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Introduction / Predmluva:
Petr Skalnik — védec mezi svéty

ADAM BEDRICH, TOMAS RETKA, JANA JETMAROVA

Sborniky vychazejici u prilezitosti jubilejnich okamzikd v Zivoté vyznamnych osobnosti
jsou v akademickém svété zavedenym formatem. U&elem téchto publikaci vétsinou neby-
va pateticka glorifikace oslavenct, oti$téni seznamu gratula¢nich textd vSech téch, kteri
s jejim/jeho Zivotem a dilem maji néco spole¢ného, ani dal§im darem v fad¢, kterych byva
pfi vyznamnych vyro¢i mnoho. Jubilejni Festschrift je predev§im formou uznani kolegt
a byvalych studentt a zplisobem Sirokého ocenéni celozivotniho vyznamu a prinosu, ktery
adresat a jeho prace vdaném oboru predstavuje. U Petra Skalnika to plati minimalné
dvojnasob skrze jeho profesni drahu objimajici a propojujici antropologii a afrikanistiku
v méritku presahujicim hranice, a to navic ve specifickém historickém obdobi etablovani
porevoluéni ¢eskoslovenské védy po témér pulstoleti urcité deprivace.

Sedmdesaté narozeniny Petra Skalnika jsou pro nas predevsim prtilezitosti k ohlédnuti se
za jeho bohatym a navysost aktivnim akademickym zivotem. V 1été 2014 jsme zacali sbornik
pripravovat a procitali na webu Mezindrodni unie antropologickych a etnografickych véd
(IUAES)! témér padesat stran jeho profesniho Zivotopisu, zachycujiciho pilstoleti terén-
nich vyzkumd, konferenénich prispévka a akademickych umisténi. Zahy bylo jasné, zZe na
pozadi pestrosti a bohatstvi témat, lokalit a regiont, publikaci, mist ptisobeni a kontaktt
v ramci obord antropologie a afrikanistiky i mimo né, bude prakticky nemozné sestavit
sbornik tak, aby mohl alespon trochu aspirovat na reprezentativnost reflektujici bohatou
celozivotni profesni drahu jubilanta. Jak byla ve zdravici k Petrovym Sedesatinam ve stru¢nosti
shrnuta jeho kariéra (Kandert 2006), tak by se nam, skrze vybér z textli, podarilo zachytit
a predstavit jeho rozsahlou praci vzdy jen velice kuse a netplné. Nebo bychom pottrebovali
ne jednu, ale nékolik publikaci, ¢i mnohonéasobné vice stranek.

Tento sbornik tedy z podstaty neni objektivni reprezentaci a ani nemiize byt.
Zustava tak ,pouhou” — a nezbytné jen dil¢i — pozvankou ke spole¢nému oslaveni Petra
Skalnika skrze texty téch z jeho kolegt a pratel z tuzemskych, ale i zahrani¢nich instituct,
vyzkumnych Gstava a univerzit, kteri stihli (nejednu) uzaveérku. Bezpochyby mohlo byt
prispévatelt vice, stejné jako jsme se nemuseli drzet pouze akademickych mantineld.
Nakonec v8ak — a posoudite to jisté sami — zastoupeni akademikt z 12 zemi 3 kontinent@
1épe vystihuje mnohovrstevnatost zkuSenosti a rozli¢nost podob jejich znamosti s posta-
drahy nejlépe. Ve spole¢nosti pratel a kolegti antropologi, orientalistt a afrikanist je
suma predloZenych textli vhodnym momentem k reflexi osobni i profesni inspirace a

1 International Union of Anthropological and Ethnographical Sciences, organizace, jiz byl Petr Skalnik od
roku 2003 deset let vice-prezidentem (http://www.iuaes.org). Naposledy ptistoupeno 27. 10. 2015.
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nezmérného, az nakazlivého elanu pro spole¢enskou védu, kterymi jsou prodchnuty jeho prace,
vyzkumné a pedagogické aktivity a dalsi projekty. Sbornik by m¢l slouzit predev§im
jako zhmotnéné podékovani za vSe, ¢eho se nam skrze znamost s Petrem Skalnikem dostalo
a ¢im jsme byli inspirovani, ale zaroven byl koncipovan tak, aby si zachoval obsahovou
zajimavost pro ¢tenare.

Petr Skalnik je postavou s pevnym a konzistentnim profesionalnim charak-
terem, ktery osvédcil v celé radé kontextd a meznich situaci — at uz slo o peri-
petie studia a prilezitosti k terénnimu vyzkumu v prostredi tehdejsiho totalitniho statu,
nebo pozdé&jsi angazma na celé radé zahrani¢nich akademickych pracovist od Nizozemi po Jihoaf-
rickou republiku, ¢ — a predevsim pak — po svém navratu do porevoluéniho Ceskoslovenska.
Jeho netinavna snaha o rozvoj tuzemského akademického prostiedi a etablovani socialni
antropologie jako svébytné discipliny je dokumentované celou fadou polemickych diskusi,
publikaci a text(i, tykajicich se jednou polarity antropologie a ndrodopisu v ceském i evropském
kontextu, podruhé pokusu o navazani na predvale¢né socialnévédni mapovani obce Dolni
Roven na Pardubicku. Své vypovida i sedmnactym rokem poradany Gellnerovsky seminér,
ktery v roce 1998 s profesorem Jitim Musilem zalozili a dlouh4 1éta vedli, ¢i insignie rytire
radu Akademickych palem, kterych je Petr Skalnik nositelem od roku 2006 za vynikajici
védeckou praci a pozoruhodné zasluhy k rozvoji francouzsko-¢eskych stykt. Na vycet jeho
piispévkd k tématiim etnicity, procesu utvaieni a vyvoje ranych statd (Early State Concept),
regionalnich studii, antropologie politiky a moci a dal§ich, bychom ov§em potiebovali
samostatny oddil.

Jako pedagog patri Petr Skalnik do spole¢nosti skute¢né kosmopolitnich akademikd.
Vizdy se konzistentné, a pritom kriticky, zasazoval o inspirativni kontakt tuzemské a zahrani¢ni
socialni védy a propagoval tésn¢jsi spolupraci zahrani¢nich védct a vyzkumnikd s ¢eskymi
a stfedo a vychodoevropskymi kolegy. Jeho jméno vvzahranici stale rezonuje a otevira
dvete — Casto byvéa tim, koho si zahrani¢ni kolegové vybavi pii zmince o ¢eské antropologii.
Na pardubické katedie socidlnich véd, kde od pocatku milénia pisobil a zasadné formoval
generace studentt socialni antropologie, na n¢j vzpominaji jako na osobnost, ktera skrze
liceni své praxe z Nizozemi, Ghany, Jihoafrické republiky, sovétské Tuvy, slovenské
Sunavy, ¢i Papui-Nové Guinei, dokazala zprostredkovat nejen fascinujici perspektivy a ryze
osobnli, reflexivni zkuSenosti, ale predevs§im svoje nadSeni a zapal pro metodu a disciplinu.
Nebylo mnoho témat, o kterych by Petr Skalnik nedokazal hovofrit, nebo ve kterych by nesvedl
poradit a doporucit — a vzdy povzbudit! Bez nadsazky lze tici, Ze jeho priprava a vzor daleko
presahuje 1éta, kdy plisobil na Pardubické univerzité, a ma formujici charakter provazejici
jeho studenty a studentky, stejné jako kolegy a kolegyné, doposud.

Pozvani k participaci na sborniku ptijali pardubiéti kolegové s nadSenim a jejich prani
shrnuje v8e, co by zde mélo zaznit — k cemuz se my jen pripojujeme!

Mily Petre,

s velkym potéSenim jsme prijali nabidku sepsat nekolik tvodnich radku a pridat se na tomto
¢estném misté k zastupu gratulantd k Vasemu zZivotnimu jubileu.

Zajisté by bylo mozné se zde Siroce rozepsat o Vasi pestré védecké draze, o nezdolné
snaze budovat v ¢eském prostredi kvalitni socialni antropologii, o nepfeberném mnozstvi
konferenci a publikaci, na jejichz realizaci jste mél zasadni podil, nebo o oborovych orga-
nizacich, na jejichz rozvoji a ¢innosti se aktivné¢ podilite. Zaroven bychom mohli jmenovat
desitky absolventt, ktefi se diky VaSemu vedeni rozhodli zasvétit své profesni drahy socialni
antropologii.
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Tato knizka je ale vénovana predevsim milému kolegovi s nakazlivym nad$enim pro obor,
jehoz hluboké odborné kompetence jsou spolu se sympaticky lidskym ptistupem obdivu-
hodné a inspirativni. Kolegovi s mezinarodnim renomé, ktery svou kritikou, jasnou a ostrou

jak britva, dokazal energicky Cerit stojaté vody ceského akademického rybnicku. Skvélému

spolupracovnikovi, jenz se stal mlad$im koleglim vzorem, radcem a predevsim pritelem.

Mily Petre, dékujeme Vam za roky, kdy nam bylo potésenim s Vami spolupracovat a piejeme
Vam do dalsich let pevné zdravi, nevycerpatelnou zasobu tvirc¢iho elanu a neutuchajici
zivotni optimismus.

Vasi kolegové z Katedry socialnich véd v Pardubicich.

Avsak zdaleka nejen byvali i sou¢asni studenti a pedagogové univerzity v Pardubicich
se na pripravé sborniku podileli. Ten by nikdy nemohl vzniknout bez nadSené prace fady
spolupracovnic a spolupracovnik, ktefi se alespon takto pfipojili ke gratulantim Petru
Skalnikovi a jeZ se sludi na tomto misté pripomenout. Je to predné vydavatel dila, tedy
spolek AntropoWeb, ktery poskytl své zdzemi, vydavatelské know-how a zkuSenosti s
texttl v ramci AntropoEdice. Clenové spolku Pavlina Chanova, Veronika Kofinkova, Petr
Tama a Jifi Woitsch se postarali o redakéni pfipravu sborniku, Petr Tima je autorem
grafického zpracovani a sazby textu. K ,vyladéni“ ¢lanka do co nejkvalitnéjsi podoby

prispéli prekladatelé, jazykovi korektofi a proofreaderi, jmenovité William Golding, Miss.

Hester Clarke, Emma Ford, Victoria Biggs a Klara Woitschova. N4s dik patii v neposledni
rade¢ i v8em tém, ktefi drobnymi i véts§imi finanénimi prispévky umoznili sbornik dotahnout
od pocate¢ni mySlenky az do podoby dlistojné a reprezentativni publikace. Seznam vSech
darct a sponzort je uveden v zavéru nasi publikace.

LITERATURA

Kandert, Josef. 2006. ,,Petr Skalnik Sedesatnik.* Lidé mésta 8: 195—-196.

11



12 RYTIR Z KOMAROVA / KNIGHT FROM KOMAROV



ALEKSANDAR BOSKOVIC

Anthropologist as political actor

ALEKSANDAR BOSKOVIC

ABSTRACT:

In the quest to understand other cultures, anthropologists also carry the burden of the legacy from the societies
they come from. This is more than an attempt to establish an “ethnographic authority” in relation to specific
“folk models” that people take with themselves to their research — it relates to practical social and political cir-
cumstances. The chapter will deal with the politicization of anthropology in the last decades of the 20th century,
beginning with some examples from the former Yugoslavia. This seems as a good reference point, as Yugoslavia
was a crucial part of the route that Skalnik used four decades ago, in order to escape Czechoslovakia and make
his way to The Netherlands. This chapter will also present a comparative view of the discipline’s role in different
post-conflict and post-transitional societies (like Brazil or South Africa), with all the problems and challenges
that the role of anthropologists entails.

KEYWORDS:

Political anthropology; Franz Boas; Anthropology and ethics; Anthropology and human rights; Anthropology
and ethnicity

INTRODUCTION: THE RIGHT TEXTS AND THE RIGHT PEOPLE

In this chapter, [ look at the role of anthropologists as participants in everyday political life.
This role is not always obvious or intentional, but as politics is part of all aspects of our lives,
it cannot be ignored. The role of anthropologists opens some questions on the ways in which
anthropologists (and social scientists in general) conduct themselves in the field, but also
about the ways in which their theories can be used (cf. Skalnik 1988, Gingrich 2005). Skalnik
himself dealt with this topic, but in relation to subject/object interplay (2012). I am interes-
ted in both the rationality and the consequences of anthropologists’ actions — which opens
up a variety of questions dealing with goals and strategies that we employ in our research.
In my view, and starting from a premise by two other great Czech-born anthropologists,
I take these goals and strategies primarily to be concerned with understanding “why do

people do what they do” (Holy and Stuchlik 1983, 4).
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I met Petr (“Peter”) Skalnik in 2001 in South Africa, at the Anthropology Southern Africa
conference in Pretoria. He was introduced to me by a mutual friend, Robert Thornton,
with whom he edited a volume of the early writings by Bronislaw Malinowski some years
previously (Thornton and Skalnik 1993). According to Thornton (personal communica-
tion), the book did not sell very well — something that I found surprising, as the volume
offered important insights into how theories of one of the most influential 20th century
anthropologist were formed. However, perhaps books have their own lives and destinies, in
the Buddhist sense of Karma (Delahoutre 1996) — so even an excellent volume can end up
relatively unnoticed, if it appears at the wrong moment. Some years ago, when writing about
Thomas Kuhn, Clifford Geertz nicely summarized Kuhn’s contribution in that he produced
“the right text at the right time” (Geertz 1997). I would like to extend this nice metaphor
to people, and Skalnik is certainly one of the scholars who appeared “at the right time”,
and in doing so, has made a lasting impact on contemporary anthropology.

In this chapter, I wish to examine the role of anthropologists as political actors.
[ will do it through several examples, and attempt to leave to my readers to draw their
own conclusions. Skalnik’s anthropological journey offers plenty of examples for this,
but I would primarily like to use him as an inspiration (as he has been in an intellectual
and moral sense for many people, over the course of his long and productive career).
[ will mention in some detail only one instance — his speaking out on the eve of a major
anthropological event in 2009 — as I believe that it serves to depict him as a scholar
and a highly moral person (I do not have time to dwell on the question on morality here,
as I dealt with it in BoSkovi¢ 2012). The fact that the part of this journey (when he left
the socialist Czechoslovakia) was done via Belgrade to The Netherlands (Skalnik 2011)
also provides me an opportunity to inquire into the meaning of the concept of dissent
in the former Yugoslavia.

A TALE OF TWO LETTERS

It is obvious that anthropologists also carry the burden of the legacy from the societies they
come from. This is more than an attempt to establish an “ethnographic authority” in relation
to specific “folk models” that people take with themselves to their research — it also relates
to practical social and political circumstances. This can sometimes get anthropologists
in trouble. One of the best known examples is Boas’ criticism of the involvement of several
American anthropologists during the First World War, in the letter to The Nation, published
on 20 December 1919 (Boas 2005). As he put it:

A soldier whose business is murder as a fine art, a diplomat whose calling is based on
deception and secretiveness, a politician whose very life consists in compromises with
his conscience, a business man whose aim is personal profit within the limits allowed by
a lenient law — such may be excused if they set patriotic devotion above common everyday
decency and perform services as spies. (...) A person, however, who uses science as a cover
for political spying, who demeans himself to pose before a foreign government as an in-
vestigator and asks for assistance in his alleged researches in order to carry on, under this
cloak, his political machinations, prostitutes science in an unpardonable way and forfeits
the right to be classed as a scientist. (Boas 2005: 27)

His criticism was not taken very kindly, as many American anthropologists rallied
to the defense of their colleagues (who were not named, but, apparently, everyone knew
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who they were), so Boas was censured, and he had to resign from the National Research
Council (Boas 2005: 27; Boskovi¢ 2010: 107).

In his letter (as well as in his writings on racism, much later) Boas put forward what
he perceived to be minimal standards of “common everyday decency”. The fact that several
of his colleagues (and some of them ended up being extremely influential in American
anthropology — especially in the field of Maya studies) felt unbound by any moral principles
was very disturbing for him. On the other hand, the situation was critical, and three out of
four of the colleagues that he referred to voted for his expulsion from the AAA (the fourth
abstained).

Almost ninety years after the Boas affair, Petr Skalnik raised his voice in protest,
as 200 people were killed in the demonstrations in China (Antropologi.info 2009a, 2009b).
The 16th congress of the International Union of Anthropological and Ethnological Sciences
(IUAES), the most global world anthropology organization, was about to be held in Kunming,
China. Skalnik’s protest was even more important, as he was a member of the IUAES
Executive Committee — and he had a very long history of being committed to this organiza-
tion. Among other things, he organized the [IUAES Inter-Congress on racism in Pardubice
(at the University where he taught at the time), in 2005. The success of that Inter-Congress
was a fitting tribute to his lifelong commitment to fighting against all kinds of prejudice
and discrimination (and this is certainly something that he shares with Boas).

Skalnik’s reaction in 2009 was triggered by an invitation that he received just before
the Congress from the State Ethnic Affairs Commission of the People’s Republic of China,
which invited him (as well as some other leading figures of the [UAES) to a meeting in
Beijing, where, apparently, a high-ranking state official was also to be present. Skalnik was
a bit surprised by this invitation, as he had no intention to serve as a “poster boy” for China’s
political leadership. As he put it, in an open letter:

My life experience of studying ethnic problems in other countries (e.g. South Africa,
West Africa, Soviet Union and Europe) have taught me that conflicts of the size like that
in Urumaqi this July or Lhasa last year are not and cannot be caused just by some mali-
cious plotters. There must be also a deal of responsibility on the side of the power holders,
your Commission not excluded. However, no self-criticism and constructive proposal for
remedy has come out from China till this very day. (Anthropology.info 2009a)

In declining the invitation, Skalnik also decided not to attend the IUAES Congress at all:

I also will not participate in the Kunming congress (...) because I do not want to be part
of overt and/or tacit legitimation of evidently erroneous handling of nationality question
in China. As a person with a particularly strong IUAES loyalty who participated in almost
all its congresses and other events starting from Permanent Council meeting in Prague
back in 1962 [ was very keen on participating and playing active role as a Distinguished
Speaker, member of the Executive Council (EC) of IUAES, Czech member of the Permanent
Council of IUAES, chairperson of the Commission on Theoretical Anthropology (COTA)
and thrice paper giver. The above mentioned reasons, however, thwarted these intentions.
Under present circumstance | would not feel free to express my thoughts and research
findings. (Anthropology.info 2009a)

Skalnik’s letter did have some impact — despite the fact that relatively few people decided
to boycott the Kunming meeting. After all, as he emphasized, he wrote it in his personal
capacity, as an individual. However, unpleasant questions about the role and complicity of
anthropologists in dealing with totalitarian regimes were being asked, and there was quite

15
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a bit of uneasiness in some anthropological communities (in The Netherlands, for example)
about the remarks that some of their representatives made during the [UAES congress.
By raising his voice, Skalnik demonstrated how it was possible to be consistent and at the
same time an engaged anthropologist (pace Eriksen 2006). He also reminded us about
the importance of living up to certain standards — perhaps not much more than “common
everyday decency”, as Boas called it.

CAUGHT BETWEEN TOTALITARIANISMS

Anthropologists are not the only ones caught in the web of everyday politics, and it would
be unfair to set for them standards that are higher than standards for other actors in the
public arena. On the other hand, the fact that they work with people, spend considerable
amount of time in their communities, and that they gain their trust — makes them poten-
tially very dangerous allies of the ones who want to hurt the communities that they study.
The most flagrant case in the 20" century was, of course, the role that some German-language
anthropologists played during the Third Reich. In recent years, with the wealth of material
being accessible (due to opening of various archives all around the world), this legacy was
studied in great detail — especially by scholars like Andre Gingrich (2005). It is also worth
noticing that the issue of scholars adapting their theories in context of totalitarian regimes
was also present in Skalnik’s work.

For example, during his stay in South Africa, where he continued to work on political
anthropology — a topic he already contributed to significantly with Henri Claessen during
the 1970s (Claessen and Skalnik 1978, 1981) — Skalnik produceda major study of how
a specific reworking of the concept of etnos (ethnos) has made its way from its original creator
(Russian ethnologist Shirokogoroff), via the most prominent German anthropologist during
the Nazi period (Mithlmann), and to the South African anthropologists and ethnologists
at the University of Stellenbosch in the 1930s, like Werner Eiselen. South African ethnolo-
gists were struggling to understand the consequences of the economic crisis of the early
1930s, and thinking about the ways in which they can devise a system in which the white
(predominantly Afrikaner) population will be spared from its devastating consequences.
As aresult, reworking the etnos, they further developed the idea that the best way in which
different cultures can develop is to keep them separate — which contributed to the ideological
basis of the political system of apartheid, which was dominant in South Africa between
1949 and 1990.! It is interesting how a single concept was found to be so useful in three
different totalitarian settings, and Skalnik’s paper is a masterful study of how ideas are taken
and shaped by people, in real political circumstances, as well as how these ideas can turn out.

Living in the totalitarian state for so long reinforced Skalnik’s need to understand
the functioning of the state, with all of its mechanisms (even from within — as he served
first as a Czechoslovakian, and then Czech, Ambassador in Lebanon in the early 1990s).
Thiswas also probably a reason why he was keen to meet, during his visit to Belgrade in 2011,
Dr. Aleksa Dilas, the son of the former Yugoslav dissident, Milovan Dilas (1911-1995).

1 Technically, this political system was in place until the first free elections in 1994. However, in reality, it was
already dismantled with the reforms of the President F. W. de Klerk in early 1990, including releasing Mr.
Nelson Mandela, as well as all political prisoners, legalizing of the previously banned political parties, like
the ANC and SACP, etc. This led to the cancellation of the international sanctions against South Africa, so
the country re-entered the international scene in sports, culture, politics, etc.
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bilas was one of the two dissidents during the socialist rule in the country (the other one was
Mihailo Mihailov [1934-2010]).2 He was one of the most prominent Yugoslav communists
and President of the Federal Parliament, until he was sacked in early 1954. He claimed that
communism only served as a means for “the new class” to take and strengthen its power
— a far cry from the proclaimed goals of egalitarianism and democracy. For this, he spent
most of his time until 1966 in prison, and after that, under strict government surveillance,
until the late 1980s. As someone who knew the system from within, Dilas was also very well
positioned (because of his intelligence, great writing style, etc.) to criticize it. I will quote
here from a conversation that was published in the magazine Encounter:

The essence of any Communist system is the monopolistic rule of society by the Communist
Party. Communismis about the possession of power. It is, moreover, about the posses-
sion of totalitarian power. Communism looks upon itself as fully entitled by the design
of history to change and tocontrol not only man“s allegiances and behaviour as a political
being, but also his readings, his tastes, his leisure time and,indeed, the whole of his pri-
vate universe. Communism cannot, therefore, transform itself into a free society. (Djilas
and Urban 1988: 3—4)

And, commenting on the changes that were then taking place in the Soviet Union:

They have come to realise what other Communists in Yugoslavia, Poland, Hungary,
Czechoslovakia and China realised much earlier — namely that Communism doesn’t
work. It works neither at the economic level nor at the level of satisfying essential human
needs and liberties. Put all these factors side by side with the rapid technological advance
of the Western and Far Eastern worlds and you cannot help realising that Communism
is a 19" century relic and a prescription for disaster. (Djilas and Urban 1988: 4)

The interesting thing about Dilas is that, once he changed his mind and developed a new
understanding of the system that he was living in (and that he helped create), he was consistent
and acted according to his beliefs — regardless of the costs. This was the time when critical
views of the socialist system were still very rare — although Czeslaw Milosz published his
brilliant book in 1953, it was for a very long time mostly ignored, as the majority of European
intellectuals sought to pursue ideas of emancipation and progress, disregarding the darker
aspects of socialism. More importantly, many European intellectuals at the time were
disregarding the experiences of people who actually lived in this type of political system.

Anthropologists are frequently in a position to interpret local discourses and present
the voices of a “local community” to the outside world. This brings with it a great respon-
sibility, and was in the past sometimes a source for some serious misunderstandings.
Here | primarly mean the myth of “anthropology as a handmaiden of colonialism” —
something that cannot be taken seriously by anyone with even basic knowledge of the
history of anthropology (cf. Lewis 2013). For, even with very dark shades of the Nazi era,
or anthropologists who worked (and thrived) during the apartheid regime and the like,
the fact is that a great majority of nthropologists (at least beginning with Haddon and
Rivers in the late 19% century, and possibly even before them) have usually been committed
to ideals of peace and fairness, and refused to collaborate with totalitarian regimes.

2 I mention him here intentionally, both because I had the privilege to know him, and because of a widespread
tendency among Yugoslav intellectuals to mythologize their alleged “dissident” status. Thus, people who
received state grants to travel abroad and to attend conferences or festivals, and then were able to return to
Yugoslavia and live very comfortable lives, like to call themselves “dissidents” (Bogdanovi¢ 2009).
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CONCLUDING REMARKS: THE QUESTION OF PRACTICE

When anthropologists end up being caught up in ethnic conflicts, it might provoke them
to rush to the side of “their” ethnic group — or to try to analyze the roots of the conflict.
The former Yugoslavia presents a good case for the first scenario. This region became
especially interesting for outside observers following the bloody dissolution of the former
Yugoslavia in the 1990s. The amount of violence broadcasted on TV screens was shocking
for the audiences throughout the world: atrocities unheard of since the end of the Second
World War were present, dangerously close to “home”, and mass murders and rapes were
committed in Europe for the first time since 1945. How was this possible? And what kind
of people were able to commit such horrible acts? The debates about the Yugoslav wars
resulted in interesting rejoinders, angry rebuttals, or threats of legal action (and here I find
particularly interesting the situation following the publication of a paper by Cushman [2004]
in the journal Anthropological Theory — for the responses to this very controversial paper,
see Denich 2005 and Hayden 2005). To be quite honest, this does not make anthropolo-
gists different from professionals in other academic fields or disciplines — as my primary
interest here is in explaining models of behavior, I will leave the issues of morality to people
with more interest in the thriving area of ethics of academic work.

Another way is best exemplified in Kapferer’s reading of the roots of the conflict in Sri
Lanka (Kapferer 1988). Kapferer skillfully navigates between the currents of myth, history,
politics, and ethnicity — and maps the origin of a specific ideological construction that will
much later be one of the main causes of the brutal civil war. The beauty of his analysis
is that the war in Sri Lanka is never mentioned in the book — and yet, chapters of the
book serve as a precise and very useful tool for interpreting it. This puts Kapferer in a role
as a political actor, similar to the one that Skalnik has been in.3 This proves that it is
possible for anthropologists to perform important roles in the lives and histories of the
societies that they study. Therefore, what anthropologists do or believe in is not something
benign or purely “theoretical” (as many colonized peoples can provide good examples for).
It is what anthropologists practise that matters. And in practice, there are very few of our
colleagues, whose commitment and integrity can match the one by Petr Skalnik.
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Domination, Legitimacy,
Trust: Socio-anthropological
Considerations

CHRISTIAN GIORDANO

ABSTRACT:

Social sciences have tackled the question of legitimacy in the various forms of domination thanks to the dis-
tinction formulated by Max Weber between domination (Herrschaft) and power (Macht). But it was chiefly
anthropologist Georges Balandier who forcefully underscored that power, inherently arbitrary, stands no chance
to last long, whereas domination based solely on the exercise of physical force and violence is constantly at risk.
Therefore, whoever seeks to govern must perforce establish his own legitimacy through the production of images,
the manipulation of symbols and their organization within a ceremonial context. These social representations
and practices are essential to foster in the governed that credence in their governors’ legitimacy (not to be
confused with legitimation) that Max Weber called Legitimitdtsglauben. Moreover, credence in legitimacy is
also based on the trust of the governed in their governors. Notoriously, though, trust cannot be defined as an
objective certainty, but solely as the subjective probability of not being deceived. In line with this theoretical
reference frame, the presentation aims to analyze legal forms of domination primarily, which, however, display
amutual lack of trust between citizens and governors (politicians and bureaucrats). Accordingly, it centers on
the organization of social relationships in societies that may be defined as societies of public distrust. These
cases, therefore, display a permanent tension between legality (rooted in state law) and legitimacy since, con-
trary to Max Weber’s thoughts, legality is perceived as illegitimate whereas illegality is considered legitimate.
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INTRODUCTION

Social sciences have tackled the question of legitimacy in the various forms of power
sensu lato thanks to the distinction formulated by Max Weber between power sensu strictu
(Macht) and domination (Herrschaft) (Weber 1956, Vol. 1, 28) . Power sensu strictu,
inherently arbitrary, stands no chance to last long, whereas domination without recog-
nition is constantly at risk. Therefore, whoever seeks to govern must perforce establish
his own legitimacy through the production of images, the manipulation of symbols and
their organization within a ceremonial context. These social representations and practices
are essential to foster in the governed that belief in their governors’ legitimacy that
Max Weber called Legitimitdtsglauben or Legitimitdtsgeltung (Weber 1956, Vol.1, 122—-124).
Moreover, belief in legitimacy as [ will show is also based on the trust of the governed
in their governors.
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In line with this theoretical reference frame, my presentation aims to analyze chiefly
legal forms of domination or authority (the imprecise and by now obsolescent formula-
tion by Talcott Parsons), which, however, display a mutual lack of trust between citizens
and governors (politicians and bureaucrats). Accordingly, the focus is on the organiza-
tion of social relationships in societies that may be defined as societies of public mistrust.
These cases display a permanent tension between legality (rooted in state law) and legiti-
macy since legality, contrary to Max Weber’s analyses, is perceived as illegitimate whereas
illegality is considered legitimate.

POLITICAL ANTHROPOLOGY AND GENERAL ANTHROPOLOGY

One can hardly claim that political anthropology has had a predominant role in general
anthropology, be it social or cultural. With due exceptions, it brings to mind the story
of Cinderella who was constantly being outshone by her older and apparently more impor-
tant stepsisters. How can we not notice the greater importance given to the anthropology
of the family or of religion, though they both have significant affinities or links with politi-
cal anthropology?

