus spoke Lord Yama, and I was raised from
the dead and, however great my eagerness to sing of the Jangar, I found myself obliged
to observe a troublesome silence to this day. (Bergmann 1803, pp. 25-28)

The foregoing is a portion of the content of the legend that we examined. Then
Bergman expresses his experiences on what happened to the legendary characters in
the following passage:

10 Bergmann gives birid for Sanskrit preta, ‘hungry ghosts’, inhabitants of one of the realms
of the Underworld.

Il Bergmann Aerlik.

12 Bergmann Gdllung for gelong, Tib. dge slong, ‘a fully ordained monk’.
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It is a well-known fact that poetic genius can neither be poured into nor stamped upon
since a true poet must receive the consecration of the Muses at birth. Assuming this, we
cannot take the story of our Kalmyk bard for a real fact. How, then, did the Kalmyk
bard lie? — He did not. What he thought he saw was not a real apparition, as he himself
assumed, and as all Kalmyks still assume without hesitation: but a dream-face that led
him around in the region of Mongolian poetry!3 and became the cause of his poetic fame.
The germ of the poem had lain dormant next to the poet’s mental powers until a foreign
influence called it into existence. The singer owed the basis for the poem to a dream,
but the execution to his genius and imagination. Thus, methinks, the riddle is solved in
an easy way, without our having to resort to miracles in general, and least of all to the
miracles of Kalmyk polytheism. But let us return to our poet (Bergmann 1803, pp. 28-29).

Following that, Bergmann recorded the narrative of the individuals who had told him
the legend at the time:

The Gillung was so surprised by all that he had heard that he brought the miracle story
to the Viceroy of Ubascha — immediately after his arrival at the court camp. Tsevegdorj
immediately summoned the singer and gave him the opportunity to let his art be heard
in public. The singer sang a new song, which lasted until late at night. The congregation
was completely enthralled by the magic song. Tsevegdorj made the singer his court bard
and gave him 40 sheep for the first rehearsal. The other dignitary!# and tribal chief!s
partly took off their own clothes to reword the miracle bard with them. What a reward
for a Kalmyk bard, who was suddenly transported from the most meager condition to
prestige and wealth. Continued efforts of his imagination produced new cantos of the
Jangar, and the fame of the bard rose higher and higher.

Several admirers of the Jangar listened to the singer with such attention that they
memorized entire cantos, which they memorized forever by repeating them in small circles.
When Tsevegdorj subsequently moved to China with his singer, these Jangar friends
were the only keepers of the cantos. Since in the absence of the great bard one had to
be content with the echo of his cantos, the remaining princes hired such singers in their
hordes, where they more or less did honor to their masters.

The fame of their master is so vividly remembered by all jangarch that they even try
to increase it with exaggerated praises. “We, they say, sing ourselves hoarse in order to
finish a single canto of the evening, and have to smoke tobacco and drink tea in order
to gather new strength; the great jangarch, however, did not need these remedies at all,
because he could sing for three days and three nights without his strength diminishing in
the slightest. His voice rather rose during the singing and became ever purer and more
melodious. (Bergmann 1803, pp. 29-31)

Hereafter, Bergmann concluded the narrative and pointed out the cantos of the Jangar
Epic at the end of the text.

Rarely does a jangarch know more than twenty cantos by heart. The bard of the Jangar
is said to have sung 360 cantos. However, this statement is so enormous that one may

13 Bergmann: mongolische Dichtung.
14 Bergmann: Nojone for Mongolian noyon i.e. ‘prince’, ‘dignitary’, ‘minister’.
15 Bergmann: Saissange for Mongolian zaisang.
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well doubt its correctness, although at least this much is clear from it, that the Jangar
is unique in its kind with regard to the number of cantos. The size of the individual
cantos, which exceeded three to four times the Homeric, Tasso’s (Tasso), and Milton’s,
must increase the astonishment about the enormous flight of the Kalmyk poetic genius.
Whoever would take the trouble to seek out the Kalmyk bards in the various hordes,
could perhaps unearth half a hundred rhapsodies on the Volga alone, and certainly far
more among the Torgud!® people in China. (Bergmann 1803, p. 31)

The content of the legend roughly narrated the story of a dying man who was brought
to the underworld evidently too early and became a jangarch, which was bestowed
by Lord Yama. Bergmann deemed that rather than being a real occurrence, the man’s
alleged encounter or the legend itself was a dreamland or a kind of dormant mental
power (Bergmann 1803, p. 29). His observations are rather reasonable from a scientific
perspective. It is noteworthy that, however, similar or identical examples or concepts of
consciousness are very common in some other ethnic epic traditions as we mentioned
in the introduction.

Myths themselves have opened an endless journey of enlightenment. In this inevitable and
inevitable process, every particular idea and viewpoint is subject to destructive criticism
from time to time, and the theoretical viewpoint itself is just a belief (Horkheimer, Adorno
2006, p. 9).

Undoubtedly, both the content of the legend and the retelling by narrators have
garnered admiration for the Jangar Epic. Additionally, the experiences of the individuals
within the legend may have resonated with the ancient people’s mythical beliefs or
their reverence for the sanctity of the Jangar epic. The legend holds a special place in
the collective imagination and cultural beliefs of the people, reflecting their reverence
for the epic and its significance in shaping their worldview. For example, within the
legend, there was a passage that mentioned numerous elegant songs and instruments
being performed in the presence of the Yama throne.!” Interestingly, at the conclusion,
the individual in the legend specifically favored the Jangar Epic song among the many
graceful melodies (Bergmann 1803, pp. 25-27). It implies that even amidst a multitude
of enchanting songs, the Jangar Epic song stood out as a cherished and esteemed piece,
further emphasizing its significance and reverence among both mortals and the mystical
realm. Furthermore, prior to the legendary individual being returned to the human world
(referred to as the upper world), Yama warns him, saying, “Beware of uttering a word

16 Bergmann ‘Torgoten’.

17" According to Agnes Birtalan’s study (Birtalan 2018, pp. 133-162) the character of the min-
strel or fiddler of the ruler of the Underworld appears in another Kalmyk tale (Balint ‘wru tiili’)
called “Oirats” Richman” (the Tale No. 10 of Balint’s Kalmyk manuscript), which was documented
by the Hungarian scholar Gabor Balint of Szentkatolna (Birtalan 2018, pp. 151-162). In this tale,
the fiddler (Balint xirci) of the ruler of the Underworld, Erlig Khan, becomes a helping spirit that
initiates the protagonist of the tale to understand the communication of the spirits. Professor Birtalan
has published a study exploring the context of this tale, providing further insights into its narrative
and significance. The inclusion of this character in multiple Oirat tales emphasizes the recurrent
motif of a minstrel or fiddler acting as a link between the human and spiritual realms, showcasing
the cultural and mythological richness of Oirat folklore. c. f.
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of the Jangar until a monk summons you” (Bergmann 1803, p. 28). This implies that the
singing of the Jangar Epic or becoming a jangarch is carried out under the directive of
the spiritual realm or the gods. It also suggests that the transmission of the Jangar Epic
was influenced by Buddhism. In other words, ordinary individuals who aspire to sing
the Jangar Epic or become jangarchs must seek permission from monks. This highlights
the intertwining of spiritual authority, religious influence, and the transmission of the
Jangar Epic, adding another layer of complexity to the cultural and social dynamics
surrounding the epic’s practice and dissemination.

It comes from the cognition or consciousness of ancient Oirat Mongols. For example,
they regard singing the Jangar Epic as a kind of extremely sacred activity and jangarch
as an unusual person. This kind of consciousness is related to the god or jinn’s instruction
or destiny, however not to the tradition of the Jangar Epic, singing skills, and personal
ability, etc. (Taya 2015, p. 151).

A certain amount of religious thought was included in the tradition of the Jangar
Epic and it also concerns the worship of deities or spirits. In the next passage, we will
see the later development of the legend and its transmission.

3. IsSSUES RELATED TO THE ORIGIN AND TRANSMISSION OF THE LEGEND

As was mentioned, collecting the Jangar Epic became an additional activity, and
perhaps due to that Bergmann did not record the names, birthplaces, and specific recording
dates of those who were interviewed or who were telling him the content in the text he
published the legend related to the Jangar Epic and other details.

According to the Oxford Dictionary of Literary Terms:

Legend, a story or group of stories handed down through popular oral tradition, usually
consisting of an exaggerated or unreliable account of some actually or possibly historical
person — often a saint, monarch, or popular hero (Baldick 2001, p. 138).

Significantly, there are also some historical real people and historical events in the
legend we examined, namely the protagonist or Kalmyk man of the legend is a subject of
the Mongolian Torghut tribe prime minister, Tsevegdorj, and was also invited as a court
jangarch of the Ubashi Khan. Later, in 1771, Ubashi Khan led the return migration of
the majority of the Oirat people from the Kalmyk steppe to Dzungaria, their ancestral
homeland, and the jangarch also followed. However, from the statement “whose name
the ungrateful descendants have consigned to oblivion” recorded in the examined text,
it can be seen that at the time Bergmann was also unable to provide the name of the
jangarch in the legend.

In terms of explaining the origin of the legend, it is necessary to put forward the
research work of Professor Taya, The Historical Fate of the Jangar Epic and Hoboksar
County (2006, pp. 49-59). The author provided some credible information about the
jangarch in Ubashi’s royal court and the servant of viceroy Tsevegdorj, on the basis of
a document in the Clear-Script (or fodo bichig) manuscript entitled “Brief Biography
of Khaligun” (Khaliyun-u Dokhém Namtar). It was collected by the famous jangarch,
Jawin Junai, from Hoboksar Mongol Autonomous County, Xinjiang Uyghur Autonomous
Region, PRC, and the wooden block entitled “The Secret of Khokhe Sudur” (Khdkhe
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Sudur-yin Niyuca) that was collected by Giijtai Biikhtai Olziyt (Taya Giijiitei Biikhetei-yin
Oljayitii) who was a writer of the Qin Wang and lived in Centre Banner (write as Dumda
qosiyu), Hoboksar. According to those unique manuscripts, Prof. Taya pointed out that
the jangarch was named Khaliyun, he belonged to the North Banner of Old Torghuts
(Taya iinen siisiigtii qayucin toryud-un omaratu zam-un ciyulyan) and in 1771 under the
leadership of the viceroy, Tsevegdorji, returned to Hoboksar in the hinterland of Altai
Mountain in Xinjiang, PRC from Ijil River (Volga River) in Russia (Taya 2006, pp. 50-51).
He also mentioned that:

The famous jangarch Khaligun, the sixth generation of Tor-bayar, was honored with
the designation of ‘Dalan Tob¢i’!8 by an emperor of the Qing dynasty in 1771 (2006,

p- 51).

Based on this research, it is suggested that the origin of the legend and the Kalmyk
man mentioned in Bergmann’s recording may have a close connection to Khaligun, the
royal court jangarch of Ubashi Khan, who lived in the 18th century.

Moreover, according to the biography of Basangin Mukdviin mentioned in the
introduction, and the article The Legend and Ode to the Hero Jangar (Alekseeva 1974,
pp. 93-95), it can be double verified that the legend had been handed down and well
known among the Kalmyks.

It is interesting to note that Mukdviin, the individual who became a jangarch, had
a formative experience during his childhood that closely parallels the legend recorded
by Bergmann.

The story of Mukéviin can be summarized as follows:

1. Mukoviin contracted an infectious disease called cokhor (a contagious tetter) when
he was 12 years old.

2. The envoy of Lord Yama mistakenly brought Mukdviin’s soul to the underworld.

3. As a result, Lord Yama grants Mukoéviin the talent to sing the Jangar Epic based
on his preference.

4. Mukoviin is then returned to the human world.

5. In order to sing the Jangar Epic, Mukoviin personally goes to the monastery
and seeks permission from the monks (Kichikov 1974, pp. 143—146). Indeed, there is
a variation in the circumstances of Mukoviin’s encounter compared to the legendary men
as recorded by Bergmann. In Bergmann’s account, after the individual’s return from the
underworld, a monk visits his hut and asks him to sing the Jangar Epic. However, in
Mukoviin’s case, he takes the initiative and personally goes to the monastery to request
permission from the monks to sing the Jangar Epic. Although it appears to be a minor
distinction, it revealed the role of Buddhist monasteries in the transmission of the Jangar
Epic. Commoners were guided by the monks. Additionally, one can learn from the image
of monks depicted in Bergmann’s record that they often had to stay at people’s homes
and their living conditions were not superior to theirs. However, the monks in Mukéviin’s
biography had well-settled residences, relatively better living conditions, and the chance
to meet people’s demands often. Mukoviin’s father lived near a monastery in Khadrcklu
(Xooprkiy), Kharakhus (Xapaxyc) league. Sanj (Camx-Manx), the head of the monastery

18 Dalan Tobci; a specific title of the legendary bard, Tor-bayar, who received it by singing
70 cantos of the Jangar Epic. More details see Taya 2006, pp. 51-53.
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called Kerseg (Kepcr), proposed to gather some famous local folk artists and often let them
perform some Kalmyk folk stories in the monastery (Kichikov 1974, p. 144). From these
data, we can learn that singing Jangar Epic or organizing other cultural and recreational
activities were carried out under the proposal of the lamas or monks. In other words, the
legend recorded in the early 19t century by Bergmann or before then large-scale oral
transmission among the Oirat people at the end of the 18™ century during the time of
Ubashi Khan maintained the identical story structure and was handed down among the
Oirat people living across the Eurasian continent until the end of the 20th century. The
following record by Alekseeva further substantiates the statement.

Kalmyk Scholar Alekseeva recorded a legend related to the Jangar Epic, which she
had heard from her aunt (Alekseeva 1974, pp. 93-95). The content of this legend was
the same as the legend, which was recorded by Bergmann. Not every detail about the
legend transmission is clear, for example, whether the author’s aunt was a jangarch
or not. And also whether her relatives sang the Jangar Epic or not. Even though, it
is undoubtedly that this legend was a 20t-century version of oral transmission we are
talking about.

CONCLUSION

The present paper offers a study of the first edition of the legend associated with
the Jangar Epic, which was recorded and published by Benjamin Bergmann during the
early 19th century. It sheds light on the fact that the first edition was actually published
in 1803 in the October issue of the German magazine Nordisches Archiv which had
been overlooked in prior studies, instead of being included in Bergmann’s series of
books, Nomadische Streifereien Unter den Kalmiicketi in den Jahren 1802 und 1803, in
1804-1805 as previously assumed. With the exception of the distinct titles and footnotes,
the substance of the two editions was similar.

In terms of the content, except for the portion of legend related to the Jangar Epic
itself, the full text also included a brief overview of the synopsis, structure, characteristics,
artistic style, influence, and singing tradition of the Jangar Epic, as well as the narrative
that narrated the story to Bergmann and his viewpoints on the story. In addition, the
jangarch recorded in the legend could have been related to the Ubashi royal court jangarch
Khaligun who lived in the Torgud Khanate period. Even later, the same content as the
legend appeared in the biography of the famous Kalmyk jangarch Basangin Mukoviin
who lived in the 20t century. Another version of the legend handed down was also
published in a magazine in the late 20t century. These three versions of the legend
related to the Jangar Epic, which circulated from the 18th to the 20t century, present the
characteristics of retaining a fixed pattern in content and structure. In other words,
the legend with its roots in the 18t century maintained consistent characteristics and
was transmitted until the end of the 20% century. On the one hand, this reflects a fixed
pattern of thinking about the way of becoming a jangarch. Besides, it also retains the
original cultic mentality of the Oirat people, which revered the Jangar Epic. The beliefs
embodied in the legend or people’s fixed and sacred interpretations of the Jangar Epic
have, to some extent, been significant in the oral transmission of the epic. Let us hope
that this distinct tradition will survive.
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REPATRIATION OF KAZAKH WOMEN AND CHILDREN
FROM CONFLICT ZONES IN SYRIA AND IRAQ

ABSTRACT: The issues of combatting terrorism and extremism are considered to be the
most acute problems in the national security of many countries. Terrorism has never
been seen in Kazakhstan as a real threat, but more as a potential danger. However,
after the terrorist attacks that took place on the territory of Kazakhstan, the threat of
terrorism has become a reality. Moreover, a number of citizens of Kazakhstan left
the country in order to join the “holy war” mainly in Syria and Iraq, and contribute
to the building of the “Islamic Caliphate.” In order to evacuate the Kazakh citizens
left in dangerous terrorist zones, the National Security of the Republic of Kazakhstan
conducted a large-scale humanitarian operation “Zhusan”! returning 607 citizens (413 of
them are children) from ISIS (Islamic State of Iraq and Syria). In this article, various
factors and motives of women who were under the influence of terrorist ideology and
who emigrated to ISIS in order to become “true” Muslims are revealed based on the
research works of Kazakh and foreign scholars and researchers as well as interviews
of the women themselves and experts who worked with them.

Keyworps: Kazakhstan, terrorism, female Islamic identity, repatriation from ISIS,
“Zhusan” operation, deradicalization, rehabilitation, reintegration

After gaining independence the role of Islam, which was restricted during the Soviet
period, has increased nationwide and become an integral part of the society of secular
Kazakhstan experiencing a period of revival. Although the majority of the population
of Kazakhstan consider themselves Muslims, their religious self-identification is due
to ethnicity. So if the person is ethnic Kazakh, then by default, he is considered to be
a Muslim. According to the recent census, 69.3% of citizens of Kazakhstan declared their
confession to Islam. However, as poll results show, only 10% of them strictly observe all
rituals required by the religion (Zhanuzakov). At the same time, along with the growth
of religious consciousness in society, there is a growing trend of religious extremism,
which is one of the most serious threats to the state’s internal security (Nuradinov and
Zhumageldinov, p. 46).

Moreover, Islamic discourse in Kazakh society has become heterogeneous, since
along with the majority of the country’s Muslims following Hanafi school, there have
emerged noticeable supporters of so-called “pure Islam” followed by “new Muslims”
under the influence of foreign imams. These supporters advocate for a strict differentiation
between Islam and ethnic culture, claiming the traditional customs of Kazakh Muslims
such as a pilgrimage to holy places, veneration of aulie (‘saints’), and Sufi practices as
a manifestation of shirk (polytheism; Shapovala and Bekmaganbetova, p. 291).

I Zhusan means ‘sagebrush’ in the Kazakh language and symbolizes the smell of the Kazakh
steppes, the smell of the motherland.
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Terrorism has never been seen in Kazakhstan as a real threat, but more as a potential
danger, focusing more on preventing other threats such as interethnic conflicts, drug
trafficking, economic threats, and corruption. Moreover, terrorism was largely viewed
as an external threat that could potentially enter the country from outside. Therefore,
the measures such as enhancing the state border protection system and enforcing strict
migration laws were implemented to prevent any external threat. However, there has been
arise in the number of individuals in Kazakhstan being held accountable for crimes related
to extremism and terrorism. Official data shows that the National Security Committee
prevented 7 attacks during 2008-2009. Consequently, the situation has changed, and
terrorism which was once viewed as a remote and virtual issue poses a direct threat to
national security (Karin).

Furthermore, the problem of terrorism in Kazakhstan was discussed only in the context
of the general situation in Central Asia. There was also an opinion that the territory of
Kazakhstan was used as a transit site for “foreign terrorists.” So, for example, from
2000-2004, law enforcement agencies of Kazakhstan detained and extradited 8 citizens of
Uzbekistan and in 2006, 13 people convicted of involvement in terrorism were detained and
extradited to Russia, Uzbekistan, Turkey, and China (Karin). Thus, a well-known political
scientist Y. Karin determines the following stages of the development of terrorism in the
country: “foreign terrorists” (late 1990s — early 2000s), “recruited terrorists” (early and
mid—2000s), “local or own terrorists” (between 2005 and 2011) (Qasqabayeva, p. 192).

Also, Kazakh citizens began to leave for Syria and Iraq in 2011-2012. Thus, in
2015 there were about 400 people, including 150 women and 50 children who departed
to ISIS. According to the National Security Committee, between 2013 and 2017, 608
people were prevented from following the same path (Ryzhechkin, p. 141). A video about
a Kazakh jihadist group that moved to Syria (posted on YouTube in 2013) drew public
attention to this situation. Later, relatives began to spread reports about the death of
their children who left the country for jihad. After that, the cases of parents asking for
help to return their children, grandchildren, and widows of sons became more frequent
(Veber). Thus, at the beginning of 2019, on the initiative of the Ministry of Foreign
Affairs of the Republic of Kazakhstan, a special operation “Zhusan” on the repatriation
of Kazakh citizens from ISIS was implemented (Qasqabayeva, p. 190). As a result of the
special operation, 607 (413 of them were children) citizens were returned to Kazakhstan
from Syria. The same operation called “Rusafa” was launched to return Kazakh children
from Iraq. As a result, 14 Kazakh children were returned to the country. However, their
mothers remained in Iraqi prisons (Nuradinov and Zhumageldinov, p. 59).

The number of women among supporters of radical Islamists has been significantly
increasing. According to the National Security Committee, today there are 662 citizens
of Kazakhstan, including 14 women serving a sentence for crimes related to religious
extremism and terrorism (Dubovaya).

In post-Soviet Kazakhstan, in the context of ethnic and religious revival, several types
of female Muslim identities have been formed. Y. Shapoval and M. Bekmaganbetova define
several categories of Muslim women in Kazakhstan. One of the common types of female
religiosity is associated with the processes of national and spiritual revival and reflects the
perception of Islam as an important part of ethnic culture, traditions, and rituals. Therefore,
this type of female Muslim identity can be conditionally designated as a “traditional”
female Muslim. This type of Muslim female identity is not accompanied by an external



NR 1-2 REPATRIATION OF KAZAKH WOMEN AND CHILDREN... 89

representation of religiosity, for instance, wearing a hijab. The clothes of these women
are either completely secular or include separate national and cultural elements. The
other female Muslim identity is represented by wearing hijab and pertained to the “new
Muslim” identity (Shapoval and Bekmaganbetova, pp. 293-294).

In regard to the motifs of leaving the home country and emigrating to dangerous
conflict zones, one of the reasons can be that ISIS attracts women who feel marginalized
or oppressed in their societies by offering them a sense of importance, purpose, and
impetus in their lives. Also, ISIS presents an idealized image of Islamic society where
they can get an education and social interaction with other Muslims (Shapoval and
Bekmaganbetova, p. 290).

0. Roy indicates that ISIS appeals to young females seeking a sense of identity and
belonging to a globalized world (Roy, pp. 32-33).

Most women considered their departure to the territory seized by the Islamic State
as a hijra, by analogy with the hijra (resettlement) of the Prophet Muhammad with
the Muslim community from pagan Mecca to Medina, where the Muslim community
began to live according to Sharia within the framework of the Islamic State organized
by Muhammad. Muslim foreigners who arrived at ISIS from other countries were called
muhajir, just like the Muslims who migrated with the Prophet were called (Shapoval
and Bekmaganbetova, p. 291). Terrorists and extremists of ISIS recruitment claimed
that all adherents of their ideology were required to move from any secular state where
Muslims were allegedly oppressed to the country of ISIS where they could candidly
follow all Islamic principles according to Sharia law (Department of Legal Statistics
and Special Accounts of Almaty city, 2021). According to the interviews of several
Kazakh women who were repatriated to Kazakhstan and are currently being sentenced
to prison for spreading propaganda of destructive ideology, they were attracted by the
religious aspect of ISIS ideology since they believed that the majority of people living
in secular Kazakhstan were unbelievers and the authorities were their adversaries. They
were ready to leave their families (believing that they were non-believers) and live in
any conditions with only a chance to be surrounded by sincere believers who would
accept and support them.2

Also, ISIS propaganda romanticizes the lives of women in the self-proclaimed
caliphate. As for the role of these women, A. Spencer explains that despite the duties of
the women in ISIS as being a wife to the soldier, giving birth to the next generation
of jihadists, and contributing to the recruitment of other women through online platforms,
they have influential positions as activities from moral and logistical support to espionage
and tactical terror operations. Also, ISIS actively recruits women for ideological and
political purposes. They try to show the growing population and get media attention
(Spencer, p. 76).

Religious scholars of Kazakhstan Y. Shapoval and M. Bekmaganbetova conducted
a sociological survey where they analyzed the socioeconomic and psychological aspects of
repatriated women from ISIS. According to the authors, there is a significant simplification
in the explanation of women who have emigrated to ISIS as socially marginalized, or
women with low income and with a low level of education. According to the survey,

2 See “Flowers in Chains,” a YouTube documentary filmed by the National Security Affairs
Committee of the Republic of Kazakhstan (2019).
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most women have a good level of secular education and belonged to people of average
or close to average income. Based on the analysis of interviews given by these women,
the main factors behind their emigration were an identity crisis due to age and personal
life situation, a religious quest to find a life guide, social support, a sense of belonging
to a group, a romantic factor, a low level of knowledge about Islam and the religious
traditions and practices, insufficient attention to the sphere of religious education of
women in the SAMK3 system, and finally, ISIS propaganda that affected the emotional
sphere of women (Shapoval and Bekmaganbetova, pp. 299-303).