This neglect or lesser interest probably stems from a distinctively anthropological attitude
which would rather employ the bottom-up or from below perspective than the top-down one,
thus tending to overlook what Laura Nader called the studying up (Nader 1972, 284-311).
Through this perspective the anthropologist tends to observe political power sensu lato
through the eyes of those who endure it or try to counter it with, quoting James Scott,
the weapons of the weak (Scott 1985). With this conceptual and terminological vagueness
though, power sensu lato appears to be a sum of essentially uniform and undifferentiated
phenomena rife with wanton brutality, intimidation and perversion, thus sheer arbitrari-
ness. If so, political anthropology would have precious little relevance, given this very naive
and banal conception of the relationship between those who command and those who obey,
i.e., those in a subaltern condition.

This stance was subsequently strengthened by considerations stemming from postco-
lonial studies, which, due precisely to their peculiarly culturalistic conception, reduced
relationships of domination to a crude distinction between hegemonic and subaltern social
groups (Spivak and Guha 1988). Aside from the important contributions of postcolonial
studies to various other analyses of social relationships, we need to underscore that the
dichotomy between hegemonic and subaltern groups is ultimately based on a feeble
and simplistic theoretical apparatus originating from some thought-provoking but far
too loosely connected reflections formulated by Antonio Gramsci (1975).

In short, we can hardly deny that our discipline, by means of what [ would define
as anthropological populism, has somewhat demonized and vacated the question of power,
domination and authority in terms of social phenomena as if it were a sort of original sin
unworthy of an in-depth analysis of its various forms, strategies, stratagems and stagings.
In its empirical program anthropology has somehow forgotten the theoretical reasonings
postulated by Niccolo Machiavelli and by those who drew inspiration from this founder
of political anthropology.
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Drawing on the teachings of Machiavelli, in this presentation I aim to distinguish between
various forms of power sensu lato by means of a disenchanted approach without moralistic
preconceptions. Therefore, I will endeavor to show its social complexity, perhaps in an
incomplete and fragmentary manner, but avoiding the pitfall of an a priori stigmatization.

POWER SENSO STRICTU AND DOMINATION: A CRUCIAL DISTINC-
TION BETWEEN TWO TYPES OF POWER

Given the above inaccuracy of the socio-anthropological analysis of power sensu lato,
resorting to specific basic categories of sociology, as French political anthropologist Georges
Balandier did, is more to the purpose (Balandier 1999). We are clearly referring to the
concepts developed by Max Weber in his attempt to analyze the array of political pheno-
mena in the most sophisticated way possible.

Therefore, the first and fundamental step, in my opinion, is to distinguish between power
sensu strictu (Macht) and domination or authority (Herrschaft).

Power sensu strictu (Macht) is the possibility that an individual acting in the context
of a social relationship may impose his/her own will, even if faced by an opposition
(Weber 1956, Vol. 1, 28). As Max Weber aptly points up, the concept of power sensu stricto
is sociologically, but also anthropologically, indeterminate, thus with practically no cogni-
tive relevance. Simply said, any individual in any social configuration may be in a position
to impose his/her own will on someone who cannot object. A classic example is the thief
who uses his physical force or a weapon to force his victims into handing over their wallets
without being able to counter him effectively. Thus, power sensu strictu is based on arbi-
trariness and in most cases on the use of physical force.

Sociologically and anthropologically more relevant by far is the notion of domina-
tion (Herrschaft) that may be defined as follows: the possibility that part of an entire
group will obey an order given them by one or more individuals (Weber 1956, Vol. 1, 29).
From these initial observations we can already perceive the striking difference between power
sensu strictu and domination; unlike the former, in fact, the latter is not based on arbitrari-
ness, whereas the use of physical force and physical punishments is limited, though clearly
possible. According to Max Weber, therefore, whoever is in command and gives orders
must be accountable to those whose task is to follow and execute orders. Any leadership,
better yet any political elite holding that form of power called domination must obtain
a quantum of consensus from the dominated. As we shall see more in detail, this means that
the imperative requirement of domination is credibility.

In fact, Georges Balandier, the anthropologist who probably more than any other
has carried on and expanded on Weber’s political typology, in his enlightening book
Le pouvoir sur scénes noted that power sensu strictu based exclusively on brute physical
force is constantly at risk (Balandier 1980). Yet, also a rational justification like the bureau-
cratic iron cage (Weber’s well-known stahlhartes Gehduse) would prove to be scarcely
efficient in long-term practices and strategies of domination (Weber 1956, Vol. 2, 843).
Balandier shows us therefore that domination can justify and maintain itself solely with
the transposition, production and manipulation of images and symbols within a specific,
institutionalized, ceremonial framework (Balandier 1980). This applies to charismatic
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leaders and traditional sovereigns, but it also clearly applies to modern-day dictators
with their military or militarized hierarchies, nomenklatura and single-party State as well
as to present-day politicians with their specific systems of legal-bureaucratic democratic
domination.

Therefore, domination exerted by the elites, as Vilfredo Pareto called them, and by the
political classes, as instead Gaetano Mosca defined them, is always grounded in specific
dramaturgies by which willingly or not whoever is at the helm, or in [talian political parlance
is in the switch room (namely the control center) belongs to a theatocracy (Pareto 1974, 156,
Mosca 1966; Balandier 1980, 14). This particular form systematically resorts to the past,
too, in the shape of an idealized history and of a constructed, deconstructed and recon-
structed social memory, to its own advantage, i.e., to help maintain its own position within
the domination structures. These ethical ornaments, as Roberto Michels so aptly described
them, are always in the service of domination (Michels, 1970: 17-19).

From these initial observations we can already gather that by differentiating between
power sensu strictu and domination Max Weber challenges Marx’s rather simplistic view
by which power sensu lato is essentially force and especially force exerted by one class
on the other ones. Weber therefore seeks to improve on Marx’s inherent objectivism, which
features above all the importance of the economic or structural dimension understood
as the base. This would mean though that the required quantum of consensus and credibility
characterizing social relationships between those in command and those who obey orders,
as well as the symbolic and theatocratic aspects of domination, are reduced to a superstruc-
ture, i.e. merely a deceiving ideology.

If we continue along Weber’s line of reasoning and agree that domination is not solely
force, i.e., a form of power essentially based on arbitrariness and physical violence, then we
need to address the question of the legitimacy of the various forms of domination.

LEGITIMACY AND LEGITIMATION

Analyzing common parlance as well as political parlance, we will notice that the two terms
are often confused and incorrectly used as synonyms, whereas their meanings are signifi-
cantly different.

For Max Weber legitimacy is a prerequisite for every relationship of domination
(thus not of force) of man over man (Weber 1956, Vol 1, 122) The consensus of the domi-
nated and the willingness to believe of the dominants are the two mainstays of legitimacy.
Consequently, legitimacy exists if the dominated are willing to follow the orders of those
in charge of issuing them. In a relationship of domination the prerequisite for a recog-
nized legitimacy is that those who execute orders must believe in the specific abilities,
qualities or qualifications of whoever administers power. Therefore, believing that the domi-
nant positions are held by the right persons in the right place is essential. This is why
Max Weber coined the renowned term Legitimitidtsglaube, i.e. the belief in legitimacy.
Thus, the specific abilities, qualities and qualifications of those exerting domination are not
objective but only assumed, i.e., socially constructed.

For this reason Balandier strongly emphasized the importance of the theatocratic aspect,
which clearly refers to the requisite legitimacy while strategically striving to validate one’s
suitability for the position of power already held or pursued (Balandier 1980).
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These phenomena of the social production of legitimacy are inherent to so-called
traditional societies or charismatic movements, but are also and especially visible
in modern systems based on democratic legality where the request and demand for legitimacy
is particularly important given the strong competition for positions of authority. In these
systems, dramaturgical practices aimed at generating belief in legitimacy, and as often
as not inventing it, are increasingly on the agenda but peak during political campaigns
preceding elections. All the organization involved in creating a politician’s public image
centers round the production of belief in legitimacy. The public image is necessary to create
belief in the candidate’s legitimacy.

Yet, the belief in legitimacy as a foundation of domination is only one option, albeit a key
one. In fact, we cannot rule out that other reasons may induce individuals or groups to obey
and thus accept the state of domination. Obedience may conceal reasons of expediency
and quasi-fatalistic feelings of powerlessness.

Unlike legitimacy, which is based on the subalterns’ belief in it and has an ascriptive
and relational nature, legitimation has distinctly systemic and formal characteristics.
In other words, legitimation does not arise from a quantum of consensus or recognition,
but rather, as Rodney Barker notes, from the respect, in empirical reality, for specific rules
often rooted in unwritten codes regarding conventions, customs, and traditions or in legal
systems based on written laws (Barker 2001, 22-25).

This distinction may seem slightly contrived, but a few examples can help us grasp
its relevance. During the recent political crises in Greece, Spain and Italy there has been
a drifting apart if not indeed a separation between legitimacy and legitimation. In their final
phases, the governments led by Papandreu, Berlusconi and Zapatero, though fully aware
of their loss of legitimacy, kept on governing to the very end by clinging on to legitimation,
i.e., by resorting to articles of the constitution they were able to exploit unexceptionable
technicalities of the election laws.

Several dictatorships, well aware of not being able to rely on the legitimacy of their
subjects, tailor the legal apparatus to fit their needs, aiming precisely to justify their
arbitrary exercise of power in order to create a formal legitimation that will allow them
to act with impunity. In this regard we need only mention the most brutal example of the
last fifty years: Pol Pot’s regime in Cambodia.

Finally, the above examples show how, unlike legitimacy, legitimation may be exploited
by an elite or a political class self-referentially; in this case, in line with Brian Turner’s
formulation, it ought to be defined as exclusively ruler-centered (Turner 1982, 370).

LEGITIMACY AND TRUST

An undeniably central point is the close correlation between legitimacy and trust.
In fact, crediting a person or group with the recognized social role of exercising domination,
thus believing in their legitimacy, also implies, in principle, not being deceived by those
in command.

Diego Gambetta has aptly highlighted that trust is based on a subjective likelihood,
while German sociologist Niklas Luhmann speaks about a reasonable expectation, but never
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of a certainty (Luhmann 1973, 45). Therefore, single or collective actors in a relationship
of trust cannot and must not be utterly certain that their partner will never cheat, deceive,
betray or defraud them, especially in a relationship of domination. Accordingly, Luhmann
likens trust to a risky advance performance, since loyal behavior, i.e., respecting agree-
ments and rules, must be regarded solely as a probability (Luhmann 1973, 45; Gambetta
1988, 217). The trusting actor is constantly coming face to face with a betrayal of trust.
Blind trust is simply evidence of naiveté and foolishness, while an excessive amount of trust,
as German historian Ute Frevert points up, can only lead to ruination and perdition, since
too much trust is generally perceived as a shortcoming or, worse still, as a sign of weak-
ness or powerlessness (Frevert 2003, 11-13). Thus trust is a commodity in short supply
that one must know how to get a hold of, as the Italian expression conquistarsi la fiducia,
win someone’s trust, rightly expresses.

Going back to our subject, winning the others’ trust, possibly even by resorting
to lies or other fraudulent means, is of the essence to generate belief in one’s legitimacy,
thus to build one’s dominant position. Accordingly, obtaining trust is a prerequisite to ensure
one’s legitimacy.

INFORMALITY, LEGALITY, LEGITIMACY AND PUBLIC MISTRUST

There is a rather widespread phenomenon in some societies (we need only mention south
and east Europe and especially southeast Europe) by which mistrust, chiefly in the public
sphere, plays a major role. This means that political and administrative classes in these
societies are permanently challenged by a severe crisis of legitimacy in which the State
and its entire legislative apparatus are ultimately involved.

In these societies anthropologists must deal with specific notions of public and private
that clash somewhat with ideals and ideologies specific to the Occident. The relation
between public and private in these societies, which we will call public mistrust socie-
ties, is clearly conceived as a binary opposition. In terms of collective representations,
in fact, there is an undeniable confrontation between the public and the private sphere.
There is no empirical evidence in the societies we are talking about of the well-known idea
of sociologist Richard Sennett for whom public and private spheres in the Occidental world
have been a so-to-say complementary set of social relationships, or, more metaphorically,
two atoms of the same molecule (Sennett 1976, Sennett 1983, 33 and 120). Accordingly,
in public mistrust societies the clear-cut separation between public and private sphere
and the supremacy of the former on the latter has never been questioned. The consequent
opinion of these societies’ members is categorical: the private sector is regarded as the social
space of security, trustworthiness, and solidarity, whereas the public sector is perceived
as a dangerous foreign body. For this reason, anthropologist Carlo Tullio-Altan, referring
to Italy pointed out that this country has its specific morality (Tullio-Altan 1986). In accord-
ance with this type of morality, which is a more or less a standard feature of public mistrust
societies, any endeavor a person undertakes to guarantee, achieve, and even maximize
the particularistic-like welfare and benefits of his own group is legitimate, given the private
sphere’s essentially positive features. In line with this type of morality, these strategies
can be activated even if they should damage other members of society and above all if they
should jeopardize the public welfare.
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In parallel with the positive evaluation of private social spaces, this morality is averse
to the public ones. In fact, when the public universe is perceived as increasingly imper-
sonal, objectified, anonymous, and rationalized, then suspicion and mistrust will increase
among the members of public mistrust societies. This is precisely one of the reasons why
extralocal public institutions rekindle the feeling that their ultimate aim is to rob and harass
people. Anyone who sees this is an undisputed truth can have only one reaction; namely,
develop action strategies based on the logic that robbing your robber is legitimate
(Giordano 1992, 412-417; Giordano 2012, 124).

Aiming to infiltrate and thereby neutralize the untrustworthy public institutions, especially
the ones linked to the State, the single actors opt for the multiform methods of informality,
which they regard as the most effective course of action to avoid the hazards of the public
sphere. Paraphrasing Barbara Misztal, by informality we mean very broadly speaking those
social organization systems based on face-to face social interactions and relationships
in operation within or in parallel to institutions governed by impersonal and established
rules, codes, laws or decrees (Misztal 2000, 3-5).

Informality in the public sphere, such as the one observed by anthropologists in public
mistrust societies, has a terrible reputation in social sciences and at times is considered
a form of anomie. Yet, informality is unimaginable without its opposite, i.e., formality.
Therefore, informality and formality cannot be treated separately. The sharp distinction
and contrast between the two is essentially ideal typical in a Weberian sense (Weber 1968,
235-249). In the empirical reality of social relationships and interactions the two phenomena
coexist side by side and as often as not will overlap, intersect, merge and blend.

Based on the socio-anthropological observation that informal relationships and practices
in modern public mistrust societies are the rule rather than the exception and that they do not
necessarily involve socially illegitimate relationships, we can agree with American sociolo-
gist Homans that informal behaviors are akin to the more simple, fundamental and effective
models of human relationships (Homans 1961). Pointless moralisms aside, informality
ultimately implies an extra-institutional resource based on interpersonal transactions and
exchanges of mutual services between actors interfacing with each other. I believe this fact
has been keenly recognized by anthropology, especially by the Manchester School, which
is a constant point of reference for those studying the social organization of informality
(Bailey 1970; Boissevain 1974).

As previously mentioned, informality is neither anomie nor social disorganization.
Actually, the social organization specific to informality is highly complex. We are dealing
in particular with dyadic and polyadic relationships and with extended or extensive person-
alized networks, both horizontal and vertical, which infiltrate the public sphere where
impersonal and established structures are, on paper at least, predominant. The purpose
of these organizations of informality is to generate relationships of trust with people
in dominant positions (politicians and bureaucrats) whom one does not trust a priori and
consequently does not attribute any legitimacy. These activities aim to activate forms of reci-
procity either directly or mediated by third parties who in turn obtain their own material,
political or solely symbolic advantage.

Given the existing types of reciprocity and exchange of favors though, practices in these
organizations of informality often have an illegal or semi-legal quality. Returning to Max
Weber this generates, as we shall see, a permanent tension between legality and legitimacy.
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Among these organizations of informality, in public mistrust societies there are clientelist
and family networks in particular, the ones including friends and acquaintances such as the
renowned Soviet blat (Ledenova 1998, 37), the Chinese guanxi (Hertz 1998), the Bulgarian
vrazki, the Serbian veze and the Polish znajomosci (Benovska-Sdbkova 2001, 165—-168) along
with the corruptive cartels. Finally, we also need to add all those highly flexible associations
that are far less centralized than official statements would have us believe and which Italian
legal parlance defines as Mafia-like.

At this point, the anthropologist needs to tackle the reasons underlying mistrust in the
public sphere and the rather precarious legitimacy of political classes, bureaucracy and
the State’s legal apparatus in general. Researching the social logic, better yet, the social
action, in line with Weber’s agnostic tradition, appears to be the most suitable and tenable
approach. Therefore, we definitely must avoid moralistic and ethnocentric stances.

The clientelist, corruptive and Mafia practices in the frame of informality should not
be considered exclusive to public mistrust societies perceived as archaic collectivities
or ones plagued by fatalism or social, cultural and moral backwardness (Banfield 1958;
Lepsius 1965, 321; Tullio-Altan 1986, 57—-60; Haller and Shore 2005, 3—19; Pardo 2004).
This would be yet another ethnocentric theory of the sociocultural deficit of some societies
compared to others, namely Western ones. Societies deemed more advanced have cronyism,
clientelism, corruption and Mafia too, although probably to a lesser extent or maybe just
better concealed because the State is more efficient. Evidence that single Mafia networks are
by now quite successfully operating in Germany and Switzerland substantiates this thesis.

The question of the diffusion as well as the continuity and persistence of informality and
its associated social relationships in public mistrust societies cannot be adequately dealt
with via a culturalist approach, which usually employs an overly static notion of culture
by which the actors are caged in a fixed frame, thus reduced to robots without a choice.
An interpretation based on the pure and simple use of the rational choice paradigm appears
to be highly reductive as well (Giordano 2003, 548-551).

An historical-anthropological approach, instead, reveals quite clearly that the extent
of clientelist, cronyist, corruptive and Mafia-like phenomena in public mistrust societies
is strictly correlated to a permanent discord between State and society (Pardo and Prato
2011). In Weberian terms we could say that there is a split between legality and legitimacy
as shown in the following diagram:

Formal State institutions and agents Informal relationships, coalitions and
social networks

Legal Partially Illegal or semi-legal

Non-Legitimate Legitimate

The roots of this dissonance between State and society and the consequent split between
legality and legitimacy reach deep into a distant history. Yet, contrary to most historians’
modus operandi, history cannot be reduced to a mechanical or automatic sequence of
objective facts. Instead, it must be understood as an interpreted past activated by the actors
themselves in their to-be-interpreted present (Ricoeur 1985, Vol. 3, 314). Thus, we reach the
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question of history as a past that is experienced, either in a direct or mediated way, and then
actualized (Giordano, 2005: 53—57). This concerns what has been defined as the presence
or efficacy of history (Schaff 1976, 129; Ricoeur 1985, Vol. 3, 495). Unlike socio-genetic
narratives, the historical-anthropological view does not deal as much with the sociologically
relevant roots of informality and its manifestations in the social practices of public mistrust
societies, but rather with the social construction of continuity by which informal activities
take on and maintain a specific meaning in the minds of members of public mistrust societies.

According to the historical-anthropological view, this persistence, despite inevitable socio-
structural changes, springs from the tight and permanent interaction between the collective
spaces of experience, in the sense of interpreted past, and the horizons of expectation,
regarded, instead, in the present as an imagined future (thus to be interpreted) (Koselleck
1979, 349-359).

Informality as a suitable principle of social organization (along with its above-mentioned
social practices) is strictly linked to the dreadful experiences that members of a given
society have continuously had with the State, both in a recent and distant past. Obviously,
these negatives spaces of experience, which have a marked influence on the actors and on
the formation of their horizons of expectation, do not reproduce themselves automatically
by tradition, i.e., simply because they are handed down from one generation to the next.
These spaces of experience must be constantly confirmed in the present. Traditions as well
as mentalities are extremely moldable phenomena whose plausibility and effectiveness
must be permanently verified and confirmed. In accordance with the members’ perception
of these experiences, the corresponding systems of representations and behavioral models
will be strengthened, modified, or discarded.

As already mentioned, the reproduction of negative spaces of experience in public mistrust
societies, such as the one in the Mezzogiorno or those of Eastern Europe, goes hand in hand
with the constant failing of the State and of civil society’s institutions. Yet, such a public
inability to carry out one’s duties is not only an objective fact that can be observed from
the outside, but, far more important, is also shared within and consequently built as such
by the citizens themselves. Thus, for the actors affected by the permanent disaster of public
powers and civil society’s institutions, the persistence, resurgence and expansion of informal
behavioral models is simply the outcome of a contextual rational choice. Paraphrasing
Pizzorno, in fact, members of public mistrust societies in the Mediterranean and South
East-European areas resort to informality with good reason since nobody is foolish to the

point of doing things that serve no purpose or that could be damaging (Pizzorno 1976, 243).

CONCLUSIONS

[ would like to close with the following five points:

. By distinguishing between two types of power, i.e., power sensu strictu and domi-
nation, Max Weber shows that the former is sociologically amorphous, therefore
arbitrary and ephemeral, whereas the latter is much more stable since it is rooted
in the belief of the dominated in their dominator’s legitimacy.

e Dominators must perforce stage their own legitimacy via theatocratic strategies.
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Hence, there is a constant social production of legitimacy by means of public
performances. Domination, therefore, is never based on physical violence alone.

J Distinguishing between legitimacy and legitimation is both useful and necessary.
The former has ascriptive and relational characteristics, whereas the latter has
essentially formal and systemic ones independent of the subalterns’ recognition.

e Legitimacy implies a relationship of trust between dominators and subalterns,
where trust refers to a subjective likelihood or reasonable expectation but never
to the certainty of not being deceived.

e From an ethnographic point of view, the anthropologist often deals with socie-
ties showing a form of legal domination that can rely on legitimation but not
on legitimacy owing to a lack of trust in anything public. Consequently,
there is a separation between legality and legitimacy by which single individuals
feel justified in resorting to informal networks to overcome this deficit. However,
the anthropologist must not commit the mistake common to many political scien-
tists of regarding these societies as backward ones. The informalization of society
ought to be interpreted, instead, as a sum of rational strategies based on past
spaces of experience activated in the present horizon of expectations. We need to
tress that this is not a case of historical determinism, but rather of an intentional
and properly thought-out choice.
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ABSTRACT:

It becomes almost a commonsense truth in social sciences and humanities that the scholar should not only get
out of his/her “ivory tower” but also to participate in an activist way in the world of his “informant”. The text
critically examines the achievements and research directives of activist anthropology. I’'m trying to show that
anthropological projects that base on the so called “participation” are far from the epistemological rupture,
that is fundamental to the freedom of scientific thinking, the freedom that can lead sometimes to the genera-
tion of opposite knowledge to common sense, while participatory projects leads rather toward confirmation of
the common sense. In the article I’'m trying to show that the researcher who is negotiating the content of his
knowledge, which is to be a representation of informant’s knowledge, with the informant, becomes a hostage
of the unwritten agreement, which he imposed by himself, assuming that what is good from the moral stand
defined by a researcher, is also good for informant, and is good at all.
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In the mid-1990s, George Marcus indicated the need to rethink the contemporary, single-sited
strategy for ethnographic research, and proposed what he referred to as multi-sited research,
an approach based on Marcus’s own definition of complicity (Marcus 1995). He Christian
Giordano gives the following reasons why other, similar terms that denote a certain aspect
of fieldwork related to the researcher-researched relationship have become inadequate
(referring to previous proposals by Clifford Geertz, Renato Rosaldo and James Clifford):

1. Rapport, denoting the necessary level of acquaintance with the researched
that allows researchers to obtain valuable field data (the value of which is determined
by the outside, i.e. the researcher’s professional culture, in relation to the inside,
i.e. the perspective of the researched), even though it still symbolises the ideal
research conditions, is an inadequate term because:
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a. The context of conducting research and the context of culture have changed.
Today’s culture is riddled with inconsistencies and interrelationships between
different localities. Efficient research does not require sophisticated rapport
(enabled only by single-sited research) to permeate/access/cross/enter local
knowledge (in a single-sited manner, as all that is local is situated “here”);

b. The term solidifies the colonialist and neocolonialist division between the active
researcher and the passive researched. Under multi-sited research conditions,
this division is an externally maintained fiction, as authority relations may actually
be much more complex. Consequently, situating the anthropologist within these
relations does not necessarily benefit the building of asymmetrical relationships;

2. Not all elements of the semantic field of the term complicity can be used to describe
the sense Marcus attributes to them, because even if we take into account causes that
are external to the local culture (i.e., if complicity is not limited to the researcher-
researched relationship) — in other words, if the external context is embedded
“inside the area of research” — we may still find our understanding of the inside too
conventional. In Marcus’ opinion, this happened to Renato Rosaldo, who situated
fieldwork “inside another form of life.” It is the figure of “the area of research” that
should change;

3. Dialogue, accordingly, is also an inadequate term, as it refers to Utopian “collabora-
tion” (cooperation in the dialogue), because even though it rhetorically frees fieldwork
from an instrumentalised approach to the researched, multivocality still exists in some
particular, enclosed “object of study”, i.e. a clear, different lifestyle (Marcus 1997).

Marcus inscribes the notion of collaboration with an extremely mysterious similarity
of experiences of the “third,” an external motivating force that shapes the lives of the
researcher and the researched:

What ethnographers in this changed mise-en-scene want from subjects is not so much local

knowledge as an articulation of the forms of anxiety that are generated by the awareness

of being affected by what is elsewhere without knowing what the particular connections

to that elsewhere might be. The ethnographer on the scene in this sense makes that el-
sewhere present. [...] This version of complicity tries to get at a form of local knowledge

that is about the kind of difference that is not accessible by working out internal cultural

logics. It is about difference that arises from the anxieties of knowing that one is somehow

tied into what is happening elsewhere, but, as noted, without those connections being clear

or precisely articulated through available internal cultural models. In effect, subjects are

participating in discourses that are thoroughly localized but that are not their own. [...]

This uncertainty creates anxiety, wonder, and insecurity, in different registers, both in

the ethnographer and in her subjects. This recognition of a common predicament is the

primary motivation for thinking about the changed conception of fieldwork relationships

in terms of complicity. It would be possible to understand our emphasis on the figure

of complicity as the achievement of a different kind of rapport, but it would be a mistake

to identify it with the precise construction of that figure in the traditional mode. The in-
vestment in the figure of complicity rests on highlighting this contemporary external de-
termination of local discourses, marked and set off by the fieldworker“s presence but free

of the figures of rapport and collaboration that have traditionally characterized fieldwork.
Free of these, complicity between an ethnographer whose outsideness is always prominent
and a subject who is sensitive to the outside helps to materialize other dimensions that the

dialogue of traditional fieldwork, conceived as taking place inside rapport, cannot get at as

well. (Marcus 1997, 97-98)
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When facing this “external third”, the researcher and the researched are on par with each
other. They are equally uncertain, and they both negotiate relations with the third in their
own “local” manner. The researcher and the researched enter an “agreement” with the third,
thus creating a bond that this time places them both in a situation of “complicity” against
the third. Their worlds may differ dramatically, but against the “underground discourse”,
a term he quotes after Douglas Holmes to denote “the third”, the researcher and the
researched create a community. Consequently, a thread of cognitive kinship is formed that
results in a “fair” relationship, i.e. honest partnership (Marcus 1997, 103). The researches
becomes a “partner” or an “actor” fully engaged in analysis (Holmes and Marcus 2005, 1104).

A question comes to mind at this point: What is the desired product of such a morally
pristine interaction? By referring to Holmes, whose research involves talks with far-right
politicians during which he attempts not to exoticise his interlocutors by incorporating
them into an apparently obvious frame, the author clearly suggests that the desired product
are meeting points between different imaginings of the third, just as in Holmes’s research.

The product, at least according to Marcus’s declarations, does not constitute scientific
knowledge about common knowledge. Rather, quite understandably, it constitutes the
“unknown”, i.e. loosely defined “internarratives” or “interconnected discourses” (Holmes
and Marcus 2005, 1105), even though we actually obtain a conventional product resembling
a press article wherein the author openly declares the will to create entities for ideological
purposes (Holmes and Marcus 2005, 1108), does not avoid mixing their own interpretation
with the interpretation of the researched and attempts to guess what their informer thinks
and “instinctively feels”. Thus, contrary to Marcus’s intentions, the informed is exoticised,
and the entire enterprise becomes shrouded in complete mystery:

[...] the collaborative space encompassed by integralism created a dynamic purview from
which we can view integration in terms of its manifold contradictions, revealing not merely
its institutional manifestations but also its profoundly human character - the ways in which
it has come to align consciousness and mediate intimacy. For us, this is the essence of

a multisited mise-en-scene, a staging that can reveal the interplay between metatheoretical
issues and the intricacies of human experience. (Holmes and Marcus 2005, 1104)

Perhaps it is worth adding that Marcus uses reductio ad essentiam when collectively
addresses the “conventional ethnography” and “traditional fieldwork” (including the
aforementioned “conventional” attempts to tackle the complex conditions of fieldwork).
The diversity and complexity of researchers’ attitudes are treated as unimportant; empirical
complexity is excluded because the proposed solution favours whatever is pertinent in terms
of the argument the author wishes to present, rather than the actual state of affairs (Marcus
2008). In other words, Marcus creates a founding myth by killing a fictional “character”.
This is accompanied by a rhetoric of challenge, i.e. a rhetoric of the complexity of the enter-
prise and a rhetoric of “metamorphosis,” of modernising change (Holmes and Marcus 2005),
and of the radicalism of the entire project. It is a truly awe-inspiring experience to read about
“the most radical thesis” that “spontaneously created para-ethnographies are built into
the structure of contemporary and give form and content to continuously unfolding skein
of experience” (Holmes and Marcus 2005, 1110). The entire project, promoted by Marcus
in numerous venues, is riddled with ambiguous, very general statements that form the basis
for the entire explanation. His “ethnography of complicity” resembles a parable more than
it resembles a scientific proposal. As a parable, its task is to express simple moral “truth”:
that the only good researcher is one that strives to equalise the contribution of the researcher
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and the researched during the course of investigation; such a researcher can thus be called
a “collaborating researcher”. As any formula reflecting a certain scope of common know-
ledge, this one is also unclear and does not cover all cases (it can be used to determine many
cases, but not all of them). This renders any attempt at making the formula more explicit
pointless. Unsurprisingly, Marcus’ publications lack any such attempts. On the other hand,
the project does involve a tangible will to imbue complicity with scientific prestige. Complicity,
however, does not fall under scientific consideration, as despite referring to a supposed
democratisation of research procedure and analysis, it actually constitutes an attempt to
mix the structure of knowledge of the researcher and the researched according to vaguely
defined rules, and for an obscure purpose. Not only does this stall our understanding of
the Other, and through the Other, Ourselves, it actually makes understanding impossible.

Sol Tax’s Action Anthropology Project initiated in the 1940s addressed complicity in
a different manner. Unfortunately, the project also resulted in failure. Tax’s project aimed
to give Native Americans freedom to introduce changes they wanted and which seemed
beneficial for them. Tax’s team wished to break the vicious cycle of impossibilities: The effect
of inevitable modernisation on the local community and the actual changes that need
to occur on the one hand, and preserving Native American identity and system of values
on the other. The team also assumed that permanent financial aid for education and health
on the part of the federal government would be a necessary condition for the successful-
ness of the project. Consequently, they tried to interest politicians with the idea of a new
financial agreement that would guarantee support for schools and medical centres and,
at the same time, would allow Native Americans to make their own decisions concerning
their education and treatment in order to finally show that they are able to manage their
own affairs (cf. Tax 2010, 21).

Under Tax’s project, anthropologists in theory follow aims formulated by the local commu-
nity. However, the role anthropologists are to play in the community-led project of changes
is unclear: are they supposed to “give” the freedom to introduce changes as protectors
of the right of the local community to make decisions or as the active factors of change
themselves? The latter type of activity proved to be more popular than the former in Tax’s
as well as other projects. As a result, anthropology in action became action in the name of
anthropology (or values connected with it), undertaken for the sake of cultural change.
Ultimately, Tax’s project resembles what is referred to as intervention studies, which are
saliently orientated towards social change.

Action research aims to solve pertinent problems in a given context through democratic
inquiry in which professional researches collaborate with local stakeholders to seek and
enact solutions to problems of major importance to the stakeholders. We refer to this
as cogenerative inquiry because it is built on professional researcher-stakeholder colla-
boration and aims to solve real-life problems in context. Cogenerative inquiry processes
involve trained professional researchers and knowledgeable local stakeholders who work
together to define the problems to be addressed, to gather and organize relevant knowledge
and data, to analyze the resulting information, and to design social change interventions.
The relationship between the professional researcher and the local stakeholders is based
on bringing the diverse bases of their knowledge and their distinctive social locations to bear
on a problem collaboratively. The professional researcher often brings knowledge of other
relevant cases and of relevant research methods, and he or she often has experience in or-
ganizing research processes. The insiders have extensive and long-term knowledge of the
problems at hand and the contexts in which they occur, as well as knowledge about how and
from whom to get additional information. They also contribute urgency and focus to the
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process, because it centers on problems they are eager to solve. Together, these partners
create a powerful research team. (Greenwood and Levin 2005, 54)

The interventional character of the researchers’ action is, as stated by the researchers
themselves, a way to democratise knowledge, and expanding the fields of cooperation
between the researcher and the researched is supposed to benefit this expansion (cf. Miller
and Crabtree 2005, 615). However, projects based on increasingly close “cooperation” suffer
from the same problem as Sol Tax’s actions of involving only superficial democratisation.
Superficial democratisation is also the result of formulating the research aim, which was
supposed to make this type of investigation similar to the anthropology of dialogism and,
at the same time, refute the accusation that the research aim is formulated by external
institutions. The most well-known example of a project of this type is Luke Lassiter’s
collaborative ethnography.

Lassiter claims that for anthropology to acquire a significant position within the public
debate, it should be introduced into social change projects in a manner that would allow
it to fully collaborate with the objects of change. He also claims that the researcher-research
relationship involves asymmetry that may be considered a violation of the reciprocity rule.
Lassiter agrees with Robert Borofsky that we are indebted to those who we research (they
themselves and the culture they allow us to investigate constitute a gift for us). We should
repay this debt by means of our support for matters important for the researched. Furthermore,
Lassiter provides a detailed list of areas that should be supported through collaboration with
the researched: “From human rights to violence, from the trafficking of body parts to the
illegal drug trade, from problem-solving to policy making, from the global to the local and
back again” (Lassiter 2005b, 83). Lassiter moves on to state, without giving any extensive
explanation that the reach of this kind of collaboration not only does not endanger “strict
scientific viability,” it fosters it in terms of the addressed subjects and the joint creation
of an ethnographic text (during writing). One may agree that Lassiter expounds the public
influence of this kind of an anthropology project well: “Collaborative ethnography, as one
of many academic/applied approaches, offers us a powerful way to engage the public with
anthropology one field project, one ethnographic text at a time” (Lassiter 2005b, 84-85).
This will predominantly interest those we engage in the project. The question is, however,
what type of influence is it? It is easy to make good “subject for thought” out of the informer
by generalizing them, a subject that we will later use during a particular study according to
the theoretical opinion about the informer we arrive at. The problem, however, lies in the fact
that this opinion may be incorrect. We are unable to decide prior to an investigation what
character the type of relationship we enter is going to have, as we do not know whether the
informer is able and willing to meet a researcher and whether they perceive the meeting and
the developing relationship in the same manner as we do. Dialogue cannot simply be taken
for granted, it may only occur on its own. Jean-Claude Kaufmann addresses the potential
deep relationship with the researched much more subtly:

From the informer’s perspective, the ideal researcher is a remarkable person. The resear-
cher should be someone unfamiliar and anonymous, someone we can share anything with
because we are never going to see them again; someone who is obviously not going to play
any role in the realm of contacts maintained by the informer. At the same time, the researcher
should become someone close to the informer during the interview, someone who seems
to be or actually is extremely familiar; someone we can share everything with because they
have become our friend. The deepest confessions come from a successful combination of
these two opposite expectations. Anonymity is the foundation here. The informer should
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absolutely be guaranteed anonymity, just as a physician guarantees discretion. This is why,
for instance, I do not agree for a second meeting with the informers after the interview
to discuss results, etc., even though it could obviously be a fascinating experience. Once
the interview is finished, the informer should feel completely free. In contrast, during the
interview, the informer expects the researcher to leave their ivory tower, reject the cold role
of someone only concerned with asking questions and show themselves to be a human being
with human opinions and feelings. Bashfully yet systematically, the interviewees attempt
to bring the researcher out of the ivory tower. For instance, after expressing an opinion,
they may ask, “Don’t you agree?’ It often happens that the interviewer, uncomfortable
with this rhetorical figure, mumbles agreement in such a soft and unclear manner that
the interviewee understands it to mean that the interviewer either disagrees with them
or does not want to tell them what they think. After several fruitless attempts, the infor-
mer focuses on ready answers and refuses to become engaged. (translated from Polish;
Kaufmann 2010, 82-83)

Lassiter’s strategy is practically the opposite of this one. He claims that ethnolog-
ical knowledge should be negotiated with the informer. That is to say, the researcher,
in the name of expectations and predictions completely external to what the informer regards
as the communication process, in other words, ignoring the informer’s microcosm in the
name of the researcher’s own plan, pulls the informer into their game for an unspecified
amount of time. There is nothing at the end of this informer engagement plan. This comes
as no surprise, as the informer has no means of knowing what such interaction is leading
to, and the notion of shared knowledge (what does the term even mean?) is an unsupported
dream that the researcher and the informer do not necessarily both work towards. Interest-
ingly, when Lassiter comes close to presenting his opinion, he provides a short description
of Kevin Dwyer’s dialogic anthropology (Dwyer and Muhammad 1987; Lassiter 2005a,
67). Lassiter finds it useful to quote the important fragments, but draws from them only
what does not endanger his own concept. In Moroccan Dialogues, Kevin Dwyer writes:

“The anthropologist who encounters people from other societies is not merely observing
them or attempting to record their behavior,” wrote Dwyer; “both he and the people he
confronts, and the societal interests that each represents, are engaging each other crea-
tively, producing the new phenomenon of Self and Other becoming interdependent, of Self
and Other sometimes challenging, sometimes accommodating one another” (quoted after:
Lassiter 2005b, 92). In his commentary to this and other quotes from Dwyer, Lassiter notes
that dialogic ethnography called for detailed analysis of the intercultural understanding
of and respect to real challenges faced by researchers when they strive to re-forge experi-
ence into text (Lassiter 2005a,: 67). It is astonishing that Lassiter completely disregarded
this call and did not analyse intercultural understanding. Had he not done so, he would
have realised that communication, especially intercultural communication, involves an
extremely complex play of expectations and predictions based on deep cultural experience.
Engaging anyone in anything is impossible without taking into account this call. As a result,
we cannot call “joint writing” an investigation. Rather, it is at best a type of hegemonic
practice whereby the subject becomes objectified and manipulated for the researcher’s
own needs and aims. In my opinion, Lassiter’s intentions were much different; the result,
however, could have been better.

Sol Tax’s team encountered a similar problem. As later interpretations of what actually
occurred during the Fox Project have shown, Tax’s team had great difficulties remaining
within the Action Anthropology frame. Douglas E. Foley (2010,: 289) proposes that the
failure resulted from an overly idealistic (Utopian) approach to Meskwaki Native Americans
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and the fact that the team assumed the role of spokespersons for the community without
full awareness of how this would affect the locals (i.e. that taking one side would exacerbate
the existing differences), created and initiated projects and programmes and coordinated
them throughout their entire course (i.e. the team appropriated activity for themselves)
and suggested cultural and historical topics without prior comprehensive analysis of what the
community actually found important. “Circulating between and engaging in informal chats
with those who have become a group of ‘professional informers’” (translated from Polish;
Foley 2010, 289) constitutes a very feeble base for even the most superficial observations
and interpretations. In the end, the Fox Project ended in the “ideals” of applied anthropology
becoming implemented, i.e. a type of social engineering whereby the anthropologists func-
tions as a therapist, and their “clinical” actions (Sol Tax called his manner of conducting
investigation clinical science, in contrast to “pure science,” which is inapplicable in social
practice) are supposed to ultimately “heal” the organisational and psychological dysfunc-
tions of its “patients,” i.e. the researched community (Foley 2010, 291).

Action anthropologists were certain that they know what ails the Meskwaki and white
communities. They pictured themselves as easing the psychological and organisational
pain caused by violent cultural change. Just as Keynesian economists oversaw the “soft
landing’ of the unavoidable recession, action anthropologist were convinced that they are
overseeing the “soft cultural landing’ in the unavoidable acculturation processes. (translated
from Polish; Foley 2010, 291)

George Marcus’s and Luke Lassiter’s projects lack epistemological detachment, crucial
for the scientific freedom of thought. This detachment may lead to the creation of social
knowledge that contradicts common sense. On the other hand, their projects include
a particular acknowledgement of the obviousness of common thinking; “particular” because,
even though this manner of thinking may agree with what scientific investigation reveals,
collaborative ethnography does not account for the possibility of escaping non-knowledge.
[ use the term non-knowledge to denote an artificial creation that constitutes neither
the informer’s knowledge nor the model of knowledge (in other words, the image of the world
and the model of categorization) averaged between the members of a given community nor
any other form of the researcher’s knowledge, but a set of opinions about something that
does not even exist (a lack of reference) outside the “instance of speech”, i.e. something
that, rather than existing within a natural situation (which could serve as a starting point
for an understanding), exists in a completely artificial situation. The “correct” unfolding
of this artificial situation is guaranteed only by the researcher’s ethical project, and the rules
and dynamics of conversation are treated as natural because the researcher assumes that
it is enough to “somehow” erase the difference between them and the researched to stop
having to account for the artificial situation. The researcher negotiates with the informer
the content of the researcher’s knowledge that is to represent the informer’s knowledge.
Thus, the researcher becomes hostage to the very agreement they imposed, assuming that
whatever is good from the researcher’s moral standpoint is good not only for the informer,
but also good in general.
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Identities, failed identities,
and social ontologies

ROBERT ). THORNTON

ABSTRACT:

The notion of “identity” is fundamental to the social sciences. Contra the Durkheimian idea of “socialisation”
in which “society” creates persons and social roles, I argue that “identity” is simply entailed by the ontol-
ogy of “society” itself. I claim further that not all social forms create “identity” in the canonical sociological
sense, and that “identity” is not a useful category of analysis for these social forms, including the market,
social networks, and populations. These constitute distinct social ontologies in which “identity” does not
exist or is excluded by definition. But even within the social ontology of “society”, it is possible to have failed
identities, non-identities, or “spoiled” identities. Thus, the “failure” of identity that I address here is twofold:
apparent identities that effectively fail to exist in certain social ontologies, and social identities that fail to be
effective or to exist at all even under social ontologies in which they do exist. Examples are drawn especially
from South African politics and culture, but the conceptual scope is global.
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IDENTITY AND SOCIAL ONTOLOGIES

The notion of “identity” is one of the fundamental terms in contemporary theory in the
social sciences. It is also a fundamental issue in most of contemporary politics and violent
conflict in the world today, at the local level — any locality anywhere — and internationally.
We assume that identity is something like a “natural” category — an a priori, or some-
thing sui generis — that we both assume and have to explain. In so far as we accept the
ontological status of states and groups of any kind — ethnic, religious, gendered, sexual,
racial, occupational, etc. — as primary objects of analysis in the social sciences, we must
accept the notion of identity as that which characterises the membership of any person in
such a group or category. The idea that all human being have, at least, personhood, and,
more than this, that they are fully equal as “human” with rights and duties, derives largely
from the Enlightenment. The notion of “society” and “group” as essential “containers”
of such persons comes somewhat later in the history of social science philosophy. But by now
it is clear that we have assumed that “society” exists in more or less the same terms by which
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it was defined during the emergence of this analytic category in the nineteenth century.
“Society” replaced god or gods as the ultimate reality — that is the final cause and the primary
ontological ground for there being anything (social) at all. It began to do the work of the
theological god-entity, especially in the form of the Platonic “demiurge”. The dnutovpyog
(demiurge) is an energy or active force (ourgos) of the people (6nut, demos) that exists —
that is, has ontological reality status — and that has causal efficacy. Persons have what we
call “identity” with reference to these groups as members of society.

However, I will claim here that not all social forms create “identity” in the canonical
sociological sense, and that “identity” is not a useful category of analysis for these social
forms. Further, even within the social ontology of “society”, it is possible to have failed iden-
tities, non-identities, or “spoiled” identities. Thus, the “failure” of identity that I address
here is twofold: apparent identities that effectively fail to exist in certain social ontologies,
and social identities that fail to be effective or to exist at all even under social ontologies
in which they do exist.

Some of this is obvious, but [ will argue that we can routinely use other concepts —
and ascribe ontological status to them at least for analytical purposes — for which the concept
of identity makes no sense. For instance, markets, networks, and populations cannot
be “containers” for persons who are said to have an “identity”, or that the kind of identity
persons have with respect to markets, networks and populations is of a different sort.

)

Specifically actors can be ascribed a functional identity in markets, but do not “have’
an identity as persons since each actor is theoretically exchangeable — as is money and
goods — in the context of market exchanges. This is also true of what we call “networks”,
that is sets of person-to-person (or actor-to-actor) relations that form, in the mind’s eye,
a network, something like a fishing net, or like the “reticulation” of root systems, electrical
networks and circuits, and so on. Many kinds of networks are possible, but the visualization
of them as networks is something that only takes place in the imagination. For the actor
in the network, only the immediate relation with a next-in-sequence actor is all that is known
of the network. The actor or “node” in the “network” never sees the whole network, nor does
the analyst. Network memberships cannot be counted in principle because (a) a person
(node) may have many or only one relation (link or “edge”) with another/others, including
him/herself (b) but never knows who his contacts are linked to as the network expands,
and (c) because the network is dynamic with links formed and broken over any arbitrary time
span. This is also true of populations, but population have the specific property of treating
all elements as identical, and therefore lacking identity by definition.

Each of these types of social formation has a different ontological status, especially
with respect to the parts that may be said to compose it, and which in turn they define
or bring into “reality”. These are society (according to the canonical definitions), networks,
markets and populations, and possibly other specialised concepts of how we as humans
manage our relations with one another.

Thus, the theoretical concept of “society” is defined with respect to “identities” that
compose it, and in terms of which these identities can be said to exist. Accordingly,
Durkheim’s notion of “socialization” (and for that matter Foucault’s teachings about
“becoming subject to discourse”) is simply circular: society does not so much “socialise”
(non-social) beings into social “roles”, but rather that the social identity is logically
entailed by the concept of society itself, and vice versa.
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In the case of networks, markets, and populations, a personal identity is not defined,
or can only be defined in such a way that it is incommensurable with the standard under-
standing of the social identity. This should be understood as a different social ontology
in which different kinds of entities exist. In contemporary social science, we tend to assume
that networks, markets, and populations are somehow sub-categories of “society” rather
than separate ontological visions of how social relations work. By “social relations” I mean
here any type of interactions humans may have with each other, but also any type of rela-
tion that they are imagined to have with each other in terms of some social ontology.
Actors in a network never see the network, and rarely have any overall concept of it as such.
Such a concept is irrelevant to being an actor in a network. Thus, an identity is irrelevant
in a way that cannot be the case for, say, ethnic membership.

“HAVING” IDENTITY

The idea that each person has an identity as some essential property of his or her being
implies directly an ontology of identity: it is something that we can “have”, like other property
we might own. Indeed status, beauty, charisma, personality, and so on are all considered
to be something one owns, that has value, and that can be exchanged for other things such
as “social capital”, or even sold, more or less, “as is”.

But more specifically, to have a social identity implies the existence of a person who possesses
such an identity within a social context that is the condition for the existence of any identity.
Any such person has a concept (“identity”) of his or her own being with reference to his
or her social ontology.

The social identity implies a social ontology, that is, the mode of being that we call
“the social”. But I will argue here that the different forms of the social constitute different social
ontologies. Social identities can be — and are — understood and constituted within different
social ontologies such as markets, populations, networks and institutions. Although the
social sciences generally assume that identities are fundamental elements of social being,
and are therefore positive, empirical entities, identity must be defined differently within
different social ontologies. For instance, the identity of participants in randomised controlled
trials (medical population-based experimental method) is necessarily — that is ethically
— without personal identity. There are also “failed identities” and frustrated identities,
and identities that are not always possible to define with respect to four fundamental
social ontologies. These include criminal identities, secret actors in corrupt, nepotistic,
kleptocratic or criminal networks. It is often not possible to assign specific identities
to economic actors in markets since it is the prices and commodities rather than the human
transactors that are important, and that are recorded. This paper offers a critique of the
notion that identities are always possible, and positive, and/or necessarily successful;
and argues that some identities to which some people might aspire, or that they imagine
for themselves, are impossible in practice. These are “failed identities” or frustrated iden-
tities. Negative identities, and negation of identity is also possible. Identity, then, depends
on assumptions about social ontologies, and is sometimes “undefined”, impossible, negated,
or frustrated.

The concept of identity in contemporary social science is invariably a positive concept.
It is “positive” in the sense of Positivism, that is, it exists and can be named, measured,
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categorised, analysed, aggregated, and otherwise understood as either created by society,
as self-existing, primordial, constructed or “imagined”, but nevertheless brought into being
as the result of concrete observable social process. In this sense, the social identity can
only exist if it is “efficacious” that is, if it “works”, creates positive value. In other words,
identities are positive, not negative, not zero (except in the Durkheimian case of anomie).

In this sense, the notion of identity has a similar status to that of medicine and tech-
nology. A failed identity is not an identity just as a failed technology, or failed medicine,
is not technology or medicine, as Marilyn Strathern once remarked.

Medicine, like technology, is only recognized in being efficacious (failed medicine is no
such thing, i.e., is not medicine). It works if it achieves results. And those results will
of course vary as widely as the subject of treatment. (Strathern 2004, 6)

Identity is treated as if it were always a good thing, even though it can be “misused”,
that is, directed towards nefarious or murderous political ends. But what of identities
that don’t or can’t exist, or that are indeterminate, confused or otherwise compromised?
These can’t be politically deployed, but they present problems for the anthropologists or
sociologist who thinks in terms of identities and those (theoretical) objects to which iden-
tities refer.

Speaking for myself, now, I have what I will call an “uncertain identity complex”.
Call it a global identity. Perhaps I am just a cosmopolitan. Or belong to a “third culture”.
I look in wonder at people who come from a (single) place: in short people who have what
might be called “identity”. By contrast, | have an itinerary, a travel log, rather than a place.
There are many people like me, and often those are just the people who like to theorise about
(other) people”s identity.

Some years ago [ was helping my daughter with a school assignment. The teacher had
asked the children to count up the number of discrete places that they had lived. Her score
was 4 or 5 on only two continents. At that time, at the age of 40, I discovered that I had
lived in 43 places, on three continents, five countries and seven American states from
Hawai’i to New Jersey.

My parents travelled, and so had I. We were effectively nomadic. My father’s parents
had come from Appalachia, from one of the poorest counties in the US, descended
from Cherokee (Tsulagi, Native American) and Celtic ancestry. My mother’s father was
an immigrant from Britain who insisted on his Cornish identity. The Cornish, or Kernow,
are a small Celtic people whose language died out in the 18th century. It was years before
I learned that Cornwall was not an independent country. (In fact, it has only just recently
been recognised by the British government as a valid “national minority group” of Great
Britain, that allows it to be protected under the European framework convention for the
protection of national minorities). My mother’s mother came from American pioneer
stock whose earliest ancestors had been among the first Europeans to live in America.
As deeply American, then, as it is possible to be, my parents moved first to India,
and then to Uganda, among other places where I grew up “local”. We never lived among
expatriates in these countries, but “went local”. My brother and sister and I went to Indian
schools in India, and Ugandan schools in Uganda. After studying at Makerere University
in Uganda, and then Stanford and Chicago in the US, I made my home in South Africa
thirty-eight years ago. As an immigrant there, [ began the process of becoming African.
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But as a white person in Africa, especially in South Africa, this was already a compro-
mised identity. The identities that I have tried to assume — American, Native American,
Indian, Ugandan, and South African have all been frustrated, or have “failed” in one way
or another. Though compromised, I cannot fully escape them either.

This leads me to identities that are “failed”, compromised, or frustrated. Despite vast
writings about identity, it seems to me that there is still a lack of theory and description
concerning the condition of the “failed identity,” the “frustrated” or “non-" identity.

Now a South African, with my three children, their spouses and four grandchildren
integrated into the South African economy and culture, like all South Africans their
identities are also compromised, changing and multiple. They/we cannot escape this.

But this is also true for people born in South Africa: all of their identities are compro-
mised and uncertain too. Current South African politics is the politics of compromised
identities.

Take the struggle between Helen Zille, the white, female, former leader of the opposition
Democratic Alliance (DA) party. She and the party have led a strong campaign against the
ANC, the “ruling party” currently in government. President Jacob Zuma leads the ANC,
even though his identity (and that of the ANC and the nation) is deeply compromised
by accusations of fraud, racketeering and corruption. He claims to be “100% Zulu”.
Julius Malema, the former leader of the ANC Youth League, and now self-styled “Commander
in Chief” of his own party, the Economic Freedom Fighters (EFF) now vociferously opposes
the ANC in Parliament. Early in 2015 he and his party were forcibly ejected from Parliament
by a unidentified informal “police” action when they insisted on pointing to Jacob Zuma’s
corruption, and his failure to acknowledge it, submit to prosecution, or — as they demand

— to “pay back the money”. Malema accuses his former political opponent, Helen Zille,
of dancing like a monkey, and insists on singing the “struggle song” known as bulal’ibhunu,
or Kill the Boer, that is, Kill the Farmer or the Afrikaner. Both Malema and Zuma accuse
Musi Maimane, the current black African head of the DA of being no more than a “garden
boy” to the “White elites” of the DA. Their political identities cut across and blend racial,
personal, criminal, animal and other types of identities.

Malema went to trial in 2012 for “hate speech” in the special Equity Court that was
originally set up to discipline whites who were suspected of being “racists”. The majority
of cases, however, today are concerned with “hate speech” among all kinds of South Afri-
cans, but especially “hate speech” among other black African alleged perpetrators and
victims of hate speech. Identity is not indemnified against abuse by any others, and all
seem to have some animus against the other. In fact, the rapid rise of stand-up comedy
in South Africa revolves frequently around the ambiguities of identity, and South Africa
soap operas explore the ironies and ambiguities of racial, gender, sexual, local, political
and other identities.

Visiting Malema’s hometown, Zille told a small crowd of DA supporters that:

“we will fight for your rights. .... Julius Malema is ... completely out of touch with his own
people. He spends the night drinking Blue Label whiskey, going to sushi parties, ... but he
has contempt for his voters because he thinks he can just sing a few struggle songs and
mobilise people on race and they’ll keep voting for him.”
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These words are all about compromised and failed identity: Malema’s “own people”
for whom he is alleged to have contempt, his Johnny Walker whiskey and “sushi parties”
pointing to Scottish and Japanese (or White) identities that are perhaps unavailable to
a poorly educated township man. Above all, Zille told Malema that his mobilisation of race
is illegitimate because compromised by the past and bound to fail. Malema returns the
political diatribes in equal measure. This is not any more a racist politics of South Africa,
but it is a politics of race conducted by “White”, “Black”, “Coloured” and other opponents
in South Africa where all identities seem to have failed in the aftermath of Apartheid.
Apartheid, of course, aimed to be the identity engine of a new South Africa in which all
“identities” were to be “natural”, “national”, and beyond cavil. Its failure was more than
a failure of a political order, therefore.

Malema’s hate speech trial was attended by other leaders of the ANC including Winnie
Mandela, a woman whose own “struggle identity” has been deeply compromised by allega-
tions of corruption, accusations of murder and other trials. There is another irony in this.
Although the song in question contains the line “kill the Boer”, and clearly references
an Afrikaner and white male identity as a potential victim, Malema’s supporters insist that
the song today “means no harm”. It is now said to be the unalienable heritage of South
Africa’s struggle for “freedom”, a freedom still compromised by high levels of on-going
lethal violence, in some cases indeed directed against white Afrikaans-speaking farmers.

A case in point is the death of Eugene Terre’blanche (his name modified from the Dutch
surname “ter Blanche”, “White” to a pseudo-French meaning “White earth”), a colourful
advocate for Afrikaans and “White” separate identity. Before his death at the hands of two
young black males, Terre’blanche was the leader of the extreme white nationalist Afrikaner
Weerstand Beweging, AWB that stood for Afrikaner, or “White” hegemony, and looked
nostalgically at the Apartheid past. He had been discovered naked, in his bedroom, bludgeoned
to death by the two men who had admitted to the crime after being quickly apprehended.
Terre’blanche’s death might have been used to prove that Malema’s song, “kill the Boer”
had led to the death of Eugene on his farm. It was not used, however, because it had been
reported that Terre’blanche had been having sex with the two young black males who
had killed him, and that used condoms had been discovered at the scene of the crime.
These allegations were quickly denied but the true identity of the whitest of White racists
was unambiguously compromised.

Zille’s identity is also compromised by the fact of her whiteness, but in a different
way. She is learning to dance better, she says, but is proud of dancing “like a monkey”
in the meantime.

IDENTITY AND THE “COCONUT ANXIETY COMPLEX”

Identities often involve complex ironies and paradoxes. One of these paradoxes is the problem
that many black South Africans face as they confront themselves seemingly changed fore-
ver by the new freedoms of the 1994 constitutional republic. “Black” South Africans are
universally aware of their darker skins — journalists and humourists often say “darkies”
to contrast them with the “whities” — South Africans nevertheless have a wide range
of colours and shades of colour. But as many black African South Africans move into the
middle class, and into former White, Indian, or Coloured neighbourhoods, they feel — and
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are made to feel — that they are “merely” brown on the outside, and “white” on the inside,
like a coconut. This is the “coconut anxiety complex” that afflicts more than a few contem-
porary South Africans. The inverse case exists from white South Africans who identify
strongly as Africans, and as South Africans, but whose identity is compromised by their
skin. What appears to be true or observable on “outside” is contradicted by what also
is held to be a deeper “truth” on the “inside”. But the “internal” African identity is contra-
dicted — even negated — by ontological beliefs about “deep” or “shallow” Africanness.
These identities, then, constitute a kind of ontological irony.

The variety is scarcely possible to describe; it is apparently enough to pretend to divide
it into four “canonical races”: black, white, coloured, and Indian. These are the categories
of Apartheid, but retain their differentiating power in twenty-first century South Africa
due to affirmative action programmes, and their political usefulness. These categories
are augmented by the addition of, for instance, “Chinese” and “African”, among others,
that do not fit into the historical and political-administrative categories even though they
have long been part of South African society. (Nineteenth-century immigrant Chinese are
fully part of South African cultures and historical imagination, although recently arrived
Chinese from Mainland and Taiwan are more problematic. “African” in South Africa refers
to people from the rest of Africa who are not native South African. Always having been
present in South Africa, some have been attacked in periodic and recent so-called xeno-
phobic violence.)