Thus, it can be summarized that a low level of knowledge about Islam with
underdeveloped infrastructure for women’s religious education, the issues of confrontation
with a secular society, where wearing the hijab was a reason for not accepting women,
and was also accompanied by a difficulty finding a job, problems in the family (illness,
accident, criminal nature of the activities of one of the parents), identity crisis experienced
by all young women due to age. Furthermore, young women were involved in the life
of the jamaat* which promoted “pure Islam” where everyone calls each other “sisters”
strengthening emotional ties and evoking a feeling of support. Also, the members of this
religious community found suitable jobs for them, and if the young woman was not married,
they found a husband from a religious community with whom they emigrated to ISIS.

According to psychologist S. Mukanova, who immediately worked with the returnees,
most women were invited by their husbands since it is obligatory to follow one’s husband
in Islam. Some women were deluded by their husbands thinking that they were going
to study or have a vacation in Turkey. They realized that they were going to Syria on
the way, but they had to give up because there was no way back. Also, they believed
that by dying in a war they would go to heaven (Veber).

Most of the women who emigrated to ISIS were young women, and a significant
number emigrated from Western and Central Kazakhstan, as well as from the two major
cities of Astana and Almaty. A significant number of women were internal migrants.
Their radicalization took place in the urban environment. The level of secular education
of women was quite high, but the level of religious knowledge was superficial.

Initially, members of terrorist organizations mainly conducted their propaganda from
mosques and local religious communities. However, lately, social networks also played
a certain role by actively promoting prohibited activities on the Internet. Thus, 84% of
those who joined ISIS could make it through the Internet, 47% were interested in videos
and texts posted online, 41% of netizens swore allegiance to ISIS online, and 19% used
online instructions for preparing a terrorist attack as making explosive devices. Most often,
propaganda and recruitment of ISIS were carried out through popular social networks
such as Facebook, Twitter, YouTube, VKontakte, Odnoklassniki, Moi Mir, etc. (Valitova,
p. 56). So the terrorists use specific recruiting methods to strive to win over a person
as much as possible, becoming a mentor and friend for him or her (Valitova, p. 58).

During the operation, citizens who returned to Kazakhstan were provided with
psychological, social, theological, and material assistance and were placed in a special
rehabilitation center. Then, the women returned to their families and children were able

3 Spiritual Administration of Muslims of Kazakhstan (established in 1990).
4 Jamaat — association of a group of Muslims for the purpose of studying Islam together, per-
forming religious rites, mutual assistance, regular communication with each other, etc.
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to go to school. For children whose documents were missing or even if they were born
outside the territory of Kazakhstan, they were given official birth certificates (Qasqabayeva,
p. 192). On the one hand, children were victims of terrorism, and on the other, the facts
of their use for terrorist purposes by ISIS were known, as well as the functioning of
the schools for children so-called “Lions of the Caliphate” in Syria. It was impossible
to bring underage participants in terrorist activities to criminal responsibility, but still, it
was dangerous to transfer them into society. Therefore, proper psychological work was
extremely important (Arefev, p. 44).

The problem of preventing radicalization was relatively new for Kazakhstan and began
to be actively considered after the first wave of terrorist attacks in 2011. Thus, in 2012
one of the first centers for the ideological deradicalization of believers consultative and
rehabilitation center “Ansar” was opened in Aktobe. As a result, for the period 2012-2016,
284 people were deradicalized (Sabdin, p. 60).

In general, Kazakhstan is implementing a comprehensive multilateral approach to
rehabilitation, striving to cover all aspects of the life of repatriates. Thus, Kazakhstan’s
approach is not limited to socio-psychological rehabilitation or a model of theological
dialogue but is a more holistic approach. Subsequently, similar rehabilitation centers for
ideological deradicalization were opened in many regions of the republic such as “Akniet”
in Astana, “Shanyrak” in Almaty, “Shans” in Karagandy, etc. (Sabdin, p. 61). From the
side of the state, these centers are fully provided with consultative, methodological, and
informational support, and psychological rehabilitation for victims of various destructive
trends. For example, materials such as a collection of counterarguments by authoritative
international and domestic theologians on the basic principles of destructive religious
movements (questions and answers), methods of work, criteria for categorizing specialists
in the field of rehabilitation of adherents of destructive and radical Islamic religious
ideology have been developed and sent to the regions (Nurseitova).

Kazakhstan’s approach to the rehabilitation and reintegration of women and children
returned from ISIS is more comprehensive and holistic compared to the previous experience
of the rehabilitation of men and covers various aspects of rehabilitation such as social,
legal, medical, psychological, socio-pedagogical (for children), educational (for women)
and theological. The goals of the rehabilitation and reintegration of repatriates are to
restore the civil status of repatriates, normalization of their physical, and psychological
state, and provide them with individual and social opportunities for life in the society
of Kazakhstan as well as theological explanations since the repatriates were exposed to
the ideology of ISIS (Shapoval, p. 6).

The process of rehabilitation and reintegration of repatriates in Kazakhstan includes
three stages. After the special repatriation operation, the first stage was a social adaptation,
which was carried out in rehabilitation camps immediately after the arrival of repatriates
in Kazakhstan. The second stage was rehabilitation and primary socialization, which
took place in the regions on the basis of centers such as “Shans” (‘chance’) providing
socio-psychological support. At this stage, the documentation of women and children
was restored, psychological diagnostics and correction, medical and social assistance, and
theological correction were provided. Much attention was paid to the socio-psychological
and socio-pedagogical rehabilitation of children, preparing them for school. The third
stage of rehabilitation was further socialization and gradual reintegration into society. The
main emphasis in rehabilitation and reintegration at this stage was theological correction
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and psychological counseling of women. It is important to note that the last stage of
rehabilitation continues to the present day (Shapoval, p. 14).

For some women, socioeconomic deprivation was an important factor, but most of
them faced acute socioeconomic problems upon their return since in order to emigrate
to ISIS their husbands and fathers sold all their property, and considerable money was
spent during life in ISIS. “Kareket” fund helped some women to solve the housing
problem and has taught them professions that could bring daily income as hairdressing,
confectionery, and shop assistants. According to the psychologist who directly worked
with returnee women and children, the women were asked to take off their black clothes
and adapt to the secular lifestyle. Some of them agreed and immediately decided to wear
simple pants and skirts. But most of the time, women replaced their black hijabs with
light-colored ones (Veber).

Before sending children to school, a meeting was held with school psychologists
and teachers. The other school students were not told that the children were from Syria
because they would receive them differently. However, after returning to the country
and undergoing rehabilitation, these children are no different from others, and only at
the beginning they were a little behind in the curriculum (Veber).

An important condition for successful deradicalization is the competence of a specialist
in deradicalization. In the case of Kazakhstan, in addition to the employees of law
enforcement and special bodies, theologians, psychologists, teachers, imams, doctors,
relatives of the repatriates, and individual members of social organizations of different
levels are all included in the activities of deradicalization of returnees.

CONCLUSIONS

From the moment Kazakhstan faced the problem of fighting internal terrorism, it
has done essential work in forming its own model of fighting terrorism and religious
extremism on the territory of the state. However, it should be noted that even if repatriated
people demonstrate positive changes, still their further spiritual sovereignty needs to be
strengthened and educated. Therefore, it is very important to provide religious education,
communication, and emotional support to believing women. In this regard, official Islamic
structures need to develop methods of women’s religious education and mentoring. Also,
children who might remember past destructive events should be monitored and supported
for further years, especially in adolescence.

Thus, the Kazakh experience was approved and encouraged by the European Parliament
during the presentation of “Zhusan” and “Rusafa” operations (Ernst and Ahmetov). Also,
F. Ni Aolain, the UN special rapporteur on the promotion and protection of human rights
and fundamental freedoms, noted:

Kazakhstan has illustrated that it is practical and realistic to bring out women and children,
and the remaining responsibility to do so lies with multiple states (Ni Aolain).

Therefore, Kazakhstan’s experience in the prevention of terrorist threats and saving
those who have fallen into terrorist ideology, and providing immediate assistance can
be a good asset in creating worldwide integrated measures in fighting against religious
extremism and terrorism.
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UWAGI WSTEPNE NA TEMAT MONGOLSKIEGO REKOPISU
»OPOWIESCI KROLA BIKRAMIDZIDA I KROLA KISNY”
ZE ZBIOROW MUZEUM AZJI I PACYFIKU W WARSZAWIE

ABSTRACT: The article contains introductory remarks on the Mongolian manuscript
,»The Tales of King Bikramijid and Kisna” (mong. Boyda Bikramijid qayan Kisna
qayan qoyar-un iiliger), from the collection of the Asia and Pacific Museum in Warsaw,
cataloged under the number MAP 9025. The manuscript is unique, as it is probably
the most comprehensive collection of Mongolian stories related to the Indian king
Vikramaditya (Skt. Vikramaditya, Mong. Bikramijid). It seems that the creator of the
manuscript wanted to collect in one work all three cycles of stories connected to the
king Vikramaditya, i.e. the stories of Bikramijid, Arji Borji and Kisna. Other available
manuscripts contain only one of these cycles or even a part of them. The article discusses
the current state of research in the field as well as information on the Mongolian, Oirat
and Tibetan manuscripts gathered in Western and Asian collections.

KEyworDps: Mongolian manuscript, preliminary remarks, Bikramijid, Arji Borji, Kisna

REKOPIS

W Muzeum Azji i Pacyfiku w Warszawie znajduje si¢ rekopis sporzadzony w jezyku
mongolskim ,,Opowiesci krola Bikramidzida i kréla Kisny” (mong. Boyda Bikramijid
qayan Kisna gayan qoyar-un iiliger), skatalogowany pod numerem MAP 9025. Dzieki
projektowi digitalizacji manuskryptéw znajdujacych si¢ w zbiorach Muzeum, rozpocze-
tym w roku 2019, a zainicjowanym przez pania Dominik¢ Kossowska-Janik, specjalistke
ds. edukacji Dziatu Edukacji Muzeum Azji i Pacyfiku, obecnie kustosza Muzeum, jest
on dostgpny on-line (https://manuskrypty.muzeumazji.pl). Projekt ten otrzymal w roku
2020 nagrode w Konkursie na Wydarzenie Muzealne Roku Sybilla w kategorii ,,Projekty
naukowo-badawcze”.

Rekopis ten jest unikalny z wielu wzgledow. Przede wszystkim jest prawdopodob-
nie najobszerniejszym zbiorem mongolskich opowiesci zwigzanych z indyjskim krolem
Wikramaditjg (sanskr. Vikramaditya). Wydaje sig¢, ze tworca (tworcy?) rekopisu chciat
zebra¢ w jednym dziele wszystkie trzy cykle tych opowiesci, tj. opowiesci o Wikrama-
ditji, Ardzi Bordzi i Kisnie. Inne dostgpne rekopisy zawieraja jedynie jeden z tych cykli
Iub tez ich czgsc.

CECHY REKOPISU

Rekopis sktada si¢ z kart wykonanych z papieru czerpanego o wymiarach 17 x 40 cm.
Manuskrypt napisany jest odpowiednio zaostrzonym patyczkiem, wykonywanym z drewna
Iub bambusa (podobnie do kalamusa, Helman-Wazny, s. 47) (mong. qulusun iijiig), ktory
jest narzedziem najczeéciej wykorzystywanym przy sporzadzaniu rekopisow w formacie
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stosowanym w ksiegach tybetanskich (tyb. dpe cha lub po ti), nasladujacych format indyj-
skich rekopisow zwanych pustaka lub grantha, sporzadzanych na kartach wykonanych
z lisci palmowych (Helman-Wazny, s. 4041, Kara, s. 118-119).

Rekopis sporzadzono czarnym tuszem. Czerwonego tuszu uzyto jedynie do napisania
rozpoczynajacej rekopis sanskryckiej formuty om suv/ajsti (sanskr. om svasti) oraz pierw-
szych wiersow niektorych (poczawszy od strony 033 1r) rozdziatow w trzeciej, zwiazanej
z postacig chana Kisny czesci rekopisu. Czerwony tusz zostat tez uzyty do podkreslenia
niektorych fragmentow tekstu, najczeSciej otwierajacych rozdziaty.

Rekopis sporzadzony jest do§¢ starannym pismem. Kopista nie odrdznia w pismie
liter ¢ i1 j. Konsekwentnie stosuje ¢ w obu przypadkach, co moze §wiadczy¢ o archaicz-
nos$ci zrodet, z jakich korzystal. Niekonsekwentnie stosuje natomiast dwukropek, ktory
pozwala odrézni¢ y od g. Czasami stosuje go w miejscach, w ktérych jest on zbedny,
tj. w pozycji przed spotgtoska, w ktorej moze wystepowac jedynie y. W poczatkowej czesci
rekopisu kopista konsekwentnie stosuje nietypowa forme liczebnika ,,piaty”, tj. tabdayar
zamiast typowej formy tabduyar. Forma tabduyar pojawia si¢ po raz pierwszy dopiero
na stronie 0116r. Na stronie 0305v r¢kopisu dopisano za pomoca chinskiego pedzla
pisarskiego (mong. biir — z chinskiego bi(r)) zdanie: ,Jesli chodzi o to, kto to napi-
sal, to mowi si¢, ze napisat to Tajdzi Jiringbal” (mong. Egiin-yi (popr. -i) ken bicibe
kemebesii Tayiji Yiringbal bicibe kemejiikiii.). Na tej samej stronie dopisano tez innym,
mniej starannym charakterem pisma zdanie: ,,Zawiera wszelkie czyny §wietego krola
Bikramidzida” (mong. Boyda Bigermecid qayan-u aliba yabudal or[u]siba.). Na stro-
nie 0043 v dopisano tez: ,,Je$li pomysle¢, kto to napisat, to méwi si¢, ze napisal to
Tajdzi Diinrtib (lub: Dénrob)” (mong. egiini ken bicibe kemen sanabal-a tayiji Diinriib
(lub: Donrodb) bicibe gen-e).

O tym, ze autor korzystal z roznych zrodet, moze $wiadczy¢ fakt, ze nawet imi¢
gléwnego bohatera jednego z cykli — Ardzi Bordzi zapisuje on w réznych formach,
tj. jako Arci Booc¢i, Raaci Booci, a nawet (najczesciej) Rayici Booci. Wydaje sie to
$wiadczy¢ o tym, ze autor rekopisu nie posiadat wiedzy o fonologii sanskrytu, domnie-
manego jezyka oryginatu. R na poczatku wyrazu jest niezgodne z fonotaktyka jezyka
mongolskiego, stad wydaje si¢, ze wersja Raaci jest najstarsza. Zawiera ona dwa naste-
pujace po sobie elementy graficzne zwane po mongolsku ,,zabkiem” (mong. sidiin, acuy;
Kara, s. 41) oddajace sanskryckie dlugie a. W ten sposob zapisuje si¢ dlugie a jedynie
w wyrazach zapozyczonych, glownie z sanskrytu. Czesto ten drugi ,,zabek” odczyty-
wany jest jako n tak, jak by byl odczytywany w rdzennych wyrazach mongolskich, co
wynika z cech pisma staromongolskiego. Np. maha randza w miejsce sanskryckiego
maharadza (maharaja). Wydaje sie, ze pisownia ta wprawita w zaklopotanie tworce
manuskryptu (lub twérce manuskryptu, z ktorego korzystat). Poradzit on sobie z ta sytu-
acja uznajac, zgodnie z normami mongolskiej pisowni, ze podwdjny ,,zabek” to w rze-
czywisto$ci podwojny element graficzny zwany ,,piszczelem” (mong. silbi) lub ,,dlugim
zabkiem” (mong. urtu sidiin; Kara, s. 41) oznaczajacy litere i (mongolskie a w $rodku
wyrazu oraz i roznig si¢ jedynie dlugoscig). W ten sposob powstata prawdopodobnie
forma Rayici.

Rekopis ten nie byt dotychczas badany i thumaczony. Nie wspomina si¢ tez o nim
w dostepnej literaturze.
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DOTYCHCZASOWY STAN BADAN NAD TRADYCJA NARRACYJNA
ZWIAZANA Z POSTACIA KROLA WIKRAMADITJI

WERSJA MONGOLSKA

Zbiory opowiesci zwiazanych z postacig indyjskiego krola Wikramaditji sa jednym
z najbardziej popularnych dziel mongolskich o proweniencji indyjskiej. Najwigcej wia-
domosci na temat dotychczasowego stanu badan nad tymi zbiorami zawarto w dwoch
opracowaniach. Charles Bawden zamiescit je we wstepie do swojego tlumaczenia na
jezyk angielski mongolskiej wersji cyklu opowiesci o Ardzi Bordzi (Bawden 1960).
C. Damdinsuren zawart je za§ w drugim tomie historii literatury mongolskiej, wydanym
przez Mongolska Akademi¢ Nauk w 1977 roku (Damdinsuren, s. 297-350). Oprocz
dotychczasowej historii badan i ttumaczen mongolskiej wersji opowiesci zwigzanych
z krolem Wikramaditja, Damdinsuren zamie$cit rowniez krotkie streszczenia standardo-
wych wersji trzech cyklow: Bikramidzid (s. 337-342), Ardzi Bordzi (s. 309-318), Kisna
(s. 330-336) oraz streszczenia rozdzialow wersji indyjskiej opowiesci o Ardzi Bordzi
(sanskr. Raja Bhoja) (Damdinsuren, s. 301-306), opierajac si¢ na rosyjskim thumaczeniu
Grincera (Grincer).

Mongolskie opowiesci zwiazane z postacig krola Wikramaditji zgrupowane sa w trzy
cykle, zaleznie od postaci gtéwnego bohatera:

1. Bikramidzid (strony 0001v — 0091v r¢kopisu z MAIiP)
2. Ardzi Bordzi (strony 0092r — 0161r rekopisu z MAIP)
3. Kisna (strony 0161r — 0305r r¢kopisu z MAiP).

Indyjski uczony Raghu Vira w przedmowie do indyjskiego wydania mongolskiej dru-
kowanej wersji z roku 1926 cyklu Bikramidzida nazywa je wrecz trylogia (Bawden 1962,
s. 4). Tak samo okresla je Damdinsuren (Damdinsuren, s. 297). Sam tytul manuskryptu,
wersji wydanej drukiem lub tlumaczenia nie zawsze daje wskazowke, do ktorego z tych
cykli nalezy dany zbior opowiesci. Najczesciej w tytule pojawia si¢ imie Wikramaditja
(mong. Bikramijid) oraz nawigzanie do 32 figur ,,drewnianych ludzi” czy ludzi-drzew
(mong. yucin qoyar modon kiimiin). W wersji indyjskiej sa to niebianskie nimfy — apsary.

ARDZ1 BORDZI

Sposréd trzech cykli opowiesci zwigzanych z krolem Wikramaditja, najbardziej popu-
larnym w Mongolii, a zarazem najlepiej zbadanym, jest cykl zwiazany z postacia Ardzi
Bordzi. Bawden wspomina, ze cykl opowiesci o Ardzi Borji przykut uwage uczonych juz
w potowie XIX wieku (Bawden 1960, s. 1). Buriacki lama i uczony Galsan Gomboev
opublikowal ich rosyjskie thumaczenie w roku 1858. W tym samym roku zostaty one prze-
tlumaczone z jezyka rosyjskiego na niemiecki przez niemieckiego sanskrytologa Theodora
Benfeya. W roku 1867 Bernhard Jiilg opublikowat swoje wlasne tlumaczenie na jezyk
niemiecki wraz z wersja mongolska (Jiilg 1867). Rok pdzniej Jiilg opublikowat niemieckie
thumaczenie Ardzi Bordzi wraz z mongolska i niemiecka wersja Vetalaparicavimsati czyli
,Dwudziestu pigciu opowie$ci wampira (sanskr. vetala, mong. siddhi kiiiir lub sidetii
kiitir)”, ktore sa zbiorem opowiesci indyjskich, rowniez powigzanych z postaciag Wikra-
maditji (Jiillg 1858). Jiilg skorzystat z trzech dostgpnych mu manuskryptéw, wspomniat
tez o czwartym, znajdujacym si¢ w Warszawie w prywatnych zbiorach profesora Jozefa
Kowalewskiego (Bawden 1960, s. 1, Jilg 1868, s. 113—114). Niestety, wobec faktu, ze
cenne rekopisy Kowalewskiego sptonglty w pozarze, mozliwe jest, Ze i ten rgkopis nie



98 IRENEUSZ ROSZCZYPALA NR 1-2

zachowal si¢. W roku 1873 Rachel Harriette Busk, brytyjska podrézniczka i folkloryst-
ka, opublikowata angielskie tlumaczenia cyklu opowiesci o Ardzi Bordzi, lecz jest to
prawdopodobnie tlumaczenie, a raczej adaptacja niemieckiego ttumaczenia Jiilga (Busk).

Obecnie wiadomo o wielu manuskryptach znajdujacych si¢ w bibliotekach europej-
skich i azjatyckich. W samej tylko Bibliotece Krolewskiej w Kopenhadze zgromadzono
14 rekopiséw mongolskich opowiesci zwigzanych z krélem Wikramaditja. W roku 1928
w Utan Batorze ukazata si¢ drukiem jedna z edycji tych opowiesci i ona wtasnie zostata
podstawg ttumaczenia Bawdena wydanego w roku 1960. Bawden zwraca uwage na to,
ze o popularno$ci w Mongolii legend zwiazanych z krolem Wikramaditja $wiadczy nie
tylko mnogo$¢é rekopisow i wydanie jednej z wersji drukiem. Swiadczy o tym tez legenda
0 pojawieniu si¢ cyklu tych opowiesci zawarta w rekopi§miennych biografiach Dzana-
badzara, uczonego lamy, artysty i mongolskiego przywodcy politycznego — pierwszego
z linii Dziecundampow, zyjacego w latach 1635-1723. Wspomina si¢ w nich o dwoch
przybyszach z Indii, ktérzy podrézowali na pélnoc w poszukiwaniu mitycznej krainy
Szambhali, zwigzanej z tantra Kalaczakry. Rekopis uzywa na nich okreslenia adzar, ktore
wedlug Bawdena oznacza mieszkanca Bengalu lub pédtnocnych Indii. Prawdopodobnie
wywodzi si¢ ono od sanskryckiego aczarja (dcarya), oznaczajacego ‘nauczyciela, mistrza’.
Terminem tym Tybetanczycy, a w §lad za nimi Mongolowie okreslali mieszkancéw Indii
poocnych, z ktérych pochodzili najczgéciej wielcy nauczyciele buddyzmu nauczajacy
Tybetanczykow.

Do legendy tej nawiazuje takze kolofon manuskryptu z MAiP (0305r): ,,Opowiesci
o $wietym krélu Bikramidzid oraz o krélu Kisna przettumaczyt z jezyka Indii (tj. san-
skrytu) uczen wielkiego nauczyciela Taranathy (sanskr. Tarandatha mahaguru) pandita,
aczarja Banha (acarya Banha).” (mong. Boyda Bikramijid qayan. Kisna qayan qoyar-un
tiliiger-i Daranata Maha Giirii-yin Sabi Banha Bandida, Acar-a enedkeg-iin kele-ece
monggol-un kele-tiir [praw.: kelen-diir] orciyulbai.)

Damdinsuren okre$la domniemanego tlumacza imieniem Bachaa pandita (Damdin-
suren, s. 329). Taranatha to imi¢ wielkiego uczonego tybetanskiej szkoty buddyzmu
Dzonang Zzyjacego w latach 1575-1634. W tym wypadku chodzi jednak o uwazanego
za jego inkarnacj¢ mongolskiego mistrza Dzanabadzara.

Uznanie Dzanabadzara za inkarnacj¢ Taranathy miato okreslony, polityczny powod.
W czasach pigtego Dalajlamy (1617-1682), kiedy ksztattowat si¢ nowy polityczny ustrdj
Tybetu oraz jego relacje z réznymi grupami Mongotéw i mandzurska dynastia Qing,
dochodzito do przejmowania klasztorow szkoty Dzonang przez szkote Gelugpa, ktéra
uzyskiwata woéwczas dominujacg polityczng role. Dzanabadzara poczatkowo uznawa-
no za inkarnacj¢ Dzamjanga Czodze (tyb. ’Jam dbyangs chos rje), zatozyciela jednego
z trzech najwigkszych klasztorow Gelugpy—klasztoru Drepung. Uznanie Taranathy za
inkarnacj¢ tego mistrza, a w konsekwencji uznanie wyksztatconego w tradycji Gelugpy
Dzanabadzara za inkarnacj¢ Taranathy moglo by¢ wiec usprawiedliwieniem przejmowania
klasztorow Dzonangpy (Bareja-Starzynska, s. 64, 79, 81-82).

Przetlumaczona przez Bawdena wersja sktada si¢ z trzynastu rozdziatéw. Zastosowa-
no tu kompozycj¢ ramowa. Historig, ktora spina w calo$¢ cykl opowiesci, jest opowiesé
o dzieciach krola Ardzi Bordzi. Bawig sic one na wzgérzu. Scigaja sie, ktore pierwsze
dotrze na szczyt pagdrka. Zwyciezca zostanie na jeden dzien krélem i uzyska cechy,
ktérymi powinien by¢ obdarzony prawdziwy wiadca, jego splendor i madros¢. Nastgpnie
krol Ardzi Bordzi odnajduje ukryty w pagoérku tron z trzydziestoma dwoma prowadzacymi
do niego stopniami. Na kazdym ze stopni znajduje si¢ drewniana postaé. Ardzi Bordzi
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probuje zasig$é na tronie, lecz zostaje powstrzymany przez jednego ze strzegacych go
drewnianych ludzi. Od niego dowiaduje si¢, ze jest to tron podarowany przez Indre krolowi
Wikramaditji. Jesli Ardzi Bordzi chee zasig$¢ na tronie, musi dorownaé temu legendarnemu
wladcy. Nastepnie w kolejnych rozdziatach drewniane postaci opowiadajg histori¢ krola
Wikramaditji: o jego narodzinach oraz o tym, jak si¢ zagubit i histori¢ jego odnalezienia.
Po $mierci swego ojca Wikramaditja ucieka z krolestwa wraz ze swoja matka i jej damami
dworu. Jedna z nich rodzi wkrotce chlopca, ktory zostaje ukryty w wilezym legowisku.
Wikramaditja za§ wychowywany jest przez wladce sasiedniego krolestwa. Dzigki pod-
stegpowi udaje mu si¢ odbi¢ Szalu, owego chlopca porzuconego w wilczym legowisku,
z rak kupcow, ktorzy go pojmali. Wikramaditja wraz z Szalu powraca nast¢pnie do swego
rodzinnego kroélestwa i odbija je z ragk demona, ktory w miedzyczasie je zagarnat. Nastep-
nie obaj w przebraniu zebrakoéw ujarzmiajg demony w sasiednich panstwach. W rozdziale
trzecim wygnany z krolestwa minister natrafia na mieszkajaca w jaskini bogini¢, zwang
Stoneczng Dakinig (mong. tngri-yin keiiken Naran Dakini). Minister prowadzi do jej
jaskini Bikramidzida, Szalu i trzech ministréw. Krél wraz z towarzyszami przybiera forme
przedmiotow nalezacych do bogini. Podstepem udaje mu si¢ doprowadzi¢ do tego, by
przerwata swe milczenie, a w konsekwencji zostata jego zona. W rozdziale czwartym
pojmana zostaje obdarzona madro$cia papuga, ktdra poprzez swe opowiesci odwodzi
Stoneczng Dakini¢ od zdrady me¢za. Wedtug Bawdena jest to w zasadzie nowa opowies¢
ramowa i prawdopodobnie powstata niezaleznie od opowieéci o magicznym tronie. Rozdziat
piaty opowiada o tym, jak syn Indry staje si¢ ojcem Wikramaditji. Rozdziat ten konczy
si¢ nieco odmienng recenzjg rozdzialu pierwszego.

Rozdzialy szésty i siddmy to z kolei nieco zmieniona wersja rozdziatu drugiego.
Rozdziat 6smy to opowies¢ o podrozy Bikramidzida na grzbiecie mitycznego ptaka Kala-
winki (sanskr. kalavinka) do miasta umartych. Rozdzial dziewiaty to opowies¢ o joginie,
chlopcu urodzonym podobnie jak Bikramidzid w niezwykly sposob. Nastaje on na zycie
Bikramidzida, ale zostaje ostatecznie zabity przez niego w $wiagtyni Dewi.Nastepnie
Bikramidzid wchodzi do ciata martwej papugi i zaczyna naucza¢ dharmy Buddy jako
krol papug. W rozdziale dziesigtym jogin powraca w ciele krola Wikramaditji, ale zostaje
zdemaskowany przez krélowa. Jogin rozkazuje ptasznikom schwyta¢ wszystkie papugi.
Wikramaditja jako krol papug oferuje siebie za wszystkie inne ptaki. Trafia do krolowe;j,
ktora podstepem sktania jogina do wejscia w cialo martwej owcy. Wtedy Wikramaditja
powraca do swego ciata. Jogin w ciele owcy ucieka, ale wchodzi w cialo zmartego
pustelnika. Wikramaditja sprowadza go, osadza na tronie i kaze mu medytowaé, a sam
udaje si¢ w podroz.

Nastepnie opisana jest historia, ktérg Damdinsuren traktuje jako oddzielny rozdziat.
Pewien medrzec ma leniwego syna. Przed $miercia wypowiada on stowa ,,Dzadbabuu
Dadbabuu”. Syn sprzedaje je za zloto jako drogocenne nauki krolowi Wikramaditji.
Wikramaditja wyrusza do sasiedniego panstwa Krola Dobrej Doktryny, gdzie przedsta-
wia si¢ jako Dzadbabuu Dadbabuu i stuzy u pewnego medrca. Udaje mu si¢ ochronié
corki krola, generata i dwoch ministrow przed synem nauczajacego je medrea. Nastepnie
trafia do sasiedniego krolestwa Krola Falszywej Doktryny.Krol ten chce poja¢ za zone
corke Krola Dobrej Doktryny. Ta nie jest mu postluszna, wige czyni ja nierzadnica.
Wikramaditja spotyka si¢ z nig. Krol wysyta swych ludzi, by pobrali od niego oplate
za to spotkanie. Kiedy im si¢ to nie udaje, pojawia si¢ sam z zolnierzami. Wikramaditja
ujawnia swg prawdziwa tozsamos$¢, nastgpnie zasiada na tronie i naucza doktryny Buddy,
by ostatecznie powrdci¢ do swego krdlestwa.
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W rozdziale jedenastym dwoch medrcoéw z nieba Tuszita odradza si¢ jako syn kréla
1 syn ministra. Zostaja wygnani z krélestwa, gdy jeden z nich grajac w ,,zoske” (mong.
tebeg, Stachowski), przez przypadek trafia w krolows. Ratuja corke wladcy sasiedniego
krélestwa z ragk demona, jednak syn kréla podstepem porzuca syna ministra w giebokiej
studni. Ratuje go siedmiu medrcéw z Indii. Powraca, ale syn kréla tamie mu reke i noge.
Zostawia go pod wyschnigtym drzewem, ktére ponownie owocuje. Kiedy krol i krolowa
dowiaduja si¢ o wszystkim, chcg ukara¢ syna krodla, ale syn ministra sprzeciwia si¢ temu.
Zostaje on jedynie wygnany.

Rozdziat dwunasty to dalszy ciag tej historii. Syn ministra odmawia poslubienia kro-
lewny. Udaje si¢ do §wiatyni Awalokite§wary, gdzie spotyka wyczerpanego syna krola.
Razem odpoczywaja pod drzewem Bodhi. Syn kréla ulega jednak czarowi wizerunku
dziewczyny, namalowanego przez bogini¢ z nieba Sukhawati. Syn ministra udaje si¢ do
krainy Sukhawati, po czym znowu ratuje syna krola.

Rozdziat trzynasty opowiada o synu krolowej, zony Wikramaditji, o imieniu Maja-
cy Turkusowe Uszy (mong. Ogyu Ciki-tii). Krélowa umiera, martwiac si¢ o przysztosé
swych dzieci. Po trzech latach zatoby krol udaje si¢ na wyprawe towieckg. Tam napotyka
demonic¢ w postaci pigknej dziewczyny. Ulega jej urokowi i bierze za zong. Zapomi-
na o dzieciach, ktore zostajg ukryte przez Ministra Magii.Kiedy demonica dowiaduje si¢
o dzieciach, symuluje chorobe i zada ich jezykdéw oraz serc jako lekarstwa. Jednak udaje
si¢ im uj$¢ z zyciem. Syn krélowej zostaje krolem sasiedniej krainy. Powraca i zabija
demonicg. Wyczerpany krol, ktorego krew wysysata codziennie demonica, powraca do
zdrowia, a Majacy Turkusowe Uszy strzeze obu krolestw. Glowna opowie$¢ stanowiaca
ram¢ kompozycji jest uzupetniona opowiesciami pobocznymi.

Antoine Mostaert opublikowatl kolekcje opowiesci dotyczacych krola Wikramaditji
w Textes oraux ordos (Mostaert 1937), nastepnie za$ ich thumaczenie francuskie w Folklore
ordos (Mostaert 1949). Spisane sa one gltdwnie z tradycji ustnej. Opowiesci te znajduja
swe odpowiedniki w wersji drukowanej, stanowigcej podstawe ttumaczenia Bawdena
oraz w manuskryptach, zgromadzonych w Bibliotece Krolewskiej w Kopenhadze. Jedynie
opowies¢ koncowa i rozdziat 6smy nie maja swych odpowiednikéw (Bawden 1960, s. 5).

Jak zauwaza Bawden, uklad zbiorow opowiesci zwiazanych z krélem Bikramidzi-
dem, Ardzi Bordzi i 32 drewnianymi figurami nie jest i by¢ moze nigdy nie byt $cisle
zdefiniowany. Chociaz struktura tych zbiorow jest taka sama, to r6znig si¢ one wyborem
konkretnych opowiesci. Roznig si¢ takze liczba opowiesci i zaden ze zbioréw nie zbliza
si¢ nawet do liczby 32. Znajduje to réwniez odzwierciedlenie w manuskrypcie z MAIP,
ktérego cze$¢ zwiazana z Ardzi Bordzi wydaje si¢ mie¢ najmniej konsekwentna, a wrecz
chaotyczng strukture, w przeciwienstwie do dwoch pozostatych czesci.

Kisna

Oproécz cyklu zwiagzanego z Ardzi Bordzi istniejg przynajmniej dwa inne mongolskie
cykle opowiesci zwigzane z krolem Bikramidzidem. Juz Jiilg opisywat zbior trzydziestu
dwoéch podwojnych opowiesci, ktorych gldéwnym bohaterem w miejsce Ardzi Bordzi
jest krol o imieniu Kisna lub Gasna (Bawden 1960, s. 5-6; Jilg 1868, s. XII-XIII).
Prawdopodobnie jest to mongolska wersja sanskryckiego imienia Krsna. Berthold Laufer
rowniez wspomina o tej kolekcji (Bawden 1960, s. 6; Laufer 1907). Opublikowat tez pie¢
opowiesci z tej kolekcji Hansa Conona von der Gabelenza (Laufer 1898) w tlumaczeniu
na jezyk niemiecki. Zagubiony rekopis tego thumaczenia zostal ponownie, tym razem juz
w calosci, opublikowany w roku 2004 przez Hartmuta Walravensa (Walravens).
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W Mongolii Wewnetrznej wydano w roku 1958 cykl szesédziesieciu czterech opo-
wiesci zwigzanych z krélem Kisng pod tytutem ,,Opowiesci trzydziestu dwoch drewnia-
nych oso6b” (mong. yucin qoyar modon kiimiin-ii iiliiger). Zgodnie z kolofonem zostaly
one przettumaczone w roku 1686 przez Bagaqan Pandite z jezyka Indii (tj. sanskrytu)
w miejscu zwanym Gurban Sajchan. Oryginat, z ktorego sporzadzono to wydanie znaj-
duje si¢ w Bibliotece Instytutu Historii i Literatury Mongolii Wewnetrznej. Wiadomo tez
o dwdch innych manuskryptach przechowywanych w bibliotekach Mongolii Wewngtrznej.
Trzy z pigciu opublikowanych przez Laufera opowiesci maja swe odpowiedniki w tej
publikacji (Bawden 1960, s. 6).

Damdinsuren (Damdinsuren, s. 343) wspomina ponadto o r¢kopisie znajdujacym si¢
w zbiorach Mongolskiej Biblioteki Pafistwowej, roznigcym si¢ od wersji, ktdéra wyszta
drukiem. Zauwaza wystegpowanie w nim wielu termindéw zwigzanych z okresem panowania
w Mongolii mandzurskiej dynastii Qin. Na podstawie analizy kolofonéw Damdinsuren
stwierdza, ze istnieja dwa tlumaczenia cyklu opowiesci o krélu Kisnie. Jednego miat
dokona¢ Bagachan pandita, prawdopodobnie w roku 1746, drugie za$ miato by¢ dzie-
tem Bachaa pandity. Imi¢ to wystepuje w rgkopisie z MAIP w formie Banha. Wedhug
Damdinsurena (Damdinsuren, s. 343-348), cho¢ sa to dwa rdzne tlumaczenia, to kilka
rozdziatéw jest identycznych. Bachaa pandita to wedtug niego znany z biografii Dza-
nabadzara jego pochodzacy z Indii uczen znany pod mongolskim imieniem Czuluun
Churuut (Posiadajacy Kamienny Palec). Thumaczenia wersji wydanej drukiem w Mongolii
Wewnetrznej na jezyk angielski dokonata corka Raghu Viry, Shushana Lohia (Lohia).

Cykl ten rozpoczyna si¢ od opisu zabawy dzieci w krdla i ministrow na wzgorzu.
Odkrywaja one tron. Wyslany zostaje minister, aby przygotowac¢ tron dla krola Kisny.
Krél wysyta kolejno 32 ministréw, z ktorych kazdy nosi mongolskie imi¢. Za kazdym
razem opowiadaja oni o czynach Kisny. W odpowiedzi 32 drewnianych ludzi, noszacych
indyjskie imiona, opowiada historie z zycia krola Wikramaditji. Zadna z tych historii nie
znajduje odpowiednika w zbiorze zwigzanym z Ardzi Bordzi.

Wydaje sie, ze ta czg$¢ trylogii zwigzanej z krolem Wikramaditja zawiera najwigcej
elementéw mongolskich. Pojawiaja si¢ tez w niej postaci zwigzane z rozwojem buddyzmu
w Tybecie takie, jak Marpa i Milarepa oraz nauczyciel Marpy — Naropa.

BIKRAMIDZID

W roku 1924 (Bawden 1960, s. 9; Damdinsuren, s. 300 podaje rok 1923) opublikowano
w Mongolii jeszcze inny cykl opowiesci zwigzanych z krélem Wikramaditja. Nosi on
tytut ,,Historia indyjskiego krola Bikramidzida” (mong. Enedkeg-iin yajar-un Bigarmijid
qayan-u tuyuji orusiba). Opisuje on czyny krola Wikramaditji od narodzin, poprzez opusz-
czenie domu na skutek rodzinnego konfliktu, do $mierci w wieku lat osiemdziesigciu.
Opisuyje, jak po opuszczeniu domu udaje si¢ on na uwienczone sukcesem poszukiwanie
swej przysziej zony ,,zrodzonej z lotosu, obdarzonej 32 [szczegblnymi] oznakami oraz
tysigcem promieni $§wiatta”. Opisuje réwniez, jak po $mierci Wikramaditji jego tron zostal
ukryty przez Indr¢ i jak zostal on zabezpieczony poprzez umieszczenie na schodach do
niego prowadzacych 32 figur drewnianych postaci. Kazda z tych figur miata opowiadaé
o jakim$ czynie Wikramaditji temu, kto pretendowatby do zasiadania na jego tronie.
Chociaz cykl ten sklada si¢ z 32 rozdziatéw opatrzonych ,,indyjskimi” tytutami, to cata
jego akcja toczy sie jeszcze przed umieszczeniem 32 drewnianych postaci na tronie.
Nic nie wiadomo na temat oryginatu, na podstawie ktorego powstata ta edycja. Kolofon
stwierdza jedynie, ze zostata ona skopiowana z oryginalu z niewielkimi poprawkami.
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Wersja ta zostala ponownie opublikowana w roku 1962 przez Bawdena jako Vikra-
maditya Tales from Mongolia (Bawden 1962). Wedlug Bawdena cykl ten wykazuje pewne
podobienstwa do cyklu zwigzanego z krélem Kisng (dwie opowie$ci mozna roéwniez
znalez¢ w cyklu zwigzanym z krélem Kisng), jego za$ niezdarna i pelna powtdrzen kon-
strukcja wskazuje na pierwotnie ustny charakter tego cyklu (Bawden 1962, s. 7). Cho¢
chronologicznie opowiada on o wydarzeniach wczesniejszych niz te zawarte w cyklach
zwigzanych z Ardzi Bordzi oraz Kisng, to prawdopodobnie powstat on najpdzniej. Wedtug
Bawdena cykl ten jako cato$¢ wykazuje zwigzki z czwartym opowiadaniem z newarskiego
zbioru opowiesci opublikowanego przez Jorgensena (Jorgensen). Autor artykutu, nie majac
dostepu do tej publikacji, nie mial mozliwosci sprawdzenia, czy jest to wersja sporzadzona
w sanskrycie, czy w tez jezyku newarskim. W mongolskiej wersji tego cyklu prawie nie
wystepuja elementy zwigzane z kulturg Mongolii. Bawden wspomina tez o podobienstwie
pewnych opowiesci do utwordéw koreanskich i chinskich (Bawden 1962, s. 18). Streszcze-
nia poszczegdlnych rozdzialow zawart w swym opracowaniu Damdinsuren (Damdinsuren,
s. 330-336) oraz Bawden — we wstepie do edycji z roku 1962 (Bawden 1962, s. 8-16).

WERSJA INDYJSKA

Zbidr opowiesci o krolu Wikramaditji nalezy do najbardziej popularnych zbioréw
w literaturze indyjskiej. Do naszych czaséw dotrwato wiele wersji sanskryckich. Niektore
z nich byly ttumaczone na inne jezyki Indii. Wiadomo tez o jednej wersji prakryckiej,
ktora zostala przettumaczona na sanskryt (Haksar, s. X).

Wersje sanskryckie sktadajg si¢ z dwoch czgsci. Pierwsza zawiera opowie$¢ ramo-
wa w osmiu lub dziewigciu rozdziatach. Wstgpne sze$é rozdziatow opowiada o krélu
Wikramaditji, okoliczno$ciach przeje¢cia przez niego wiltadzy po abdykacji jego brata
przyrodniego, otrzymaniu od Indry magicznego tronu, o ostatniej jego bitwie i $mierci.
Pozostate rozdziaty pierwszej czgsci opowiadaja o odkryciu tronu przez krdla o imieniu
Bhoja i jego probach wejscia na tron. Druga cz¢$¢ to 32 opowiesci o krolu Wikramaditji
(Haksar, s. xi).

W roku 1574 na polecenie cesarza Akbara z dynastii Wielkich Mogotéw zbior tych
opowiesci zostat przettumaczony na jezyk perski. Ta wlasnie wersja byta przettumaczona
na francuski przez Lescalliera i opublikowana w Nowym Jorku w roku 1817.

Przeklad z sanskrytu na jezyk angielski zostal opublikowany dopiero w roku 1926
przez Franklina Edgertona (Edgerton 1926). Rekopisy sanskryckie opatrzone sa réznymi
tytutami. Niektore z nich odnosza si¢ do imienia Wikramaditji, inne zas$ do tronu lub
liczby 32 strzegacych go statuetek niebianskich nimf — apsar (w wersji mongolskiej sa
to ,,drewniani ludzie”). Edgerton arbitralnie wybrat tytut Vikramacarita (,,Przygody /lub
dzieta/Wikramy”). Obecnie w literaturze przedmiotu najczesciej stosuje si¢ tytut Sinha-
sadanadwatrimsika (Simhasanadvatrimsika) czyli ,,Trzydziesci dwie opowiesci tronu”;
(Haksar, s. xiii). Edgerton korzystal z 30 manuskryptow i dwoch wersji drukowanych
(Edgerton 1926, v. 27, s. 247). Zgrupowat je w pie¢ recenzji tekstu sanskryckiego i cztery
z nich opublikowat wraz z dostownymi ich thumaczeniami na jezyk angielski. Wszystkie
opowiesci opowiadane sg krolowi Bhoja panujacemu w Dharze (sanskr. Dhara). Jest to
historyczna posta¢ panujaca w latach 1018—1055. Rozne recenzje zbiorow tych opowiesci
zawieraja jednak odniesienia do pozniejszych dziet sanskryckich, dlatego datuje si¢ je
na przetom XIII i XIV wieku (Haksar, s. xv).

Powstat takze nowy przektad na jezyk angielski, ktorego dokonat A. N. D. Haksar,
opublikowany pierwotniec w Indiach w roku 1998. Jest to jednak przektad oparty na
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publikacji Edgertona, swobodnie korzystajacy z réoznych recenzji tekstu sanskryckiego,
pozbawiony aparatu krytycznego.

Jak zauwaza Bawden (Bawden 1960, s. 9), historie zawarte w mongolskiej wersji
tych opowiesci wykazuja jedynie odlegte podobienstwo do tych opublikowanych przez
Edgertona. Natomiast istnieje wersja newarska, opublikowana przez Hansa Jorgensena
(Jorgensen), w ktorej Bawden doszukal si¢ pewnych podobiefistw. Rozdzial otwiera-
jacy wersje newarska zawiera histori¢ dzieci bawiacych si¢ na wzgoérzu, podobng do
wersji znanej z mongolskiego cyklu opowiesci o krolu Ardzi Bordzi. Niektore z roz-
dzialow wykazuja cze$ciowe podobienstwo do rozdzialdéw z manuskryptéw mongol-
skich przechowywanych w Bibliotece Krélewskiej w Kopenhadze. W pierwszym roz-
dziale wersji newarskiej mozna tez dopatrzy¢ si¢ podobienstwa do jednej z opowiesci
z cyklu Kisny.

PODSTAWOWE INFORMACIJE O REKOPISACH DOSTEPNYCH ZDALNIE

Oprocz zdigitalizowanego (w formie fotografii) manuskryptu z MAIP istnieje jeszcze
kilka wersji dostepnych on-line:

WERSJA 7z BIBLIOTEKI BRYTYJSKIEJ

Na stronie Biblioteki Brytyjskiej (British Library) znajduje si¢ zdigitalizowany (w for-
mie fotografii) rgkopis opowiesci o Ardzi Bordzi pochodzacy z Dacanu Aginskiego
w Buriacji, skatalogowany pod numerem EAP813/8/36, o mongolskim tytule Arji Borji
qayan-u Sastar tuguji orusiba. [,Historia $iastra krola Ardzi Bordzi”]

WERSJE TYBETANSKIE

W Narodowym Muzeum Mongolii znajdujg si¢ cztery rekopisy w jezyku tybetan-
skim, ktore zostaty zdigitalizowane (w formie fotografii) przez Buddhist Digital Resource
Center (d. Tibetan Buddhist Resource Center). Sa one dostepne na stronie https://library.
bdrc.io. Sg to thumaczenia na jezyk tybetanski z jezyka mongolskiego cykli opowiesci
zwigzanych z postaciami Kisny i Ardzi Bordzi:

— bdr:WINLM332 rje rgyal po chen po ki si nas bi kra mi ji ta’i khri la bzhugs pa’i
phyir du shing mi’i dang po mahd kd la nas bzung ste shing mi so gnyis pa’i bar
du phan tshun smra ba’i lo rgyus (,,Historia rozmowy wielkiego krdla, pana Kisny,
z drewnianymi ludzmi, poczawszy od pierwszego — Mahakali po trzydziestego dru-
giego, w celu wstgpienia na tron Wikramaditji;

— bdr:MWINLM333 rje rgyal po chen po ki si nas bi kra mi ji ta’i khri la bzhugs
pa’i phyir du shing mi’i dang po mahda ka la nas bzung ste shing mi so gnyis pa’i
bar du phan tshun smra ba’i lo rgyus (,,Historia rozmowy wielkiego kréla Kisny
z drewnianymi ludzmi, poczawszy od pierwszego — Mahakali po trzydziestego dru-
giego, w celu wstapienia na tron Wikramaditji”);

— bdr:MWINLMSS53 rje rgyal po bi kra mi ji ta’i dka’ ba spyod pa’i le’'u so gnyis
(,,Trzydziesci dwa rozdziaty o niebezpiecznych przygodach krola Wikramaditji™);

— bdr:MWINLM344 rje rgyal po bi kra mi ji ta’i spyod pa ni shing mi’i dang po las
brtsams te shing mi bcu gsum gyi bar du rgyal po chen po arja purja dang phan
tshun smra bar byed pa’i lo rgyus (,,Historia rozméw wielkiego kréla Ardzi Bordzi,
z drewnianymi ludzmi, poczawszy od pierwszego po trzynastego, o czynach wielkiego
kroéla, Pana Wikramaditji”).
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WERSJA OJRACKA

Na stronie Digital Library for International Research (http://www.dlir.org) znajduje si¢
zdigitalizowany (w formie fotografii) ojracki r¢kopis cyklu opowiesci o krélu Wikrama-
ditji o tytule Begeremjid xani olon téréliyin touji otini yucin xoyor modon kiimiin iiliger
liziitilegsen yeke kolgoni sudur orosibo (,,Sutra Wielkiego Wozu ukazujaca opowiesci
trzydziestu dwoch drewnianych ludzi [czyli] réznego rodzaju historie o krélu Wikrama-
ditji”’) skatalogowany pod numerem 11346. Jest on szczeg6lnie interesujacy, gdyz zostat
sporzadzony w jezyku i pismie ojrackim (todo biczig, tzw. ,,przejrzystym pismie”) i jest
stosunkowo obszerny — liczy 214 stron.