The colour categories present many paradoxes and ironies of identity. Rich and poor,
black and white live close together. Despite apartheid separation, while the majority
of South Africans of different race categories still do not live in close proximity,
the degree of integration or interaction in the workplace and schools, shopping, and enter-
tainmentis very high. It is much higher than one might encounter in the US, or in other
African countries.

Because rich and poor — whether they are black of white — are in daily and often inti-
mate contact with each other, this exacerbates issues of identity. White people recall
times when their livelihoods were once ensured by the state; today, while this is still the
case, many whites people have slid into poverty and envy the rising wealth of the black
middle classes and elites.

THE IRONY OF IDENTITY

Identity, it would seem, is fundamental to the social sciences. Without “identity”,
whom do we write about? Can we write without identity? Isn”t identity the fundamental
quality of what we are: Race, nation, class, tribe, language, gender, age? An identity is the
answer to the question, “what kind of person is this?”

Ironically, identity is not necessarily the answer to the simple question “who is she/
he?” We distinguish in other words between having an identity as a quality of being in
a group or a category, and being an individual, a person. The irony in the question involves
the fundamental distinction between the person as person and the person as part of a larger
social entity. That is, there is a question of the person asbeing, and being in a society.
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The issue of identity is one way of making the connection between what we call “society”,
and the person, the physical entity of the actual human being.

We seem to believe independently of culture difference that persons are persons and that
their personal identity may be clearly distinct from their national identity, their “racial”
or any other social identity.

How do we identify “identity”? How do we know it when we see it ... or do we?
Conventionally, not having an identity is a tragedy similar to death, a social death. People
are often expected to, and do, fight to the death to ensure and to preserve their identity.
But, increasingly in today”s world — and no doubt in the past — many people lack “an identity.”
They did not feel the need to have one as such, that is, they were just people, or even
“the people” — or, their identity had been “lost”, torn from them, or otherwise ruined.

Those with “ruined identity” could be called “stigmatised” according to the sociolo-
gist Erving Goffman (1963). People whose identity have been “ruined” include those with
physical marks of “disgrace” — the criminal, the polluted, the ill or insane — but the term
also refers to the marks of grace that marked the hands and body of the reborn Christ,
and those of his followers who believed deeply enough to manifest lesions on the skin of the
hands, feet and body: the stigmata. Whether and attribute of grace, or disgrace, the notion
of stigma has come to mean to us today the signs or belief concerning a “ruined” identity,
of one “reduced in our minds from a whole and usual person to a tainted, discounted one”
(Goffman 1963, 3). For Goffman what was ruined was the “normal”, whole and usual
identity that “society” had established.

A means of categorising persons and the complement of attributes felt to be ordinary
and natural for members of each of these categories. Social settings establish the categories
of persons likely to be encountered there. The routines of social intercourse in established
settings allow us to deal with anticipated others without special attention or thought.
When a stranger comes into our presence, then, first appearances are likely to enable us to
anticipate his category and attributes, his “social identity” — to use a term that is better
than “social status” because personal attributes such as “honesty” are involved, as well as
structural ones, like “occupation” (Goffman 1963, 2).

We must pay special attention to Goffman’s introduction of the phrase “social identity”
in his book The presentation of self in everyday life (1959). Though not the first use of the
phrase, Goffman”s treatment of the “spoiled” social identity, and his work several years
earlier on how persons present themselves “everyday” as having “natural” or “ordinary”
identities were defining moments in the history of social science theory of “social identity”.
In this passage, above, Goffman was correcting Max Weber, offering for the first time the
concept of “social identity” in place of Weber”s concept of Stdnde, or “status groups”.

Goffman listed “three grossly different types of stigma”: First, what he called “abomi-
nation of the body;” second, he included in the category of “blemishes of the individual
character perceived as weak will ... domineering or unnatural passions, treacherous and
rigid beliefs” the stigma of “mental disorder, ... addiction, alcoholism, homosexuality,
suicide attempts and radical political behaviour” (Goffman 1963, 4). Some of these stigma/
stigmata seem surprising today, especially when the “stigma” of AIDS and HIV infection
in addition to homosexuality have become such causes célébres, re-imagined as positive
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identities associated with political action and self-esteem rather than ruin. Goffman’s
notion of ruined identity, and specifically the idea of stigma as a ruined social identity,
has had entirely unanticipated consequences. It appears that negative identities can
be negated, and turned to positive position of honour and status. Even mental illness,
in this age of pharmacological cures for epilepsy, depression and schizophrenia, among
other mental illnesses, create support groups, foundations, and political action groups.
Neither Weber nor Goffman could have imagined this outcome.

Goffman’s focus on the self, performance of the self, and the potential for failure of the
self in a ruined identity were pivotal moves for American social sciences in which the notion
of identity has, since the middle of the twentieth century at least, attended far more to the
emotional and interior life of the person than to the structural and institutional issues
of European sociology. Goffman is concerned with impressions and “impression manage-
ment”. He speaks of “our minds” as if this were an automatically knowable and shared
knowledge. Such assumptions seem by now out-dated, even antique, for all the value of the
larger concepts that we might wish to inherit.

For Goffman, identity is “normal”: an ordinary part of everyday life. For Max Weber, iden-
tity in all its various forms, was political and economic, and might not have “any objective
foundation” at all (1978:389). What he called “ethnic groups”, for instance, are based in a:

Subjective belief in their common essence because of similarities of physical type or cus-
toms or both ... [and] this belief must be important for the propagation of group forma-
tion; conversely, it does not matter whether or not an objective blood relationship exists.
Ethnic membership ...[is] a presumed identity. (Weber 1978, 389)

Critical to Weber’s concept is not “identity” understood as a subjective state of knowl-
edge or even of moral being as for Goffman, but rather “objective” membership of groups,
especially “status groups”, economic groups and political groups or parties. The status
groups (Stdnde) are, for Weber, “normally groups” (Weber 1978, 932) although “often of
an amorphous kind”. This distinguishes them from “class” and from groups formed specifi-
cally for political action, that is, parties. Their normality is what counts here for Weber,
since they refer to what Weber calls “honour”. Honour for Weber seems to be essentially
what earlier social philosophers like Giambattista Vico and Niccolo Machiavelli called
virtu. Honour, in this sense and according to Weber is “any quality shared by a “plurality”
(Weber 1978, 932) or “within a larger group ... a special social esteem ... by virtue of their
own style of life, particularly the type of vocation, “self styled” ... [or] “hereditary charisma”
(Weber 1978, 306).

Against Weber and Goffman, [ want to suggest that the “normal groups” that naturally
confer identity, or honour and social esteem (according to Weber), are simply one type
of group: natural groups that are understood as being normal, ordinary. As Goffman’s
analysis seems to suggest, Weber’s “social esteem” that defines the group can be spoiled
and disgraced. Does the status group cease to exist when this happens? Does its identity
no longer matter when it is “discounted”? We know now that this is not the case.

Especially today, it is precisely being NOT-“normal”, not-ordinary, or belonging to groups
of low “social esteem”, those stigmatised by a ruined identity, the disgraced as well as those
with grace that are often the most visible and highly touted identities in our twenty-first
century world.
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[t is these anti-identities, spoiled and disgraced, those who have run out of esteem, and the
unnatural groups that are likely to “tweet” on Twitter, to post a blog on Google’s BlogSpot,
or to message on the Wall in Facebook, or to go viral with a video on YouTube. The vocabulary
itself — tweet, blog, go viral, and message (as a verb) is unique to this emerging moment,
and points to new sources of identity, and to new ways for identity to fail, or to be spoiled
and fall from grace and honour — but it also the way up to status, too.

Indeed, could we today even think of defining fundamental social categories in terms
of honour and social esteem, or talk in terms of “spoiled” grace, and disgrace? I think the
ground has shifted, or at least the epistemological grounds have shifted for our under-
standing of what identity might mean.

Does this matter? Are the grounds of identity simply being redefined with new identities
emerging, or is it possible to think now of the dark side of identity, the null identity, the lost
identity, the failed identity?

In our standard sociological imagination, to not have an identity is a failure. For Durkheim,
it was one reason for killing yourself. Being “anomic” — literally without name — was the
essence of personal failure. The anomic is antithetical to society, an anathema, literally
a subject without a predicate, the negation of meaning, and incomplete proposition.

For Durkheim, anomie was “a regular and specific factor in suicide in our modern socie-
ties”. In fact, it constituted the modern form of suicide in the industrial state, in contrast to
egoistic and altruistic suicide. It is the results of “man’s activities lacking regulation and
his consequent suffering ... from society’s insufficient presence in individuals” (Durkheim
1950, 258). Widowhood, divorce, and separation — what Durkheim called “conjugal anomy”
(Durkheim 1950, 273) — are different from the economic condition of anomic suicide in the
first instance, but they share the same immediate cause: “irritation [and] disgust” leading
to “violent recriminations against life in general” (Durkheim 1950, 293). If loss of identity
can lead, according to Emile Durkheim in Le Suicide — one of the most important founda-
tional document of modern sociology — then it must be very important.

In these cases, Durkheim, Weber, and Goffman, the idea of identity is fundamental to the
idea of social science itself. Moreover, identity is always a positive entity, that is, it is a moral
good, and experientially present and verifiable in all cases.

But, can we write ethnographies and sociologies that describe and detail the patterns
of being of nothing but persons? Can we envision something so fundamental as “social
structure” without identity? Is it necessary to have a social identity? If we can find cases
in which identity is less than necessary, or where it does not constitute an “insufficient
presence of society” in un-socialised persons as Durkheim believes, or a subject without
social honour or esteem of the group in Weber’s sense, or even a “ruined identity” in Goff-
man’s words?

THE HISTORY OF IDENTITY

[ will not discuss here the intellectual history of having an identity. [ am not asking what are
the structural conditions for “being an X”, or the consequences of being identified as an X,
whether by the self or by the other. I am not concerned with the discourse of “the Other”,
the notions of self and other.
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Instead, I am concerned here with the conditions under which it is possible to have an
identity and under which it might be possible to have no identity, or something in between.
What are the conditions for failing to have “identity”, and what are the consequences —
both for the person or people whose identity has failed, and for those who try to make sense
of what this might mean?

Clearly identity — or at least the notion of identity — is one of the most fundamental
concepts of the social sciences and history. What did Thucydides write about? Is it not the
peoples of the Peloponnesus, that is, the Hellenes? Could we have had history at all without
Spartans and Athenians, that is, people who knew themselves as such, who identified
as Spartans and Athenians? Through wars over a thirty-year period they protected their
identities and sought to extend and to augment them. Their identities were worth dying for,
killing for, and were the reason beyond reason for seeking to expand, to grow to exert their
“us-ness” against “them”, the other. But what if this had not happened? What if people
refused identity, or if identity failed?

For Thucydides identity is, in fact, a constant problem. Thucydides began his The History
of Peloponnesian War at the outbreak of the wars between Sparta and Athens, fought from
431 BCto404. He began to record this history, he tells us, because he believed “it was going
to be a great war and more worth writing about than any of those which had taken place
in the past” [Para.1]. This was because he judged the two city states to be at the height
of their powers, but also because

the rest of the Hellenic world was committed to one side or the other; ... This was the greatest
disturbance in the history of the Hellenes, affecting also a large part of the non-Hellenic
world, and indeed, I might say, the whole of mankind.

Clearly Thucidides understood the importance of identity in his narrative: he was an Athe-
nian and tells us this in the first sentence. But he is also aware that the identity of the
“Hellenic world” was itself an historical process. “Hellas” he tells us, only came into being
after the Trojan War.

The best evidence for this can be found in Homer, who, though he was born much later
than the time of the Trojan War, nowhere uses the name “Hellenic” for the whole force.
Instead he keeps this name for the followers of Achilles, who came from Phthiotis, and were
in fact the original Hellenes. ... He [Homer] does not even use the term “foreigners”, and this,
in my [Thucidides] opinion is because in his time the Hellenes were not yet known by one
name, and so marked off as something separate from the outside world. [Para. 3]

Thucydides, writing 2400 years before us, seems to have anticipated the discourse of “self”
and “other” that is today so prevalent in social studies of identity. Moreover, he is fully
aware of the role of the media (in this case, his own history, with Homer’s and Herotodus’s)
in creating the “imagined community” of the Hellenic world that we associate so strongly
with Benedict Anderson these days. His endless attention to speech, historical discourse,
memory, and to their dubious pretensions to truth, pre-dates by millennia Michel Foucault’s
work. Here too we find the roots of the claim that that the Peloponnesian war was of sufficient
gravity to affect the “whole of mankind”, and thus to become the foundation of “the idea
that Western History is the foundation of everyone else’s [history]” (Sahlins 2004, 1).

Like history from the time of Thucydides, it is inconceivable that we could have a modern
social science without the notion of identity. Marx could not have imagined history the way
he did without the possibility that the “working classes” might become aware of themselves
like the Spartans and the Athenians and “affecting ... the whole of mankind”. He expected
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“classes” to act for themselves, that is, to have an identity that would make them instruments
of history instead of just its object. Apart from any Hegelian forms of historical process,
without capitalists who knew and understood themselves to be capitalists, and workers
who knew themselves to be and to identify as workers, the engine of history could not run;
indeed it could not have been imagined.

But given the weight that identity carried for Marx, it is perhaps instructive that the
“working class” never did become aware of itself as such, or, if acquiring this identity some-
times by force, to act on it in an appropriately responsible and political way. Historically,
this pivotal identity did not materialise. The “working class” failed to identify itself from
the start. This is because the economy based on a market does not allow such identities
to be imagined. The failure of identity in this case is based on a confusion of categories.

First, identity is a quality that the person bears but is not identical to the person.
[t cannot exist without more than one person. Yet, it is not quantitative either. One is not
more Chinese because there are more and more Chinese (1.3 billion in China alone),
nor does the Chinese identity become clearer or stronger with their numbers, although the
power of such an identity may do so. In other words, it is tied to person and to population,
but is neither personal nor a quality of population. It depends on a primitive sense of number
— one, or many — but is not sensitive to scale. The identity of a Bushman in a band of forty
persons is equal to — no greater, no less — than the identity of any single Chinese person.
The relative size of populations identified as “Bushman” or “Chinese” is irrelevant.

Identity does not seem to depend on the quality or quantity of time. With the new ANC
government in South Africa, for instance, the old provinces — The Cape, the Transvaal,
Natal, The Orange Free State — were dissolved. Nine new provinces were established
in their place. The old flag was retired and a new one introduced. Despite the blood that
had been shed and the apparent intensity of identification with the four old provinces,
all based historically on previously independent states or self-sufficient colonies, all South
Africans (with a negligible tiny resistance) immediately embraced the new provincial
identities and the new national flag. What has appeared to be historically strong and
passionate identities disappeared overnight, scarcely leaving a trace. New provincial
identities — Gauteng, Limpopo, and Mpumalanga, in place of Transvaal, Cape and Natal
— took their place, with passions transferred to the new provinces whose names had
never been heard before in this context. This happened across race, class and other types
of identities. Time, historical depth, was not an issue.

This has implications for the kinds of entities that can have identity that is, to which
the quality of identity can be ascribed. In other words, it implies a social ontology.

SOUTH AFRICAN IDENTITIES

South Africa is the only country in the world with a national anthem that is sung in four
languages, one after the other, with a key change in the middle of the song. This happens
nowhere else in the world, and yet South Africans think nothing of it. Everyone sings other
people’s languages without taking on their identity, and no one has an identity that is fierce
enough to prevent them from speaking, singing or understanding the other’s languages.
But the change of key between the Xhosa and Sotho lyrics and the Afrikaans and English
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lyrics is a musical pointer to the ‘transition” to constitutional universal democracy —
what is called “freedom” these days — and this makes the song indexical of the subtle waves
of difference in South Africa that do not quite make an identity, but at least do not allow
“identity” to destroy other potentials for social meaning and coherence. It might be said
that though South Africans do not have a clear national identity — time has been far too
short for that — what identity as a nation that they do possess is based in their awareness
of identity and its enemies.

The struggles around identity and identities in southern Africa have produced societies
that struggle constantly to define themselves, and are always in state of slow “transition”
to something else. Here racial and tribal identities have been paramount, but as often as not
the identities in play are failed identities. In many ways it has been the irony of identity that
has dominated South African politics, rather than the ¢tragedy of identity politics that it has
seemed.

Apartheid itself was in part an effort rescue the poor white population of the Union of South
Africa from Africanization. In 1949, at the beginning of the National Party government,
South Africa was still a Dominion of the British Crown. The effort backfired. It had the effect
of spoiling the identity of white people in Africa, creating a “stigma” of white oppression
of a black majority. This has had many positive outcomes: there is a large and rapidly growing
black middle class. South Africa has recently joined world politics through its domination
of the African economies south of the Sahara. BRIC, the bloc of “emerging economies”
of Brazil, Russia, India and China now includes South Africa, making BRICS (with and “s”).
[t is apparent on the ground, though not publicly remarked, that the South African economy
is growing much faster than the official numbers indicate. This is because so much of it
is “unobserved”, deriving from the rest of Africa, and from covert economies of all kinds.
It is far more socially integrated than any politician dares admit since formal politics still
attempts to play off a racial identity.

Under Apartheid, white people were encouraged to think of themselves and “European”.
It attempted to make black people think of themselves as African, like Ghanaians and
Tanzanians, while South Africans of Indian origins were supposed to identify with India.
After the release of Mandela, South Africans actually went to Europe, India and the rest
of Africa and found that they were South Africans. Their supposed “original” identities
evaporated; failed.

The South African identity is identity in the ironic mode: there is always more to it than
it might appear, but is never quite what it seems.

Take race for instance. Racial identity has created its opposite, the “non-racial” identity
that is predicated on the negation of another historical identity. Indeed, non-racialism has
been a prominent marker of identity, especially for many who could not fully identify with
any of what I call the “canonical” races of South African legislation. Non-racialism implies
a non-race as a racial identity, and dives deep into the heart of the ironic.

Non-race as racial identity is not simply the negation of racism as anomie is the negation
of identity in Durkheim’s terms. It is a positive political identity predicated on the negation
of the forced identification with “race”. It is the negation of a specific politics of identity
rather than of identity itself. It has been the identity of the South African cosmopolitans that
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has typically included so called “emerging” Black African elites, especially in the church,
government or business.

In some ways this is similar to the cultural condition of the migrant from neighbouring
countries. They have long histories of migration back and forth; they are not immigrants but
bi-national residents, identifying with neither country, but engaging in an economic flow
of people that has characterised the region for centuries. Thus, the periodic “xenophobia”
is a prosaic reaction to the ironic identity of migrants who are simply mobile across bounda-
ries and who are defined by their double non-identity. They cannot identify fully from the
states like Zimbabwe and Mozambique that have forced them to flee, but they cannot shed
that identity either as they fail to acquire South African identities.

IDENTITY AND SOCIAL ONTOLOGIES

Thus, identity exists in relation to institutional ontologies: the state (province, region,
parish/county, locality) language and religion, other social organisations, status groups,
political party/factions, and today, especially, corporate organisations (businesses, NGOs
etc.). In fact, the concept of identity is meaningless without a social ontology that specifies
an identity with respect to some institutional form or canonical group, such as Max Weber’s
“status groups”, or Durkheim’s religious congregations. This amounts to an implicitly
theory of how humans form relationships with each other and how these might (or must)
be visualised theoretically. This is what we call the the Durkheim-Weber concept of ‘the
social’: a limited ontology that specifically does not include the social forms or ontologies
that do not implicitly entail identity, such as

e the market
e the population

e the network
These social forms imply ontologies in which “identity” is not defined or definable.

In markets, only some abstract identities are possible. It is only possible to be an actor
in a market and, theoretically, only a rational actor. For instance, the market for sex is excluded
from standard textbook notions of markets not because it is not a market, but because since
it is held that sexual choices are not “rational”. In other words, it is believed that one cannot
rationally choose to enter the sexual market — that is, the market for sex — in a rational
manner, or with rational motives. Nevertheless, many do in fact enter the market for sex
with sexual motives and make relatively rational choices. A market for sex cannot be contem-
plated, then, not because it is not a market, but because the identities in such a market are
“all too human”. A market actor is a fiction and exchangeable, ultimately for any other,
or any other type of person who can act “rationally” with respect to monetary values.
But sex requires identity of persons. It cannot be a market in the terms by which we define
“market”. It belongs to a different ontological reality, a different worldview.

There can be only functional actors in a market — especially since these are now understood
in mathematical terms — not “identities” as these are normally conceived. A mathematical
term signifying a “rational” actor cannot have gender, or desire, or be named “Bob”.
The producer creates supply with the worker, and the “owner of capital” finances these
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activities. But these identities are functional and exist only in terms of the market ontology.
That is, they only have existence if the market exists, and the market is only ontologi-
cally real if all believe that it is. These are functional identities, not meaningful identities,
and differ significantly from self-indexing, personal identities such as “Czech”, “African”,
“European”, “Catholic”, “Muslim”, “woman”, “homosexual”, and so on. Some of these
identities depend on embodied or bodily markers such as skin colour, circumcision, or type
of sexual act (nowadays assumed to be a physical property of the body, not merely an “act”
of sex), or other physical marker, but all depend on social consensus that these identities
exist, that is, that they are ontologically real.

Population, on the other hand, are specifically defined to exclude personal identity.
The members of a population are just that; nothing more or less. According to ethical social
science methodologies, a population (or “sample”) consists of anonymous persons who
specifically have no identity. This is more than a “failed identity”. The element of a popu-
lation exists only with reference to a statistical method and a “data base’ or register of its
members who are elements or items and necessarily equivalent. The sum of members
of a opulation constitutes a “mass”, as in “the popular masses”. A social ontology that
postulates “class positions” for members of “masses” have meaning only according to their
functional position in a social ontology that postulates economies composed of classes. Such
persons exist, that is, have ontological reality, as undifferentiated elements of sets/popula-
tions: but identity is not defined because it is conceptually meaningless. There are no “great
men” or even persons with identity in Marxian or Foucaultian theory, for instance. These
powerful conceptual frameworks lead to significant category errors. For instance, a mass or
population has “characteristics’ or is defined by its “data”, but it cannot act, and therefore
cannot have “power”. This is the problem with Foucault’s abstract notions of power or “bio-
power” that is diffused through a “population” is a simple misconception of the ontology
of population, or, at best, an unwarranted extension of a metaphor. Such misapprehensions
of the ontological status of social forms is common in many theoretical systems, and is often
responsible for their appeal since they necessarily present conundrums, that is, problems that
cannot be solved but appear to be solvable. These are sociological problems that guarantee
failure, but are especially seductive because they also guarantee open-ended discussions.

Networks are different again. Social networks are open-ended collections of relations,
rather than sets of people who share an identity. In a social network, such as a criminal drug
distribution network, or a “snow-ball” sample in social research, each member of the network
shares only enough knowledge of others to accomplish the function that is at issue such
as purchasing a drug, or being recruited into a study. Local identities are possible with respect
to specific current transaction, but beyond the “network’s horizon” knowledge is extremely
difficult to obtain with a rapidly rising marginal cost of transaction to obtain it beyond the
first or second degree. Thus we may know our “friends” in a network, and perhaps “friends
of friends” (first degree network connections) but it is unlikely that we will know friends
of friends of friends (that is, second degree connections in the network). This is why it is
so effective in criminal, sexual, or spy networks. The attempt to trace persons in networks
is precise the challenge of popular detective novels and TV series from Sherlock Holmes
to The Wire and CSI: Miami. Each element has no identity relative to others in the network,
even though they are all involved — in theory, and from some imaginary point of view —
in the same network. Attempts to trace infection by the HIV virus or Ebola face the same
difficulty.
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Markets, social networks, and populations, therefore, are ontological real to their members
and participants, but are not social forms in which “identity” can exist. A class “identity”
in other words, is always a “failed identity” since its underlying ontology is a social form
in which identities are necessarily functional rather than meaningful or political.

THE SOCIAL ONTOLOGIES

The social ontologies that we construct, according to the social theorists such as J. R.
Searle, Peter Berger, and Thomas Luckman assume the Durkheimian social as “total soci-
al fact”, but lacked a theory of the nature of the realities that they proposed. John Searle,
for instance, remarks that

... the great philosopher-sociologists of the nineteenth and early twentieth century, especially
Weber, Simmel, and Durkheim ... lacked an adequate theory of speech acts, of performatives,
of intentionality, of collection intentionality, of rule-governed behaviour, etc. (Searle 1995, xii)

The “constructivist” ontologies of the social are too limited in scope. We have distin-
guished here at least four separate ontological “types” in social theory. These appear largely
incommensurable since the ontological status of these social forms is never fully developed
or understood:

e Institutions
e Networks
¢ Populations
e Markets

Identities are defined with reference to only one of these, the “institution” as this is conceived
and theorised by our standard (Marxian-Weberian-Durkheimian) social theory. As a member,
citizen, or subject of institutional forms for power, it is reasonable to believe that a person
has an identity. This is also true of primordialist or “religious” identities, but like the state,
these social forms are organised in ways that are either formal institutions, or parallel the
formal institution sufficient closely (for instance, the Muslim umma, “community of the
Islamic faithful”) to make identity meaningful.

This is not the case for an actor in a network, the “organism” in a population, or the func-
tional “rational” actor/transactor in a market. Members, actors, transactors, and organisms
all imply different ontologies of the person who is an element of one of these ontologically
distinct sets of social relations.

The great classic sociologists encountered problems that derived from their inadequate
ontologies. Durkheim’s problem with anomie, for instance, had to do with “not enough
society” in the person, in other words the personal was not sufficiently named (that is
“without name” > /a/ “without” + /nom-/, “name”). The opposite of the anomic is the
nominal, that is, the category that can be named and that therefore has identity. The condi-
tion of anomie is loss of category, the uncategorisable and therefore not identifiable, lacking
an identity. Durkheim’s problem then is a problem of the ontology of the person as either
“named” or “without name” and therefore without existence in the sui generis social fact
that, by definition, constituted reality as “the social”.
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When Durkheim identified two categories of anomie that he called the “conjugal”
and the “modern” , he did so within an ontology that postulated “society” as uniquely
real. He took marriage to be a part of this natural reality, sui generis, as he said. Conjugal
anomie was the loss of the natural state of marriage which he was able to demonstrate
was much more beneficial to men, at the cost of a small loss of freedom of (male) lust.
(He like most of his contemporaries in Europe assumed that lust was primarily male). The loss
of the conjugal was not just the loss of sex and affection — that can be satisfied, in theory and
sometime in practice through promiscuity and the market for sex — but rather the loss of the
category of marriage as a named and formal institutionalisation of love and property in the
household. Marriage creates households, while also giving sexual access and legitimation,
as well as — for the lucky ones — love. But it is the household not marriage per se that distin-
guishes marriage from promiscuity, not the fact of sex or anything else. (This was a frequently
made mistake, as much in the nineteenth century as in our century and the last).

“Modern” anomie for Durkheim, on the other hand, is the loss of category through merging
of the personal with the modern market in which the person — with or without “sufficient”
society inside them — is lost to the specific activity of trade, commodity forms of interaction
and transactions involving pure value. Here only the functionality of the person as trader
or transactor is important. Modern anomie, then, is the loss of categorical identity to the
functionality of the market.

Identity takes on different characteristics, or even none at all, depending on the nature
of the social model that is selected.

A similar argument can be made for “populations” that are composed of masses or aggre-
gates of elements. These elements can be persons in what we call the “human population”,
but they are persons only in a biological sense, that is, they do not and cannot carry social
identity since social identity is not a biological property. In fact, to the extent that we might
consider the elements of the aggregate as having identity, the less they become populations,
and the more they become institutions (families, ethnic groups, or tribes, for instance).
This notion of “the mass” as primary ontological object is what makes the work of the
terrorist, the brutal dictator, or the genocidal “leader” possible. It is the “mass” of people
of some kind or other conceived as “population” that must be eliminated, suppressed
or contained. But the population is also essential to biological methods including what has
been called the gold standard of biomedical research, the randomised controlled trial. This
does not mean that the demagogue intent on genocide is equivalent to the pharmaceutical
global corporation testing its drugs, but only that they are both compelled to think of popu-
lations as aggregates of biological elements, not as collections of persons with identity.
Under this ontological vision, the person with identity does not exist. The “failure” of iden-
tity is essential, definitional.

Markets are involved in transformations and transactions of value, or with things that
are valuable, that carry value (money), or that are treated as if they are valuable for any
[potentially] arbitrary cultural choice. As such, the identity of the transactors takes second
place to the attributes of what they trade or exchange, and the values in terms of which they
do this. A trader may have a name, but this has no function in the market transaction as such.
For instance, computers today carry out many trades, and as such they have no identity;
they merely have a place in a network of computers that is signified by a number (although
this is simply a name signified by a set of numbers). While their nominal network name
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may act in some cases like an identity — called a URL, or IP address — it is merely a place
in a functional space that can be represented mathematically as purely logical functions.

The social network is a set of relations, specifically relations between persons. The relation
is primary, not the person. Thus a “son” or a father is a “relation”. It does not matter that
the son’s name is “Bob” and the father’s name is “Carl”, but only that they stand in relation
to each other as father and son. People of any name, any category, and any institutional role
or position can stand to each other as father and son. Thus Bob might be the father and Carl
the son. They each have identity relative to one another and to the network or ideal concept
of the kin network, but not in general. Thus not all Bobs are fathers, nor sons, nor all sons
named Bob or Carl. It does not matter to the network that we call this “kinship”. The same
is true of any other kind of network whether this is a criminal network, a sexual network,
a secret trade network, or a terrorist network. The identity is in many cases inimical to the
functionality of the network.