PODSUMOWANIE

Cho¢ mongolskie cykle opowieéci zwigzane z krélem Wikramaditja sa badane przez
europejskich orientalistow juz od XIX wieku, nie wszystkie kwestie z nimi zwigzane
zdotano wyjasni¢. Przede wszystkim niewyjasniong pozostaje kwestia jezyka ich oryginatu.
Kolofony wskazuja na sanskryt. Bylaby to jednak sytuacja wyjatkowa, gdyz wigkszos¢
dziet indyjskich dotarta do Mongotéw za posrednictwem jezyka tybetanskiego. Dotych-
czasowy stan badan pozwala jedynie na stwierdzenie istnienia tybetanskich przektadow
z jezyka mongolskiego. Nalezatoby jednak zbada¢ t¢ kwestie¢ doktadniej. Trzeba takze
sprawdzié¢, czy wersja mongolska mogtaby by¢ w jakikolwiek sposob powigzana z ktoras
z recenzji indyjskich. Osobng kwestig pozostaje relacja rekopisu z Muzeum Azji i Pacy-
fiku do innych znanych r¢kopiséw mongolskich i ojrackich.
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LANGUAGE ATTITUDES OF NATIVE BE SPEAKERS
TOWARDS THE BE LANGUAGE -
XIANGUANG VILLAGE SURVEY

ABsTRACT: The Be language, also known as Ong Be or lfifi& Lingaohua, is spoken
by around 600,000 people in Lingao county on Hainan Island and in the suburbs
of Haikou city. It is a non-Chinese language that belongs to the Tai-Kadai group
CIRIAE R Zhuangdongyiizi). Be is a language that is spoken mostly in informal
contexts as it is considered inappropriate to speak it at school or work. Nowadays,
plenty of native Be speakers decide to communicate with their children only in i iif
Putonghua. This phenomenon is worth further investigation. The purpose of this study
is to learn more about the language attitudes of native Be speakers towards their
mother tongue. The main research method was an on-location survey in September
2019. The questionnaires were distributed and collected in Xianguang village in Lingao
county. First, respondents were asked to state which language they use in a variety
of situations. Next, they were asked which language they would prefer to use in
the same situations. Finally, they were asked to state the extent to which they agree
with statements presenting views on the Be language. As 40 respondents matched
the operational definition, i.e., they were native Be speakers, 40 questionnaires were
analysed. The general results are that while native speakers of Be show a positive
attitude towards using their mother tongue in informal settings such as at home with
family or close friends, especially when talking to elderly people, they believe that
using the Be language is not appropriate in formal contexts such as at school or work.
The purpose of this article is to show the results and analysis of the data collected
during the on-location survey.

Keyworps: Be, Lingao, Hainan, language

1. INTRODUCTION

The Be language, also known as Ong Be or Ilfii =i Lingdohua, is spoken by around
600,000 people in Lingao county on Hainan Island and in the suburbs of Haikou city
(WWW1; Liang and Zhang, pp. 2-3; Liu, pp. 2-3). It is a non-Chinese language and
belongs to the Tai-Kadai group CIRIFEE Zhuangdongyiizii). Be is a language that is
spoken mostly in informal contexts, therefore is considered inappropriate to speak it at
school or work (Kurpaska, p. 6; Theraphan, pp. 189-204). Native Be speakers are not
Han Chinese (& Hanzii) but at the same time, according to the Chinese government,
they are not one of the 55 minority groups. In fact, they have lived on the Hainan island
for so long that they have forgotten their ancestors and identify as ‘locals’ (Liang and
Zhang, pp. 4-17). Nowadays, plenty of native Be speakers decide to communicate with
their children only in 3@ i Piitonghua. This phenomenon is worth further investigation.
The purpose of this study is to learn more about the language attitudes of native Be
speakers towards their mother tongue using an in-situ survey.
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2. METHODS AND MATERIALS

The research methods comprise an on-location survey and quantitative analysis of the
collected data. Statistical analysis was conducted using IBM SPSS Statistics 25. Analysis
of basic descriptive statistics and a contingency table were prepared.

The exact method of conducting the survey in Xianguang village in 2019 can be
divided into preparation, data collection, and data organization. Before the research trip,
the questionnaire was prepared using Google Docs software. Another very important
aspect was preparing small gifts for the respondents as a way of expressing gratitude for
the time spent filling in a questionnaire. Gifts were given to each respondent even if it
turned out that their answers could not be used for further analysis due to, for example,
incomplete answers or the fact that a respondent was not a native Lingaohua speaker.
The respondents of this survey were given notebooks, pens, and portions of sugar cane.
Another very practical but essential aspect was preparing pens as they often get lost in
the process or respondents really want to keep them.

When conducting the on-location survey in 2019, it was important to choose a place
in the village where people like to gather. For the purpose of this survey, a community
volleyball pitch was chosen as both the old and the young like to visit this place and
spend time together. It was also necessary to find an assistant as it is very inconvenient
and impractical to convey a survey on one’s own. Luckily a native Lingaohua speaker
agreed to help.

When conducting an on-location survey, the collected data has to be closely monitored.
After a few completed questionnaire forms have been collected, it is necessary to perform
a preliminary assessment and sort them. The first step is ensuring that they were filled in
by native Lingdohua speakers. The operational definition of a native Lingdohua speaker
for this study is a person who uses Lingaohua to communicate with their grandparents
and/or parents and/or who claims that they could speak Lingdohua before the age of
seven. It was also essential to check whether enough questions had been answered and
whether respondents had answered any questions at all. On-spot assessment helps to
monitor the process of conducting the survey. Leaving time for constant reflection helps
to plan the whole process of data collection. Finally, when enough questionnaire forms
suitable for further analysis had been collected, the statistical analysis described above
was conducted.

3. RESULTS

In order to answer the research questions, statistical analysis was conducted using
IBM SPSS Statistics 25. Basic descriptive statistics were analyzed and a contingency
table was prepared.

3.1. SOCIODEMOGRAPHIC ANALYSIS OF THE EXAMINED GROUP

40 respondents took part in the survey: 22 female, 13 male, and 5 respondents
did not disclose their sex. The age of respondents was between 10 and 36 years old
M = 19.78, SD = 9.1). Of the 35 people who answered the question concerning
whether they spoke Lingdohua before the age of 7, 88.6% of respondents answered in
the affirmative. The remaining 11.4% did not speak this language before the age of 7.
Over half of the respondents (54.6%) did not work, 31.8% were engaged in agriculture,
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9.1% were blue-collar workers, and 13.9% were engaged in other occupational activities.
The majority of respondents on the day of the study had secondary education (51.4%);
20% of the respondents had basic education; 17.1% had higher education. Detailed data
on the sociodemographic variables are presented in Table 1.

Table 1. Distribution of sociodemographic variables in the studied sample

N %

female 22 62.86
Sex

male 13 37.14
Speaking Lingdohua yes 31 88.57
before the age of 7 o 4 11.43

do not work 18 54.55

agriculture 7 31.82
Type of work

blue collar workers 3 9.09

other 5 13.89

primary 7 20.00

secondary 18 51.43
Education

higher 6 17.14

other 4 11.43

3.2. USING LINGAOHUA AND PuiTONGHUA IN EVERYDAY SITUATIONS

In order to analyze the respondents’ attitudes towards using Lingdohua and Putonghua
in everyday situations, the respondents were asked what language they most often use
in everyday social situations and which one they would like to use in these situations.

Firstly, the respondents indicated which language they use most often. When
communicating with grandparents and parents, the most commonly spoken language was
Lingdohua. 60.5% and 57.5% of respondents talked with their grandparents and parents
in this language, respectively). In contrast, the use of Putonghua (59.5%) prevailed when
communicating with children.

When talking to friends and acquaintances, the same percentage of people used one
or the other language (35.9%). At school during lessons and breaks, Pitonghua was used
more commonly than Lingdohua (63.9% and 48.65%, respectively). At work, 57.1% of
respondents communicated in Putonghua. In government offices, 54.3% use the official
language is Putonghua as well. This language is also most often used when watching
TV and listening to the radio.

In all these social situations, the rarest case was the use of half Lingdohua language
and half Putonghua. Respondents tended to always use the same language for each
situation and rarely code-switch when talking with the same people.

Detailed data are presented in Table 2 and Chart 1.
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Table 2. The languages most often used in everyday situations
50%
Lingidohua| % |Pitonghua| % L’”g(‘;f/h""’ % | other | %
0
Piitonghua

Communication 23 60.53 6 15.79 8 2105 1 | 2.63
with grandparents
Communication 23 |57.50 9 |2250 7 1750 1 | 250
with parents
Communication 8 21.62 22 59.46 6 1622 1 | 270
with children
Communication
with friends 14 35.90 14 35.90 10 2564 1 | 2.56
or acquaintances
At school during 3 8.33 23 63.89 8 22| 2 | 556
classes
At school during 7 18.92 18 48.65 10 27.03| 2 | 541
breaks
At work 7 20.00 20 57.14 6 17.14| 2 | 571
In government 8 22.86 19 54.29 7 2000 1 | 2.86
offices
Watching TV 6 15.38 23 58.97 5 1282 5 |1282
Listening

. 5 13.16 24 63.16 5 13.16| 4 |1053
to the radio
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13.16%
P 13.16%
Watching TV 12.82%
P 15.38%

I 2.86%
20.00%

I 22.86%

- 5.71%
17.14%

[ 20.00%

. 5.41%
27.03%

[ 18.92%

- 5.56%
22.22%

N 833%

I 2.56%
25.64%
35.90%

—— 35.90%

I 2.70%
16.22%

I 21.62%

I 2.50%
17.50%

22.50%

T 57.50%

I 2.63%
21.05%

Listening to the radio 63.16%

58.97%

In government offices 54.29%

At work 57.14%

At school during breaks 48.65%

At school during classes 63.89%

Communication with friends or acquaintances

Communication with children

59.46%

Communication with parents

Communication with grandparents

15.79%
T 60.53%
0.00 17.50 35.00 52.50 70.00%
[l Other [ 50% Lingaohua, 50% Plténghud Puténghua M Lingaohua

Chart 1. Using Lingaohua and Putonghua in everyday situations
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Next, the respondents were asked which language they would prefer to use in given
situations. Just as in the previous question, Ling@ohua would be the most-used language in
communication with older family members. 55.6% and 53.9% of respondents would prefer
to use it to communicate with their grandparents and their parents, respectively. 61.1%
of people would prefer to talk to their children in Putonghua. For communication with
friends and acquaintances, 43.2% preferred Lingaohua and 35.1% preferred Piitonghua. In
other social situations (at school during lessons and during breaks, at work, in government
offices, while watching TV and while listening to the radio), the respondents would prefer
to use Putonghua. Detailed data are presented in Table 3 and Chart 2.

Table 3. Language use preferences in everyday situations

50%
Lingohui | % |Pitonghui| % |“"SIOME | vy other | %
(1)
Piitonghua

Cgmmumcaﬂon 20 55.56 8 2222 8 2222 0 | 0.00
with grandparents
Cgmmunlcatlon 1 53.85 11 2821 7 17951 0 0.00
with parents
C9mmup1cat10n 1 3056 22 61.11 3 8.33 0 0.00
with children
Communication
with friends 16 |43.24 13 35.14 8 21,621 0 | 0.00
or acquaintances
At school during 6 16.22 2 70.27 4 10.81 1 2.70
classes
At school during ] 2202 23 63.89 4 11.11 1 2.78
breaks
At work 9 23.68 24 63.16 5 13.161 0 | 0.00
In government 9 2500 23 63.89 4 11.11 0 0.00
offices
Watching TV 9 23.08 25 64.10 3 769 2 | 513
Listening

, 7 20.00 23 65.71 2 5711 3 | 857
to the radio
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8.57%
5.71%

I 20.00%

0,
Watching TV 7.69%

D 23.05%

Listening to the radio 65.71%

64.10%

0.00%

T 1111%
P 25.00%

In government offices 63.89%

0.00%
T 13a6%

I 23.68%

2.78%
11.11%

I 22.22%

2.70%
10.81%

I 16.22%

At work 63.16%

At school during breaks 63.89%

At school during classes 70.27%

0.00%

e 2162%
35.14%
A 43.24%

Communication with friends or acquaintances

0.00%
T 833%

I 30.56%

Communication with children 61.11%

0.00%
- . 17.95%
Communication with parents 28.21%

53.85%

0.00%

I 22.22%

22.22%

I 55.56%

0.00 20.00 40.00 60.00 80.00%

Communication with grandparents

M Other 71 50% Lingd@ohua, 50% Putonghua Putonghua W Lingaohua

Chart 2. The preferred language in everyday situations

3.3. ATTITUDES OF THE RESPONDENTS TOWARDS LEARNING, TEACHING,
AND USING LINGAOHUA AND PiTONGHUA

In order to examine the attitudes of the respondents towards learning, teaching and
using Lingaohua and Putonghua, answers to a number of questions were analyzed. In
response to each question, respondents assessed their attitudes to specific statements on
a seven-point scale (from 1 = strongly disagree to 7 = strongly agree).
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An analysis of the mean and median answers to these questions suggests that respondents
moderately agreed that their children should be taught both Lingaohua and Piitonghua,
while they disagreed that the children should be taught only Lingaohua. Respondents also
disagreed with the statement that Lingdohua lessons should be given at school.

Respondents were unlikely to agree that officials in Hainan should speak Lingaohua,
and that at work they should talk in Lingdohua, and that there should be more radio and
TV programs in this language.

The analysis of means and medians also indicates that the respondents moderately
generally disagreed with the views that Lingdohua should be a subject of choice for
university entrance exams, that universities should teach Lingdohua, and that all residents
of Hainan should speak this language. Detailed data are summarized in Table 4 and Chart 3.

Table 4. Assessment of respondents’ attitudes towards learning, teaching
and using Lingdohua and Piitonghua

M Me | SD | Min. | Maks.

We should teach our children only Lingaohua. 2.73 1 2.00 | 1.60 | 1.00 | 6.00

We should teach our children only Putonghua. 343 (350 | 1.73 | 1.00 | 7.00

We should teach our children both Lingaohua and

o . 4.55 1500 | 1.87 | 1.00 | 7.00
Pitonghua.

Chinese from other provinces living on Hainan should

learn Lingaohua. 3.59 | 4.00 | 1.81 | 1.00 | 7.00

Foreigners living on Hainan should learn Lingaohua. 3.61 | 400 | 1.71 | 1.00 | 7.00

All Hainanese should speak Lingdohua. 3.21|3.00 | 1.62 | 1.00 | 7.00

At school, Piitonghua should be used as the sole

. . 4.06 | 4.00 | 2.00 | 1.00 | 7.00
language of instruction.

At school, there should be Lingdohua classes. 2941200 | 1.72 | 1.00 | 6.00

At school, Lingaohua should be used as the sole

. . 2.28 | 2.00 | 1.37 | 1.00 | 6.00
language of instruction.

Students should be given an opportunity to choose
Lingaohua as one of their /7% gaokdo (university 3.00 | 3.00 | 1.67 | 1.00 | 6.00
entrance exam) subjects.

Universities should offer Lingdohua classes. 3.09 | 3.00 | 1.69 | 1.00 | 7.00

Universities should offer Lingaohua degrees. 3.13 [ 3.00 | 1.63 | 1.00 | 6.00

Researchers should dedicate more time to Lingaohua

335 (4.00 | 1.57 | 1.00 | 6.00
research.

Lingdohua is the most important characteristic of Hainan. | 3.52 | 4.00 | 1.71 | 1.00 | 6.00

There should be more shows in Lingd@ohua on TV. 335(3.00 | 1.85 | 1.00 | 7.00

There should be more programs in Lingdohua on the radio | 3.36 | 3.00 | 1.76 | 1.00 | 7.00

Government officials on Hainan should speak Lingdohua | 3.00 | 3.00 | 1.56 | 1.00 | 6.00

We should speak Lingdohua at work. 3.00 | 3.00 | 1.68 | 1.00 | 7.00
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We should speak Lingdohud at work s 3.0
Government officials on Hainan should speak Lingdohud¢ pssssssssssm 3.0
There should be more programs in Linga@ohua on the radio s 3.3636
There should be more shows in Lingdohua on TV sy 3.3548
Lingdohua is the most important characteristic of Hainan s 3.5161
Researchers should dedicate more time to Lingdohua research s 3.3529
Universities should offer Lingdohud degrees sy 3.1290

Universities should offer Lingdohua classes s 3.0882
Students shcly_ld be given an opportunity to choose Lingdohua
as one of their (5% gaokao (university entrance exams) subjects

At school, Lingdohua should be used as the sole language e 2.2813
of instruction :

e 3.0

At school, there should be Lingdohua classes s 2.9375

At school, Pitonghua should be used as the sole language 4.0606
of instruction N EEEEENGEGEGGG_G_————— 4.

All Hainanese should speak Lingdohud mmmsssy 3.2121

Foreigners living on Hainan should learn Lingdohua mmsssssm 3.6061

Chinese poeple from other provinces living on Hainan 35938
should learn Lingaohua I

We should teach our children both Lingdohua and Piitonghud e  4.5455
We should teach our children only Pitonghuc psy 3.4286

We should teach our children only Lingdohua sy 2.7333
0.00 1.25 2.50 3.75 5.00

Chart 3. Mean values for the respondents’ attitudes towards teaching
and using Lingdohua and Pitonghua

4. DISCUSSION

All respondents whose answers were analyzed can be considered native Lingaohua
speakers according to the operational definition: a native Lingdohua speaker for the
purposes of this study is a person who uses Lingdohua to communicate with their
grandparents and/or parents and/or claims that they could speak Lingdohua before the
age of seven.

4.1. COMMUNICATION WITH FAMILY AND FRIENDS

The answers to the first question (Which language do you usually use in the following
situations?) show that native Lingdohua speakers used both Lingdohua and Piitonghua in
various everyday situations. It seems that only a small percentage of respondents used
both languages equally often in most situations. They tended to use one on the other,
depending on the situation.

The choice of language in family settings reflects language attitudes. It is worth
highlighting that most respondents used only or mostly Lingdohua when communicating
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with their parents and grandparents, but only or mostly Pitonghua when communicating
with their children. Not using the mother tongue to communicate with children might
suggest that Lingaohua is not considered to be the proper language to talk to children,
maybe even because it is inferior to Pitonghua in some way. The mean values in the third
question (Do you agree with the following statements?) also show that the respondents
disagreed or slightly disagreed with teaching children only Lingdohua. At the same
time, respondents slightly disagreed with teaching children only Pitonghua. When asked
informal follow-up questions, respondents often said that speaking Pitonghua to children
is more modern and better for children but they could not pinpoint the exact reason,
even if asked to express it in their language (the native speaker assistant was present for
the whole survey). They considered it to be obvious. This attitude can be also seen in
the second question: 63.89% of respondents declared that Putonghua is their preferred
language for communicating with children.

However, it seems that the respondents did not feel like there is anything wrong
with communicating with elder generations in Lingdohua as the percentage of people
who would prefer to communicate with grandparents and parents in Ling@ohua was very
similar to the actual situation. In other words, native Lingdohua speakers showed quite
a positive attitude to the use of Lingdohua as a means of communication with older
family members. Still, they believed that speaking Puitonghua is better for children. At
the same time, the answers in the last part of the questionnaire show that the respondents
agreed with the statement that they should teach their children both Pitonghua and
Lingdaohua. The opinions on which language to speak to children were varied. The
posters promoting Putonghua in Lingao county might shape these attitudes, but teaching
children Putonghua might be a purely economic calculation as there is a common belief
that fluency in Putonghua equals a better future, even though using Lingaohua is still
viewed as a natural way to communicate with family members.

Communication with friends is the only question for which the answers are basically
evenly distributed between Lingaohua, Piutonghua and 50% Lingdohua, 50% Piitonghua.
The fact that native Be speakers communicate with their friends in both Lingd@ohua and
Pitonghua reflects reality rather than attitudes. As the respondents live an e-bike ride
distance from native speakers of at least three different languages (1% Minyi, & XK 1
Kéjiahua also known as Hakka, &/ i& Danzhouhua), they are highly likely to make
friends with speakers of other languages and be forced to speak Putonghua. In the second
question, around 43% of respondents claimed that they would prefer to communicate with
their friends in Lingdohua. This reflects a positive attitude to communication with friends
in Lingaohua and probably the desire to make friends with the same cultural background.

4.2. LANGUAGE OF COMMUNICATION AT SCHOOL

When researching language attitudes, school is an interesting place because it
involves both formal and informal communication situations. One might think that the
sole language of instruction in schools attended by Xianguang village inhabitants is
Putonghua; however, while conducting the preliminary research, the author realized that
elderly native Lingaohua speakers experienced a full Lingdohua education at school,
i.e., Lingaohua was the language of instruction. Younger people claim that teachers use
both languages nearly equally because implementing Putonghua-only education within
a short period of time was an unrealistic expectation. Teachers introduced Pitonghua as
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the language of instruction over a period of a few years. Nowadays, children claim that
their teachers speak only Piitonghua but turn to Lingaohua from time to time.

Respondents used Putonghua more often during both classes and breaks. Still, more
respondents used Lingaohua during breaks. It is worth noticing that if given a chance to
choose their preferred language of communication at school, an even higher percentage
would choose Putonghua. In the third question, the statements about Lingdohua classes at
school (M = 2.94) or Lingaohua as the sole language of instruction (M = 2.28) received
the lowest mean answer and both received medians of 2, where 2 means disagreement.
However, it seems that the respondents had a less negative attitude to Lingdohua education
at the university level. They were also more positive about Lingaohua research. The
mean answer is around 3, which means slight disagreement.

Some respondents approached the researcher and her assistant after filling in the
questionnaires and asked why she thought that Lingdohua should be taught at school.
They explained that Lingaohua is not taught at school and it will not be. When asked
to just imagine how they would feel about Lingaohua classes, they still said that this
is impossible and absurd. Some even went as far as to point out that the researcher
was wrong and that Lingaohua will never be considered a language of education. Such
reactions and follow-up comments of the respondents might reflect a very interesting
language attitude, which is that Lingaohua as a language of education is unthinkable
and is not even in the realm of hypothetical considerations. On the whole, Putonghua
is perceived as a suitable language for education, while Lingaohua is not.

4.3. LANGUAGE AT WORK, IN GOVERNMENT OFFICES, AND IN MEDIA

Lingaohua is also not considered suitable for other formal situations. The respondents
more often used only or mostly Putonghua at work and in government offices. When
given a chance to state their preference, even more respondents would prefer to use
Piutonghua in formal situations. Respondents slightly disagreed that Lingdohua should be
spoken at work. They were not strongly opposed to this idea, but their responses might
reflect the reality that native Lingdohua speakers often work in other parts of Hainan
island or on the mainland with speakers of other languages.

Respondents did not believe that government officials on Hainan should speak
Lingaohua but they were not opposed to communicating with officials in their mother
tongue. The author of the article was honored to visit the government offices in Lingao
country a few times and saw that officials ignored the ubiquitous “Please speak Putonghua”
signs and communicated in Lingaohua not only when necessary but also whenever they
felt like it. When it comes to media (TV and radio), respondents did not feel the need to
consume more content in their mother tongue. In fact, when comparing the reality (first
question) and the desired situation (second question), it seems that respondents would
like to consume more media content in Putonghua. To sum up, Piutonghua is perceived
as a better language for formal communication.

5. CONCLUSIONS

The native Lingdohua speakers who took part in the survey had varied opinions on the
role of Lingdohua and Piitonghua in their lives. In general, Pitonghua is considered to be
the right choice in formal situations; however, one can observe a positive attitude towards
speaking Lingdohua in informal contexts, but this is limited mostly to communication
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with older generations. Respondents were not eager to introduce Lingdaohua education
or some classes in this language at school and did not believe that government officials
should learn it. They would also like to consume even more media content in Putonghua.

Moreover, Lingaohua native speakers do not believe that all Hainanese and other
people coming to Hainan (both Chinese from other provinces and foreigners) should
learn Lingdohua. The respondents slightly disagreed with all of these ideas. Lingaohua
is most likely not the most important characteristic of Hainan and nobody living on
Hainan is required to learn it. These opinions reflect the current reality that all Hainanese
are supposed to learn Putonghua; even in the neighbors speaking a variety of different
languages used to learn RS 1% Hdiindnhua.

To put it another way, respondents’ answers reflect the linguistic reality of Lingao
County: both Pitonghua and Lingaohua are present in different situations in the lives
of native Lingaohua speakers. The survey, mostly the answers to the second question,
shows that respondents did not wish or did not know that they could wish to change
anything about the situation in their mother tongue. The only choice they make is to
deliberately communicate with younger generations in Putonghua, and this particular
choice will have a huge impact on the future of Lingaohua. For those who value this
language, it will be a bitter future.
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WPROWADZENIE

Bezpieczenstwo kulturowe przez wielu jest uwazane za stosunkowo mtoda koncep-
cj¢. Cho¢ od najstarszych z omawianych w tej pracy pogladéw, siggajacych poczatkow
XXI wieku, mineto prawie 20 lat, to pod wzgledem zrédlowym jest to pole wcigz
nabierajace wewnetrznej kompleksowosci i uporzadkowania.

Ponadto jest to sfera rozwazan szczegodlnie istotna z punktu widzenia wydarzen dzie-
jacych si¢ na §wiecie. Wiele wybuchajacych konfliktow ma podtoze kulturowe i — jak si¢
wydaje — nie ogranicza si¢ do jednego panstwa czy regionu. Konflikty wewnetrzne, takie
jak te w Iraku czy Libii, separatyzmy Katalonii czy Kurdystanu, kontrowersje zwigzane
z mniejszosciami w Mjanmie czy Chinach, problemy uchodzcéw przybywajacych do
Europy, a nawet tarcia wewnatrz tak — wydawac by si¢ mogto — zunifikowanego kraju,
jakim jest Polska. Chociaz wszystkie z wymienionych konfliktéw sg wielowymiarowe,
to jednym z wazniejszych czynnikdéw ksztaltujacych ich przebieg jest ,.kultura”, rozumia-
na na potrzeby tego artykulu w sposob szeroki i zbiezny z opisowa definicja Edwarda
Burnetta Tylora jako:

[Ztozona] catos¢, ktora obejmuje wiedzg, wierzenia, sztuke, prawo, moralnos¢, zwyczaje
oraz wszelkie inne zdolnos$ci i nawyki nabyte przez cztowieka jako cztonka spoteczenstwa?.

I Dzigkuje Profesor Agacie Barei-Starzynskiej oraz Profesorowi Markowi M. Dziekanowi za ich
merytoryczng pomoc w przygotowaniu niniejszego artykutu, a takze wszystkim tym, ktorzy wspierali
mnie w procesie jego redagowania. Ponadto chcialbym podzigkowa¢ anonimowym recenzentom za
ich rzetelno$¢ oraz uwagi przyczyniajace si¢ do zwigkszenia warto$ci merytorycznej pracy.

2 Thumaczenie wiasne. W angielskim oryginale: “[That] complex whole which includes knowledge,
belief, art, law, morals, custom, and any other capabilities and habits acquired by man as a member
of society”, Tylor, s. 1.
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Chociaz mozna podwaza¢ zasadno$¢ samego stwierdzenia ,,konflikt kulturowy” (Bal-
cerowicz), to jednak ,kultura”, a raczej ,kultury”, stanowia w tych konfliktach silny
czynnik dyskursywnego wytyczania granic miedzy ,.swoim” a ,,obcym”; sojusznikiem
a przeciwnikiem.

Z tego tez powodu wielu badaczy zaczelo zastanawiaé si¢, jak patrzeé na bezpie-
czenstwo przez pryzmat kultury. Préba odpowiedzi na te pytania jest m.in. koncepcja
,bezpieczenstwa kulturowego”.

Jednym z wartych uwagi zagadnien w tej sferze jest sam sposob definiowania tego
typu bezpieczenstwa. W literaturze przedmiotu mozna spotkaé si¢ z réznymi pogladami,
czym takie bezpieczenstwo jest. Jednak im wigcej definicji ze sobg zestawimy, tym wigksze
bedziemy mogli odnie$¢ wrazenie, ze nie mamy do czynienia z jednym bezpieczenstwem
kulturowym, lecz z wieloma.

Artykut ten ma na celu poréwnanie dwoch takich podejs¢. Nie jest jego zamierzeniem
identyfikacja wszystkich form patrzenia na bezpieczenstwo kulturowe ani zaglebiania si¢
w formy laczenia, skutecznego lub nie, omawianych punktoéw widzenia. Jest to bowiem
zadanie wymagajace szerszych badan.

Celem porownania jest wskazanie roznic teoretycznych kazdego z paradygmatdéw
oraz skutki ich zastosowania dla nast¢pujacych relacji: tozsamos$¢ zbiorowa — tozsamos¢
jednostkowa; kultura dominujaca na danym terytorium — kultura/y zdominowana/e, a takze
relacje miedzy panstwami narodowymi na arenie mi¢dzynarodowej. Nakre§lone zostang
tez pokroétce problemy, z jakimi moga boryka¢ si¢ omawiane podej$cia do bezpieczen-
stwa kulturowego.

Pierwszym z omawianych paradygmatéw jest podejscie wywodzace si¢ z koncepcji
bezpieczenstwa narodowego (ang. national security), ktore Waldemar Kitler definiuje jako:

[Najwazniejsza] warto$¢, potrzeba narodowa i priorytetowy cel dziatalnosci panstwa, jedno-
stek 1 grup spotecznych, a jednoczesnie proces obejmujacy roznorodne srodki, gwarantujace
trwaty, wolny od zaklocen byt i rozwodj narodowy (panstwa), w tym ochron¢ i obrong
panstwa jako instytucji politycznej oraz ochrong jednostek i calego spoteczenstwa, ich
dobr i srodowiska naturalnego przed zagrozeniami, ktore w znaczacy sposob ograniczaja
jego funkcjonowanie lub godza w dobra podlegajace szczegdlnej ochronie (Kitler, s. 31).

Podejscie to jest oparte na idei centralnej roli panstwa narodowego i na potrzeby tego
artykutu bedzie nazywane ,,narodowym bezpieczenstwem kulturowym”.

Drugi z pogladéw na bezpieczenstwo kulturowe wywodzi si¢ z kolei z koncepcji
bezpieczenstwa ludzkiego (ang. human security), ktére za Rezolucja Zgromadzenia
Generalnego Organizacji Narodow Zjednoczonych z 16 wrzesnia 2005 roku w swoim
najbardziej podstawowym zatozeniu moze by¢ zdefiniowane jako:

[Prawo] ludzi do zycia w wolnosci i godnos$ci, wolnych od ubdstwa i rozpaczy. [...]
wszystkie jednostki, w szczego6lnosci osoby bezbronne, maja prawo do wolnosci od strachu
i wolnosci od niedostatku, z rownymi mozliwosciami korzystania ze wszystkich swoich
praw i pelnego rozwoju potencjaty ludzkiego?.

3 Thumaczenie wlasne. W angielskim oryginale: “[The] right of people to live in freedom and
dignity, free from poverty and despair. [...] all individuals, in particular vulnerable people, are entitled
to freedom from fear and freedom from want, with an equal opportunity to enjoy all their rights and
fully develop their human potential” (A/60/L.1).
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Gléwnym zatozeniem w tym podejéciu jest zatem centralna rola jednostek oraz rezy-
gnacja z panstwo-centrycznego charakterku bezpieczenstwa (Czaputowicz, s. 160). Na
potrzeby tej pracy, poglad na bezpieczenstwo kulturowe wywodzace si¢ z tego podejscia
bedzie nazywany ,,jednostkowym bezpieczenstwem kulturowym”4.

W artykule zostang przywotane przyktady tak europejskie, jak i azjatyckie. Nalezy
zaznaczy¢, iz sa to dwa rozne podejscia, ktére cechuje czgsto rozbiezne traktowanie
takich kwestii jak ,,nardd”, ,,panstwo narodowe” czy ,kultura narodowa”. Idea bezpie-
czenstwa ludzkiego, propagowana mi¢dzy innymi przez ONZ, w swoich zalozeniach ma
jednak przekraczaé bariery kulturowe i stanowi¢ wzorzec postepowania wzglgdem kazdego
czlowieka niezaleznie od miejsca na §wiecie. Z drugiej strony, silny pafnstwo-centryzm
spotykany w Azji Wschodniej jest bliski problematyce bezpieczenstwa w ujeciu bezpie-
czenstwa narodowego (Beeson, s. 2). Ponadto, przyktady takich panstw jak Turcja czy
Indie ilustruja, Zze koncepcje ,,narodu” i ,kultury narodowej” sa znane rzadom i grupom
spotecznym panstw pozaeuropejskich, bedac kategoriami uwzglednianymi w prowadzonej
przez te grupy polityce.

NARODOWE BEZPIECZENSTWO KULTUROWE

Narodowe bezpieczenstwo kulturowe jest podej$ciem, ktore moze by¢ scharakteryzo-
wane na przyktadzie kilku definicji, dostepnych w literaturze przedmiotu.
Przyktadowo, Jan Czaja opisuje bezpieczenstwo kulturowe w swojej syntezie jako:

Zdolno$¢ panstwa do ochrony tozsamosci kulturowej, dobr kultury i dziedzictwa narodo-
wego w warunkach otwarcia na $wiat, umozliwiajacy rozwoj kultury przez internalizacje
warto$ci niesprzecznych z wlasng tozsamoscia (Czaja, s. 11).

Ponadto, z przegladowej pracy poswigconej problematyce bezpieczenstwa narodowego,
autorstwa Waldemara Kitlera, mozemy si¢ dowiedzie¢, ze bezpieczenstwo kulturowe:

[Jest] procesem obejmujacym roéznorodne dzialania (srodki) w dziedzinie bezpieczenstwa
narodowego, ktérych zasadniczym celem jest utrwalanie i pielggnowanie wartosci decydu-
jacych o tozsamosci narodowej oraz czerpanie z doswiadczen i osiggni¢¢ innych narodow,
a jednoczesnie przeciwdziatanie obcym wplywom, ostabiajacym spdjno$¢ wewnetrzng
(Kitler 53).

Z podanych definicji, oprocz wspomnianego panstwo-centryzmu, mozna wyczytacé
bardzo konkretne podejs$cie do kultury oparte na esencjonalizmie i statyczno$ci. W pierw-
szej definicji objawia si¢ to stwierdzeniem:

[...] internalizacji warto$ci niesprzecznych z wilasng tozsamoscig [kulturowsa].

Takie stwierdzenie sugeruje, ze tozsamos¢ ta jest czym$ okre§lonym, co posiada
wlasne granice i mozna zidentyfikowac, co jest z nig sprzeczne, a co wrecz przeciwnie.
Co wiecej, zwraca uwage to, iz internalizacja moze zachodzi¢ w sposob uswiadomiony.
Skoro mozliwym jest stwierdzenie, co jest, a co nie jest sprzeczne z tozsamoscig, to
mozna takze z tatwoscia podda¢ kontroli, co powinno zosta¢ zinternalizowane, a co nie.

4 Termin zostal mi zasugerowany przez Profesora Marka M. Dziekana.
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Druga definicja jest w tej materii bardziej bezposrednia, gdyz méwi o utrwalaniu i pie-
lggnowaniu wartosci decydujacych o tozsamosci narodowej oraz przeciwdziataniu obcym
wptywom, co znowu prowadzi do konkluzji, iz tozsamo$¢ kulturowa, w tym wypadku
grupy narodowej, jest czyms$ okreslonym i mozliwym do poddania kontroli.

Takie postrzeganie kultury i zwigzanej z nia tozsamosci prowadzi do wyodrebnie-
nia obiektu referencyjnego bezpieczenstwa kulturowego w postaci okreslonej ,kultury”,
rozumianej jako przedmiot posiadajacy okreslong esencje oraz bedacy cecha stanowiaca
o unikalno$ci danej spoteczno$ci, w tym konteks$cie narodu. Rozumienie bezpieczenstwa
kulturowego w tych kategoriach bedzie w takim wypadku dazyto do zachowania i chro-
nienia tego, co zostanie zidentyfikowane jako elementy sktadowe tej kultury, a wszystko,
co w niekontrolowany sposob bedzie na nig wplywalo, zostanie zakwalifikowane jako
jej zagrozenie. Z tego wynikaja dwa podstawowe zagrozenia dla narodowego bezpie-
czenstwa kulturowego, czyli globalizacja rozumiana jako hegemonia konkretnej kultury
na arenie mi¢dzynarodowej oraz degradacja wartosci, polegajaca na obnizeniu jedno-
$ci narodu w postaci dywersyfikacji tozsamosci kulturowych w obrebie jej cztonkow
(Czaja, s. 15-16).

Ten sposob patrzenia na kulturg oraz jej bezpieczenstwo mozna opisa¢ stowami Ralpha
Grillo, ktory podejscie to nazwal kulturalistycznym (ang. culturalist). Zgodnie z nim:

Kultury (statyczne, skoficzone i ograniczone bloki etnolingwistyczne oznaczone jako ,,fran-
cuskie”, ,,nuerowskie” itd.) okreslaja tozsamo$¢ indywidualng i zbiorowg oraz miejsce
podmiotu w schematach spotecznych i politycznych. Przynaleznos¢ kulturowa jest zatem
praktycznie réwnoznaczna z pochodzeniem etnicznym [...]. Gléwne wigzi spoteczne,
ktore definiujg narody i ich tozsamosé, sa ,.etniczne”; spotecznosci etniczne sg definio-
wane przez ich kulture [...]; a takie przywigzania, tozsamosci i kultury sa ,.historyczne”,
,zakorzenione”, ,,autentyczne” i ,tradycyjne”. Ale ludzie mogg zosta¢ pozbawieni swo-
jej kultury, stad potrzeba ,,konserwacji kulturowej”, sposobu myslenia (cz¢sto obecnego
w wielokulturowosci), w ktérym autentyczno$¢ kulturowa musi by¢ chroniona jak rzadki
gatunek’ (Grillo, s. 160).

RELACJA: TOZSAMOSC ZBIOROWA —TOZSAMOSC JEDNOSTKOWA

Jedng z pierwszych relacji, ktore nalezy w tym wypadku rozpatrzy¢, jest relacja
miedzy tozsamoscig grupy a tozsamoscig jednostki. Narodowe bezpieczenstwo kulturowe
bedzie odnosito si¢ do tozsamosci zbiorowej, gdyz to wlasnie ona, w swoim narodowym
charakterze, jest tym, co w mys$l paradygmatu narodowego nalezy otaczaé¢ szczeg6lng
opieka. Tozsamo$¢ jednostki, réznigca si¢ od tozsamosci narodowej zdefiniowanej przez
system bezpieczenstwa, bedzie zawsze zagrozeniem dla integralnoSci kulturowej takiej
grupy, dlatego podejmowane dziatania beda si¢ koncentrowaty na homogenizacji kultu-

5 Thumaczenie wlasne. W angielskim oryginale: “Cultures (static, finite and bounded ethnolin-
guistic blocs labelled ‘French’, ‘Nuer’ and so on) determine individual and collective identities, and
the subject’s place in social and political schemas. Cultural membership is thus virtually synonymous
with ethnicity [...]. The principal community attachments which define peoples and their identities are
‘ethnic’; ethnic communities are defined by their cultures [...]; and such attachments, identities, and
cultures are ‘historic’, ‘rooted’, ‘authentic’, and ‘traditional’. But people(s) may be deprived of their
culture, and thence there is a need for ‘cultural conservationism’, a mode of thinking (often present in
multiculturalism), in which cultural authenticity must be protected like a rare species” (Grillo, s. 160).
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ry w obregbie danego panstwa narodowego, np. poprzez system nauczania czy dyskurs
propagowany przez podmioty publiczne.

Przyktadem pozwalajacym zilustrowac t¢ relacje moze by¢ zakaz zakrywania twarzy
obecny we francuskim prawie, ktory uderza przede wszystkim w waska grupe muzul-
manek. Jest on najczgéciej thumaczony troska o bezpieczenstwo, ale takze o zgodnosé
praktyk religijnych z francuska tozsamoscia narodowa (Saiya i Manchanda, s. 2-5). Jest
to zatem przyktad, w ktorym organy panstwowe w celu ochrony elementow stanowig-
cych w ich ujeciu czesci sktadowe szerszej tozsamosci zbiorowej, ograniczajg prawa
jednostek do wolnosci ekspresji religijnej. Przypadek ten okazuje si¢ szczegdlny, gdyz
decyzja o zakrywaniu twarzy odbywa si¢ czgsto wbrew opinii spoteczno$ci muzutmanskiej
we Francji, stajac si¢ tym samym praktyka indywidualna, ktéra jednak w ocenie panstwa
godzi w bezpieczenstwo jego kultury narodowej. Ponadto, podporzadkowanie si¢ normie
zakrywania twarzy nie jest przyktadem separatyzmu narodowego, gdyz wiele z tych kobiet
czuje zwiazek z Francja i francuska tozsamoscia, a ich wybdr jest najczedciej elementem
religijnego do$wiadczenia (Open Society Foundations, s. 12—18).

Innym przyktadem jest wypowiedz przewodniczacego Chinskiej Republiki Ludowej
Xi Jinping, ktéry w 2013 roku zwracal uwage na temat koniecznosci odgérnego ksztat-
towania postaw obywateli wzgledem kultury chinskie;j.

Podczas jednego ze swych wystapien moéwit on, ze:

Jedng z najwazniejszych czesci pracy propagandowej w catkowicie otwartym srodowisku
jest naprowadzanie ludzi na bardziej cato$ciowe i obiektywne zrozumienie Chin oraz $wiata
zewnetrznego. Chinska tradycyjna kultura, ze swoim dziedzictwem glebokich poszukiwan
duchowych, o dhugiej historii, jest kluczowa zaleta... i musimy by¢ dobrymi opowiada-
czami i thumaczami, aby wyrazi¢ Chiny® (Lin Han, s. 4).

Widoczna tu kwestia wspomnianego ksztaltowania tozsamo$ci, staje si¢ centralng
cze$cig zapewniania integralnosci kulturowej zdefiniowanej kultury narodowej. Panstwo,
stojace na strazy interesow grupy, bierze sobie za cel takie pokierowanie percepcja jedno-
stek, aby byta ona zgodna z owa kulturg narodowa, bez wzglgdu na indywidualne interesy
owych jednostek i ewentualne réznice w ich osobistym do§wiadczeniu tej tozsamosci.

RELACJA: KULTURA DOMINUJACA —KULTURY ZDOMINOWANE

Druga omawiang relacja jest stosunek kultury dominujacej do kultur zdominowanych
w obrebie danego spoleczenstwa. Jako ze w ujeciu paradygmatu narodowego bezpieczen-
stwa kulturowego funkcjonuje centralna rola panstwa narodowego i kultury narodowe;j,
wszelkie odrebne od niej kultury beda stanowi¢ mniejsze lub wigksze zagrozenie dla
obiektu referencyjnego poprzez ich wplyw na wewnetrzng integralno$¢ kulturowa danego
spoteczenstwa. Istnieje ryzyko traktowania takich grup jako permanentnie ,,obcych” oraz
dazenia do kontrolowania ich wplywu na reszte populacji. Ponadto mozliwe jest wysta-
pienie lokalnych dylematéw bezpieczenstwa, czyli sytuacji, w ktorych bezpieczenstwo

¢ Ttumaczenie wlasne. W angielskim przektadzie: “One of the most important parts of propaganda
work under the fully opened environment is guiding people toa more comprehensvie and objective
understanding of China and the outside world. Chinese traditional culture, with its heritage of deep
spiritual pursuit, stretching back over a long history is a key adventage... and we need to be good
story-tellers and translators in expressing China”.
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jednego podmiotu moze by¢ odebrane jako zagrozenie dla innego. W tym kontekscie
zwigkszenie narodowego bezpieczenstwa kulturowego kultury dominujacej mogtoby si¢
odbywac kosztem bezpieczenstwa kultur zdominowanych i odwrotnie. W zwiazku z tym
kultury odrebne od odgérnie zdefiniowanej kultury narodowej, szczegdlnie te nie maja-
ce swojego wyrazu we wilasnej instytucji panstwowej, moglyby si¢ mierzy¢ z ciaglym
zagrozeniem dla wiasnej tozsamosci, np. poprzez procesy asymilacji.

Przyktadem relacji pomi¢dzy kultura dominujaca a kultura zdominowana moze by¢
przypadek mniejszosci Slaskiej na terytorium Polski. Jest to grupa, ktéra mimo poczu-
cia odrgbnej tozsamosci wzgledem dominujacej tozsamosci polskiej nie jest w stanie
uzyskaé oficjalnego uznania w polskim prawodawstwie. Ponadto jest to mniejszo$¢ nie
posiadajaca wlasnego panstwa, a wiec instytucje panstwa polskiego sg jedynymi, ktore
moga legitymizowaé ich poczucie odrgbnosci. Takiej grupy nie dotyczy takze prawna
ochrona przed m.in. asymilacja, gdyz gwarantowana jest ona tylko oficjalnie uznanym
mniejszosciom (Dz. U. 2005 Nr 17 poz. 141).

Podstawowa przeszkoda stojaca przed oficjalnym uznaniem tej grupy jest argumentacja
starajgca si¢ wykazaé, ze kultura $laska jest tak naprawde czgscig kultury polskiej i nie
nalezy jej si¢ prawna odrebno$¢ (Stanowisko Rzadu RP 2016). Zgodnie z narodowym
paradygmatem kulturowym dziatania podejmowane w celu ochrony tozsamosci narodowe;j
majg na celu eliminacje zagrozen, ktére moglyby uderza¢ w jej integralnos¢. Wydzie-
lanie si¢ kolejnych mniejszosci, szczegdlnie takich przyjetych w dyskursie politycznym
czy naukowym za czg¢$¢ danej kultury, mogloby zaburzyé pozycje kultury dominujace;.

Innym przyktadem opisywanej relacji w paradygmacie narodowym sa Indie. Nie jest
to co prawda unitarne panstwo narodowe, z wyraznie okreslong kultura narodowa, lecz
panstwo federalne, stosujace charakterystyczny dla siebie pluralizm prawny w granicach
prawa rodzinnego, w ktorym zawieraja si¢ potrzeby przedstawicieli trzech najliczniejszych
religii Indii: hinduizmu, islamu i chrzedcijanstwa. Warto jednak przyjrze¢ si¢ dziataniom
podejmowanym przez parti¢ rzadzaca BJP (Bharatiya Janata Party’) i jej powigzaniom
ze skrajnie prawicowg ideologig hindutwy (ang. Hindutva), hinduskos$ci.

Hindutwa jest pradem intelektualnym obecnym w indyjskim dyskursie publicznym
od XIX wieku, postulujacym uczynienie z Indii homogenicznego narodowo panstwa
opartego na hinduskiej religii, kulturze i pochodzeniu. BJP z kolei, ktorej liderem jest
premier Indii Narendra Modi, uzywa w swojej retoryce wielu populistycznych i nacjo-
nalistycznych haset powigzanych z ideologia hindutwy oraz zwigzanych miedzy innymi
z wytworzeniem poczucia zagrozenia kulturowego ze strony mniejszo$ci muzutmanskiej
(Leidig, s. 229-31). Tym samym muzutmanie bedacy obywatelami Indii zostaja w mysl
propagowanych przez partie rzadzacg idei przedstawieni jako osoby, ktére nie tylko
powinny by¢ wykluczone z zycia politycznego swojego kraju z powodu swojej ,,innosci”,
ale takze sa portretowane jako ci, ktoérzy doprowadzaja do degradacji hinduskich wartoéci.

Mimo, ze jest to przyktad zachowan skrajnych, ktore z pewnoscig nie sa intencja
teoretykow narodowego bezpieczenstwa kulturowego, nalezy zwrdci¢ uwagg, iz dziatania
podejmowane w celu ochrony ,hinduskosci” zgodne sa z paradygmatem narodowym.
Tym samym mniejszo$¢, ktorej zjawiska kulturowe zostaty uznane za sprzeczne z przy-
jeta definicja kultury narodowej, staje si¢ zagrozeniem dla owej kultury, co prowadzi
do podjecia srodkow zmierzajacych do podporzadkowania owej mniejszosci i ochrony
integralno$ci kulturowej calego spoteczenstwa.