The institution — or what I call here an institution more or less as Max Weber defined
it — possesses above all social members with social identity; an institution is identifiable,
and confers identity. The “status” of Weber’s “status groups” is the status of institutional
position while the “social” in Goffman’s “social identity” is like Durkheim’s non-anomic
person who is “full of society.” The institution confers categorical identity and is itself
a category, not a population, market or network. To confuse an institution with the popula-

tion, the market, or the network is to commit a specific kind of category error.

The general relation of these social ontologies can be presented in a table form.

FAILED IDENTITIES

There are failed identities, that is identities that are “tried on” or “tried out” and that do not
achieve the social integration, benefits, spiritual sense of well-being, or cultural sense
of belonging, or access, that was expected. Or that others have achieved with the same identity.

Table 1. Characteristics of Institutions, Networks, Markets, and Populations compared.

Conceptual Grammatical, semantic, Functional, & mathematical
Structure meaningful; function spaces;

Identity randomness concept has randomness is meaningful
Relation no meaning

Value relations as
transformations &

mations & SOCIAL NETWORKS MARKETS
transactions involving
value
Identifiable (and
countable) social INSTITUTIONS POPULATIONS

mass with attributes;
categorisable
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In South Africa, for instance, the “Africa” identity has been particularly problematic
in this regard. The same has been true for the “European”. The “national” identity, and the
Nationalist, as in National(ist) Party, the party of Apartheid, is similarly compromised
by the fact that today, there are scarcely any “nationalist” Afrikaners left, and those that
wish to ascribe to an Afrikaans identity based on language and history, no longer see this
as a “national” identity but rather as an “ethnic” or regional African identity.

In South Africa, for instance, the “Africa” identity has been particularly problem-
atic in this regard. The same has been true for the “European”. The “national” identity,
and the Nationalist, as in National(ist) Party, the party of Apartheid, is similarly compro-
mised by the fact that today, there are scarcely any “nationalist’ Afrikaners left, and those
that wish to ascribe to an Afrikaans identity based on language and history, no longer see
this as a “national” identity but rather as an “ethnic” or regional African identity.

The “Oriental”, Orientalists, and Orientalism — as identities and as political agendas —
have once more been brought into prominence with the failed outcomes of the “Arab Spring”.
Edward Said’s Orientalism (Doring and Stein 2012; Said 1979; Said and Barsamian 2010)
comments on the construction of orientalism by Western powers, but now looks extremely
dated and naive as Muslim extremists such as Da’esh or Al Qaeda create, quite deliberately,
an “oriental’ identity and an Orientalism specifically with reference to an imagined past
of the Caliphate, with reference to the literature of the Hadith, the sharia’ and the Quran,
and, above all, specifically as an opposition to their image of “The West”. If Edward Said’s
orientalism had not existed, it seems the “orientals’ would have to invent it. Orientalism
is always cited in this respect, and scarcely a paper can be written on identity, colonialism
can be written without citing this work at least (as [ have done here), as well as Benedict
Anderson’s Imagined Community (Anderson 1983). The imagined community of the oriental,
and “their” identity, that of the “Other” then, is what is at issue time and again. “The West”
is supposed to be responsible for “Orientalism”, an erroneous reification and imagined iden-
tification of the “oriental” as archetypal “other”, the mirror image, the mindless and slavish
mob, fanatical of religious belief and supine in the face of comically-dressed satraps and
dictators. Is this useful? Isn’t ironic that it is Colonel Gadaffi came closest to embodying
in this stereotype since the fall of the Ottomans while Assad in what remains of Syria
embodies the banality of pure brutality that has become fully endemic. Current events in
North Africa and the Middle East seem to show that no one is quite as committed to the
Orientalist vision as some of the Orientals themselves, while Orientalism flourishes in both the
Orient and the West. These are “failed” identities because they seem to be entirely theatrical,
unmoored from the actual past, and, however extreme, appear to be either fantasy or merely
ordinary.

Ironically, the “East” is now largely south of an expanded Europe. Europe has gone
so far East as to include countries like the Czech Republic and Slovakia, and Turkey,
while considering for membership countries even further East in, for instance the failing state
of Ukraine. “The East”, meanwhile spread west across North Africa long ago. The geograph-
ical designators East and West are as fantastical as the political “Left” and “Right” while
the North-South dichotomy has emerged with much more force. Brazil, India and China
are now “South” to the fabled “North”, while South Africa — the only country here with
an actual compass bearing in its name — wishes vehemently for inclusion in “the South”
as the “versus” to the West.
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If these are not yet failed identities they are at least dubious identities, and in some
cases fantastically ridiculous identities. The “East-West”, “North-South”, “Left-Right”
dichotomies need to be given safe passage to exile as they will not serve the community
of minds that seek to understand — as we do — what is going on behind the media hype
and political self-justification. But how then can we compare and contrast the new identities
that are emerging, the old ones that die, and the ones for which we simply have no names,
lacking even a vague concept to characterise them?
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ABSTRACT:

The principle of communality is denoted as the ability of the originally and essentially communal worldview,
consciousness, behavioral pattern, socio-political norms and relations to spread on all the levels of societal
complexity including, though in modified or sometimes even corrupted form, sociologically supra- and non-
communal. As a pivotal socio-cultural foundation, the principle of communality has a direct impact on all
subsystems of the African society at all the levels of its being throughout its whole history. Precisely this is what
can explain to a large extent the originality of African culture. In the embodiment of the principle of commu-
nality it can also make sense to seek the roots of specificity of the historical process in sub-Saharan Africa.

KEYWORDS:

Sub-Saharan Africa; African history; African culture; African society; African worldview; African tradition;
Communality

In the article below, we conceptualize the socio-cultural tradition as a durable modus of life
in a society or related societies in all its manifold manifestations, institutionalized and nonin-
stitutionalized. It accumulates all-sided specificity of a culture and can serve as a triking
example of inseparability of societal subsystems that form a seamless socio-cultural fabric.
The tradition is not static. [ts mutability and continuity are reflected both in culture and
society. In fact, it will be misleading if we carry over to the academic language the common-
sense understanding of tradition as something unchangeable, given long ago once and
for all, as complete opposite of innovation. In reality, tradition presupposes continuity,
which is possible only as a consequent chain of absorbable changes within the tradition’s broad
general framework. What was an innovation yesterday, has become a part of tradition today,
if it has not contradicted sharply the culture’s basic foundations. For example, the Chinese
colorful plastic bowls have already replaced local handmade calabashes even in distant African
villages and have become an inalienable attribute of common people’s everyday homecare.
However, the African evidence proves that if we really observe development of an existing
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culture and not formation of a new one from the old, the culture’s foundations (and hence
those of its tradition) remain there notwithstanding all changes, including some much more
important than the one noted above. Due to either internal evolution or transformations
triggered by outside, the culture can acquire new forms in all its spheres, but these forms
retain the essential continuity of those preceding them. As Melville Herskovits, a founding
father of African Studies in the USA, wrote, “[b]ecause it is a cardinal tenet of scientific
method that all relevant factors must be taken into account, the cultural base from which
change has come and the place of established tradition in shaping responses to innovation
will therefore have to be given full consideration” (Herskovits 1962, 7).

Herskovits seems to be the first prominent scholar who based his conception of African
socio-cultural history on the idea of a specific single cultural tradition of the sub-Saharan
part of the continent that had continuity both in time and in space, as he argued that this
tradition was not lost but, on the contrary, was preserved by, and determined the group
cultural identity of, the Black people in the Americas (see e.g. Herskovits 1941; Hersko-
vits 1962).! Yet, is it actually lawful to speak about an “African socio-cultural tradition”,
given the fact that Africa has always been a whole mosaic of societies with their distinc-
tive cultures? We are sure that yes, if a proper scale of analysis is chosen. The valid “unit
of measurement” of, for example, political tradition as an integral part and aspect of the more
inclusive socio-cultural tradition can well vary depending on the scale of analysis relevant
for the task of research. The variety can be significant: from “the human political tradition”
(Storey 2006, 21, 43) to that of a separate people (e.g. Anyanwu and Aguwa 1993; Walzer
etal. 2003—-2006) or even a part of a state (e.g. Howard 1981; Lauck et al. 2011). The logic
of our reasoning suggests that it is possible to postulate the presence of an African tradition
to the degree to which “the African culture” is real. Indeed, if we compare different African
cultures of any historical period, we will no doubt see significant differences between them.
Nonetheless, we will definitely also see important similarities that can give us good reason
to cluster them geographically at several levels, in particular: of a single polity (if we deal
with as a rule multicultural and multiethnic precolonial kingdoms, colonial or postcolonial
states), regional (for example, by opposing West African to East African cultures, those of
Western Sudan to the cultures of the Congo river basin, cultures of the savannah to cultures of
the tropical forest zone, and so forth), and, eventually, at the level of sub-Saharan Africa as a
single culture area distinctive from the rest of the world (see e.g. Sow et al. 1977; Ogot 1985;
Bondarenko 1997b; Bondarenko et al. 2010).2 As the Nigerian anthropologist Simon Ajayi
formulates it in an elegantly simple way, “‘African Culture’ refers to the distinctive cultural
elements in Africa that do not exist among the British or the Chinese” (Ajayi 2005, 36).

During the colonial period, the idea of reality of the single African culture served
as a background for such powerful theories/ideologies of the time as pan-Africanism (mainly
in the British colonies) and Négritude (spread predominantly in the French possessions),
each of which became the basis of a tradition in academic research. Nowadays, the idea of
the African culture plays the same role for the cultural ideology of Afrocentrism and the

1  Itis worth noting that the debate between those who believe that the African origin of Blacks in the
New World society is central to their identity and outlook and those who deny this proposition is still going
on (see Okpewho et al. 2001; Gershenhorn 2004; Rucker 2005; Rucker 2010; Palmer 2006, 53, 97-98;
Jamison 2008, 100-102).

2 The scholar who stood at the origin of socio-cultural zoning of sub-Saharan Africa was Leo Frobenius
(1898; see also Frobenius 1923; Frobenius 1933), though his imbued with mysticism constructions are far
from the modern understanding of the scientific.
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tradition of academic writing that is forming on its basis (e.g. Asante 1990; Asante 2003;
Asante 2007; see also Howe 1999, 230-239; Reinhardt 2008; Fenderson 2010; for another,
and probably more purely academic, powerful postcolonial substantiation of the idea of the
African culture see Sow et al. 1977). In particular, all these theories/ideologies sought
to establish a strong link between Africans and black people in the Americas. Thus, they
argued that the African culture had been carried across the Atlantic by black slaves and
then became, and despite everything always remained, common for all those who trace
their origin to Africa. Noteworthy, many prominent thinkers of that trend (in particular,
Edward Blyden, William Du Bois, Marcus Garvey, Aimé Césaire, Molefi Asante) were
born outside Africa — in the USA or on the Caribbean islands.

Some scholars talk of not only “the African culture” but also “the African civiliza-
tion”, trying this way to give the concept of the African culture a dynamic dimension and
to express the idea of its continuity throughout history from Antiquity to the present.
An especially strong and distinctive tradition of such an approach has formed in the Fran-
cophone literature under the direct influence of the philosophers, poets and Négritude
ideologists Léopold Cédar Senghor and Aimé Césaire. In particular, the famous Senegalese
historian Cheikh Anta Diop “was the first African with a university degree to support the
idea of unity and antiquity of the African civilization” (Vaillant 2006, 294, n. 1; see Diop,
Ch. A. 1955; Diop, Ch. A. 1967; Ba 1995). From probably less ideologically-biased angles,
the African civilization is also an object of research for Africanists of other intellectual and
academic traditions (Bondarenko 1997b; Fyle 1999-2001; Ajayi, S. A. 2005; Nikitin 2005;
Lebedeva and Khoros 2006). What these authors usually want to emphasize, is that sub-
Saharan Africa is not just a space on which cultures share some fundamental features but
is an area of a historically and socio-culturally specific pathway of transformations in all
spheres and of development in general. At the same time, Africanists write both about
local (separate “high cultures”) and regional “African civilizations” (e.g., Maquet 1972;
Kobishchanov 1985; Onwuejeogwu et al. 2000; Connah 2001; Ehret 2002; Lye 2002).
Naturally, the interrelation between the notions of “the African civilization” and “African
civilizations” is exactly the same as between “the African culture” and “African cultures”.
An analogy suggests itself: we do not hesitate to use such notions as “the French (English,
Spanish, etc.) culture” and “the European culture”, “European (or “Western”) civiliza-
tion” both in everyday speech and academic texts without thinking about any contradiction
between them. Indeed, there is no contradiction at all: the choice of a notion depends on what
we want to stress in a particular case — differences or similarities between the cultures
of Europe. In other words, what matters is our level of generalization, the scale of analysis
at the moment. As we have already emphasized, each of the abovementioned levels may
be a lawful level of analysis if it is adequate to the task of a particular research.

The question of the temporal scope of the study is equally important. As emphasized
at the beginning of this article, the cultural tradition is not static, its variability and volatil-
ity reflect continuity and succession over time in culture and society. Thus, we would like
to stress once again the need to take into account the historical dynamics of the African
culture. In particular, there is a long-lasting (actually, from the first decade of most African
states’ independence [Ajayi, J. F. A. 1969]) discussion on the place of the colonial period
in the continent’s millennia history, one of the trends in which is to consider it as in fact,
nothing more than an “episode” (Herbst 2000; for a review of the discussion see Austin
2010, 13—-15). From the perspective of the present research, however, colonialism was
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an important and specific stage of African history. Just under colonial regimes the impact
of another (European) civilization became an intrinsic and internal factor of African socie-
ties’ transformations.® As a result, that was the colonial partition of the continent during
which the colonizers redrew radically its preceding political, cultural, and socio-economic
map, what eventually, in the course and after decolonization, gave rise to most present-day
African states and nations with all their specificity. As for the current historical moment
of intensive globalization, internal and external factors of transformations are basically
intertwined to the extent when that separation in the analysis becomes artificial and even
counterproductive.

So, while different bases can be chosen for the African history’s periodization, for the purpo-
ses of this article, its division into the precolonial, colonial, and postcolonial periods seems
justified and meaningful. The first of the three was that of internal factors’ domination
in the formation and development of the African culture and tradition. The second period
was characterized by interiorization of the previous external influence and this becoming
a prime mover of many developments of the time, while those of the current era are deter-
mined by actual inseparability of the internal and external factors that drive the newest
developments in all the spheres of African societies and cultures.

Definitely, in its entirety Africa, which caught the great travelers of the 15"—-19' centu-
ries, is really a thing of the past. However, those tourists and not only, disenchanted
at the sight of cars, newspapers and computers in Africa and thinking that “there is no genu-
ine Africa any more”, are wrong. Notwithstanding all the immense changes throughout
history, including those of the colonial and postcolonial times, today the cultures of Africa
still preserve their identity and, in their essence, remain precisely African cultures.
This means that beyond the visible novelties, they are still based on the fundamentals,
characteristic of them since olden times. Indeed, we are sure that many problems the Dark
Continent faces nowadays are rooted just in this fact, as far as these foundations have proved
to be compatible insufficiently with the demands of the Modern and Contemporary world,
in which Africa was once dragged forcibly and which was at first dominated by industrial,
and today is dominated by postindustrial, cultures. Nevertheless, due to these very socio-
cultural foundations Africa has remained Africa and has not become a “branch” of Europe
despite its direct and in many cases and respects strong influence during the colonial
period (for detail see e.g. Bondarenko 1995b; Bondarenko 2005).

What we regard as the most basic common constant foundation of the overwhelming
majority of historical and contemporary sub-Saharan African societies and cultures (and hence
of the African socio-cultural tradition), is the principle of communality. In our opinion,
its meaning is the ability of the historically and essentially communal worldview, conscious-
ness, pattern of behavior, socio-political norms and relations to spread to all levels of societal
organization, including supra- and non-communal. Thus, communality follows from,
but is by no means reduced to, the fact that the local community has always — from the earli-
est days of history to the present — remained the basic institution in Africa, the core of social
life, which has also determined the specificity of African authentic worldview and spirituality.

3 In the pre-colonial time, not only European but also Arab influence on African societies remained
external in most cases: only on the Indian Ocean coast and the adjacent islands a synthetic Afro-Arabian
culture — the Swahili culture — formed (Zhukov 1983; Hurreiz 1985; Allen, J. V. 1993; Horton and Middleton
2000; Middleton 2004). The early Portuguese possessions in the continent’s South, West and Cape Colony
are the only other notable case of interiorization of initially external influence before the second half of the
19th century in sub-Saharan Africa.
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Historically and still today, communities in Africa demonstrate a great variety of types
and forms, from small kin-based bands to extended family to territorial (or neighbor)
communities. The extended family community — the one composed of a number of extend-
ed families, in their turn divided into households, is the most widespread community
type, as it is adequate to the manual (hoe) slash-and-burn agriculture, which has long
been the basis for the economy of the majority of African peoples. The extended family
demonstrates a combination of kin and territorial ties by definition (Olderogge 1975),
and the situation, naturally, is even more complex at the level of extended family commu-
nities. A line between their two kinds can be drawn. The first variant is represented by
communities of the Nigerian Bini, peoples of the Central Cameroon, and the Shona of Zimba-
bwe, among others (Bradbury 1973; McCulloch et al. 1954, 160; Ksenofontova 1970).
There extended families within a community preserve kinship ties, and thus these ties
dominate in the community as a whole. The second variant is that in which extended fami-
lies within a community do not hold kinship relations with each other (as, for instance,
among the Bambara and the Songhay of the Western Sudan [Paque 1954, 53-54; Rouch
1954, 43]). In such a situation territorial ties predominate over kin at the community level.
This means that in the sociological sense, the principle of communality is not equal to that
of kinship, although it is inherent for the African culture to formulate and express the
relations of different sorts, including political, in terms of kinship (Diop, 1958-1959, 16;
Armstrong 1960, 38; see also Kaberry 1959, 373; Tardits 1980, 753—-754; Tymowski 1985,
187-188; Ray 1991, 205; Skalnik 1996, 92; Bondarenko 2006, 103).*

Long heated debates® have finally established as dominant the view that the community
was the first fundamental form of human social organization all over the world, char-
acteristic of most types of preindustrial societies, beginning with those of foragers (e.g.
Murdock and Wilson 1972; Kabo 1986; Butinov 2000, 75-93). In Africa, the community
has survived all the historical periods. In the precolonial time, the socio-political evolution,
reflected first of all in the formation and development of the complex society® in most of

4 The phenomenon of “shipmates” seems to be hardly not the most striking confirmation of this. In the

time of slave trade, the Africans brought to the New World on the same ship used to begin consider each

other and behave towards each other as relatives (siblings, parents and children, grandparents and grand-
children), while the ship’s name became the common name for all the pseudo-kin unit members (Dridzo

1995; Mustakeem 2007; Popov 2009). Nowadays, the fictive kinship relationships can be established between

the Africans who, escaping from “hot spots”, have lived in the same refugee camp for a long time (Swigart
2001, 6, 16).

5 P articularly, on the history of those debates in the British functionalist and structuralist social anthro-
pology and in the Soviet ethnography see Bromley 1981, 181-185; Nikishenkov 1986, 133—139; Girenko

2000; Reshetov 2000; Artemova 2009, 102—109. While in the West those debates were an outcome of the

change of the dominant theoretical paradigm from unilinear evolutionism to functionalism and structural-
ism by the 1920s, in the USSR they were initiated in the late 1960s — early 1970s by several scholars who

tried to overcome theoretical inertia which was a result of canonization of the ideas of Lewis Henry Morgan
due to their high estimation by Engels and Marx (as it is known, Morgan [1877] postulated that not the

community but the clan was the first and most fundamental social institution in prestate societies). For the

present author’s advocating the community’s primacy in the latest discussions triggered by the attempts

(generally, we are sure, much desirable and successful) to expand the theoretical potential of Anthropology
and Archaeology through the integration of a world-system approach in the West, and to eradicate evolu-
tionism (what, we believe, is a wrong intention) in post-Soviet Russia, see Bondarenko 2006, 111-112;
Bondarenko 2010, 150-152).

6 Anthropologists and archaeologists, especially of the evolutionist schools of theoretical thought, call
“complex” the societies in which more than one level of socio-political integration is observed. When prein-
dustrial cultures are concerned, the societies designated as complex are those that comprise more than one
local community under one authority. The societies that do not have supracommunity levels of socio-political
integration, i.e., consist of one and only community being in fact equal to it, are called “simple”.
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the continent mainly during the second part of the first — first half of the second millennia
CE, did not result in undermining its basic socio-cultural role. On the contrary, most often
the community served as the “matrix” for the socio-political institutions that arose above
it (Bondarenko 1995c¢; Bondarenko 2004; Bondarenko 2012; Bondarenko 2013).

The community was not destroyed by the much more rapid and abrupt changes during
the period of colonialism, either. In particular, almost all the colonizers’ attempts to impose
unrestricted — permitting its sale — private ownership of land (which, as world history tells,
leads to the community’s destruction [see Bondarenko 2006, 71-72]) failed. The only excep-
tion was the introduction of the “mailo”” system in Buganda (Balezin 1986, 118) —the core
of the British protectorate of Uganda, which undoubtedly became possible because, uniquely
for sub-Saharan Africa, yet in the precolonial Buganda Kingdom, the prerequisites for the
emergence of private property, including land ownership, had been maturing (Mukwaya
1953). In general, the Africans did not know private property in the politico-economic sense.
In the meantime, they believed that the land belonged to the ancestors. Due to that, the
Africans were sure in their specific, but not proprietary, relations with the land: the people
and the land were perceived as in essence non-alienable from each other, as far as the
living formed an indissoluble unity with the spirits of their ancestors. In the final analysis,
the existence of community turned to be part and parcel of the colonial society without
which large colonial exploitation could not actually be effective or maybe even possible,
at least to such a degree (Meillassoux 1991).

Today, over half a century after most African countries’ independence, notwithstanding
the increased migration to cities, the majority of the continent’s population still remains
rural, agriculturalist, and hence communal. Co-existence of the community and the state
is among the most typical and important features of the socio-political composition of many
contemporary African countries. The state, at least in its present form, appeared there
due not to the long-lasting internal socio-political processes but as a result of imposing
and implantation in the late 19"-20" centuries. Hence, what can be observed is precisely
the community and the state’s co-existence rather than organic co-evolution.

The community’s decay is interconnected with the process of the wider society’s transi-
tion to capitalism (see e.g. Kamen 2000, 126—-137). Hence, on the one hand, the continuing
existence of the community alongside modern economic, social, political, and cultural
elements testifies to internal eclecticism of the contemporary African societies which
should be interpreted as an important outcome of violation of their self-development due
to the European colonization. On the other hand, Africa has retained its socio-cultural
identity up to this day exactly because the community still exists as the basic institution
which predetermines communality as a fundamental principle embodied not only inside,
but also outside the community as a certain social institution — in the broader, complex
society. The indestructibility of the community throughout African history with all its pertur-
bations shows that today it is not a throwback, a relic of the past, but the most vivid and
significant expression of the deep general essence of the African civilization as communalist:
let us repeat that communality as a socio-cultural foundation, though follows from,
is not reduced to the fact of temporal and spatial universality of the institution of community
in Africa south of the Sahara. In brief, communality can be called a basic principle of private

7  Acorruption of the English word “mile”: the size of the plots given away as private property was calcu-
lated in square miles.
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and public life in African society; a tenet that organizes the society in all its spheres and at all
levels, including those far beyond the community.

Communality is not equal to collectivism. This is directly related to the fact that in most
types of communities spread in Africa a combination of the rights of a community as a whole
and a separate family on the same means of production, especially arable land, is observed.
Characteristically, all attempts to base a postcolonial society on the ideas of “African social-
ism” failed. One of the major reasons for this was that at all the diversity of these ideas in the
treatment of different ideologists (Kwame Nkrumah of Ghana, the Guinean Sékou Touré,
Julius Nyerere of Tanzania, and others), their key tenet remained the same: the African
peasant, a member of the community and the main inhabitant of the country, is ostensibly
“socialist at heart”, as the Russian Narodniks of the 1860s—1870s, those African leaders’
intellectual predecessors (Khoros 1973), used to call the members of peasant communities
in their own country (Brockway 1963, 18—36; Mohiddin 1981, 65-94; Metz 1982, 380-384;
Idahosa 2005, 2236-2237). Thus, those ideologists tended to ignore the dualistic nature
of the community overemphasizing its collectivistic side and underestimating individual-
istic. As soon as the peasant was deprived by the state of incentives to work for the benefit
of him/herself and his/her own family, agriculture, the basis of national economy, fell into
a severe crisis, which in its turn, contributed a lot to the general crisis of the soc io-political
system. For example, in Tanzania the newly formed villages (wjamaas) proved economically
ineffective already less than a decade after the social experiment began — by the second
half of the 1970s (Lofchie 1978; Coulson 1979, 158-172; Freyhold 1979; Hydén 1980,
119-123; see also inter alia recent works of Tanzanian researchers: Mwakikagile 2006,
61-80; Mkenda 2010; Shivji 2010).

Naturally, the African “modal personality”® is compatible with the communal social rea-
lity in which it has formed. Not a separate person but the society is seen as “the measure
of all things”, while similarity of all, and hence of everyone to everyone, is seen as the prin-
ciple of the Universe’s existence (Bondarenko 1997a; Sledzevski 2006). This means that
in people’s minds, the society’s problems, needs, and possibilities are not a sum of those
of its separate members, but determined by the communal collectivity as a whole. This is
so because the communal world outlook is sociocentric, which means that people perceive
their society as the most important element of the Universe (compare with Ancient and
Modern European anthropocentrism or medieval theocentrism). Sociocentrism of the world
outlook is explained by the belief that namely the ancestors and/or deities of this people
have created the Universe and, hence, its fortunes are dependent on their will. But their
will, good or bad, is a reaction to their descendents’ conduct, either proper or not.°

8  “[D]efined as those character traits that occur with the highest frequency in a social group and are
therefore the most representative of its culture” (Haviland et al. 2010, 143) and “referring to central tenden-
cies in the personalities of members of a society that are not necessarily shared by all” (Wedenoja 2006,
1359). The term was introduced by Cora Du Bois (1944) who, however, put a too biologized meaning in it
(see Fogelson 2006, 1603).

9 Correspondingly, sociocentric cultures do not know abstract humanism as recognition of human life
and dignity’s high value per se: the value differs greatly depending on who they are: good-natured members
of their society, or either criminals or strangers. The former have high value as those vitally important for
all the given society members’ prosperity and actually the whole Universe’s further being, as far as the
proper behavior of the descendents pacifies the ancestors and inclines them to confer benefits to the whole
society and allow the whole world to persist. Besides, and also in relation with the fundamental inextrica-
ble connection between the living and the ancestors, each member of the society occupies a specific place
in its web of kinship ties and can extend this main common wealth in such a society by begetting children.
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In a sociocentric culture anyone’s being is really important, but possible only in the colle-
ctivity of people. Respectively, ethics — problems of good and evil — becomes a function of not
a person but the society. In such a society, there is nothing about what its member could
say: “This is my own business”. For example, one cannot consider as a completely personal
matter whether to beget children or not: it is important for the whole community to widen
the kin net and to be sure that the individual will have descendents to take care of him
as an ancestor spirit when he dies. So, not begetting children is regarded as an essentially
social act — as failure to perform public duties. Traditionally, childless people became social
outcasts, they were feared and despised at the same time (see, for instance, among the Bini:
Bradbury 1965, 97-98). Characteristically, this attitude has still not changed. For example,
in many African cultures of the postcolonial time the childless are still regarded as witches
and sorcerers, and not buried on community cemeteries or buried but without full funerary
ritual (Fortes 1978; Ademola 1982; Ebin 1982; Silva 2009; Noret 2010).

However, the individual is not “offset” or “dissolved” in the collectivity but has a clear value
in itself, contrary to the conviction spread among Europeans since the time of the first travel-
ers to sub-Saharan Africa.'® This stemmed from the idea of uniqueness of everyone’s place,
his/her indispensability in the Universe and in the communal collectivity as the Universe’s
central point, as precisely this person is a relative of these or those community members,
a descendant of certain ancestors. The ancestor cult lies at the very heart of traditional
African religion and world outlook; it is the primer of the authentic African picture of the
Universe (e.g. Fortes 1965; Bondarenko 1996; Grinker et al. 2010, 283-322). The outstand-
ing early student of African cultures Percy Amaury Talbot emphasized long ago that
“In]o one can hope to appreciate the thoughts and feelings of the black man who does not
realise that to him the dead are not dead but living, in full command of all their faculties,
including memory, and endowed with greater abilities and powers than when on earth”
(Talbot 1926, 11, 298). Today, ancestor worship co-exists quite easily with Christianity
and Islam in the forms of syncretism or dual religiosity all over sub-Saharan Africa.

The ancestor cult dictates that what is most important is to preserve proper relations with
the ancestors who can either bless their descendents with all the good or ruin the whole
Universe. Thus, the patterns of behavior that have already proved their safety in terms of the

Criminals and strangers are not attributed high value due to the fact of belonging to the human race. Crimi-
nals lose it, as their anti-social behavior is a threat not only to those directly against whom they committed
the crimes, but first of all to the general welfare: their misconduct can influence negatively the ancestors’
attitude to the living. Strangers do not have high value by definition: “others” cannot be as valuable as

“we” are because, contrary to ours, their ancestors did not participate in the creation of the Universe, and
hence their descendents cannot influence crucially its fortune. Characteristically, till the moment when
the exogenous (European and Arab) slave trade corrupted the moral foundations of the African societies
involved in it as human commodity suppliers, in the overwhelming majority of cases, only criminals and
strangers, particularly captives of war, could be enslaved by force and sold legally (Park 2000, 256-263;
Fage and Tordoff 2002, 267; Perbi 2004, 28—68; Bonislawski 2007, 353—-354; Lovejoy 2011). It is also not
by chance that adoption, that is integration into the local system of kinship relations and hence linking
to the societies’ ancestors, was regarded as the natural, if not the only, way of obtaining the status of the
recipient society members by strangers in the authentic African culture.