7 W jezyku polskim: Indyjska Partia Ludowa.
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RELACJA: PANSTWA NARODOWE NA ARENIE MIEDZYNARODOWE]

Ostatnig z relacji, ktéra warto omowié, jest ta pomigdzy panstwami narodowymi
na arenie mi¢dzynarodowej. W tym aspekcie narodowego bezpieczenstwa kulturowego
kultura narodowa danego panstwa moze by¢ traktowana jako element tak zwanej ,,soft-
-power” (sity migkkiej, pozamilitarnej), ktory jednoczy dane spoleczenstwo i wzmacnia
tym samym jego pozycj¢ na arenie mi¢dzynarodowej, ale takze jest narzedziem naci-
sku i budowania wplywow panstwa w regionie i na $wiecie. Z drugiej strony, kul-
tury narodowe innych panstw moga by¢ traktowane jako zagrozenia, ktére powoduja
przenikanie do kultury begdacej obiektem referencyjnym sprzecznych z nig elementow,
czego wyrazem moze by¢é m.in. poczucie zagrozenia zwigzanego z globalizacja. Sta-
nem pozadanym w paradygmacie narodowego bezpieczenstwa kulturowego jest zatem
sytuacja, kiedy kultury narodowe zamknigte s3 w granicach homogenicznych kulturowo
panstw narodowych.

Odnoszac si¢ do koncepcji ,,sity miekkiej”, mozna odnie$¢ sie¢ do przyktadu Turcji
i jednej z jej glownych instytucji kontrolujacych dziatalnos$¢ religijna, czyli Diyanet
Isleri Bagkanlig1® (w skrocie Diyanet). Zostala ona powotana za rzadow Mustafy Kemala
Atatiirka w celu sprawowania nadzoru nad sprawami religijnymi sekularyzowanej Turcji.
Z biegiem lat, kiedy rzady w Turcji na poczatku XXI wieku przejeta AKP (Adalet ve
Kalkinma Partisi®), pod przywodztwem Recepa Tayyipa Erdogana, islam zajal wazne
miejsce w dyskursie politycznym tego kraju, stajac si¢ jednym ze sktadnikéw tozsamosci
narodowej promowanych przez wtadze. Samo Diyanet stalo si¢ z kolei waznym aktorem
w polityce tureckiego rzadu (Oztiirk i Sézeri, s. 3—4).

Tym samym, wtadze Turcji zaczely konsolidowaé rozproszone, migdzy innymi w roz-
nych panstwach Europy, diaspory tureckie i integrowac je z krajem pochodzenia, uzywa-
jac islamu jako swoistego spoiwa oraz wykorzystujac pozycje, a takze $rodki, ktorymi
dysponuje Diyanet, do wptywania na tozsamos¢ i jej percepcj¢ emigracji tureckiej. To
z kolei uczynito z owych grup narzegdzie nacisku i budowania socjo-politycznego wpltywu
w krajach ich pobytu oraz wzmacniania pozycji panstwa tureckiego na arenie migdzy-
narodowej (Oztiirk i Sézeri, s. 21),

W kontekscie zagrozenia zwigzanego z hegemonig kultur na arenie mi¢dzynarodowej,
mozna zacytowaé stowa Jana Czai:

Rozne wymiary wspotczesnych procesow globalizacyjnych przyczyniaja si¢ do powstania
nowego kosmopolitycznego stylu zycia, polegajacego na zanikaniu roli religii, moralnosci,
rodzimej kultury i narodowosci, jako wyznacznika zachowan. Powszechne ujednolicenie
odbierane jest jako macdonaldyzacja $wiata, powodujaca zabijanie lokalnej wytworczos$ci
lub jej marginalizacje, a tym samym degradacj¢ lokalnych tozsamosci. [...] Analitycy tych
procesow podkreslaja, ze w zasadzie nie ma juz zadnego kraju na $wiecie, w ktorym
konfrontacja kulturalna przebiegataby wedlug dawnego schematu, zgodnie z ktérym rzadzi
niepodzielnie jaki$ typ kultury, za$ typ konkurencyjny zajmuje jedynie jaka$ wydzielona
mu nisz¢ (Czaja, s. 13).

Szczegodlnie zwraca uwagg ostatnia czg$¢, poswigcona ,,dawnemu schematowi konfron-
tacji kulturalnej”. Jezeli celem w paradygmacie narodowym jest utrzymanie hegemonii

8 W jezyku polskim: Ministerstwo ds. Religii.
9 W jezyku polskim: Partia Sprawiedliwosci i Rozwoju.
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jednej kultury w obrebie jednego panstwa, to proces polegajacy na marginalizacji takiej
kultury na rzecz innej kultury hegemonicznej jest istotnie zagrozeniem, ktére powinno
stanowi¢ obiekt zainteresowania narodowego bezpieczenstwa kulturowego.

PROBLEMY NARODOWEGO BEZPIECZENSTWA KULTUROWEGO

Warto réwniez podkresli¢ dwa problemy, ktére wynikaja z paradygmatu narodowego
bezpieczenstwa kulturowego.

Pierwszym z nich jest kwestia hegemoniczno$ci kultury. Jednym z podstawowych
zagrozen jest mozliwo$¢ utworzenia jednej ,.kultury $wiatowej” kosztem réznorodno-
$ci kultur narodowych. Jednocze$nie, roznorodnos¢ kulturowa wewnatrz danego narodu
jest czym$ niepozadanym, gdyz zagraza to integralnoSci kulturowej tego spoleczenstwa.
Celem staje si¢ wigc dazenie do hegemonii jednej kultury w obrgbie granic panstwo-
wych (narodowych). Pojawia si¢ tu niejasny stosunek do hegemonii kulturowej, gdy
w granicach panstwa narodowego jest ona uznawana za pozadana, za§ poza granicami
za niedopuszczalng.

Drugim problemem jest kwestia samego definiowania danej kultury narodowej i kon-
troli przeptywu elementéw kulturowych. Chodzi mianowicie o to, kto okresla sktadniki
danej kultury narodowej, a takze identyfikuje zjawiska sprzeczne i niesprzeczne. Moze
to doprowadzi¢ do pewnego paradoksu, gdzie zbyt liczne gremium oso6b decydujacych
(docelowo wszyscy cztonkowie identyfikujacy si¢ z grupa o danej tozsamos$ci) mogtoby
nie doj$¢ do konsensusu z powodu réznic wystepujacych migdzy nimi. Z kolei zbyt
mate gremium decyzyjne (docelowo jeden decydent) mogloby ekstrapolowaé wtasng
kulture indywidualng jako kultur¢ uniwersalng dla wszystkich cztonkéw danej grupy.
Rodzi to zastrzezenia co do okreslonosci samego obiektu referencyjnego narodowego
bezpieczenstwa kulturowego.

Mozna postuzy¢ si¢ w tym wypadku przykltadem z rozwazan Majida Tehraniana na
temat zmagan pomiedzy $wieckimi zwolennikami monarchii a islamskimi republikanami
w Iranie. Mimo wspotdzielonej przez obie grupy tozsamos$ci kulturowej wizje Swiata
przyjete przez jedna i drugg strong sa tak odmienne, ze w zasadzie mozna mowi¢ o dwoch
odrebnych wspolnotach (Tehranian, s. 10).

JEDNOSTKOWE BEZPIECZENSTWO KULTUROWE

Rozwazania nad jednostkowym bezpieczenstwem kulturowym warto rozpoczaé od
zacytowania definicji bezpieczenstwa kulturowego, wyrazajacych inny sposob rozumienia
tej koncepcji od ujecia narodowego.

Jedna z nich jest definicja zaproponowana przez Talh¢ Jalala, ktory rozumie bezpie-
czenstwo kulturowe, jako:

[Wolno$¢] renegocjacji zarowno indywidualnych, jak i grupowych tozsamoscil® (Jalal,
s. 13).

Ponadto wprowadza on pojecie ,,przestrzeni bezpiecznej kulturowo”, stanowiacej
w jego ocenie cel praktyki bezpieczenstwa kulturowego. Przestrzen ta zostaje opisana jako:

10 Thumaczenie wlasne. W angielskim oryginale: “[Freedom] to re-negotiate both individual and
collective identities”.
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[Taka], w ktorej zarowno grupy, jak i jednostki moga swobodnie renegocjowaé — wigcej
niz jeden raz — swoja zbiorowa i indywidualng tozsamo$¢. Jest to zatem podstawa ide-
alnej otwartej przestrzeni, w ktorej kultury moga istnie¢ i rozwijaé si¢ z wlasnej wolill.

Podobne rozumienie bezpieczenstwa kulturowego proponuje Majid Tehranian, dla
ktorego:

Pojecie bezpieczenstwa kulturowego [...] zasadniczo oznacza swobod¢ negocjowania wia-
snej tozsamosci'? (Tehranian, s. 17).

Zgodnie z punktem widzenia przyjetym przez obu autorow, tozsamos¢ jest czyms
dynamicznym, podlegajacym ciaglym zmianom i dostosowaniom. Na pierwszy plan wysu-
wa si¢ w obydwu definicjach koncepcja ,,negocjacji”, co §wiadczy o tym, ze tozsamosé
1 sama kultura nie jest czym$ nadanym ani okre§lonym przez oryginalng dla niej esen-
cj¢. Jest zjawiskiem wypracowywanym w danym kontek$cie oraz w strukturach wladzy
charakterystycznych dla danego kontekstu (Jalal, s. 12).

Ten dynamiczny model kultury prowadzi do okreslenia bardzo specyficznego obiektu
referencyjnego, ktorym jest nie jedna, okre§lona ,kultura” i ,,tozsamos$¢” a ,,wolnosé
do ich zmiany”. Zachodzi tu zupelne odwrocenie patrzenia na zagrozenia, gdyz przy
paradygmacie narodowego bezpieczenstwa kulturowego celem bylo utrzymanie kultury
w okreslonych, kontrolowalnych granicach. Przy jednostkowym bezpieczenstwie kulturo-
wym celem staje si¢ rozszczelnienie owych granic, co moze prowadzi¢ do dywersyfikacji
tozsamos$ci w obrebie okreslonych zbiorowosci.

Mozna by stwierdzi¢ jednak, ze oba paradygmaty daza w gruncie rzeczy do tego
samego, gdyz tak przy podejsciu narodowym, jak i jednostkowym, méwimy o prawie do
samostanowienia kultur o sobie. Podstawowa roznicg jest jednak sytuacja zmiany w obre-
bie danej tozsamosci. W paradygmacie narodowym jest to zagrozenie, gdyz mogtoby
doj$¢ do zmiany ,,esencji” danej tozsamosci, doprowadzajac do jej ,,obiektywnej” utraty.
W paradygmacie jednostkowym z kolei nie jest to znaczacym problemem, gdyz dana
tozsamos$¢, z powodu pozostawania w nieustannym ruchu, zawsze bedzie si¢ zmieniaé,
wymykajac si¢ jakimkolwiek prébom jej zdefiniowania. Zagrozeniem stajg si¢ w tym
ujeciu proby utrzymania takiej tozsamo$ci w ryzach oraz uniemozliwienie jednostkom
i grupom dokonywania wielokrotnych zmian i samookre$lania sig.

W tym kontek$cie mozna si¢ odwota¢ do mysli Stuarta Halla, ktory mowit o tozsa-
mosci kazdego czlowieka:

[...] [Jako] sprzecznej, ztozonej z wiecej niz jednego dyskursu, ztozonej zawsze z przemil-
czen innych, zapisanej w ambiwalencji i pozadaniu. [...] [Ktora] nie jest zapieczgtowana
lub zamknieta catoscia!3 (Hall, s. 49).

I Thumaczenie wlasne. W angielskim oryginale: “[One] where both groups and individuals are at
liberty to re-negotiate — more than once — their collective and individual identities. This is therefore
the basis of an ideal open space where cultures can be and grow of their own accord” (Jalal, s. 13).

12 Tlumaczenie wlasne. W angielskim oryginale: “The concept of cultural security [...] basically
means the freedom to negotiate one’s identity” (Tehranian, s. 17).

13 Ttumaczenie wlasne. W angielskim oryginale: “[...] as contradictory, as composed of more
than one discourse, as composed always across the silences of the other, as written in and through
ambivalence and desire. [...] [Which] is not sealed or closed totality” (Hall, s. 49).
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RELACJA: TOZSAMOSC ZBIOROWA —TOZSAMOSC JEDNOSTKOWA

Opisujac relacje tozsamosci grupy i tozsamosci jednostki w paradygmacie jednost-
kowym nalezy podkresli¢ pewna przewage tej drugiej. Nie wynika to wprost z oma-
wianych definicji, gdyz podkres$laja one istotno$¢ tak jednych, jak i drugich tozsamosci.
Jednakze w tym dynamicznym modelu kultury grupy nie sa niczym wigcej jak zbiorem
Iudzi, z ktorych kazdy posiada wiasng, indywidualng tozsamos$¢. To sprawia, ze trudno
jest zidentyfikowaé tozsamo$¢ calej grupy w rozumieniu czego$ okreslonego, niezalez-
nego od jej cztonkéw. Tym samym proby zachowywania integralnosci kulturowej danej
zbiorowos$ci beda — w tym rozumieniu — zazwyczaj powigzane z naciskiem danych
jednostek na inne, co dla omawianego paradygmatu bedzie stanowito zagrozenie. To
wilasdnie tozsamos$¢ jednostkowa pozostaje bowiem najmniejsza, niepodzielng jednostka
wolnosci kulturowej. Z tego tez powodu paradygmat jednostkowy bedzie raczej dazyt do
wzmocnienia mniejszych grup, opartych na wspoélnych wartosciach, zainteresowaniach,
celach, do$wiadczeniach itp. (np. zgodnych z koncepcjg ,,neotrybalizmu” (Maffesoli)),
kosztem wigkszych, zréznicowanych grup, takich jak np. narody.

Warto w tym kontekscie pochyli¢ si¢ nad mys$la Katherine Pratt Ewing, ktora stwier-
dza, ze:

W wiekszosci sytuacji spotecznych mozna aktywowac jednoczesnie wiele tozsamosci. To
wlasnie w spolaryzowanych sytuacjach, gdy jednostki sa postrzegane nie w kategoriach
ztozonego zestawu potencjalnych tozsamosci i relacji, ale raczej jako ucielesnienie jednej,
ustalonej tozsamos$ci — pochodzenia etnicznego lub rasy — potencjat dyskryminacji, a nawet
przemocy jest najwiekszy i moze doj$s¢ do uciekania si¢ do bardziej sztywnych strategii
utrzymania tozsamoscil'4 (Ewing, s. 139).

Zwraca ona takze uwage na to, ze aby poradzi¢ sobie ze ztozonoscig i elastyczno-
$cig tozsamosci wewnatrz jednostki nie nalezy dazy¢ do coraz wigkszego pozbywania
si¢ ich, az zostanie ta jedna i ,,wlasciwa”, tylko zaakceptowania funkcjonowania wielu
tozsamosci rownocze$nie wewnatrz danej jednostki (Ewing, s. 139).

Warto w tym konteks$cie przytoczy¢ histori¢ Negris, kobiety z Turcji. Przedstawia ona
doswiadczenia osoby, ktéra zyje migdzy dwoma §wiatami: Turcjg a Niderlandami, probujac
pogodzi¢ swoja wewngtrzng tozsamos$¢ z oczekiwaniami, ktore jeden i drugi $wiat jej
narzuca. W konsekwencji jest ona po trochu czgécig kazdego z nich, jednoczesnie nie
bedac w pelni czescig zadnego (Ewing, s. 132-35). Pokazuje to, ze w momencie, gdy
w centrum uwagi znajduje si¢ jednostka, nikng sztywne podziaty miedzy tozsamos$ciami
grupowymi.

RELACJA: KULTURA DOMINUJACA—KULTURY ZDOMINOWANE

Jezeli mowimy o relacji migdzy kulturg dominujaca a kulturami grup odrgbnych kul-
turowo na danym terytorium (np. w panstwie), zndw nalezy zwrdci¢ uwage na zupetne
przewartosciowanie jednostkowego bezpieczenstwa kulturowego w stosunku do paradyg-

14 Thumaczenie wlasne. W angielskim oryginale: “In most social situations, many identities may
be activated at once. It is in polarized situations when individuals are perceived, not in terms of
a complex array of potential identities and relationships, but rather as embodying a single, fixed
identity — an ethnicity or a race — that the potential for discrimination and even violence is greatest
and more rigid strategies of identity maintenance may be resorted to” (Ewing, s. 139).
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matu narodowego. Panstwo narodowe nie pelni w podejsciu jednostkowym kluczowej
roli, a wigc i tozsamos$¢ tego panstwa (lub narodu) nie ma wigkszego znaczenia dla
wolnosci kulturowej wszystkich jednostek i tworzonych przez nie grup. Mozna wrecz
powiedzie¢, ze takie podejscie prowadzi do ostabienia roli i wplywu panstwa narodo-
wego, gdyz powstrzymuje wszelkie tozsamosci przed lokalng hegemonia. Sprzyja to
dywersyfikacji kulturowej, reintrodukowaniu dawno zapomnianych, ignorowanych lub
marginalizowanych tozsamosci, jak i pojawianiu si¢ nowych.

Negatywng strong tych procesow moze by¢é zmniejszenie przywigzania obywateli
takiego panstwa do proceséw w nim zachodzacych, utracenie poczucia wlasnosci dane-
go panstwa 1 w konsekwencji zanik przejawoéw spoleczenstwa obywatelskiego. Nalezy
mie¢ jednak na uwadze, ze wiele tozsamos$ci narodowych, szczegdlnie w panstwach
postkolonialnych, jest narzucana odgoérnie za pomocg réznych $rodkow indoktrynacji
(Ewing, s. 125). Ponadto, dziatania rzadéw w celu utrzymania ,,jedno$ci narodowe;j”
moga sztucznie konstytuowaé tozsamosci jako zjawiska state i okre§lone (Ewing, s. 117).
W konsekwencji doprowadza to do wyksztalcania lub utrzymywania si¢ podziatu na
kulture dominujacg i zdominowana, tym samym skutkujac rozktadem relacji spotecz-
nych, szczegdlnie w przypadku duzej dywersyfikacji kulturowej. Przyktadem takiego
stanu rzeczy moga by¢ dzialania podejmowane wzgledem mniejszosci w Iraku po wojnie
2003 roku, opierajace si¢ na ich dyskryminacji (Jalal, s. 15-16).

RELACJA: PANSTWA NARODOWE NA ARENIE MIEDZYNARODOWE]

Na ptaszczyznie relacji migdzynarodowych, paradygmat jednostkowy bedzie dazyt do
zachowania réznorodnosci i niedopuszczenia do hegemonii jakiejkolwiek kultury. Dzieje
si¢ to jednak z innych pobudek niz przy paradygmacie narodowym. O ile w przypadku
podejscia narodowego takowa hegemonia zagraza tozsamosci kulturowej, bedacej obiek-
tem referencyjnym, o tyle w przypadku paradygmatu jednostkowego §wiatowa kultura
hegemoniczna bedzie dazyta do ujednolicenia praktykowanych zjawisk kulturowych,
a tym samym do wywierania ciaglej presji na jednostkach i grupach, zmuszajac je do
dostosowania si¢ do ,,uniwersalnych regut”.

Podobny stosunek paradygmatu jednostkowego mogltby odnosic si¢ do ,,sity miekkiej”,
gdyz jakikolwiek nacisk kulturowy prowadzi do ograniczenia wolnos$ci kulturowej grup
i jednostek, co stanowi zagrozenie dla obiektu referencyjnego omawianego modelu. Co
wiecej, promowanie jednych zjawisk mogtoby i§¢ w parze z uciszaniem innych, ktore
w kontekscie jednostek moglyby by¢ rownie istotne. Warto takze zwroci¢ uwage, ze
w paradygmacie narodowym tozsamosci jednostek mogg by¢ postrzegane przez pryzmat
ich przydatnosci dla interesu narodowego. Swiadczyé moze chociazby przytaczany powy-
zej przyktad polityki Turcji wobec swojej diaspory, ktdrej integracja z krajem pochodzenia
zdaje si¢ elementem szerszej polityki zdobywania wptywow na arenie migedzynarodowe;.
Z punktu widzenia paradygmatu jednostkowego takie podejscie mogloby zostaé¢ uznane
za probe wymuszenia na jednostkach przyjecia konkretnej tozsamosci z jednoczesnym
wykorzystywaniem tej tozsamosci jako ,,sity migkkiej” na arenie migdzynarodowe;j.

PROBLEMY JEDNOSTKOWEGO BEZPIECZENSTWA KULTUROWEGO

Jednym z gléwnych probleméw, ktéry pojawia si¢ przy rozpatrywaniu jednostko-
wego bezpieczenstwa kulturowego, jest jego nieprzystosowanie do panujacego modelu
opartego na centralnej roli panstw narodowych w systemie $wiatowym. Jako Ze para-
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dygmat jednostkowy dziala nie tylko roztacznie od panstwa narodowego, ale w okreslo-
nych przypadkach moze odbiera¢ panstwo narodowe jako zrddlo zagrozen dla swojego
obiektu referencyjnego, ustanowienie tego podej$cia mogloby znaczaco ostabi¢ panstwo
narodowe na arenie migdzynarodowej. Trudno jest tez wyobrazi¢ sobie sytuacje, w kto-
rej system bezpieczenstwa panstwa, oparty na zatozeniach bezpieczenstwa narodowego,
mialby odej$¢ od paradygmatu narodowego bezpieczenstwa kulturowego, ktory jest bez-
posrednia odpowiedzig koncepcji bezpieczenstwa narodowego w sferze kultury. Byloby
to zaprzeczeniem spojnego podejScia do bezpieczenstwa. Aby paradygmat jednostkowy
mogl przynies¢ najwigcej korzysci, nalezaloby odej$¢ od koncepcji panstwa narodo-
wego jako podstawowej instytucji spotecznej na arenie migdzynarodowej i zwrdcic si¢
ku bardziej pluralistycznym koncepcjom, ktoére bytyby sktonne przyja¢ ogdlny model
bezpieczenstwa ludzkiego jako podstawe strategicznego myslenia o bezpieczenstwie
takiej zbiorowosci.

Problemem innej natury jest sprzyjanie duzej dywersyfikacji kulturowej przy przy-
jeciu paradygmatu jednostkowego. Jako ze jednorodno$¢ kulturowa wzmacnia jednos¢
danej grupy, wzajemne zrozumienie i che¢ do podejmowania wspolnych przedsigwzieé,
kwestiag problematyczng pozostaje to, w jaki sposdb zintegrowa¢ nowopowstate, hiper-
-pluralistyczne spoteczenstwa i wytworzy¢ w nich poczucie wspolnoty. Jest to niezwykle
istotna kwestia, gdyz aby utrzymac¢ jednostkowe bezpieczenstwo kulturowe potrzebna
jest wyjatkowa koordynacja dziatan wielu grup i jednostek, a sam paradygmat zdaje si¢
utrudnia¢ takowg koordynacj¢. Sprawy nie utatwia fakt, ze — zgodnie z tym paradygmatem
— zagrozeniem jest zarowno strategia kultury dominujacej, jak i bardziej pluralistyczna
polityka, sprzyjajaca wielokulturowosci (ang. multiculturalism). Problem z sama wielo-
kulturowo$cig mozna podsumowac¢ mysla Talhy Jalala:

[Wielokulturowosc], podobnie jak polityka asymilacji, zaktadaja sztywne granice kulturowe,
podobnie jak idea zderzenia kulturowego czy cywilizacyjnego!s.

Polityke zgodna z paradygmatem jednostkowym mozna by z kolei opisa¢ za Stuartem
Hallem, jako taka, ktora:

[Jest] w stanie przemawia¢ do ludzi poprzez wielos¢ posiadanych przez nich tozsamosci —
rozumiejac, ze te tozsamosci nie pozostaja takie same, ze czesto sg ze soba sprzeczne, ze
si¢ przecinajg, ze maja tendencj¢ do umieszczania nas inaczej w réznych momentach [...]16.

Jest to przyktad, ktéry obrazuje, przed jakim problemem stoi paradygmat jednostkowy
w kontekscie budowania polityki i jak inne podejscie proponuje w stosunku do dziatan
podejmowanych w ramach paradygmatu narodowego.

I3 Thumaczenie wlasne. W angielskim oryginale: “[Multiculturalism] as well as assimilation-
ist policies assume rigid cultural boundaries, so does the idea of cultural or civilizational clash”
(Jalal, s. 16).

16 Tlumaczenie wlasne. W angielskim oryginale: “[Is] able to address people through the multiple
identities which they have — understanding that those identities do not remain the same, that they
are frequently contradictory, that they cross-cut one another, that they tend to locate us differently
at different moments” (Hall, s. 59).
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PODSUMOWANIE

Omoéwiono dwa podejscia do bezpieczenstwa kulturowego, ktére zostaty okreslone
jako narodowe bezpieczenstwo kulturowe, oparte na zatozeniach bezpieczenstwa narodo-
wego i statycznym modelu kultury oraz jednostkowe bezpieczenstwo kulturowe, czerpiace
inspiracje z bezpieczenstwa ludzkiego i dynamicznego modelu kultury. Cato$¢ rozwazan
podsumowuje porownanie obu paradygmatéw w formie tabeli (Tabela 1).

Tabela 1. Poréwnanie gléwnych zalozen narodowego bezpieczenstwa kulturowego
i jednostkowego bezpieczenstwa kulturowego.

Narodowe Jednostkowe

bezpieczenstwo kulturowe

bezpieczenstwo kulturowe

Koncepcja bezpieczenstwa
stanowiaca fundament

Bezpieczenstwo narodowe

Bezpieczenstwo ludzkie

Obiekt referencyjny

Okreslona kultura i powiazana

Wolno$¢ do negocjacji

Z nig tozsamosé tozsamosci

Model kultury Statyczny Dynamiczny

Globalizacja; degradacja
wartosci

Jakakolwiek hegemonia

Glowne zagrozenia .
W Zagroz kulturowa, nacisk kulturowy

Odejscie od panstwo-
centryzmu; panstwo czasem
moze by¢ zagrozeniem

Stosunek do panstwa

Centralna rola panstwa
narodowego

Relacja: tozsamos$¢

. . L Centralna rola tozsamosci
zbiorowa — tozsamos¢

Centralna rola tozsamosci

. . . . Kowei
jednostkowa zbiorowej jednostkowej
Relacja: kultura . .

S D h
dominujaca — kultury azenie do hegemonii Roéwnowaznosé

. kulturowej w graniach panstwa
zdominowane

Zachowanie pluralizmu
kulturowego wsrod panstw
narodowych; kultura jako soft-
power

Zachowanie pluralizmu
kulturowego; przeciwdziatanie
wykorzystania kultury, jako
formy nacisku

Relacje migdzy panstwami
narodowymi na arenie
miedzynarodowej

Zrodto: opracowanie wilasne.

Dwa omowione powyzej paradygmaty sa jednymi z wielu podejs$¢, ktore mozna
zauwazy¢, zaglebiajac si¢ w tematyke bezpieczenstwa kulturowego. Sg one jednak na tyle
wyraziscie ze sobg sprzeczne, ze warto jest je ze sobg zestawic, aby uswiadomic sobie,
ze gdy w réznych dyskursach pojawia si¢ stwierdzenie ,,bezpieczenstwo kulturowe”, to
nie moze by¢ traktowane jako kategoria oczywista i jasno okreslona. To, co w jednym
z omawianych podejs¢ bedzie §rodkiem do przeciwdzialania zagrozeniom, w drugim
bedzie zagrozeniem samym w sobie i na odwrot.

Kwestie bezpieczenstwa kulturowego wymagaja dalszych badan, ktore beda miaty na
celu nie tylko zwigkszenie kompleksowosci calego obszaru badawczego, ale takze beda
prowadzi¢ do zwigkszenia jego przejrzystosci, aby kazdy zainteresowany tg tematyka
mial $wiadomo$¢ celow i potencjalnych skutkow tak wielu podejs¢ 1 koncepcji.
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ZOHRE HAKIMI

Zohre Hakimi (1955-) — irafska prozaiczka, autorka dwdch zbioréw opowiadan: Za
rzedem drzew (pers. Ba'd az radif-e derachtha, 2001) i Mieszkaniec nigdzie (pers. Ahl-e
hichdza, 2005), oraz dwoch powiesci: Jak ma sie pies? (Hal-e sag, 2008) i Gorzkie
migdaty (Badam-e talch, 2012). Z blizej nieznanych powodéw od lat nie opublikowata
juz nic nowego. Za najwazniejsze dzielo w jej dorobku nalezy uznaé¢ dos¢ p6zny debiut
literacki z 2001 roku. Zbior opowiadan Za rzedem drzew zostal nominowany w 2002 roku
do Literackiej Nagrody Huszanga Golsziriego, przyznawanej w dziedzinie prozy iranskie;j.
Cho¢ nagrody nie zdobytla, juz sam fakt, ze jej zbiér znalazt si¢ wéréd docenionych
pozycji, $wiadczy o uznaniu dla jej warsztatu pisarskiego. Wyjasni¢ tu warto, ze funda-
torem owej nagrody, przyznawanej dorocznie przez trzynascie lat, tj. do roku 2014, byta
Fundacja imienia Huszanga Golsziriego (1938-2000), pisarza i publicysty, kierowana
przez Farzane Taheri, wdowe¢ po nim. Zamieszczone tu opowiadanie Kwiaty jasminu
(pers. Golha-je jas) w przektadzie na jezyk polski pochodzi wlasnie z tego pierwszego
zbioru, ktory obejmuje szesnascie miniatur literackich. Ich wspolnym mianownikiem jest
gorzki obraz trudnos$ci, z jakimi borykaty si¢ i wciaz borykaja dziewczynki, dziewczgta
i kobiety w patriarchalnym spoteczefistwie irafskim.

(M. M. P. K))

KWIATY JASMINU

— Juz jest. — szepneta Esmat, gdy dato si¢ stysze¢ skrzypienie bramy, i czym predzej
pobiegta do domu.

— Jesli tylko bedzie w dobrym nastroju, to moze uda mi si¢ zamieni¢ z nim chociaz
dwa stowa. — powiedziala mamusia, zarzucajac sobie czador na glowe. Ojciec wszedt
na podworze. W rekach trzymat dwa arbuzy.

— Dobry wieczor. — przywitata go mamusia. Ojciec wrzucit oba arbuzy do sadzawki
i odkrecit kran z woda.

— Dobry wieczor.

Podesztam, zeby si¢ przywitac.

— Dobry wieczor, ojcze.

Podal mi marynarke.

PRZEGLAD ORIENTALISTYCZNY NR 1-2, 2023
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— Dobry wieczoér, coreczko. — odpowiedzial i usiadt na brzegu sadzawki. — Coreczko,
przynie§ mi recznik. Twarz sobie wytre.

Pobiegtam do domu. Esmat siedziata za drzwiami. Wzigta ode mnie marynarke i podata
mi recznik.

— No i?

— No i nic. Mamusia wcigz nic nie powiedziala, ale ojciec ma dobry humor. — wyja-
$nilam, po czym wrdcitam na podwoérze. Ojciec z mokrymi twarza i r¢kami siedzial na
skraju werandy. Wzigt ode mnie recznik.

— Bog zaptaé, coreczko. — powiedzial, ale zaraz wyraznie si¢ skrzywil. — Setki razy ci
powtarzalem, zeby$ zawsze nosila na glowie chust¢. Nie bedzie mi tu jaki§ obcy cig
tak ogladat!

Mamusia zazartowata na sile:

— Przeciez nie ma tu nikogo obcego. — i spojrzata na mnie z ukosa, dajac do zrozumienia,
zebym sobie poszta. Wrécitam wiec do domu. Esmat, ktora wcigz tkwita za drzwiami,
zarzucita mi jaka$ chustke.

— Moja mala, postaraj si¢ nie zepsu¢ mu tego dobrego humoru.

Naciagnetam t¢ chustke prawie na oczy i wyszlam z powrotem na werandg. Mamusia
zeszla juz do letniej kuchni w suterynie, a ojciec przerzucal kolejne paciorki rozanca.
— Brawo coreczko. Kobieta nie moze chodzi¢ ot tak sobie pod niebem naszego Pana
bez zadnego nakrycia glowy. Kobieta bez czadoru nie jest kobietg. — wyjasnit 1 zaraz
zawotal. — Rezo!

Zawsze gdy mieliSmy gosci, albo gdy przebywaliSmy na podworzu, zwracat si¢ do mamusi
imieniem mojego brata.

— Tak? — zapytata, wychodzac z kuchni.

— Przynie§ mi tacg i noz.

— Juz niosg.

Ledwie zeszta na dot, ojciec znéw zawotlat:

— Rezo, jeszcze dzbanek chlodnej wody.

— Juz, juz.

Po chwili wrocila na werande, niosac tace, n6z i dzbanek chtodnej wody.

— Nala¢ ci herbaty? — zapytata, siadajac przy samowarze.

— Tak. Bog zapta¢. Od rana meczy mnie pragnienie. — przetart rgka spocone czoto.
Spojrzat na grzadki ogrédka, a potem na bodziszki i jasminy.

— Podlatyscie je dzisiaj? Jest tak goraco.

— Tak. Esmat podlata je dzi§ dwa razy, a to zerwata dla ciebie. — mamusia podata ojcu spodek
peten kwiatow jasminu. Wzigt go w rece, zanurzyt twarz w ptatkach i pochwalil Boga.
— Dzigkuje. A gdzie si¢ ona wlasciwie podziewa?

— Jest w domu. A wiesz, Marjam-Chanom byla tu dzi$§ dwa razy.

Spojrzatam w strong domu. Esmat zerkata na nas caty czas. Ojciec podniost szklaneczke
z herbata.

— Jaka znéw Marjam-Chanom?

— Ta nasza najblizsza sasiadka.

Zmruzyt oczy.

— No i? Czego chciata?

— Przyszta dwa razy z propozycja malzenstwa Esmat...

Ojciec zmarszczyl wiciekle czoto. Uderzyt szklaneczka o spodek i zaczal szybciej prze-
rzucaé¢ paciorki rézanca.
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Marjam-Chanom i mamusia siedza w pokoju go$cinnym. Esmat i ja podstuchujemy za
drzwiami. Trzyma mnie za r¢k¢. Ma spocong dlon. Gdy Marjam-Chanom wychodzi,
Esmat wbiega do pokoju, naklada swoja r6zowa koszule w kwiaty i rozpuszcza dlugie
wlosy siegajace ramion. Smieje sie.

— Moja mata, jak myslisz, co powie ojciec?

Ojciec zaczat ztorzeczy¢:

— Boze wszechmogacy! Do diabta z tg wscibska baba! Do diabta z jej synalkiem! Do
diabta z tymi przekletymi sasiadami!

Mamusia przeplukata szklaneczke.

— 0j, nie mow tak! Jaki znow synalek? Jaka znow wscibska baba? Co ty mowisz? Nie
zrobili nam nic ztego. Chtopak postal matke, zeby poprosita o reke Esmat.

— Pomylit sig, i to bardzo! Czyzbym juz wczesniej nie wyjasnil tego jasno?! Nie wydam
Esmat znéw za maz! Ci sgsiedzi od zawsze byli nam utrapieniem. Poczawszy od tego
ich wysokiego i chudego synusia, a skonczywszy na tym ojcu bezbozniku.

Esmat nastuchiwata, wysungwszy glowe przez szczeling w drzwiach.

— Nie zajmuj si¢ praniem cudzych brudéw. Niby w czym nam zawinili? Jak to nie
wydasz jej za maz? Jest mloda. Dlaczego mialaby by¢ wdowa do konca zycia? Czy to
jej wina, ze maz zmarl tak mtodo?

Wstat.

— Glupia jeste$, nic nie rozumiesz. Mam swoj honor! Nie moge codziennie dawacé jakie-
mus$ idiocie r¢ki swojej corki, méwiac: «Bog z wami». W naszej rodzinie kobieta nie
wychodzi dwa razy za maz!

Znow wstal, ale zaraz usiadl na brzegu sadzawki. Ciagle przerzucat paciorki r6zanca.
— Tak, no tak, sama jest sobie winna. Co si¢ ruszy z domu, zatrzepocze tylko tym swoim
czadorem na ulicy, zaraz tez zlatuja si¢ jacy$ chloptasie, proszac o jej reke. Boze kochany!
Jesli jeszcze raz pojawi sie na ulicy, przysiegam, potamig jej te nogi.

Stoimy z Esmat przed sklepem syna Marjam-Chanom. Nacigga sobie czador mocno
na czolo.

— Moja mala, ja tu postoje, a ty idz i sprawdz, czy ma nici tego koloru. — podaje mi
niebieska przedze.

— Sama idz i zapytaj. Boje si¢, ze da mi nie te, co trzeba.

— Cos ty, ja nie moge. To przeciez nasz sasiad. Nie wypada. Popraw chuste, zeby nie
mogt ci¢ rozpoznac.

Podesztam blizej.

— Ojcze, przeciez Esmat...

— Zamknij si¢! Nie jeste$ lepsza od niej, bezczelna smarkulo.

Oczy nabiegly mu krwig. Obmyt sobie twarz woda z sadzawki.

— No i w czym problem? Co? Brakuje jej tu czego? Ma siedzie¢ w domu. Nie bedzie
wychodzita na ulicg po to, zeby mi robi¢ wstyd przed wszystkimi!

Syn Marjam-Chanom wyglada ze sklepu:

— Dzien dobry, szanownej pani.

Esmat przywotuje si¢ do porzadku, a on pociera skrgpowany rece.
— Czy moze pani wejs¢ na chwile. Chcialem co$ pani powiedziec.
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Esmat przestepuje z nogi na nogg.

— Wtedy nie data mi pani zadnej odpowiedzi. — méwi dalej. — Czy pozwoli, bym postal
matke?

— Decyzja nalezy do mojego ojca. — odpowiada i rusza w droge powrotng do domu.

— Ojcze, to nie jej... — powtdrzytam.

— Powiedzialem przeciez, zeby$ stulita pysk. Jedna cholernica wstawia si¢ za druga!

— Ty, dziecko, lepiej nic juz nie méw. — powiedziata do mnie mamusia, po czym spoj-
rzala na ojca. — No i po co si¢ tak pieklisz? — podata mu szklaneczke chtodnej wody
1 Sciszyla gltos. — No i co? Kiedy$ musi wyj$¢ znéw za maz. Nie bedzie przeciez tak
siedziata w domu do konca zycia. Znamy syna Marjam-Chanom z widzenia. Tak jak
ty jest kupcem. Ani wdowiec, ani rozwodnik. Gdzie si¢ znajdzie drugi taki dla Esmat?
Szczgécie samo puka do twoich drzwi.

— Niech szlag trafi takie szcze$cie. Co? Ze niby to wielkie szczeécie tak codziennie
zaprasza¢ ludzi: «Chodzcie, chodzcie, kochani, moja corka wychodzi za maz!»? — pochylit
si¢ 1 wyciagnat z wody jednego arbuza. Rozcigt go, a potem machnat nozem w powie-
trzu. — No i ze niby kim jest ten syn Marjam-Chanom? Nawet gdyby przyszed! tu syn
samego premiera, albo i chinskiego cesarza, i tak drugi raz corki za maz nie wydam!
Ten wstyd zostawcie, az umre.

— Niby jaki wstyd? No przeciez nie moze zestarze¢ si¢ w domu. Maz nie zyje. Odcze-
kata dwa lata, jak trzeba. Teraz pojawit si¢ nowy kandydat. Dlaczego zamykasz drzwi
szcze$ciu naszego dziecka?

Odwrécit si¢ plecami. Mamusia powiedziata co$ pod nosem. Ojciec wycial smaczny
migzsz arbuza. Zndéw spojrzal na mamusie.

— No i co tak stoisz? Co si¢ tak na mnie gapisz? Zajmij si¢ swoimi sprawami.
Przeklinajac pod nosem, wzigla tacg, zebrata szklaneczke i spodek, po czym ruszyta
w strong kuchni. Weszlam do domu. Esmat siedziala twarza do $ciany.

— Wstan, po6jdziemy na dach. — powiedziatam, ale ona oparta tylko glowe o kolana.
Chwycitam ja za r¢ce. Byly lodowate. — Wstan, Esmat, no, wstan. No, co zrobi¢? —
powtdrzytam. Podniosta glowe. Oczy jej si¢ szklity.

— Idz, bo si¢ ojciec zdenerwuje. I zamknij za sobg drzwi.

Znow usiadla twarzg do Sciany. Wychodzac z pokoju, ustyszatam jej ptacz. Podniostam
spodek peten kwiatow jasminu i wysypatam je w ogrodku. Na werandzie ojciec zajadat
ze smakiem arbuza.

Z jezyka perskiego przetozyt
MATEUSZ M.P. KLAGISZ
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ALI KHAN MAHMUDABAD, POETRY OF BELONGING.
MUSLIM IMAGININGS OF INDIA 1850—1950,
OXFORD UNIVERSITY PRESS, OXFORD 2020, 344 PP,
ISBN 9780190121013 (PAPER)

Poetry of Belonging. Muslim Imaginings of India 1850—-1950 grants the merit of being one
of the few works focusing on musha’irah, the oral poetic performance still in vogue across the
globe among the Urdu-speaking population. Despite being considered an expression of Islamic
culture and values — an idea that the author dismisses patiently throughout the text, the genre of
musha irah has been almost entirely neglected by the previous scholarship on the Urdu public
sphere. A brief mention of musha’irah can be found in Dietrich Reetz’s Islam in Public Sphere
while he discusses technology as a cause of developing the public sphere in pre-partitioned India
(See Reetz). Nevertheless, when it comes to a more detailed description and analysis of the genre,
apart from Naim’s Poet-Audience Interaction at Urdu Mushairas in Urdu and Muslim South Asia
and Ludmila Vasilyeva’s unpublished paper The Indian Mushairah: Traditions and Modernity, we
do not have any substantial work on the history of musha’irah (See Naim; Vasilyeva). In Urdu,
the language in which musha irah is written and performed, Ali Jawwad Zaidi’s Tarikh musha’irah
and Ashar Najmi’s Musha’irah may be the only relevant works on the topic.

Khan’s book is not intended to cover the entire history and development of musha’irah over
the centuries, rather, it gives an overview of the changes that occurred in this genre in North
India between 1850 and 1950. In particular, through the means of musha’irah, he attests to the
creation of a cosmopolitan public sphere in which both Hindu and Muslim realities intermingled
and interacted. For centuries, the author argues, this genre has been a “common literary ground
for a variety of religious and social backgrounds” (p. 18). It is seen either as “a bridge” or
a “medium” reducing the distance between Hindus and Muslims, who have been divided by
political ideas and constructions (p. 285). The same regard is given to the Urdu language which,
according to the author, represents a sophisticated urban tradition characterized by composite and
hybrid nature (p. 8). Urdu “remains an idea and a language which can bind together people” as
it contains multiple narratives and cultural influences within itself. Khan employs the genre of
musha 'irah to challenge the modern narrative of the nation-state which misled India to Partition in
1947. As observed by Khan, musha 'irah has not been immutable, rather, it changed over time due
to dominant political ideas which penetrated into India in the 19t century. From being a purely
literary and aesthetic experience, musha’irah became a site of conducting politics, witnessing the
socio-economic and religious-political issues of the time (p. 271).

The extreme punctuality of the book is given by the political angle on which the author
builds his arguments. Therefore, before plunging into the analysis of musha ‘irah, the reader is
introduced to some concepts that will appear repeatedly throughout the text. One of these is the
notion of normative horizon, i.e., the nation-state narrative. In the timeframe considered by the
author (1850-1950), Indian people “have been exposed to the concept of nation and ideas of
sovereignty, autonomy and territoriality that traveled to the extra-European world through the
imperial and colonial network” (p. 11). Unsurprisingly, applying these ideas to Indian society was
anything but easy. In this book, Khan primarily attempts to show the impact of the nation-state
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narrative on the Muslim sense of identity and belonging to the Indian state, by observing the
changing ideas of watan, gaum and millat in North Indian musha’irahs (Chapter 6). In doing
this, he discusses and criticizes the notion of nationalism and community theorized by previous
authors such as Anderson (1991), and Gellner (1983), whose definitions appear to be inadequate
to explain the complex reality of India.

The book is divided into two sections, each comprising six chapters. In Chapter 1, Khan
deals with the history and early development of musha irah and its position among other poetic
compositions, e.g., rekhtagu. The term mushd’irah, literally ‘something that is felt,” derives from
the Arabic root word Sin- ‘ayn-ra ‘to know, to understand, to perceive by senses,” and it indicates
a literary gathering during which poets read and recite their poetry in front of an audience. In
particular, the increasing interaction of poets with the audience has been identified as one of the
main structural changes of musha’irah during the 19t century which, according to the author,
caused the fall of the literary and traditional quality of the genre (p. 56). Although the first chapters
of the book serve as an introduction, in this part Khan anticipates two important points that
will be described later on. One is the politicization of mushd ’irah that was initiated by colonial
authorities and pursued by local political entities such as the Anjuman-e Punjab; the second is
the impact of print on mushda’irah’s performance. This theme is discussed further in Chapter 3.
The spread of lithographic, the rise of newspapers and book publishing made the audience of
musha irah much larger without depriving, though, “conversation and orality of their importance
in the creation and dissemination of literary taste” (p. 272). With the advent of the new normative
horizon brought by colonial authorities, the role of musha’irah as a vehicle of poetry changed,
also becoming a space to convey social and political messages. However, the author stresses
that in most cases this genre could remain out of politics, creating a place for both Hindus and
Muslims to interact and exchange poetry and ideas.

The second section enters the world of mushda’irah more deeply with a theme-based analysis
of some portions of texts from different Muslim authors. This part investigates the sense of
belonging to the homeland and community (ummah) of Muslims, especially after the historical
events of 1857. This date is treated with extreme regard as it is considered the end of the
aristocratic Muslim culture in North India and, therefore, of the musha’irah gathering as it was
understood until that time.

By taking the example of shahr dshob (‘lament of the city’), Khan states the importance of
the city as a marker of identity together with the ideas of separation and loss in the re-articulation
of Muslim subjectivity (p. 149). The genre of shahr ashob has been defined as representative of
the sentiment of power loss and its effect on the patronage of literature suffered by Muslims
in the wake of the decline of the Mughal empire (Gayer and Jaffrelot, pp. 16-17). The main
difference between the two genres is their attitude towards the future. Unlike the shahr ashob,
which is marked by reflective nostalgia and is based on individual and cultural memory, musha ‘irah
evokes a national past and future intending to restore it (p. 136).

The book follows with a chapter on identity. In the case of Indian Muslims, the identity is
continuously shaped by three distinct spheres — local, regional, and transnational — which coexist
and do not necessarily overlap. From the portions of musha’irah discussed, in the 19th century
it appears evident that the Muslim identity has been influenced by colonial forms of knowledge
(e.g., English vocabulary), the phenomenon of migration, and the growing identification with the
larger global Muslim community (p. 191). Following the decline of Muslim rulers and, therefore,
the loss of authority, Indian Muslims started to migrate and identified themself with a wider and
global Muslim community. Poets portray two different identity imaginings that are neither separate
nor distinct; the former is deeply rooted in India, while the latter is bound to a transnational
borderless group (p. 248). In Chapter 6, the author explores the relationship between Muslims and
their homeland, observing the use of the terms gaum, millat, and watan in their poetry. Through
the analysis of selected texts, Khan illustrates the different conceptions of homeland expressed by
Muslim poets during the 19th century. It is stressed that in most cases, Muslim poets perceived
India as a Muslim land, challenging the normative narrative imposed by nation-state politics. In
Muslim writings, in fact, we do face a plurality of patriotisms that further complicates the issue
of Muslim identity in India “but also calls into question the idea that an affiliation to the wider
Muslim world necessarily means the exclusion of an Indian identity” (p. 287).
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Poetry of Belonging can be appreciated for its effort in binding together the literary sphere and
the political discourse in present-day India to explain the Hindu-Muslim and Hindi-Urdu conflict.
By pointing out the strong relationship between these two spheres, the author highlights the role
of musha’irah in reducing the distances between different religious groups and communities
within India, offering a free and open space of interaction. Although this volume lacks a more
comprehensive introduction to the genre comprising also some technical aspects about how the
performance itself was conceived and organized, this work remains a very fresh and pleasant
reading gathering important hints of reflection.
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ADAM BALCER, TURCJA, WIELKI STEP I EUROPA SRODKOWA,
MIEDZYNARODOWE CENTRUM KULTURY, KRAKOW 2019,
S. 176, WYDANIE II

Jaki$ czas temu zupelnie przez przypadek trafita w moje rgce nieduza, bo liczaca ledwie
176 stron, w tym 152 strony tekstu ciaglego, frapujaca pozycja autorstwa Adama Balcera zaty-
tutowana Turcja, Wielki Step i Europa Srodkowa, wydana naktadem krakowskiego Miedzyna-
rodowego Centrum Kultury. Pozycja ta ukazata si¢ w serii Biblioteka Europy Srodkowej pod
redakcjg Jacka Purchli.

Jak mozna dowiedzie¢ si¢ z krotkiej notki biograficznej, autor, Adam Balcer, to m.in. wyktadow-
ca Studium Europy Wschodniej UW, pisujacy felietony do takich czasopism jak: ,,Aspen Review
Central Europe”, ,,Herito” czy ,,Nowa Europa Wschodnia”, a takze tworca podcastu ,,Lechistan”
w TOK FM. Omawiana pozycja stanowi owoc jego wieloletnich zainteresowan kwestia kontak-
tow Wschodu i Zachodu, ze szczegdlnym uwzglednieniem miejsca i roli imperium osmanskiego,
w pozniejszej za$ perspektywie takze Republiki Tureckie;j.