10 Inacademic works, with respect to non-modern societies, this “common wisdom” was conceptualized
particularly by Emile Durkheim in “Individual and Collective Representations” (1953), first published in
1898. In philosophy and ideology, this view was articulated, for example, by Karl Marx (see Overing 1992).
Joanna Overing (1992, 32-33) is completely right in her statement about the roots of the academic and
philosophic problem of collectivism and individualism of “the primitive Other”: “The very opposition of the
priority of the collectivity and the priority of the individual is characteristic of Western thinkers and is of
fundamental importance for understanding of the political legacy of the West. In brief, at the heart of these

9

contradictions are rather our own estimates than objective differences between ‘modern’ and ‘premodern’”.



DMITRI M. BONDARENKO

ancestors’ reaction, i.e. those followed from generation to generation, are always definitely
preferred to any new ones; the novelty as such is seen as something risky and hence, a priori
undesirable. As the dynamics of life is perceived as cyclic, in which everything new is actually
a repetition of old,!! society is focused on the simple socio-economic and cultural reproduc-
tion of itself (thus giving to the community and the principle of communality additional
durability and significance), while behavior of one its member is seen as inevitably affecting
all, as ancestors are regarded as simultaneously personal (of that ancestor’s direct descend-
ents) and collective (of the whole community). Hence, each and everyone is responsible for
maintaining of the vitally necessary fragile universal balance between the living and the
ancestors. The individual’s role in what we call “history” seems to be very big, as far as the
myth, the predominant form of how it is perceived in an authentic African society, allows
voluntarism by making changes in it while telling. So, the myth gives faith in the possibility
to change the past by an effort (and in this sense, in reality, myth opposes history). At the
same time, not only all the community members as individuals but also the community
as a whole is liable to the ancestors who are also perceived as simultaneously individuals
and, more importantly, a collectivity — the host of ancestors. In the final analysis, communal-
ity demands concerted action to maintain the universal balance and mutual responsibility
for the correctness of conduct (Bondarenko 1994; Bondarenko 1996; Bondarenko 1997a).
The principle of communality, in whatever it is manifested — religion, politics, social or
economic relations, is based on the interplay of the individual and the collective, and the
interests of the latter, though do not suppress those of the former, are regarded as superior
in relation to them (Sow et al. 1977, 158-161).

Contrary to the Modern European ideas, in the authentic African culture, to be a person-
ality meant not to manifest individuality, difference from other members of society but
to consciously be like they. Only this way the African got and felt his/her indispensability and
uniqueness. The individual’s exclusivity was seen in the uniqueness of his/her not qualities
and traits but social role and position. The collectivity, which in the Africans’ minds included
both the living and their ancestors, was perceived in the communal notions and categories.
Its priority over the individual, thus, was grounds for existence of the community as the
overarching fundamentals of African societies at all times. Like any individual could have
access to a plot of land only as a member of the community, a person could be socially full
and substantial exceptionally as a worthy, in a sense typical, part of the communal collec-
tivity either. The principle of communality dictates the imperative to align themselves with
other members of the collectivity and to act not contrary to, but within the standard model
of behavior. Only basing on the recognition of superiority and primacy of the collectivity
over the individual, an African could realize him/herself as a personality, only in the collec-
tivity he/she could feel truly free.

Indeed, communality as a socio-cultural principle is directly related to the fact that
community in a great variety of types and forms has remained the essential, fundamen-
tal social institution throughout the whole of African history. But communality is wider
than community in the sense that, as a principle of social life organization and a basis

11  For example, in African cultures, even the birth of a baby is seen not as a completely new event but as
a reincarnation of an ancestor in the baby’s image. So, the newborn is not a “completely newly-born” but
someone who was born, lived and died before, and is now beginning the traffic on the same circle of life
again. The main task of the relatives and other co-communalists of the baby during the first days of his or
her life is to find out which of the ancestors has returned to life in the material form. Usually, special diviners
are invited to solve the problem (and also to foretell the newborn’s fortune). On their decision the name the
baby will be given often depends (Bockie 1993, 129-130; Ephirim-Donkor 1997, 38; Nel 2007, 136-148).
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of culture, it can well manifest itself in complex societies, far beyond the community,
that is when the community served either as a true matrix for a complex society’s building
or as at least an ideological metaphor, a pillar for its construction (Bondarenko 2008, 26—30).
In fact, communality became a fundamental socio-cultural principle exactly because it turned
out able to surpass the community. Essential communalism of the African culture found
significant manifestations in the supra- and non-community contexts. It found them both
in the precolonial period and during colonial and post-colonial times, when completely new,
unrelated to the community institutions were imposed. Let us remind that above the princi-
ple of communality as a socio-cultural foundation was defined as the ability of the originally
and essentially communal socio-political norms and relations, worldview, consciousness,
behavioral pattern to spread on all the levels of societal complexity including, though
in modified or sometimes even corrupted form, sociologically supra- and non-communal.

The African city is a very good example of the aforementioned. Sometimes the Afri-
can civilization is called “rural” or “village” (e.g. Huynh 1986, 117; Sadous 1986, 80;
Ranger 1997, 277), which is basically wrong (Bondarenko 1995a, 283; Saul 1998, 543).
There were at least three areas in sub-Saharan Africa in which numerous cities flourished
long before many more appeared in the colonial time all over the continent: the Western
Sudan, Upper Guinea, and the Indian Ocean Coast (Lvova 1988; Coquery-Vidrovitch 1993;
Anderson and Rathbone 2000; Connah 2001). However, “African precolonial cities had
a distinctly agrarian character with a majority of the male population commuting regularly
to farms a couple of miles away from the town. In such cities, quite a bit of farming occurred
in any available space within the city” (Fyle 1999-2001, I, 109-110). Respectively, socially,
those cities were intricate compositions of a considerable number of communities similar
to rural, each of which usually occupied a ward in the city. Thus, the precolonial African city
was not separated from the village, but quite the opposite, it preserved economic, social,
and cultural continuity with it. The city and the village equally were unthinkable without
the community, and together they formed the self-consistent socio-economic and socio-
historical fabrics of the precolonial African culture (Bondarenko 1995d). It is correct to call
the sub-Saharan African civilization not “rural” or “village” but “communal”.

Colonialism promoted erosion of the communal social composition of the “old”,
“traditional”, cities by introducing industry and stimulating intensive migration there from
the countryside. It also gave birth to a great number of “new” cities, especially big cities,
predominantly non-communal in their social basis (and non-agricultural economically)
from the very beginning. These tendencies further strengthened in the time of independ-
ence. Nevertheless, the principle of communality remained in the socially transformed old,
and penetrated into new cities, finding various manifestations; sometimes positive for the
society, sometimes negative. For example, most migrants to the city, especially recent, send
remittances to their native settlements, many of them try to go there for holidays and other
proper occasions. Besides that, we will mention just two of those many striking manifes-
tations of communality in the city, the present author has observed personally in a dozen
African states. These manifestations differ considerably from each other, and thus indicate
the scope of possible differences.

On the one hand, in the biggest cities which attract migrants from actually all over the
respective countries, like Accra, Cotonou, Dar es Salaam, Lagos, Luanda or Lusaka, there
are mutual aid associations of the same region natives and their descendants. Significantly,
these associations are really regional, not ethnic: for example in Dar es Salaam, people
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from the same multiethnic region join the same association, irrespective of their ethnicities.
Even if people from the same region do not form distinctive city neighborhoods but live
dispersed, they tend to communicate and co-operate with each other (see also Ivanchenko
2012; Ivanchenko 2014, 38-42).

On the other hand, there are neighborhoods in the cities which inhabitants, despite
differences in regional and ethnic origin or religion, regard themselves as forming not
a random group of neighbors but rather a specific social unit. Contrary to the first exam-
ple, in this case people do not strive to preserve their “pre-city-dweller” identity in the new
socio-cultural environment, but vice versa, adapt the modern city realities to their basically
communal consciousness. Furthermore, they “tear” the social space of the city by draw-
ing a thick line between “them” and “others” — all those who live in other neighborhoods.
They regard their neighborhood as “only theirs” and believe they have every right to regu-
late all the relations in it, including the “mode of stay” and “rules of conduct” of strangers,
be it a foreigner or a resident of another block, often including representatives of the city
authorities and even policemen. There are such neighborhoods in big cities of Ghana,
Tanzania, South Africa, other countries, but probably most well-known are those of Lagos
in Nigeria, controlled by the notorious “area boys” gangs (Momoh 2000; Momoh 2003). 12

So, as a pivotal socio-cultural foundation, the principle of communality has a direct
impact on all subsystems and at all levels of the African society throughout its whole history
up to present. In our opinion, precisely this is what to a large extent explains the speci-
ficity of African culture, African civilization. Therefore the embodiment of the principle
of communality is where it makes sense to seek the roots of the peculiarity of the historical
process in sub-Saharan Africa.
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ABSTRACT:

The paper discusses the beginnings of anthropologists’ interest in the city, using the examples of Bronistaw
Malinowski and his student and collaborator Feliks Gross, who both came from Krakow. Malinowski’s entries
in his diaries suggest a modernist figure of a flaneur, an urban spectator, as depicted by Walter Benjamin.
The figure has very much in common with an ethnographer, and they are both versions of the male adventurous
explorer. Gross can be seen as a pioneer of urban anthropology because of his fieldwork in the Jewish district
of Krakow, which he started in the late 1930s, but could not complete because of the outbreak of World War
I1. He later used the experiences and knowledge he acquired from it in his theoretical writings. Malinowski’s
and Gross’s home city, walked in a flaneurian way, had thus been a testing ground for their future ethnogra-
phies and theories.
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Classical anthropology used to focus predominantly on rural areas of traditional societies.
For anthropologists, urban spaces were places they rather had to leave in order to carry out
their legitimate fieldwork. Thus early ethnographies rarely described cities, and one can
label them anthropological “non-places”, to use Marc Augé’s term (Augé 2008). They did
not have much significance for the discipline. Often the only chance to learn about them
is to read anthropologists’ personal documents and correspondence, as well as their nona-
cademic literary output, written “with the other hand” (Kubica 2013).

Walter Benjamin created the modernist figure of a flaneur, an urban spectator, an investi-
gator of the city, and at the same time a symbol of alienation both of the city and of capitalism
(Benjamin 2002). The figure has been interpreted in various ways. One of these interpreta-
tions is especially important here, as it refers to anthropology, gendered spaces and Bronistaw
Malinowski. It was performed by the anthropologist Henrika Donner, who pointed to his
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well-known role as someone who had changed the image of an anthropologist from a collec-
tor of data sitting on the verandah of a colonial house to a male fieldworker, who became
an explorer of an unfamiliar and public terrains. In her opinion, though, there is more
to it, and the modern fieldworker can be perceived as a similar figure to an urban flaneur,
embodying the masculinist paradigm of modernity: “a proactive stranger-observer free
from domestic responsibilities, equally at home in the village on the island as in the city
at the street corner”. According to Donner, there are more characteristics shared by the
flaneur and the ethnographer: a distinctly academic mindset; involvement in observing,
collecting and recounting; a sense of adventure and inquisitiveness; reflections upon the
surroundings; voluntary cosmopolitanism of urban middle-class consciousness; and finally
they also share “a reflexive mode of thinking about themselves and the world and that
encounter and the tropes of traveling and comment are built into their common vocabu-
lary” (Donner 2012, 173). Thus both the flaneur and the ethnographer can be seen as two
versions of the powerful image of a male adventurous explorer at the same time engaged
and distanced from the world around.

The way anthropologists describe the city can expose this double role, or rather a common
trait underlying the two roles. To show this, let me refer to Krakow and two Cracovians —
Bronistaw Malinowski and Feliks Gross. Both men reflected on their home city: one in his
diaries and other personal documents, and the other in his project of early urban anthropology,
which was not completed but made him think about his home city in a more ethnographic way.

[ hoped to be able to find some interesting insights concerning Krakow in Bronistaw
Malinowski’s diaries and letters to present him as a flaneur in his home city. | remembered
that in his Dziennik w Scistym znaczeniu tego wyrazu (Malinowski 2002),! which I edited,
he often referred to Krakow (and the geographical index of the volume can prove it).
Unfortunately, this was not really the case. It seems that Malinowski treated his home city
as a container for his personal memories, or an address of his experiences, but still we can
find him there as a flaneur, perhaps less eloquent than we would wish.

Let me cite one passage. This comes from the time, in 1912, when Malinowski had a long
stay in Zakopane after his studies at the London School of Economics. He came to Krakow
with Zenia Zielinska, his lover: a painter and a married woman (one of the protagonists
of my book Siostry Malinowskiego [Kubica 2006]): “In Krakow we leave things; we go to
the Hotel Royal No. 69 — Then along Grodzka to the Market Square and cafe. There, look-
ing through newspapers; [ feel how it would be good to be with her in all situations of life.
We return along Grodzka. Poetry of a quiet sleeping town; strangely warm and mild air.
We sit down and talk. The electric lamp on the floor. Moments of fatigue and sleep. Then the
strong tides of feelings. So until morning. I go to bed to my room. [ go to be shaved. —
7. is a little negatively disposed to me. (...) I go to the hairdresser then via Planty to Maly
Rynek, through the gate to Bilewskis, where I buy a brush and a clip, then a tram back.
Z. already almost completely ready (...). We walk the same path; recourse against Jewish
batmen on the pavement. Then, via Maly Rynek, Mariacki Square (the watch yard of the
Bursa) we go to Michalik’s [cafe], where we look at caricatures and say a lot of tender
things. From Michalik’s to Siemek; then passing the Grand [hotel] to the church of St Mark,
via Reformacka Street, Szczepanski square, Planty, to St Ann Street, yards, then Jagiellonska

1 Malinowski wrote his diaries in Polish between 1906 and 1918. The full and comprehensive Polish
edition is much more extensive than the English translation, A Diary in the Strict Sense of the Term (1989).
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Street, Planty; Smolenisk Street, Felicjanek Street (house of Tichy) along the Vistula River
to the Wawel Castle” (Malinowski 2002, 214).

The next time, he came to Krakow with another lover, Karola Zagorska, and later with
Otolia Retingerowa. The references to the city were very similar. Here, it is just the scene
of his intimate relations, and the landscape of his former life. He shows it to his lovers.
It is a kind of a guided tour. He is no longer a citizen of Krakow, but Krakow is still his
home town. For instance, he shows “podworze Bursy” on Maly Rynek, the courtyard of the
university dormitory, of which his father had been a provost, and in which his family had
an apartment for several years. The building is situated on Matly Rynek Square, next to the
church of St Barbara. It used to belong to the Jesuits, and after the delegalisation of the order
the premises were given to the Jagiellonian University and a student dormitory was estab-
lished there. (The building later returned to the auspices of the Roman Catholic Church.)

Other points on the guided tours are not that meaningful: just a nice walk on the medi-
eval Krakow streets and a modern element: the newly built house of Karol Tichy, a Krakow
painter. With Karola Zago6rska, Malinowski also went to Kazimierz, the Jewish quarter;
not, though, to admire synagogues, but mainly to see the monumental church of St Cath-
erine. They also went to the Franciscan church to admire the stained-glass windows designed
by Stanistaw Wyspianski (Malinowski 2002, 285).

Later, during his fieldwork in New Guinea he dreamt about Krakow several times,
and he came back to the time of his childhood when he learnt about his mother’s death:
“Every small detail reminds me of Mother — my suits and my linen which she marked. (...)
Memories: Krakow, boarding school,? and Warsaw. I think (...) about going back to Poland,
meeting Auntie, Mrs. Boronska, Mrs. Witkowska. My time at the gymnasium; I recall Szar-
lowski and other teachers, but Sz. most vividly of all. Planty [public gardens in Krakow],
morning moods, going back home. At times [ see Mother still alive, in a soft gray hat and
a grey dress, or in a house dress, or in a black dress, with a round black hat” (Malinowski
1989, 297). Thus again, the city was just a landscape of his childhood and later memories
that connected him to his mother.

He rarely referred to his home city in his letters to Elsie Masson, his fiancée, which he wrote
from the Trobriands. In one of them again he planned his imaginary erotic tour, this time
with her: “I went for a walk at sunset as usual. I thought first of my return South ...then
my thoughts wandered further back, to my schooldays in Krakow. I tried to remember the
exact mental atmosphere of the white washed room with brown benches; the faces and
physiognomies of my school fellows — many have grown so dim. And the history of my
life then. I had a vision of us two visiting the [II Gimnazjum in Krakow and my showing
you all the spots of my youth. ...I return now always to my young days — it is the thought
of my Mother that draws me back” (Wayne 1995, 166).

The only longer narration concerning Krakow can be found in a letter to Elsie, then his
wife, which he wrote during his last visit to his home city when he got rid of his old things.
“The moist autumnal air already had this particular smell and feeling which in olden days
meant return to Krakow from vacations, long evening walks on the plantations [the Planty
Park which rings central Krakow]. (...) We [together with his cousin Mancia Kobylinska]

2 This should be a dormitory, not a boarding school. This is a mistake of the translator, who did not know
the context of the diaries well.
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drove through the lonely silent streets — again a well-known experience full of so many old
memories.” The next morning, “It was sunny and beautiful but rather cold — I felt quite chilly
without overcoat. First I looked up the Academy of Science where I found appointments
from Nitsch and Rozwadowski, then to the University — [ found Krakow much cleaner and
more beautiful — but very stinky still. I think it was as much my better health as anything
else, but I liked both Vienna and Krakow better than on my previous post-war visits. [ wish
you could see it in autumn when everybody is in town — I mean people who matter. At the
Univ. I saw first Nitsch and a few others. Then we (Mancia and I) went to Wtadystawowa
[former servant] and after a few handkisses (she still kisses my hands) we went up to the
strych (Dachboden) and began sorting papers etc. (...) With all this I did not have much time
left for amusement or sightseeing. (...) Chwistek — whom we met in the street and ordered
to meet him at a cafe in the evening. Then to a restaurant for dinner (food is either really
better now in Poland or my appetite improved!) and (...) I went alone to the Grand Hotel
Cafe where [ met (by arrangement) Rozwadowski, Nitsch, Bystron (the anthropoligist who
got the chair in lieu of me) and Chwistek. (...) Then Chwistek and I walked together and
had another sitting where we gossiped and reminisced and boasted dreadfully as in olden
days — Chwistek obviously does not like now Sta§ Witkiewicz and talks about him nastily.”
The next day: subsequent visits, and the following: “I went with Chwistek to the Gimnasium
where I went to school and where he now teaches. It gave quite an impression”. He got rid
of furniture (distributing it among family members and the former servant), and his father’s
books (donating them to the university). “Then to lunch, then to the Piwkos for the final
selling of the piano, to Wtadystawowa to give her $100 and say goodbye, for a short walk
to St Mary’s church, and to the station. (...) My own sweetheart — I thought of you all the
time in Krakow — mixed with memories of our visit and with ghost-like, dream-like memo-
ries of the Past” (letter of 9" October 1926; Wayne 1996 11, 79-81).

In his scholarly works, Malinowski referred to his home city only once, in the often cited
“Dedication to James Frazer” from 1925: “If | had the power of evoking the past, [ should
like to lead you back some twenty years to an old Slavonic university town — I mean the
town of Krakow, the ancient capital of Poland and the seat of the oldest university in eastern
Europe. I could then show you a student leaving the medieval college buildings, obviously
in some distress of mind, hugging, however, under his arm, as the only solace of his trou-
bles, three green volumes with the well-known golden imprint, a beautiful conventionalized
design of mistletoe — the symbol of The Golden Bough”. (Malinowski 1948, 93-94).

And this is all one can find about Krakow in Malinowski’s writings. No deeper reflection
about his home city — just the obvious, taken for granted locus of his experiences. At the
time, he was sharpening his ethnographic skills on other topics, and at the early stage of his
career he never really turned his literary abilities to his own milieu: the city. But the flane-
rian pose is evident in this material. Strolling through Krakow is an important activity for
him; it is certainly not only about dealing with business, but also observing and admiring,
judging aesthetically and fulfilling his masculinity by walking with his subsequent (and
sometimes overlapping) lady friends.

Michael Young, Malinowski’s biographer, found among his papers a very interesting
document, a draft — or rather a synopsis of the introduction — to a textbook he was to write
for an American publisher in the early 1930s. The provisional title read: “The A.B.C.
of Culture: A Text-Book of Comparative Anthropology and Sociology”. Part of the introduc-
tion, called “Culture as Personal Experience”, consisted of facts about his own childhood
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that were relevant to his later career as an anthropologist. He wrote about his living in
two different worlds then: a Carpathian village with peasants and the city of Krakow:
“When [ was eight we returned more or less permanently to the town (...). In Krakow we lived
in an old stone building, a property of the University. It was a shabby-genteel existence,
withal a truly cultured world not without dignity and heroism (see J. Conrad’s recollection).
We belonged to the dispossessed, impoverished small Polish nobility, shading into the inteli-
gengja. (...) By the time I was eight I had lived in two fully distinct cultural worlds, speaking
two languages, eating two different kinds of food, using two sets of table manners, observ-
ing two sets of reticences and delicacies, enjoying two sets of amusements. I also learned
two sets of religious views, beliefs and practices, and was exposed to two sets of morality
and sexual mores (see Sex and Repression)” (Young 2004, 15-16, MPLSE Culture 1/139).

[t is a pity that Malinowski did not write the book. It would be very interesting to learn
how he would have described Krakow. Judging from this draft, he would have focused

on the sociological and cultural side of the city, on class differences and various lifestyles.

There would also be a chance that his flaneurism could be articulated more and find its
way into the written text.

Nonetheless, he took Krakow with him, not only in his memories but also in his habitus.

A certain young compatriot, who met him in the late 1930s, later remembered: “he was
a real Krakauer, no professorial moods, but Cracovian sentiments, a sense of humour;
he was nasty in an intelligent way” (Bator and Lukasiewicz 2000).

This young compatriot, Feliks Gross (1906—2006), was a Cracovian lawyer who came from
a renowned assimilated Jewish family. His father was a member of the Austrian Reichsrat
in Vienna. Feliks become a socialist activist interested in sociology and anthropology, who was
preparing for an academic career. This turned out to be impossible because of the growing
wave of anti-Semitism in Europe. Gross became a student and collaborator of his Cracovian
compatriot, then a London professor, Bronistaw Malinowski, who advised him to conduct
a “survey of the ghetto”, the Jewish district in their hometown, and to teach a course on
“Social anthropology of the urban societies of East Central Europe” at the London School
of Economics to overcome his problems. The research progressed promisingly, but was
halted by the outbreak of the Second World War. The lectures were announced in the LSE
Calendar for 1939/40, but for the same reason never delivered. Gross managed to escape
from Krakow during the German invasion and went to Vilna, where he tried to continue his
research working with YIVO (the Institute of Jewish Research). He finally arrived safely
in the USA, where he met his mentor and later started his academic career (Kubica 2007).

While preparing his research and lectures, Gross became acquainted with recent devel-
opments in social sciences concerning urban studies (most likely following the advice
of Malinowski), especially the Chicago school of sociology. The main characteristic of this
was a “willingness to allow social research and social practice to inform one another”,
as Chicago sociologists “were consistently animated by a high-minded reformist impulse”
(Bidwell, 1992, 11-12), incited by the contemporary social and economic problems of rapidly
growing American cities. Another feature which is relevant here is the affinity of Chicago
sociology to anthropology. Robert E. Park suggested that although the life and culture
of the city are more subtle and complicated than those of primitive societies, Little Italy
in Chicago or Greenwich Village in New York City may be studied with anthropologi-
cal methods of insightful observation, because the set of fundamental issues is similar
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(Park et al. 1925). Gross also read the classic of community studies, the Lynds’ Middletown.
They modelled their analysis on the anthropological study of primitive societies by William
H. R. Rivers. The closeness of these approaches to anthropology was remarkable.

Especially important was the essay Urbanism as a Way of Life by the Chicago sociolo-
gist Louis Wirth (1938). He proposed a theory about the influences of urban life on social
organisation and attitudes, arguing that urban life is characterised by impersonal and
instrumental contacts, which tend to free individuals from the strong control of primary
groups, especially the extended family. This freedom of individual action, however, is accom-
panied by the loss of collective security. Another important contribution of Wirth was his
book The Ghetto, where it is described as an institution, which “represents a prolonged
case of social isolation” and is “not so much a physical fact as it is a state of mind” (Wirth
1926, 4). This approach is also traceable in Gross’s research.?

Moreover, Malinowski was sympathetic to the Mass Observation movement,* and contri-
buted to a volume that summarised the first year of the project. He openly stated there that
it was his deepest concern that anthropology should have to come to the point of studying
one’s own societies with the same methods and the same mental attitude that was the case
with exotic tribes (Malinowski 1938b). Jeremy MacClancy points out that Malinowski,
unlike other British anthropologists, “gave a qualified welcome to the new organization. (...)
For by informing citizens about the nature of their own society, it held the promise of coun-
tering the increasing threat of totalitarianism, which seemed to thrive on ignorance”
(MacClancy 1995, 504; see also MacClancy 2013). This was the political value of the anthro-
pology at home of which Malinowski had spoken repeatedly. Thus the engaged character
of urban studies had been an important element from the very beginning, also in the case
of anthropology. Malinowski compared the sociological seminar Gross carried out among
workers in Krakow to the format of Mass Observation.’

Let me recall Feliks Gross’s research, which was one of the first cases of anthropological
fieldwork carried out in Europe in the Malinowskian tradition and in the format of urban
studies. I was able to learn about the Cracovian project by consulting the correspondence
between Malinowski and Gross, as well as other archive material (see Kubica 2014).

As for the theoretical framework of his research, Gross wanted to “do the whole thing
functionally” and to “present culture as a whole that ‘hums’ — to use a drivers’ phrase”.
It was a very apt metaphor: culture as a humming engine. Its different parts were united and
worked together. Culture was regarded as a comprehensive and integral unit. Gross wrote
that “all this medieval system, such an enclave, functions as if in an engine with elements of
modern culture, which again live their own life, their idea”.® Other problems Gross wanted to

3 Though I was able to find the following critical remarks on the copy of the book from Gross’s private
library: “The historical part — Europe is interesting. On American ghetto — on Chicago ghetto — utterly trivial,
non-interesting. Chicago material — Wirth’s work — extremely dull. No understanding of issue of drama —
no distinction between relevant and irrelevant facts, no skill in proper selection of facts. Extremely poor —
at least up to [page] 187. On American ghetto reads like minutes of a joint stock company. Still the story
of Am. Jews must be interesting best chapter XIV. [The sociological significance of the ghetto]. EG.” (copy
of the 1956 edition of The Ghetto held at the Library of the Institute of American and Polonia Studies,
Jagiellonian University).

4 See the site: http://www.massobs.org.uk/index.htm.

5  Aletter from Malinowski to Gross, 4. December 1937, Malinowski Papers (further MP), Sterling
Memorial.

6  Gross to Malinowski, 14. June 1939, MP SML.
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explore were: “the function of a ghetto for Jews, the petrification of religion, pervasion and
reception of new currents, and their unification together with an antique religious culture
into one whole, ‘a clash of cultures.””” He also pointed out two other issues: the ghetto
as a closed milieu, and its pragmatic relation to the outside world. Gross called his research
a “functional survey of the ghetto”, which might suggest that it was to be theoretically
informed by Malinowski’s functionalism and methodologically by Chicago sociology,
as the term “survey” suggests.

How did Gross describe the Krakow ghetto? In his letters he wrote to his mentor with
the agitation of a discoverer: “I have already been to the field — wonderful types. One of
the chapters [of the future book] will be entitled “Types of Szeroka street’, There I will give
a cross-section of professional types of the ghetto. e.g. the ‘sofer’, who is a scribe of scrolls,
the bible. He writes the bible by hand, because only a bible written by hand is scrolls and
has liturgical value. If he is wrong once in writing, he cannot continue, he has to start from
the beginning. This is an occupation which has remained unchanged for hundreds of years,
and passes from father to son. There are more such ‘benedictine’, unknown occupations.”®
In another letter Gross wrote: “You, Professor, splendidly felt there would be treasures for
us there. | have already managed to get some friends in the field. (...) Next to the sofer-
benedictine, cheerful anyway, who is stuck in a petrified culture, I encountered the whole
schools, as if ‘religious parties’. These are adherents of individual Rabbis-sages, coming
together in ‘stiebles’ [shtiebels] (something between a synagogue and a club, a fraternity)
and are involved in heated discussions.”

In his memoirs Gross added some more ethnographic texture. He described his visits
to an ancient inn called Pod Krzyzykiem (i.e. “under the small cross”): “Here came Jews
and gentiles, craftsmen, small traders, students (...) who loved those old places. All the
time talk on politics — international politics — went on with passion. This was a place, where
a poor Handele a street buyer and vendor of old clothing felt at home and enjoyed the same
respect as any doctor. I had great sympathy for those Handeles. So many made fun of them,
while they went from yard to yard crying Handele, Handele, Handele in Jewish, ‘Trading,
Trading, Trading’ and we all knew that it means buying, selling old clothing. (...) On one
of the ancient streets (...) was an hassidic Shool [shul] or synagogue, in an old town house.
A part of it was just a large room with a table. Around the table sat Jews of various profes-
sions — tailors, craftsmen, handeles — discussing and interpreting the scriptures and Talmud,
and sometimes, in a commentary “Arist” was mentioned, no one else but Aristotle. An old
rabbi, or an elder was at the head of the table leading those unusual scholarly discussions
and interpretations of texts.

Here the Handele, pushed around and laughed at, had his dignity and respect for he was
a learned man, as the other, his leisure work and sense of life altogether were here in the
Shool [shul], in those evening meetings. Though his fare — potatoes, herring and similar was
far less than plentiful, he gained here the sense of his life. Further down the same streets,
tailors were working in their modest workshops. They went to synagogue, twice or three
times daily — and had to live close to it. They would not take a better paid job in a distance
from their Shool [shul]” (Gross 1992, 22).

7  Gross to Malinowski, 29. September 1938, MP SML.
8  Ibidem.
9  Letters from Gross to Malinowski of 29. September 1938 and 14. June 1939, MP SML.
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[t is worth noting that Gross’s Cicerone to Kazimierz was Karol Estreicher, an art historian,
the author of an important guide to Krakow (Estreicher 1931), and the son of Stanistaw
Estreicher, a professor of law, politician, and Gross’s mentor, who helped Malinowski greatly
in publication of his first, Polish book, Wierzenia pierwotne i formy ustroju spotecznego [Primi-
tive Beliefs and the Forms of Social Organization]. Gross wrote about his visits to Kazimierz
with his friend: “this was our world, Karol’s and mine, our perception of history, romance
and adventure (...) I had — like Karol — a love for this old city, and decided to write a cultural-
anthropological study of the old Jewish Section” (Gross 1992). In this passage one can see
two flaneurs, male explorers of the exotic urban landscape, who would later change into an
ethnographer who would write a scholarly monograph of the ghetto, and an art historian who
used his academic knowledge and interest in the urban locus to write a serious tourist guide.

Gross returned to the topic of his home city twenty years later in his book World Politics
and Tension Areas (published in 1966), using the case of Krakow to illustrate one of his
models of “Interethnic Relations and Tensions”. One chapter of the book was called: “A ultiple
Ethnic Pattern. Ethnic and Religious Relations in Krakow”. Gross pointed out that ethnic
relations in the city at the end of 19th and the beginning of the 20th century were of special
importance, because there were several diametrically different patterns, not complementary,
but often contradictory: “They corresponded to various levels and degrees of acculturation;
to different political and ideological orientations; and, in many cases, to different social and
economic relations” (Gross 1966, 133).

Gross described the city of Krakow as inhabited mainly by Roman Catholics and Jews
and by a small number of Protestants. The Jewish population formed a complex subculture
of many degrees of acculturation. He also pointed to the fact that ethnic and religious divi-
sions were “complicated by the class structure, and by a variety of political orientations
that contributed to their diversity” (Gross 1966, 19). He identified two extremes: Orthodox
Jewish groups (own specific culture, strong self-segregation, and neutrality toward outsid-
ers), and Polish-Catholic nationalists (self-segregation, hostility toward other groups).
Between them there were many Polish Catholics and Jews who were integrated, and other
Polish and Jewish groups which favoured cultural autonomy (Gross 1966, 133).

Gross wrote that this had changed during periods of intensified hostilities like the one
following World War [, when the extremists, especially right-wing student organisations,
were active in the city and influenced the inhabitants. On the other side were Polish groups
and parties which opposed anti-Semitic actions, but they were not very effective.

The author gives a historical overview of the Jewish minority in the ancient Polish
Kingdom and during Austrian rule. Furthermore, it is especially important and interest-
ing to note that he shows the geographical aspect of this, which he calls — as a title of one
of the sub-chapters says — “Ecology of an ethnic pattern: the Orthodox; self- segregation”.
The Orthodox Jews lived in Kazimierz, they spoke Yiddish, but also knew Polish, German
and Hebrew. They “represented a distinct culture rooted in ancient and strong values as well
as stable institutions. There was little if any tendency toward change and acculturation with
other ethnic groups. The Orthodox had their own class structure. At the top was prosperous
merchant, at the bottom, the pious beggar. (...) Life was not easy, and few were wealthy.
The tailor or the cobbler who worked on the Jewish street earned far less than his Christian
counterpart who worked in the well-established shops of the midtown. However the Ortho-
dox worker, like the Orthodox merchant, had no desire to move out of the Jewish section.
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He did not advocate integration with other groups nor any change in his customs and religion”
(Gross 1966, 137). Orthodox craftsmen did not want to move because they had to be close
to their synagogue and shul. For them wealth was not important; what mattered were piety
and learning. “This was a socially introverted group,” Gross wrote, “little concerned with
the doings of the outside world. For them the Christian town consisted of out groups; some
friendly, some hostile. They had no desire to establish closer ties with those of a different
religion” (Gross 1966, 137). Their energies were socially “introverted” and they created
a self-segregated community.

Gross also describes what he calls The transitional area: the “secular”. The territory
between Kazimierz and the centre of Krakow developed in the second half of the 19" century.
It was inhabited by the Jewish middle class: merchants and small entrepreneurs. A section
of the secular Jewish population also lived here. It was a similar case in another district,
Podgorze. Gross noted that secular Jews varied in their political and ethnic orientation,
listing the left-wing Bund, Democratic Party (and Jewish Independents), as well as the Zion-
ist movement. The Bund advocated the development and preservation of the Jewish culture
and language, developing a programme of cultural pluralism and autonomy. The Jewish
intelligentsia before World War I was in favour of the Democratic Party and saw Poles
as neighbours and friends. This attitude was reciprocated by the Polish intelligentsia,
though there were also anti-Semitic sentiments.

To write the chapter Feliks Gross used various sources of knowledge: historical works,
his own and his father’s experiences as political activists, and also information he had collected
during his fieldwork and earlier while strolling through Kazimierz with Karol Estreicher.

Gross also theorised about the city in his article entitled “Remarks about Dress,
Customs and Symbols”, which was published in 1969 in the Polish émigré journal Tematy.
Here, one can find some remarks about cities in the context of religion, especially rituals.
Gross’s main thesis is that “totalitarian movements have found fertile ground in Catholic
countries and countries of ‘marginal’ Protestantism, rather Lutheran, than Calvinist, coloured
with nationalism, as in Germany, and at the same time in countries with militaristic tradi-
tions and centralized institutions” (Gross 2002, 295-296).

Gross argues that Catholicism is a religion of ritual and liturgy, which play a significant role
in it. Ceremonies group thousands of people in one place, like a square or great cathedrals.
Protestant churches are generally modest, and radical Protestant congregations rather small.
There are no complicated rituals or processions. “The very architecture of cities reflects not
only the social structure of inhabitants and their economic activity, but also their cultural
needs, system of values, aesthetics, custom, religious character. The architecture of the cities
which were predominantly Catholic created great cathedrals built for mass celebrations,
huge squares — for religious, as well as folk, political demonstrations.” (Gross 2002, 298)
Here he gives the example of St Peter’s Square in Rome. But he could also invoke Krakow’s
Market Square, one of the largest squares in Europe.

He then writes that an individual together with thousands of the faithful participate
on these squares in religious ceremonies, and are deeply moved. He points out that in their
history societies have learned to distinguish between the religious sphere and the professional
or political, but “this pattern of religious behaviour can be deftly flipped in the field of mass
political movements, ideological movements. This “flipped” symbolic mechanism is then
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used for the consolidation of power and to spread militant political ideology” (Gross 2002,
299). He juxtaposed the huge continental European squares with Trafalgar Square in London
and Times Square in New York, which are rather small, and concludes that Great Britain
and the United States “are countries of reduced symbolic formality, whereas, for example
Catholic countries were and are countries of symbolic intensification” (Gross 2002, 299).

It may well be that Gross formulated these remarks after comparing his home city with
New York, to which he emigrated during World War II, though his Italian experiences are
more visible here. We can almost see him reflecting on the role of space in religious and
other public rituals while sitting in a cafe on some piazza over a redolent espresso: obser-
ving the urban landscape around and recalling his own home city and the Main Square
there he liked to walk across so much.

Gross referred to Krakow again in his last book Citizenship and Ethnicity: the Growth and
Development of a Democratic Multiethnic Institution (Gross 1999). He showed that it was
European cities that were the cradles of the idea of citizenship, and gave a few historical
Cracovian examples. He gave a reminder that in Poland municipal law was often adopted
from Magdeburg, but the principle that the “city air makes one free” was often challenged
by nobles or burghers themselves. Gross pointed out that “By the seventeenth century the
general spirit of toleration of Protestants and dissidents had also declined. At this time it was
the crown, King Sobieski of Poland, who ordered the City Council of Krakow to respect the
laws and the old traditions and respect the same full rights of citizens who were Proestants
and dissidents” (Gross 1999, 18-19).

Gross argued that it was a broad territorial solidarity that continued in the spirit of ancient
Roman traditions. “A medieval city was not a consanguineal community of related clans
and fratries. To the contrary, with the foundation of new cities, and many were founded
or rebuilt in Eastern Europe, in Poland, after Mongol and Tatar invasions, many of the
new cities were inhabited by immigrants who spoke foreign languages and were at times
even of different religions. They gave the oath of allegiance to the city; now the city was
their patria, fatherland. Their citizenship was not tied to their ethnicity; although foreign
born, they were members of the urban community. The ethnic bond and identity did not
disappear of course. A German immigrant in Krakow continued to speak German at home,
read in his native tongue, enjoy German dishes, but in the city he shared the common bond
of solidarity. He might have been a Lutheran or Roman Catholic and a German, but at the
same time he was a civis Cracoviensis, a citizen of Krakow, thus, he had three identities
or even more” (Gross 1999, 58).

Gross stressed that “urban solidarity was rooted in neighbourhood”, and involved duties
to defend the city, mutual aid in times of emergency, and participation in the local political
government. Again the examples of his home city are used to illustrate his thesis, while his
education in law and interest in history also helped.

To sum up Gross’s theorising about his home city, I would like to stress several
issues. Firstly, still in the 1930s Gross pointed out the existence of manifold identities,
something which must have been quite innovative then, because the normative assumption
of singular attachment dominated in the social sciences until the 1960s. His study of the
Jewish quarter in Krakow and his university course on urban anthropology would also
have been quite original in Europe, as this subject was practically non-existent at the time.
Later his analysis of various patterns of inter-ethnic relations and pointing to their geographical
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dimension was also quite original. His thesis that cities’ architecture reflects their religious
character (big squares in Catholic countries) and may facilitate ideological manipulation
is very interesting. It is worth stressing that, in trying to describe the genealogy of the concept
of citizenship, Gross relates it to the idea of neighbourhood and place as sources of identity,
which was rather inclusive and pluralistic.

Yet apart from his theoretical contribution, one can also find in Gross’s engagement with
his home city the gesture of a flaneur, like his mentor. This can also be seen as “a specifically
male way of dwelling in the modern, increasingly urbanized world, that we have to refer
as fieldwork” (Donner 2012, 173). Traversing the Market Square, sitting in a cafe and look-
ing through the newspapers, dropping into a church to marvel the stained-glass windows
of a genius of Young Poland, and even enjoying the warm and mild air of the city, can be seen
as revealing the attitude of observing, reflecting, and possessing, which are so characteristic
of a flaneur and an ethnographer, and of which the home city had been a testing ground.
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ABSTRACT:

The subject matter is political anthropology at the grass roots in rural Hungary. We analyse the local election
results (October 2014) in two settlements of a Great Plain region called the Kiskunsag in the context of recent
national and international developments, focusing on the long-term continuities of an ideological complex
we call “agrarianism”. We make a specific connection to Petr Skalnik’s work by engaging with his re-study
of a Slovak village after 1989 (1993 chapter in Hann ed. “Socialism” in which he emphasized local-level
continuities with the socialist period).
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INTRODUCTION

One feature of anthropological approaches to politics is the detailed attention, which resear-
chers pay to case studies at the micro level of political action. In the case of Europe,
as “discovered” by Anglophone anthropologists following the Second World War, this tended
to mean the rural community. Using various theoretical frameworks and methods,
ethnographers’ local studies illuminated larger themes characteristic of the region,
nation or macro-region (e.g. “the Mediterranean”), most notably patronage networks
and their ideological underpinnings.!

During the era of the Cold War, such studies were inevitably lacking for Eastern Europe.
Apart from the problems of access for Western researchers, there was in any case little
scope for comparable forms of political manoeuvring and faction building in the non-
pluralist societies of the Soviet bloc. Yugoslavia was somewhat easier and Joel Halpern
(1956) and Irene Winner (1971) were able to conduct pioneering field research in the 1950s
and 1960s; but they did not focus on politics. With her pioneering research in Buriatia,

1 We have in mind works by Julian Pitt-Rivers, Jeremy Boissevain, Erederick G. Bailey, Sydel Silverman
and Caroline White, among others. For a survey of this Mediterranean literature, see Davis 1977.
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Caroline Humphrey was the first to explore how local actors bargained with external hier-
archies in the context of a Soviet collective farm (Humphrey 1983). By the 1970s it was
possible for a foreigner to document frictions in the institutions of a Hungarian socialist
village (Hann 1980). But even in the last decades of socialism, foreign researchers tended
to avoid writing explicitly about the political (see for example the contributions to Hollos
and Maday 1983). One compelling reason was the ethical concern that such accounts could
have awkward consequences for both their friends in the village and the colleagues in the
capital who had made their research possible.

Those colleagues, the “native ethnographers”, were obviously not well placed to special-
ise in political anthropology. This had not been a well-established area of specialization
in the pre-socialist era. When they wrote about traditional Hungarian “proper peasants”
in English for Western audiences, Edit Fél and Taméas Hofer found room to document local
administration and politics, including elections (Fél and Hofer 1969, 324-35, 370-75).
However, this material did not find its way into their publications for Hungarian audiences,
and in any case they did not address the socialist era. Local politics was something for novel-
ists and sociographers, but not for the discipline of néprajz.

This changed when conditions changed so dramatically in 1989—-1990. Petr Skalnik took
advantage to re-visit the village of Suniavain Slovakia, which he had first studied between
1970 and 1976 in the frame of an international comparative project. Having spent most
of the intervening decades in exile abroad, pursuing very different kinds of project in politi-
cal anthropology, this was a re-immersion into the political conditions of his homeland.
Despite the radical changes, which had taken place in the capital and in international rela-
tions, at local level, Skalnik was struck by the continuities (Skalnik 1993). In terms of local
power relations, nothing seemed to have changed: a “big man” style of politics prevented
the emergence of a new “civil society.” The anthropologist was highly critical of the fact that
Czechoslovak society was still evidently attached to the security and consumerist satisfac-
tion it had enjoyed under socialism. Citizens did not know how to exercise their rights and
duties in the public sphere. On the basis of his research in Sufiava in 1991, little more than
a year after the change of government, Skalnik concluded with a tone of disappointment:
“Its political culture is still based on particularistic group solidarities — namely, kinship and
friendship — rather than open democratic competition” (1993, 225).

Comparable continuities in the early post-socialist years were also noted in Hunga-
ry, where he transition was a smoother, negotiated process (T6kés 1996). Why should
we be surprised that people vote for the individuals known to them through “particularis-
tic” ties, especially at the local level? Perhaps anthropology as a discipline has a proclivity
to detect such continuities. Compared to political scientists, psychologists and journalists,
we engage more closely with political actors in their socio-cultural contexts, and the habits
of these human actors are harder to change than Constitutions and electoral mechanisms.
Where are the moments of rupture or “major transition” in recent Hungarian history?
In the rhetoric of Fidesz (Alliance of Young Democrats), nowadays the dominant party,
their return to power in 2010 marks a more decisive break with socialist legacies than 1990.
Only now, they claim, after two decades of turbulence during which only one government
succeeded in gaining re-election (the socialists in 2006, but only by means of gross decep-
tion), is the nation again truly sovereign.

This claim is implicitly endorsed by the media in Western European countries and North
America, which have painted an almost uniformly negative picture of recent political devel-
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opments. It is commonly alleged that constitutional changes introduced by Viktor Orban’s
government, thanks to the two-thirds majority it enjoys in parliament, have threatened
the independence and impartiality of the judiciary and the media (Szikra 2014). There has
been interference in the activities of foreign-based NGOs. Contrary to its former liberal
support for market economy, Orban’s government has not hesitated to intervene in the
economy and to re-nationalise privatized enterprises whenever it considered this to be in the
public interest. It has introduced educational reforms to ensure that a standardized version
of national history is taught in all schools and opened the way for many schools to pass back
under ecclesiastical control. Hungarian history provides rich resources to distract attention
from economic problems, which worsened following the financial crisis of 2008 and the
nation is prominent in everyday life as never before (Feischmidt 2014). Public nostalgia
for the days of imperial glory confines individuals’ nostalgia for socialism to the private
sphere (Hann 2014). In the realm of symbols and “memory culture”, the government has
promoted not only the Habsburg era when Budapest shared imperial power with Vienna but
also the inter-war period, generally considered internationally to be an era of authoritarian
conservative government marked by ressentiments following the loss of empire.

Another key strategy of the government is to find scapegoats for the country’s obvi-
ous difficulties. Three convenient candidates present themselves. The first is the Roma,
by far the country’s largest minority group, whose socio-economic situation worsened
with the disintegration of the economy (even before the end of socialism they were the first
to be made redundant when economic difficulties set in: see Sziraczki 1990). The second
is the Jewish community, very small today but a reminder of past urbdnus culture against
which the true Magyar had to define and defend himself. The third is the European Union.
This is paradoxical. The EU is indeed the source of some of Hungary’s problems, e.g. many
small-scale wine producers fail to understand why the country is obliged to allow large-scale
imports of inferior wine from Italy and Spain at dumping prices when they themselves have
difficulty in finding buyers for their product. Hungary has been adversely affected by the EU’s
foreign policy towards Russia as a result of the Ukraine crisis in 2014. Everyone is aware
that without the flow of subsidies from Brussels because of EU membership, most things
would be a great deal worse. Nonetheless, the government has consistently attacked both
over-regulation and the degenerate liberal values of the EU, especially when it expresses
criticism of the true Christian nation governed from Budapest. To a considerable extent,
Brussels has replaced Moscow as the convenient locus for national grievances.

Through the government’s influence over the popular media, especially television,
these sentiments saturate the life-worlds of the citizens. Some anthropologists and political
scientists use the term political culture to sum up the tacit understandings, symbols and
rituals, which often seem more significant than interests and rational arguments in mobiliz-
ing citizens. We prefer to speak of ideology. We identify a dominant ideology of Christian,
nationalist agrarianism which took shape in Hungary when it was still an overwhelmingly
rural country in the pre-socialist era. This forms the background to our analysis of local elec-
tions in one region of provincial Hungary over the last quarter of a century. We first provide
a general historical introduction to the Kiskunsag, a large region of the western Great Plain,
southeast of the capital Budapest, in the context of nationwide developments down to the
end of the socialist period. Following this general outline, we look more closely at local
governance and elections over the last quarter of a century, first in Lajosmizse, the home
town of Laszlo Kiirti, and second in Tazlar, a village studied by Chris Hann since the 1970s.
In the final section, we revisit Skalnik’s problematic of continuity and change, suggesting
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that in the case of rural Hungary this dominant ideology defied the changes of the socialist
era and continues to shape political outcomes, long after the material conditions of rural
society have been transformed.

THE REGIONAL HISTORICAL CONTEXT: UNDERDEVELOPMENT AND
AGRARIANISM

The impact of industrialization and capitalist markets on East-Central Europe was highly
uneven. By the beginning of the twentieth century, regions such as Bohemia and Silesia were
highly industrialized and urbanised. Generally, however, the territories of the imperial powers,
which governed the East were economically backward — certainly in comparison with the
new nation-states of North-West Europe. If we take along-term perspective, it can plausibly
be argued that large tracts of Eastern Europe experienced systematic underdevelopment in
the course of the structural processes, which enabled the rapid development of the West.
This analysis fits quite well for the Great Hungarian Plain, including the western zone known
(after its previous inhabitants) as the Kiskunsag. This puszta region was repopulated in the
eighteenth century following the withdrawal of the Ottoman Turks. Resettlement became
more intensive towards the end of the nineteenth century, when Hungary had few indus-
trial jobs to offer its swollen rural population. Some migrated abroad, particularly to North
America, but others conquered the “internal frontier” by purchasing parcels of puszta as
the former large estates were gradually broken up (den Hollander 1980). The medieval
settlements of Lajosmizse, close to the market town of Kecskemét, and Tazlar, mid-way
between the rivers Danube and Tisza, were repopulated in this way. The immigrants were
diverse in terms of ethnicity, religion and economic resources. Most lived on more or less
isolated farms as they set about transforming the previous economy of extensive cattle
breeding to one based on agriculture, including intensive fruit and vegetable cultivation
and vineyards. The consolidation of central institutions and an autonomous public admini-
stration in the rural settlements of the Kiskunsag was a gradual process, which continued
well into the twentieth century.

Although many details of this colonization process were specific to this western zone
of the Great Plain, it highlights key features of the general transformation of the Hungarian
peasantry in the era when industrial capitalism was beginning to establish itself in other
regions of the Austro-Hungarian Empire. Budapest grew rapidly to become the second
imperial capital. [t was intellectually vibrant. It was also the centre of a strong national
movement, which extracted compensation for the defeat of 1848—1849 with a deal struck
twenty years later (the Ausgleich or Compromise of 1867) which gave the Magyars almost
equal rights in the running of the Empire — and full autonomy to pursue nationalizing poli-
cies in their half of it. The capital itself remained highly cosmopolitan and for some time
the German language remained more prestigious in some contexts. However, by the end of
the century most Jews, Germans and others communicated in Hungarian. Many sought to
assimilate into the Hungarian nation, e.g. through changing their surname for a Hungarian-
sounding name, and (in the case of Jews) through being baptized as Christians. But this
did not necessarily diminish the gap between non-Magyar elites, typically associated with
the new industries and their financing, and Magyar gentry landowners and military offic-
ers. Assimilationist policies transformed the rural periphery too. But they did not bridge
the chasm between that periphery and the capital city. The bulk of the population resided
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invillages and can be classified as peasant according to the usual anthropological criteria;
this peasantry was highly stratified and inchoate politically. Politics at the national level
were the domain of Magyar elites. At the local level, from 1871 there existed a dual structure
comprised of a body of representatives and a “village board,” both chaired by the mayor.
Although most members were elected, village governance was generally dominated by the
largest taxpayers, the virilistdk, who filled half of the seats in the body representatives
without election (Fél and Hofer 1969, 329).

The Austro-Hungarian Empire collapsed in 1918 and at the Treaty of Trianon (1920)
the new Hungarian state was definitively deprived of vast territories which had previously
formed part of the Kingdom of Hungary, including regions where most of the population
was ethnically Magyar. The ensuing sense of injustice was overwhelming across the political
spectrum, but the inter-war period was dominated by the right. In the absence of significant
industrial development, the rural population continued to grow. Productivity levels were low
and poverty acute, notably during the Great Depression. It was increasingly obvious that
no local action could tackle the deeper causes of the problems. The most popular diagno-
ses linked the crisis of the countryside to the persisting prominence of “foreign” elements
in the cities, notably Jewish and German capital in Budapest. During the 1930s the tensions
between népi (folk) and urbdnus (cosmopolitan) orientations became salient in literature
as well as ethnography and other embryonic social sciences (Borbandi 1989; see also Janos
1982). They found political expression in laws restricting Jewish access to the public sphere.

The népi camp was internally divided. Its most sophisticated intellectual was Ferenc
Erdei, who discovered Marx and Lenin while a student at the University of Szeged,
the largest city of the Great Plain. Following study trips to Western Europe, financed by
the onion cooperative for which he worked in his native Mako, Erdei concluded that volun-
tary cooperatives offered the most promising path to modernize of civilize the Hungarian
countryside, while preserving its unique folk culture (Huszar 2012; Hann 1995, 2013).
However, most népi activists leaned to the political right. They called for distributive justice
based on the sanctity of private property, and tied this peasant agenda to the national
symbols of the Hungarian nation and the Christian religion. Following the Second World
War, the Independent Smallholders Party emerged as the principal representative of this
current. In the relatively free elections of 1947 it was victorious in most rural constituen-
cies, receiving far more votes than the Communist Party, the Social Democratic Party or the
National Peasant Party of Ferenc Erdei. However, the Smallholders and Social Democrats
were rapidly eliminated and for the next four decades, both national and local governance
proceeded along non-pluralist lines.

During the first decades of socialism, the population declined as many families migrated
to take up urban industrial jobs. Others commuted from their farms because they could
not find urban housing. It was easier to build a new house in the nuclear village centres,
now strongly promoted in order to tackle the root causes of backwardness. The new authorities
invested in infrastructure, including electricity, roads and piped water. New administra-
tive offices, schools and Culture Houses were constructed. In spite of these developments,
for the rural population the first decade of socialist rule was a nightmare. Peasants did their
best to resist compulsory deliveries to the state, infringements of their property rights and
pressures to join cooperatives (Kiirti 2013). When mass collectivization was nonetheless
imposed in 1959-1961, many feared the worst.
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But things turned out better than expected. Most villagers of the Kiskunsag were not
required to give up family farming. As members of a “lower” organizational form known as
the specialist cooperative or szakszovetkezet, rather than a Soviet-style collective farm, they
were able to continue cultivating their own plots (Hann 1980). They were assisted by the
new institution with farm inputs, mechanical services and final marketing — though villagers
were free to pursue private options instead if they wished. The cooperatives were expected
gradually to expand the sector of large-scale cultivation; but if they confiscated family-held
plots for this purpose, the rural exodus allowed them to offer adequate compensation else-
where. The public-private symbiosis of the szakszdvetkezet was an extreme version of the
synergies which developed everywhere between the collective farm and the household plot
(Swain 1985). It exemplified the pragmatic spirit of the “market socialist” reforms consoli-
dated in 1968. To impose the Soviet model in a region of scattered settlement would have
led to substantial losses, if only due to the patchwork of vineyards and orchards, so the
Hungarian reformers worked out compromises. The Kiskunsag had epitomised the prob-
lems of backwardness and underdevelopment in the pre-socialist era. Now it demonstrated
the success of an “agrarian lobby” at the national level, proving that the Hungarian Social-
ist Workers’ Party could represent the interests of the peasants as well as the proletarians
(Varga 2013). Ferenc Erdei was one of the major players in these complex adaptations,
as a result of which the former chasm which separated the backward countryside from
the advanced urbdnus was dramatically reduced. Indeed, in terms of income and material
opportunities, living standards under the party of the workers improved most rapidly for
the peasants and post-peasants.

By the end of the 1970s many households were prospering as a result of their own labour
in small-scale agriculture. Yet the public institutions did not function well. The old system
of local governance was replaced in 1950 by a socialist tandcs (council or soviet). Power was
concentrated in the hands of its president the tandcselnok, who was not elected but appointed
from above. The chairman was almost always a member of the communist party and often
not a native of the community for which he (the male bias was strong) was responsible.
Of course, under socialist “democratic centralism” there was not much leeway at the local
level. It is a platitude in the political science literature on “totalitarian” societies that social-
ist elections were mere ritual and had nothing to do with the democratic representation of
citizens and their interests. For anthropologists, of course, rituals may be full of interest.
But the representativeness of the results of socialist elections should not be too hastily
dismissed. Members of the council were nominated by the Patriotic People’s Front (Haza-
fias Népfront), a non-elected body comprising senior officials of the Party, the Party Youth
League, school, cooperative, surgery etc., and a sprinkling of respected farmers. The entire
settlement was divided into constituencies, typically comprising some 20—40 families. After
the Népfront had proposed a candidate, this was debated by the constituency at a public
meeting, either in the village centre or at an outlying farm. Sometimes the individual did
not accept the nomination, sometimes another name went forward following the public
debate, at which a member of the Népfront was always present. The meetings were held
following the conclusion of the harvest and were therefore well attended, highly social occa-
sions. Later, when voting took place, attendance was high. Councillors elected in this way
chose some of their number to become members of the Executive Body, which met more
frequently. Even this body had little power to counter the will of a tandcselnék determined
to impose policies dictated from outside the community. But in practice, in the later decades
of socialism, such tensions seldom arose. Council and president negotiated priorities,
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e.g. in how to spend centrally allocated funds for road improvements or for the electrifica-
tion of outlying farms.

By the 1980s economic reforms were stalling and the opportunities for household accu-
mulation were fewer. In cultural and political domains, there was an increasing concern with
national identity and the history of the Hungarian nation. In elite oppositional circles, this took
the form of reaffirming Hungary’s place in Europe (or at least Central Europe). In popular
culture, it was expressed in the folk-dance movement, in a rock opera about the foundation
of the Hungarian state, and in growing concern for the fate of co-ethnics in neighbouring
states, especially the Magyar minority in Transylvania (Kiirti 2001). The political climate
allowed for a cautious reappraisal of the tragic events of 1956 and for the reburial in 1988
of its premier victim, Imre Nagy. This was the moment when the young Viktor Orban first
seized the limelight with a speech in which he called for a more general reckoning with
communist power holders. Barely a year later, the regime entered into “round table” talks
with opposition leaders and in the course of the ensuing “negotiated revolution” (T6kés
1996) it became possible to organize independent political parties once again. Throughout
the countryside, the Independent Smallholders’ Party emerged as the strongest force, calling
for policies of decollectivization based on the same agrarian ideology it had espoused prior
to socialism. While the material conditions of the countryside had been transformed over
the preceding decades, few showed any signs of gratitude to the communists. Older villag-
ers drew attention to the repression of the 1950s rather than the “civilizing” investments
of the state in rural infrastructure and its consistent subsidies for household production.
Instead of noting that the gap between town and country, and between Hungarian villages
and Austrian villages, had closed, they asked why they did not have access to the same full
range of consumer goods as Austrians and Westerners generally. Smallholder activists
campaigned for the full restitution of private property rights and revived national symbols
of the pre-war era, such as the turul bird and maps of the ancient kingdom, before its muti-
lation at the Treaty of Trianon. This was the ideological climate, in which the Hungarian
Democratic Forum emerged as the clear winner of the free parliamentary elections of 1990;
both the Smallholders and the Christian Democratic People’s Party also formed strong
fractions in the new parliament.