Ksigzka sklada si¢ z dziewigciu czesci, z ktorych pierwsza to ,,Wstep” (s. 7-8), a kolejne
poswigcono odpowiednio: Skandynawii (s. 11-25), Lwowowi (s. 27-42), Polsce (s. 43-58), Wegrom
(s. 59-82), Chorwacji (s. 83-107), Rumunii (s. 109-128), Albanii (s. 129-140) oraz Polakom
w Stambule (s. 141-159). Calo$¢ zamyka nota edytorska (s. 163), indeks nazwisk (s. 165) oraz
nota o autorze (s. 175). Zdecydowana wigkszos¢ rozdzialow ukazata si¢ wezesniej w ,,Herito” jako
niezalezne felietony, co sprawia, ze ksigzke Adama Balcera mozna czytaé tak jak Gre w klasy
Julio Cortazara, skaczac migdzy poszczegolnymi cze$ciami.

Nie jestem turkologiem czy slawista, wigc nie zamierzam komentowac kwestii turkologicz-
nych czy slawistycznych, poruszanych przez autora, cho¢ kilka uwazam za ciekawe, np. wptywy
albanskich myslicieli na postawe ideologiczna Mustafy Kemala Atatiirka czy obszerne komentarze
do pobytu Adama Mickiewicza nad Bosforem. Uwazam jednak, ze jest to pozycja, ktéra z powo-
dzeniem mozna poleci¢ kazdemu, kogo interesuja kwestie cywilizacyjnego zderzenia Wschodu
i Zachodu. Tutaj zasadza si¢ podstawowy przekaz ksiazki, ktora wlasciwie nie mowi o zderze-
niu, lecz o spotkaniu — czasami militarnym, czgsto pokojowym — dwoch tak roznych, a jednak
podobnych kregéow kulturowych.

Jak wspomniatem kazda z czg¢$ci mozna traktowac jako osobny mikrotekst, co stanowi warto$¢
dodang ksiazki. Dzigki temu (niezamierzonemu zabiegowi?) cato$¢, a najpewniej ktoras z czesci
moze znalez¢ si¢ na liscie lektur (obowigzkowych/uzupetiajacych) przeznaczonych dla studentow
dowolnych studiow orientalistycznych, przede wszystkich arabistycznych, iranistycznych i, oczywi-
Scie, turkologicznych. Kazda z czg¢sci moze shuzy¢ za punkt wyjscia w dyskusjach poswieconych
rozmaitym aspektom relacji europejsko-pozaeuropejskich (w tym przypadku: bliskowschodnich),
ktére jak, chyba, nigdy wczesniej nie staty sie przedmiotem dyskusji, takze pozaakademickie;j.
Potencjat ksiazki Adama Balcera widz¢ glownie w procesie uwrazliwiania mlodych ludzi, podej-
mujacych trud studidow orientalistycznych, ktdrzy w ten sposoéb biorg przeciez na swoje barki
obowigzek edukowania (naszego) spoteczenstwa w kwestii wspotistnienia z Innym. W tym sensie
warto zestawi¢ wybrany fragment / wybrane fragmenty z tekstami m.in. Ryszarda Kapuscinskiego:
Wojna czy pokdj? (2002), Spotkanie z Innym jako wyzwanie XXI wieku (2004) czy serig wyktadow
opublikowanych pod zbiorczym tytutem 7Ten Inny (2020).

Ow obowiazek pozostaje wspotczesnie, w mojej osobistej ocenie, jednym z najwazniejszych
zadan, jakie stajg przed osobami, ktore zajmujg si¢ szeroko rozumianym Wschodem/Orientem
— celowo uzywam terminu ,,Orient” poniewaz autor wspominajac posta¢é Adama Mickiewicza,
na s. 157, zwraca uwage na réozny od zachodniego charakter doswiadczania Orientu w naszej
czesci Europy (w tym sensie przedstawia dyskusj¢ nad wybranym fragmentem/wybranymi frag-
mentami z rozwazaniami Edwarda Saida ujetymi w jego Orientalizmie (1991, 2005, 2018) oraz
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artykutem Wactawa Przemystaw Turka Orientalisci: Protagonisci czy ofiary konfliktu cywilizacji?
zamieszczonym w ,,Przegladzie Orientalistycznym” nr 3—4 (222-223) w 2007 r. na s. 136-144).
Wracajac za$ do problemu uwrazliwiania studentow studiow orientalistycznych na posta¢ Innego
i lezacy na studentach obowigzek/powinno$¢ zapoznawania (naszego) spoteczenstwa z Innym,
warto zauwazy¢, ze intensyfikacja procesow migracyjnych, powodowanych przez m.in. konflikty
zbrojne czy zmiany klimatyczne, wptywajaca stymulujaco na kolejne kryzysy humanitarne, stawia
nasze spoteczenstwo (i nas orientalistow) przed wazkim problemem coraz cze¢stszego stykania si¢
z owym Innym, ktory nierzadko jawi si¢ jako obcy, dziwny, straszny, gorszy, wrogi i zupetnie
nam niepotrzebny. Ten bogaty zestaw negatywnych, czesto krzywdzacych, stereotypow tyczy si¢
zwlaszcza muzutmanina, ktory przedstawia si¢ tu wyjatkowo obco i to mimo wielowiekowych
relacji rozmaitych $rodkowoeuropejskich narodow ze spoteczenstwami muzutmanskimi Bliskiego
Wschodu. Relacji, ktore w utartym rozumieniu zawsze przyjmujg posta¢ antemurale christianitatis.

Ksigzke Adama Balcera mozna z powodzeniem poleci¢ kazdemu, poniewaz w bardzo przy-
stepny — i wciagajacy — sposob pokazuje, jak ztozone sa losy naszej czgéci Europy; jak skompli-
kowane potrafig by¢ obrazy przesztosci, tak tatwo upraszczane dla biezacych potrzeb politycznych
(vide przypadek m.in. Orbanowskich Wegier).
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WSKAZOWKI DLA AUTOROW TEKSTOW PO POLSKU

(petna wersja tekstu dostgpna takze na stronie czasopisma: http://pto.orient.uw.edu.pl/)

Uprzejmie prosimy, aby teksty sktadane w redakcji ,,Przegladu Orientalistycznego™ byly
przygotowywane wedilug ponizszych regut. Artykuly niespetniajace tych wymagan nie
beda przez redakcj¢ przyjmowane. Materialdéw niezamdwionych redakcja nie zwraca.

I
1.

1I.
. Objetos¢ tekstu, wraz z przypisami dolnymi i bibliografia koncowa, nie powinna

Uwagi ogoélne

Teksty ztozone w ,,Przegladzie Orientalistycznym” powinny by¢ wynikiem orygi-
nalnych badan, w rzetelny i uczciwy sposob prezentowaé rezultaty wlasnej pracy;
Autorzy stosownie powinni zaznaczy¢ wktad innych os6b w powstawanie artykutu.
Jesli artykul jest rezultatem badan finansowanych, prosimy o podanie informacji
o zrodlach finansowania, wktadzie instytucji naukowo-badawczych, stowarzyszen
i innych jednostek.

Teksty ztozone w ,,Przegladzie Orientalistycznym” nie moga by¢ wczesniej opubliko-
wane (ani w jezyku polskim, ani w jezykach obcych), jak tez w tym samym czasie
ztozone w redakcjach innych czasopism.

. Decyzja Autora o publikacji tekstu w ,,Przegladzie Orientalistycznym” oznacza zgode

na udzielenie autorskiej licencji eksploatacyjnej do nadestanego tekstu (dot. posta-
ci drukowanej i/lub elektronicznej), co obejmuje prawo Redakcji do: kopiowania,
publikacji, reprodukcji, cytowania, umieszczenia w formie elektronicznej w bazach
danych, itp. Czas trwania udzielonej licencji jest zgodny z dyrektywa UE. Licencja
zostaje udzielona ,,Przegladowi Orientalistycznemu” nieodplatnie.

Teksty podlegaja recenzji, a wszelkie dane autorow i recenzentow sg poufne (double
blind).

Redakcja zastrzega sobie prawo do skracania i redagowania ztozonych tekstow (takze
tytutow).

Przyjete do publikacji i zredagowane teksty odsytane sg autorowi do autokorekty. Po
jej dokonaniu prosimy o jak najszybsze odestanie tekstu do redakcji.

Wszelkie wykryte przejawy nierzetelno$ci naukowej (ghostwriting i guest authorship)
beda ujawniane, wlacznie z powiadomieniem odpowiednich podmiotow.

Autorzy ponoszg odpowiedzialnos¢ wynikajaca z praw wydawniczych i praw autor-
skich (cytowanie, przedruk ilustracji, tabel 1 wykresow z innych Zrddet).

Do przestanej propozycji publikacji nalezy dotaczy¢ stosowne o$wiadczenie dotyczace
akceptacji powyzszych punktow [plik do pobrania na stronie czasopisma: http://pto.
orient.uw.edu.pl/].

Format tekstu
przekracza¢ 1 arkusza wydawniczego, czyli 40 tys. znakéw ze spacjami.

Prosimy w calym tekicie, takze przypisach, uzywaé czcionki unikodowej w rozmia-
rze 12, marginesy prawy i lewy 2,5 cm, interlinia 1,5.

. Na tekst sktada si¢ tytul, stowa kluczowe (keywords) artykutu w jezyku angielskim

(ok. 5 stow/terminow kluczowych dla omawianej tematyki) i streszczenie (4bstract)
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artykulu w jezyku angielskim (150-200 wyrazow, max. 1000 znakdéw ze spacjami)
utrzymane w formie bezosobowej, omawiajace ogodlnie poruszang problematyke, zasto-
sowang metodologi¢ i najwazniejsze tezy;

. Migdzy cyframi (m.in. daty, zakres stron) stosujemy polpauzg (np. 1945-1954 lub
s. 1-10).

. Przypisy powinny by¢ przygotowane wg zasad Modern Language Association
(MLA: http://www.easybib.com/guides/citation-guides/mla-8/)

przystosowanych do j. polskiego przez redakcje¢ ,,Przegladu Orientalistycznego”.
Ponizej zamieszczamy te adaptacje.

. Prosimy o umieszczenie pelnej listy bibliograficznej na koncu artykuhu.

. Jezeli konieczne jest zamieszczenie przypisu przy tytule tekstu, taki przypis opatru-
jemy gwiazdka.

. Artykul moze zawiera¢ znaki spoza podstawowego alfabetu lacinskiego, jednak nalezy
poda¢ ich zapis takze w transliteracji lub transkrypcji wtasciwej dla danego alfabetu
nietacinskiego (np. wg. PWN).

ADAPTACJA ZASAD dla PO
cytowania, wstawiania odno$nikow, przypiséw i bibliografii wg MLA

Cytaty

* W nawiasie prosimy zamie$ci¢ nazwisko autora i strong (petne dane bibliograficzne
nalezy poda¢ w Bibliografii na koncu artykutu): ,,cytat ....” (Said 9);

+ jesli nazwisko autora wystgpuje w zdaniu, ktore przypis ten konczy wtedy piszemy:
Said uwaza, ze ...(9).

W wypadku kilku publikacji tego samego autora nalez doda¢ rok wydania.

Odnosniki, przypisy dolne i dane bibliograficzne

* odniesienie do ksigzki badz artykutu nalezy umieséci¢ w tekscie: (Said), jesli nazwi-
sko autora wystepuje w zdaniu, ktore przypis ten konczy wtedy podajemy sam
rok: (1978); jesli odnosimy si¢ do kilku autorow, przypis powinien wygladaé
nastepujaco (Hart 2000, s. 15; Said 1978, s. 9). Autorzy powinni by¢ wymienieni
w porzadku alfabetycznym.

e przypisy dolne umieszczamy tylko wtedy, gdy niezbgdne jest dodanie lub uszcze-
gbétowienie informacji.

Sposob zapisu poszczegolnych pozycji w Bibliografii na koncu artykuhu:

1. Ksiazka: (Autor) Nazwisko, imi¢. Tytul (zapisany kursywa). Wydawnictwo, data
wydania, miejsce wydania (jesli jest istotne lub publikacja pochodzi sprzed 1900).
Jesli jest to wersja elektroniczna, nalezy poda¢ dane i datg dostgpu.

Przyktad: Said, Edward. Orientalism. Pantheon Books, 1978.

W wypadku cytowania dwoch tekstow tego samego autora wydanych w tym
samym roku:

Said, Edward. Orientalism. Pantheon Books, 1978a.

2. Rozdziat w ksigzce: (Autor) Nazwisko i imi¢. Tytut rozdziatu (w cudzystowie).
Tytut ksiazki (kursywa), red. (jesli potrzebne) imi¢ i nazwisko (autor lub redaktor
ksiazki), nazwa wydawnictwa, data wydania, ewent. miejsce wydania, numery
stron.

Przyktad: Montrose, Louis. ,,Elizabeth Through the Looking Glass: Picturing the
Queen’s Two Bodies”. The Body of the Queen: Gender and Rule in the Courtly
World, 1500-2000, red. Regina Schulte, Berghahn, 2006, s. 61-87.



3. Artykul w czasopiSmie (prosimy nie stosowac skrotdow nazw czasopism):

(Autor) Nazwisko i imie, tytut artykulu (kursywa). Tytut czasopisma (w cudzy-
stowie), tom lub numer, ew. zeszyt, strony zajmowane przez artykutl. Jesli artykut
ma wersje elektroniczng, mozna ja podac:
Przyktad: Asafu-Adjaye, Prince. Private Returns on Education in Ghana: Estima-
ting the Effects of Education on Employability in Ghana. ,,African Sociological
Review”, t. 16, nr 1, 2012, s. 120-138. JSTOR, www.jstor.org/stable/24487691.
Artykut w prasie codziennej powinien by¢ podany wg tych samych zasad, przy
czym nalezy poda¢ doktadng (dzienng) dat¢ wydania i miejsce.

4. Prace naukowe i materialy pozostajace w archiwach:

(Autor) Nazwisko i imi¢. Tytut (rodzaj pracy). Miejsce przechowywania. Data.
Dane o wersji elektroniczne;j.

Przyktad: Kowalski Jan, ,,Edward Said” (praca magisterska, maszynopis) Uniwer-
sytet Warszawski. 2008.

5. Dane z internetu (np. statystyczne, fotografie, mapy itp.) w bibliografii nalezy
umiesci¢ na koncu i poda¢ date dostgpu.

Przyktad: Hume Anadarko, C.R. ,Kiowa Teepees — Meat Drying”. Annette Ross
Hume Photography Collection, Wichita State University Libraries. Indigenous
Peoples: North America, http://tinyurl.galegroup.com/tinyurl/3fNbh0 [1.01.2019].

III. Nadsylanie tekstu

1. Artykul nalezy opatrzy¢ nastgpujacymi informacjami:

e dane o autorze/autorach wraz z informacjg o stopniu/tytule naukowym i miejscu
zatrudnienia/studiow;

* dane kontaktowe: e-mail (koniecznie wraz z informacja, czy moze by¢ udostep-
niony w bazie CEJSH), adres pocztowy, telefon.

2. 1 egz. jednostronnego wydruku tekstu przygotowanego zgodnie z powyzszymi zasada-
mi nalezy przesta¢ pocztg tradycyjng na adres redakceji ,,Przegladu Orientalistycznego”
(Redakcja ,,Przegladu Orientalistycznego”, Wydzial Orientalistyczny UW, ul. Kra-
kowskie Przedmiedcie 26/28, 00-927 Warszawa) wraz z podpisanym o$wiadczeniem
(patrz wyzej pkt. 1.9).

3. Tekst w postaci pliku elektronicznego (format Word i PDF) nalezy przesta¢ poczta
elektroniczng na adres: przeglad.orientalistyczny@uw.edu.pl. Materiaty graficzne
(fotografie, ilustracje, wykresy) prosimy zalaczy¢ w osobnych plikach jak najlepszej
jakosci (min. 300 dpi).
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From 2019 we publish articles in “Przeglad Orientalistyczny” also in English.

GUIDELINES FOR THE AUTHORS OF TEXTS IN ENGLISH

(see also: http://pto.orient.uw.edu.pl/)

We kindly ask you to send your articles to “Przeglad Orientalistyczny” according to the
rules which follow. Articles which do not comply with the rules will not be processed
by the editors. We do not send back articles which were not accepted.

L.

I.

10.

II.

Main remarks
Texts submitted to the “Przeglad Orientalistyczny” should be based on original research
and present any results in a reliable and dependable way. The authors should mention
any contribution made by third parties accordingly. If the article is a result of funded

research please note the financial sources, impact of research institutions, societies
and other organizations.

. Texts submitted to the “Przeglad Orientalistyczny” have not been published pre-
viously elsewhere (in Polish or any other language) nor submitted to other journals
concurrently.

. By submitting the text, the author grants, assigns, and transfers to the publisher,
during the full term of copyright and all renewals thereof, the sole and exclusive
right to print, publish, distribute, market and sell the work in any and all editions and
formats throughout the world. This assignment is granted free of charge to “Przeglad
Orientalistyczny” and shall be effective as long as it complies with EU directives.

. The editor reserves the right to shorten, copyedit and proof texts accepted for pub-
lication (including article titles).

. Submitted papers will be subject to peer review by appropriate referees. The names
of the authors and the reviewers are confidential (double blind).

. After copyediting and final proofing, the text, in an electronic format, shall be sent
to the author for approval. After revisions and clarifications (if necessary), the text
must be submitted to the editor as soon as possible.

. Any indications of dishonesty, such as ghostwriting and guest authorship will be
disclosed, including informing necessary parties.

. The authors are responsible for compliance with copyrights regarding citations and
reprints of illustrations, tables and diagrams from other publications.

. Please send a statement of your acceptance of the above rules [sample on the website

of the journal: przeglad.orientalisyczy@uw.edu.pl]

The authors are responsible for the English proofreading of their articles.

Text format

. The text, including footnotes and bibliography (references), should not exceed 40,000

characters with spaces. Please send complete scripts of the work in Word and PDF
format. Any special fonts used by the author should be sent as an attachment to
the text.



2. Please use font size 12 throughout the whole text, including footnotes and citations.
All margins should be set up to 2,5 cm, line spacing 1,5.

3. The text should consist of a title, main body text, keywords (45 at least), and abstract
in English (150 to 200 words, max. 1000 characters).

4. Please use an en dash between numbers (for example, 1945-1954 or pp. 1-10).

5. Citation and footnotes should be prepared according to the standard of the
Modern Language Association (MLA, 8t edition). For MLA citation guidelines
please consult:
http://www.easybib.com/guides/citation-guides/mla-8/

List of references (cited sources) should be placed at the end of the article.

6. If it is necessary to add a footnote to the title, please mark it with an asterisk.

7. Characters from scripts other than Latin should be always accompanied by their
transliteration.

I1I. Sending the article

1. Please send information about
+ the author, including titles and affiliation.

« the author’s email address (together with information whether the e-mail address
can be available in electronic databases, esp. CEJSH), postal address and telephone
number.

2. One copy of the text should be sent to the postal address of the “Przeglad Oriental-
istyczny”: Redakcja “Przegladu Orientalistycznego”, Wydzial Orientalistyczny UW,
ul. Krakowskie Przedmiescie 26/28, 00-927 Warszawa, together with the author’s
statement of the acceptance of the editorial rules (see 1.9).

3. Please send an electronic version of the text in Word and PDF format to przeglad.
orientalistyczny@uw.edu.pl. Please attach graphic materials such as photographs,
illustrations, diagrams in separate files in the best possible quality (min. 300 dpi).
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INFORMACJA O MONOGRAFICZNEJ SERII PTO
»~MISCELLANEA ORIENTALIA”

Majac na uwadze ch¢é publikowania monografii naukowych cztonkéw PTO i orienta-
listow w ogole oraz rozwoj mediow elektronicznych i ich coraz wigkszg role w obiegu
naukowym, Zarzad Glowny Polskiego Towarzystwa Orientalistycznego w dniu 23 wrze-
$nia 2016 zdecydowal o utworzeniu nowej serii wydawniczej: Monograficznej Serii
PTO ,,Miscellanea Orientalia” (PTO Monograph Series ,,Miscellanea Orientalia”). Seria
ta bedzie sie¢ ukazywata w zalezno$ci od potrzeb w postaci drukowanej i/lub w wersji
elektronicznej i bedzie dostgpna na stronie Polskiego Towarzystwa Orientalistycznego.
Materiaty publikowane w serii beda dostepne bezptatnie w formacie pdf.

ZASADY PUBLIKACIJI

1. Tematyka proponowanych publikacji dotyczy¢ moze wszelkich aspektéw dawnego
i wspotczesnego Orientu;

2. Publikacje moga by¢ w dowolnym jezyku, w tym w jezykach orientalnych;

3. Publikacje wydawane w serii nie powinny przekracza¢ 40 arkuszy wydawniczych;

4.0d strony technicznej prace po polsku powinny byé przygotowane wedlug zasad
przewidzianych dla ,,Przegladu Orientalistycznego”, a w przypadku publikacji obco-
jezycznych — ,Rocznika Orientalistycznego”;

5.Kazda proponowana do publikacji praca powinna mie¢ dwie recenzje. Recenzentow
wybiera Komitet Redakcyjny serii, moze przy tym skorzysta¢ z recenzentéw zapro-
ponowanych przez Autora;

6. Komitet Redakcyjny serii sktada si¢ z redaktora naczelnego ,,Przegladu Orientali-
stycznego”, odpowiadajacego za serig, i cztonkow ZG PTO. Do kazdej publikacji
wybierany jest jej redaktor naukowy zaaprobowany przez Redaktora serii w poro-
zumieniu z Komitetem Redakcyjnym serii. PTO gwarantuje ostateczne opracowanie
redakcyjne tekstu, nie ma jednakze finansowych mozliwosci przygotowania sktadu
komputerowego, o co stara si¢ Autor we wlasnym zakresie.

7. Istnieje mozliwos¢ przejecia przez PTO kwestii sktadu komputerowego po wezesniej-
szym przekazaniu przez Autora odpowiedniej kwoty na ten cel w formie darowizny;

8. W wypadku publikacji drukowanych tradycyjnie Autor lub Autorzy zapewniaja srodki
finansowe na druk tomu;

9. Prawa autorskie do opublikowanego artykutu zachowuja jego Autor oraz Wydaweca;

10. Opublikowany artykut, ani zaden jego fragment nie moze by¢ reprodukowany, prze-
twarzany i rozpowszechniany w jakikolwiek sposéb za pomoca urzadzen elektro-
nicznych, mechanicznych, kopiujacych, nagrywajacych i innych oraz nie moze by¢
przechowywany w zadnym systemie informatycznym bez uprzedniej pisemnej zgody
Autora i Wydawcy;

11. Oferta jest skierowana w pierwszym rzedzie do cztonkéw PTO, ale takze do catego
srodowiska orientalistycznego, zarbwno w Polsce, jak i za granicg.

http://pto.orient.uw.edu.pl/category/bez-kategorii/monograficzna-seria-pto-miscellanea-
orientaliapto-monograph-series-miscellanea-orientalia/



,Przeglad Orientalistyczny” wydawany jest przez Polskie Towarzystwo
Orientalistyczne od 1949 r. Ukazuje si¢ w jezyku polskim, a od 2008 r.
zawiera takze angielskie streszczenia artykulow, ktére sa zamieszczane
w bazie ,,The Central European Journal of Social Sciences and Humani-
ties” (CEJSH: http://cejsh.icm.edu.pl) na Platformie Internetowej Centrum
Otwartej Nauki ICM UW (CeON). Od roku 2014 w otwartym dostgpie
(w Bibliotece Nauki, w ramach bazy CEJSH) dostgpna jest takze pelna
wersja artykutdw i recenzji. Od 2017 roku na stronie PTO zamieszczona
jest petna wersja numeréow PO.

»Przeglad Orientalistyczny” od 2007 r. znajduje si¢ w bazie European
Reference Index for the Humanities (ERIH), zweryfikowanej w roku 2011
(dyscyplina: Linguistics, kategoria: NAT — krajowe), a od 2015 r. znajduje
si¢ na liscie ERIH PLUS: http://erihplus.nsd.no/; https://dbh.nsd. uib.no/
publiseringskanaler/erihplus/periodical/info.action?

,,Przeglad Orientalistyczny” znajduje si¢ w wykazie czasopism punktowa-
nych Ministerstwa Nauki i Szkolnictwa Wyzszego.
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Polskie Towarzystwo Orientalistyczne (http://www.pto.orient.uw.edu.pl)
posiada wiele egzemplarzy ,,Przegladu Orientalistycznego” z lat ubiegtych
i biezacych. Chetnych do nabycia wydawnictwa prosimy o kontakt e-mailowy:
przeglad.orientalistyczny@uw.edu.pl.

Nasze konto: Polskie Towarzystwo Orientalistyczne
Zarzad Glowny
ul. Krakowskie Przedmiescie 26/28
(Wydziat Orientalistyczny UW)
00-927 Warszawa
bank BNP PARIBAS
11 1600 1462 1802 1325 1000 0001