LAJOSMIZSE: AGRARIAN HISTORY ALMOST REPEATS ITSELF

Kiirti has lived in Lajosmizse since 1994, when he resettled in Hungary after living and
working in the United States. He was born in that town but moved away at an early age
so his only connections to this settlement of 11 000 were his cousins, aunts and uncles
he knew mainly through family stories. Since the mid-1990s, he has conducted fieldwork
to study the socio-economic transformation that took place after the collapse of state
socialism in 1989-1990. Formed only in 1877, Lajosmizse farmers achieved a well-nigh
impossible: they re-cultivated a pastureland used originally for extensive animal husbandry
for centuries. Now a bustling agro-industrial town, it has developed a maverick status based
on family farming, entrepreneurial spirit and international investment that all contributed
to its healthy status (Kiirti, 2009). Demographic decline, adversely affecting nearby settle-
ments, did not affect Lajosmizse since the 1930s; the only segment of the population that
has increased somewhat is the local Roma, now numbering around 1 000. The emergence
of a new entrepreneurial spirit has been facilitated not only by the revitalisation of farming
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tradition, but — equally important — by the opening of a new highway and several foreign
companies that provided ample jobs for locals and nearby residents. In terms of politics
and especially party politics, Lajosmizse presents a fairly balanced picture since the last
years of socialist rule, a situation quite unlike other settlements experiencing major uphea-
vals. Ruled by the communist party (Hungarian Socialist Workers Party) for more than
thirty years, two council presidents (tandcselnok) left their mark on the town. Through their
industriousness, successful cooperatives (szakszovetkezet), among them the Almavirag
(Apple Blossom) and the Kossuth, both involved with wheat, fruit, poultry and cattle farming,
were established. A few smaller industrial firms — mainly hydrotechnological (Vizfaro
Vallalat) and household items producing coop (KTSZ) — also stood out in the county for
their unique production and booming foreign trade. Yet, agriculture, both state and family
farming, remained one of the most important sources of income for most. Since 1990 local
elections, especially that of 2014, are well-suited for anthropological study for several
reasons. They provide researchers not only with the possibilities to fine-tune analyses
of micro-politics, but also offer a pig’s eye-view of the important contestatory reverberati-
ons within a community, hallmarks of political anthropological research since the pioneers
such as Evans-Pritchard, Fortes, and Leach. In Lajosmizse, 2014 was the first time when
a large number of candidates, both for mayor and for councillor, were put on the ballots.
There were five individuals fighting to become mayor and in some voting districts as many
eight candidates stood for election. For the first time, a woman candidate also ran suppor-
ted by the Farmers Circle (Gazdakdr), a situation that caused an outburst of public
excitement in some quarters but outright rejection elsewhere.? Moreover, there were two
main political formations vying to obtain leadership: the Farmers Circle and the ruling
national Fidesz party.? Despite the bitter final days of campaigning, the outcome surprised
everyone: the Farmers Circle could not defeat the local branch of the national party and
the council ended up with equal numbers from both. Elections between 1990 and 2014
in Lajosmizse, are interesting for two mayors have managed to remain in office, a task they
achieved by drawing on the main conservative parties as well as local civic groups as supp-
orters. How these local factions evolved and declined reveal that the mayor’s office
continues to be held in high regard but also that the two men have very carefully negotiated
their positions vis-a-vis national government by maintaining their concerns about the heal-
thy state of the town’s economic and cultural life. One constant theme in election slogans
has been that the town has not incurred any debt. At the same time, mayoral candidates
echoed the need for a fundamental development and continuation of change. Conservative
in their outlook, they have expressed a need to uphold traditions (whatever that may be),
and promote family cohesion by maintaining a stringent Christian attitude in life. From time
to time, fears about the growing number of Roma living in the town surfaced, a longstan-
ding preoccupation of right-wingers and nationalists who suggested solutions ranging from
expelling them, giving them jobs, and even re-educating them (Kiirti 2011, 2012). Some held
more extreme views, for example maintaining that the Roma cannot be changed, and should
be left to fend themselves as they have done in the past. The persistence of this theme has

2 To be faithful to history, it should be mentioned that there was a female council president in 1955-1956
by the name Mrs. Jozsef Adacsi. At the height of the revolutionary skirmish in October 1956, she disap-
peared from the town and was never heard of again.

3 The party was founded in 1988 by 38 students in Budapest as a radical and liberal party; in 1995,
signalling its new right-wing image, it added Magyar Polgari Part (Hungarian Citizens’/Bourgeois Party).
In 1998, Fidesz formed a coalition government with the Smallholders’ Party (Kisgazdapart); in 2006 it
joined a coalition with the Christian Democratic People’s Party (Kereszténydemokrata Néppart). In 2010
and 2014, Fidesz triumphed in national and most of the local elections.
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been paralleled by broader permanent ideological appeals, ideals and symbols employed
by non-Roma residents echoing farmers’ way of life and tax-paying status with stronger
measurements against those who are “unable” to live decent lives, obtain a job and live
according to majority standards. Many of these concerns point back to “existing state soci-
alism” (a phrase the East German dissident Rudolph Bahro popularized in the late 19705s)
as citizens variously argue about the positive as well as negative aspects of it. Lajosmizse-
ans, for instance, compare full employment during socialism and the growing stratum
of unemployed at the present. Similarly they hail the securities and benefits they had during
the 1980s and their lack at the present.* Change came to Lajosmizse in 1988, when the last
council president was promoted to a higher county position (kdderképzés was the fashio-
nable term of the time for ideological repositioning), and an older trusted cadre was
nominated to replace him. There was no time to manoeuvre, however. Suddenly the coun-
try underwent tremendous transformations, as it became a republic, the ruling socialist
party disbanded, and new elections, both national and local, were held. In 1990, the forming
of the new eighteen member local council (képvisel6-testiilet) did not cause any conflict
in the town: individuals representing successful agricultural state cooperative farms were
the first candidates, others came from different walks of life (fireman, physician, dentist,
veterinarian, chauffeur, stone carver, retired person, book keeper; two women also were
elected). What really reveals popular attitudes of the time is that only Smallholders and
MDF but none of the socialist or liberal candidates managed to secure seats. Having the
upper hand, farmers and individuals from state cooperatives nominated the first mayor of
Lajosmizse since the last incumbent was disposed by Stalinism in 1947 (Kiirti, 2013).
Unlike in other towns, where the former tandcselnék remained in office — this happened
in neighbouring Fels6lajos and Ladanybene —, in Lajosmizse the new mayor, Viktor, as he is still
known in Lajosmizse, was favoured because of his adamant support of independent and
family farming. Known as a quiet and diligent member of the successful Kossuth state farm,
he had already served a term on the town’s council, and to many he seemed an ideal choice.
Added to his imagery was the fact that he did not hold a membership in the communist
party (his father being a well-respected physician was no hindrance either). Most people
in the town believe that, as mayor for sixteen years, he represented a real rags-to-riches
career. He managed to obtain large land-holdings throughout the privatization process
of state farms during 1994—-1995 but his position in the following years was never serious-
ly challenged. In 1994, when the MDF had a dismal result at the national elections and the
socialists came to power in the parliament to form a new government, Viktor managed
to garner a mind-boggling seventy percent of votes. He still found support in the right-wing
MDE the Gazdakdr (Farmers Circle), Christian Democrats, and — more surprisingly —
the Retired Peoples’ Club (Nyugdijasklub).® What followed in the next two decades was
very similar to other middle and small-size settlements in Bacs-Kiskun County: the mayor
secured his office, and the council membership rotated minimally at each succeeding local
election. In many ways, the national political transformations hardly touched the local “big
man” politics, where powerful mayors, like Viktor, were able to gather support by leading
parties and civil groups. Surely, other civic associations and smaller parties contested

4 Inpopular parlance, the term dtkos (hated, cursed) is used to refer to state socialism.

5 According to the law, mayors in small towns were elected by the town council, a system later changed
to direct popular vote.

6  The 2012 Constitution/Basic Law (Alaptorvény) specifies that not only strictly political parties but
“nominating organizations” (jeloldszervezetek) — that is civil groups either formed specifically for the elec-
tions or already existing — can also propose candidates; there are no run-off elections, and no thresholds.
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Viktor’s rule, but none came close to beating him. Anchored in the nationalistic rhetoric
of populism and fundamentalist Christian values, Lajosmizse and the three neighbouring
settlements studied (Fels6lajos, Kerekegyhaza, Ladanybene) remained rather static and
few changes ensued.” In 1998 Fidesz, a party that gained only seven percent of the votes
in the 1994 national election, assumed the image of a radical ethno-national party and
acquired much greater importance throughout the entire Great Plain. Local conservativism
in Lajosmizse was boosted by this development.

Several aspects of this conservatism need to be clarified historically. The emergence
of Lajosmizse as an independent settlement during the 1850s was a hotly debated issue
in Jaszberény, the historic market town, and Vac, the seat of the Catholic episcopate.
Not finding adequate support among the county leadership, the Jaszkun District, or the own
of Jaszberény, the settlers who moved to the pasture belonging to Jaszberény could turn only
to their church for support. Finally, the town was formed in small increments: a chapel was
built, a parochial school opened, local sheriffs began to supervise the puszta as their own,
and farmers bought up land originally rented from the city Jaszberény. Thus, Catholicism
and agrarian politics became fundamentally interconnected as the quintessential qualities
of Lajosmizse farmers. Their worldview has remained conservative entailing close family
ties, pride in being descendants of the original settlers, adhering to Roman Catholicism
and upholding a farming way of life. Throughout the late nineteenth and early twentieth-
centuries, mayors were nominated and elected only from the well-to-do peasant class.
Even though Protestants live in the town today (estimates range between 800—1 000),
attendance at services is rare. This is a curious development since the Upper-Kiskunsag
region of the county has been traditionally Protestant, but Lajosmizse Protestants never
managed to form a vocal and strong political opposition.

Despite historical and political similarities, neighbouring settlements illustrate differ-
ent paths. The first postsocialist mayor of Fels6lajos was also the last socialist tandcselndk.
He did not adhere to any new party and, after his death, his successor also ran as an inde-
pendent candidate in 2010 and retained his post in 2014. Ladanybene has also remained
independent: neither mayor nor councillors since 2006 have had any party affiliation, with just
one exception: a teacher nominated by the far right Jobbik party. In contrast, Kerekegy-
haza (a town of six thousand) remained staunchly loyal to the Government: both the mayor
and the elected councillors ran on the Fidesz ticket.

In many ways, Lajosmizse has remained quite exceptional as a Catholic island within the
Protestant sea of the Upper-Kiskunsag region (as the northern part of the county has been
known throughout the centuries). In its eight decades of political history, the town was ultra
conservative and supported only government candidates. Only in 1935 was the candidate
of the ruling party defeated: a local landlord by the name Gyorgy Mizsey ran as the candidate
of the Smallholders’ Party. His election put a well-respected citizen in the national parlia-
ment for four years and boosted local patriotism. It became obvious that agrarian politics
and personalities were fundamentally connected in the minds of the citizens. Previously,
while not unknown, agrarianism had not been a serious concern in Lajosmizse. Anchored
in inherited land-holdings, most proprietors belonged to the middle-peasantry, as described

7  Forming the “Jasz Land”, the four settlements share a similar history: all became the possession of the
Jasz towns in 1745, were settled by smallholder peasants in the 1840—-1870s, and are predominantly Roman
Catholic. For the medieval origins of religious differences in this district, see Szabo, 1980, 82, Talasi, 1977,
Kiirti 2006.
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Fig 1. One of the election committee, Lajosmizse 1990.

by Ferenc Erdei between the two world wars (Hann 1995). Even those who did not have the
necessary means to maintain 30—50 hectares of arable land, consciously or not, emulated
the life-style of the rich landholders, the nagygazddk.

One reason for the lack of a common agrarian platform had to do with the failed land reform
of Istvan Nagyatadi Szabo, alandowner and MP who attempted to distribute land to needy
peasants during the 1920s. In Lajosmizse, only a small number of citizens received land,
amounting to an average of 3—5 hectares at the most. As elsewhere, distributed property was
infertile, peasants lacked machinery, and those who took loans to start business were forced
by inflation, rising interest rates and competition in agrarian markets to sell their property
or go bankrupt. In the process, however, some of the middle-peasant nagygazda farmers
became even more prosperous as they managed to buy auctioned land cheaply, or exploited
the labour of destitute cotters.® Both classes were ready to vote for the first candidate whom
they knew personally and who as a landlord also provided jobs for many, especially during
the harvest season. This instance of “gazda politics” — to apply an elusive term to the local
case —in 1935 was unique since it resulted in defeating the ruling government’s candidate.

Although none of the contemporary residents of Lajosmizse remember that historic
election, the idea of the strong and unique gazdatdrsadalom (society of farmers) has
lingered on in popular memory. This local myth has some truth in it, even though during
the last two decades of state socialism most family farms were abandoned, while those that

8  Aside from offering extremely low wages, one form of payment involved sharecropping on a “halfie”
or “partial” (feles, részes) basis, where half the remuneration was paid in cash and half in kind.
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survived were extensively modernized. In 2014, one third of the population still lives and
works outside the town on farms (tanya), mostly practicing wheat production, gardening,
fruit orchards and animal husbandry. Some family farms are highly specialized (e.g. goat
milk and cheese, strawberry farming, vegetables, sour cherry). Many families are involved
with folidzds (greenhouses), a cheap technology which allows the cultivation of anything
from green peppers to strawberries. Since the 1990s, a special form of tourist-tanya caters
to visitors and foreign tourists, offering extra income to entrepreneurial families (Kiirti 2004).

The 1994 national election saw the country take a major turn by electing the socialists
back into office, but the citizens of Lajosmizse were not impressed. To them, Viktor remained
the only leader whose political clout was unquestioned. Pitching his appeal to farmers,
his agenda was clear and precise: privatization of state farms and firms, a program hailed
as the most important of the national Smallholders’ Party since 1990. Most of those who
had obtained their previous properties, and those who were still waiting for restitution,
willingly supported him. No alternative candidates to Viktor’s rule emerged during the 1990s.
The town’s majority was reassured that all was proceeding well and that betterment comes
in small increments instead of a great leap forward. The late 1990s and early 2000s thus
resulted in few alterations: a new cultural centre was erected, a new highway was opened
that redirected heavy traffic outside the town, and an impressive new municipal building
and mayoral office was opened. In 2002, Viktor was challenged by one of the councillors,
a teacher by profession. He was “shocked”, not so much because someone dared to oppose
him, but because the challenger was young and obviously an inferior (teachers were the
salaried workers of the town, and the rival had been supported by Viktor to become the
director of the school’s dormitory). The time was obviously not yet ripe for a change and the
teacher was unsuccessful, though he remained a councillor for the next four years. This was
the only time in Lajosmizse politics when two members of the socialist party were elected
to the council (one because he topped the poll in a ward, the other on the compensatory
ticket). Ten years later, not a single leftist candidate bothered to stand.

Viktor’s position seemed secure for the time being, but this did not last long. His posi-
tion was shaken not by his political rivals or the Catholic priest, with whom he developed
an uneasy relationship, but by family issues. Difficulties in his marriage and eventually
having a child out of wedlock (by his secretary), caused a minor ruckus among the leader-
ship and the clergy. Being outspoken, Viktor declared that this was a private matter and did
not concern his office or the workings of the council. As it turned out, however, this scandal
ended his political career. At the 2006 local election, he opted to stand for council member-
ship only and supported one of the wealthiest farmers for the position of mayor. Both polled
poorly, although Viktor secured a councillor’s position on a compensatory ticket for another
four year (in his own voting district he was beaten by the Fidesz candidate).

The elections in 2006 and 2010 turned out to be a watershed in Lajosmizse politics for
many reasons. In the run-up to 2006 the local Fidesz underwent internal reorganizations
as the entire leadership was dismissed for reasons which remain murky. A new local branch
was organized by a husband and wife team, a move that was not difficult to achieve for law
required only ten registered members. The next step was equally momentous: Fidesz identi-
fied new mayoral and council candidates. They won a landslide victory and the new Fidesz
mayor was Andras, Viktor’s opponent in 2002. The only political formation that remained
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true to its original political platform was the Gazdakor.” However, Fidesz’s nationalistic
and conservative policies pre-empted possibilities for the opposition.

Viktor’s political role in the background after 2010 changed considerably. Following his
defeat by Fidesz, he became a staunch opponent of the mayor, and an enthusiastic supporter
of the Gazdakdr. Perhaps his manoeuvring facilitated the sudden rise of its own mayoral
candidate during August-September 2014 in the person of Marta, a book-keeper-accountant,
who had served on the town council twice before (2002-2006, 2010-2014). In 2002, Marta
was part of the Civic Union for Lajosmizse (CUL), and supported Viktor, who at that point
was nominated jointly by Fidesz and the CUL. Astonishing at it may seem, the direction
established in 2010 was partially reversed in 2014, for following the most recent elections
the Roma minority is now unrepresented on the council. In 2010 the Fidesz leadership —
perhaps with a view to winning the 5" ward where most Roma live in a neighbourhood
called Ciganyvaros — identified a young Roma as their candidate to run for council seat.
This tactic paid off: Lorenzo became only the second Roma to secure a seat on the coun-
cil in the 21th century (the other was the socialist and entrepreneur who won in 2002).
Feeling so secure of its power by 2014, Fidesz decided to drop Lorenzo and to nominate in the
5th district a Hungarian who was the deputy-director of the kindergarten. The so-called
Roma-district descended into chaos: with no political or intellectual leadership to organ-
ize them, eight individuals competed for a single seat. All candidates ran as independents,
among them three Roma, but the national rhetoric of Fidesz paid off and its candidate was
victorious. Mirroring the political division in the country as a whole, Roma in Lajosmizse
remain disunited, without adequate leadership and without hope.!°

By 2014, popular dissatisfaction with Andras and his deputy was commonly voiced by resi-
dents. One of the most complicated issues had to do with the building of the new sewage
system, an EU-funded public works that turned the town upside-down. Roads were closed,
ditches dug, traffic diverted, and the few public hearings did not help clarify the exact cost
families will have to bear (originally each family was required to contribute about 800 Euro
to the project). Other hotly debated problems had to do with Roma guest workers from
Romania, the rising crime-rate, and dissatisfaction with an increasingly shallow cultural
life. The Gazdakor campaigned with slogans such as “Let there be change in Lajosmizse”
(“Vdltozdst Lajosmizsén”) and “Let’s be a real town” (“Legyiink valéban vdros™). Change and
features connected to city-like living, as opposed to a more peripheral and village-like exi-
stence, are rather strange ideals from a political movement ostensibly devoted to tradition,
agrarianism and family values. Nevertheless, it seemed that the agrarian ideology of the
Gazdakor would still work, just as it had in 1935. At the end of the contest, almost half
of the voters voted against the incumbent. With a turnout of just 35 %, Méarta lost by a mere
223 votes, and the new council is divided equally between Fidesz and Gazdakdr members.

9 In 2006 the Gazdakér secured four seats. This fell to three in 2010, but it is important to realize that
at this point the size of the councils was reduced from seventeen to eleven.

10 Intheory the Roma should be able to win two or three seats on the council (including election via the
compensatory ticket) to push for immediate goals and necessary policies on the local level. However, in
practice the political and civil will to create the necessary unity are lacking. The Roma are of course legally
entitled to form a so-called minority/nationality government (Roma nemzetiségi onkormanyzat), and Lajos-
mizse is no exception. However, if the past eight years is any indication, the three-man assembly forming
the Roma Minority Government is unable to tackle the serious unemployment, poverty and second-class
status of the Roma who live in Lajosmizse.
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To conclude this brief analysis of local politics in Lajosmizse, a few questions still
need to be answered. First, why was there such a renaissance in farmers’ politicking and
what fuelled it? Agrarian movements and radicalism have been known for centuries and
received ample attention from scholars all over the world. For Lajosmizse in the middle
of the second decade of the 21 century, one obvious answer would be to point to tradition,
but that would be too simple. This term is one of those totalizing labels criticized over and
over again by anthropologists, and for good reasons. Nevertheless, even today families
in Lajosmizse attach a symbolic value to land and agriculture, together with descent from
the original settlers. It should not be forgotten that family-based agriculture received several
major blows during the inter-war period as well as from state socialism. After the collapse
of communist rule, another difficult phase followed as botched land restitution resulted in
an uneven redistribution of former properties. It is no wonder, then, that during the early
1990s, land became not only an economic resource, but also a powerful political symbol
in the hands of political parties seeking to mobilize the rural population. Lajosmizse was not
that different from other Great Plain settlements in that most of the state land was privat-
ized, yet the mechanisms of privatization had many faults (Swain 2013). Even though only
one-third of Lajosmizse’s population remained rooted in agriculture and the more tradi-
tional way of life connected to the tanya, resort to a revitalised sense of agrarianismwas the
only conceivable alternative to the mainstream Fidesz rhetoric. In a dominant Catholic and
conservative (and of course right-wing) community, any liberal, socialist or Europeanist
political agenda is out of the question. There are too few intellectuals, and shopkeepers and
merchants have remained silent, inert and disorganized. Thus, the only logical alternative
to Fidesz-rule and the incumbent mayor nominated by Fidesz was a modestly radicalized
new form of agrarian politics.

At the end, we must ask: why did it fail? The reasons are numerous. A rather inchoate
program and a meagre election campaign, combined with a somewhat timid and shy female
mayoral candidate, whose video messages contained well-known phrases but not enough zest
and real programme, all worked against the Gazdakor. The local Fidesz campaign, while not
strong in itself, had a tacit, if sinister, message to voters: those towns with a Fidesz majority
local council and a Fidesz mayor can and will receive governmental support, while others are
less likely to do so. Finally, there is also a lack of political commitment (perhaps maturity)
on the part of those citizens (the majority), who opted to stay at home.

The result was the formation of a local council split equally between members of Fidesz
and the Gazdakor. That the two are not far from each other ideologically is evident in the
fact that a clear majority of voters chose Fidesz for county council seats. In this context,
we may say that Lajosmizse remained truthful to its agrarian history: inhabitants voted
for the ruling conservative government. At the same time, it remained loyal to its tradition
by favouring a political group, which had assumed the mantle of the Smallholders’ Party
in promoting rural and agricultural agendas. Of course, the political opposition between
the two local groups is more apparent than real, for ideologically both adhere to the same
right-wing ideology. At the inaugural council meeting, where the smiling Viktor sat among
the few inhabitants who bothered to attend, a joint effort was made to dispel any misun-
derstanding that the new council was “political.” Rather, as the Gazdakor’s leader argued,
“democracy” was finally achieved.!! As Andras, beginning his third term as mayor, put it:

11 Having even number representatives on the local council, means that: “Lajosmizsén megvaldsult a teljes
demokrdcia. Nem tud egyik fél sem pusztdn csak politikai dontést hozni, kizdrélag csak egyiittes tdmogatdssal
tudun kdonteni, a vdrosés a lakossdgérdekében.” (Total democracy was achieved in Lajosmizse. No half can
simply make a political decision, strictly jointly can we make decisions on behalf of the town and residents).
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“there is only one party from now on, and it is called Lajosmizse.”'? The real meanings
which lie behind these questionable and dubious expressions will come to light in years
to come. Whatever happens, we can certainly assert that local governance remains an excit-
ing and important terrain to study for anthropologists who want to understand multi-scalar
socio-cultural transformations. In this case study, we have investigated the reasons why
the agrarian history of the inter-war period, notably the electoral upset of 1935, very nearly
repeated itself in Lajosmizse in 2014.

TAZLAR: VILLAGE ON THE PUSZTA

Hann carried out fieldwork in Tazlar, a settlement on the Great Plain roughly 130 km southe-
ast of Budapest, for his doctoral project in Britain in the 1970s (Hann 1980). He revisited
regularly and has paid particular attention in recent years to the long-term history of the
community and changing perceptions of time and space (Hann 2015). Tazlar provided a rather
extreme example of how the “internal frontier” was conquered from the 1870s onwards,
primarily by poor immigrants from the Szeged region of the Plain. Many struggled to attain
self-sufficiency on the poor sandy soils of this region. They survived through entering into
relations of dependency on wealthy peasants, either as farm labourers or through sending
their children to work as farm servants. The Calvinist pastor and schoolteacher mobilized
them for the communist cause during the revolutionary months of 1919 but the Directory
he led was quickly suppressed following the national victory of the right. The pastor fled
the village and was not heard of again. The population grew rapidly in the inter-war deca-
des but conditions did not improve for the majority. In 1932 the local government provided
emergency rations to alleviate desperate poverty (inség) to 53 persons, and to a further
278 persons in exchange for public work (Szabadi 1997, 109). When Ferenc Erdei visited
Tazlar a few years later he found it highly stratified and “bereft of every seed of a village”
(Erdei 1957, 174). There was little or no associational life and no political party organization.
In spite of this backwardness and inequality, we can surmise that the population of Tazlar
endorsed the dominant agrarian ideology of the age. Some benefited from distributive land
reform in 1944. The Smallholders triumphed in the election of 1947.

Hann outlined the socialist history of the village in his first book (1980). Population had
fallen from a peak approaching 4 000 to a little over 2 000. By the 1970s private prosperity
(and widening inequalities) contrasted with the instability of the unified cooperative (szak-
szovetkezet) and the unpopularity of the council president (tandcselndk). The communist
party had very few members outside the village’s white-collar elite, including Janos, deputy
headmaster of the village school at the time of Hann’s fieldwork. He was promoted to head-
master in the mid-1980s and resigned from the Party in 1989, when it became clear, that its
days in power were numbered. The tandcselnok, it was generally agreed, had done a good
job for the village in the early years after his appointment in 1958, instigating the major
public investments of that era. However, by the mid-1970s it was commonly rumoured that
he took bribes, e.g. in the authorization of the electrification of outlying farms. After being
ensnared by a local entrepreneur who secretly taped their conversation, the president was

12 The mayor’s exact words were: “Politikai dontésnek innentél kezdve nincs helye, eddig volt a kritika, most
innentél kezdve egy part lesz Lajosmizsén, amit ugy hivnak, hogy Lajosmizse” (From this point on there is
no place for political decision, up till now there was criticism, from now on there is only one party, and it is
called Lajosmizse”). (22 October, 2014, inaugural council-meeting, Lajosmizse).
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found guilty in court and stripped of his office in 1987. For the last three years of socialism
Janos, the headmaster of the school, also served as acting tandcselnok.

Villagers recall the first post-socialist free elections as exciting. They were not fought
along party lines. No activists of the old Independent Smallholders’ Party were still alive
in the late 1980s. A branch was formed in Tazlar in 1989 and one activist, formerly the
chief accountant of the cooperative, stood for the newly reinstated office of mayor in 1990.
However, he did not campaign vigorously. Janos decided not to contest this election, because
in addition to running, the school he was responsible for the Culture House and village
library, and he felt this was quite sufficient for one villager. A lively campaign was organized
by the entrepreneur who had successfully ensnared the communist tandcselnok. He stood
as an independent, but his flamboyant style, dubious business deals (notably in the tobacco
sector) and promises of rapid development were not trusted. Instead, the election was won
by another independent, an elderly lady who had previously served as the senior execu-
tive secretary of the socialist council. She was a former member of the communist party.
Although the post of village leader and the representative Assembly now carried new names
(eventually followed by a new coat of arms), the election of “Aunty Mary”, as the new mayor
was popularly known, emphasized continuities (Hann 1992). Mary took over the old office
of the tandcselndk within the building where she had worked for decades already. Her popu-
larity was based on her personal integrity. No significant initiatives took place in the next
few years, which were dominated by the de-collectivization agenda: public attention was
focused more on the cooperative just down the street than on any other village institutions.

In 1994 the successor to the communist party, now known as the Hungarian Socialist
Party, was voted back into power at the national level (in coalition with the Free Demo-
crats). The secretary of the Tazlar branch, a former agronomist of the szakszovetkezet,
now unemployed, ran for mayor but received only a handful of votes (by this time the party
had no more than a handful of members in the village). Aunty Mary had reached the age
of retirement. Activists of the right wing parties, notably the Independent Smallholders’
Party and the Christian

In 1994 Janos was still the headmaster of the village school but having reached retire-
ment age, he decided in 1998 to challenge Endre for the leadership position, which he had
exercised during the last years of socialism. He too ran as an independent. Although not born
in the village, Janos had lived there since beginning his career as a teacher and cultural cadre
in 1961. He enjoyed considerable popular support: in addition to his unquestioned compe-
tence as a teacher and his long service as a stalwart of cultural activities, he was an active
sportsman and the key figure in the “teacher’s orchestra” which had provided the music
at countless village weddings over the decades. He faced just one problem: although he had
resigned from the old monopoly party in 1989, in the eyes of some villagers the fact that
he had faithfully served the ancient régime until then disqualified him from holding the post
of mayor in the new, democratic Hungary. At an election meeting, he attempted to address
this gut objection by asserting that he and millions of others had been sadly “deceived” by the
communists for decades. But this argument did not work and may have counted him votes.
In 1998, there was a swing against the socialists at the national level, which brought Viktor
Orban to power at the head of a right-wing coalition including the Smallholders. Activists
of the latter in Tazlar condemned Janos as either a sincere lifelong communist, or a turncoat.
Endre was felt to have performed respectably during his first term and received 67 % of the
votes cast (724 votes compared with 329 for Janos, on a 73 % turnout).
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Fig. 2. Endre and his team, 2014.

Fig. 3. Robert’s Campaign Flyer, 2014.
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The polgdrmester proceeded to consolidate his position over the following two decades.
While power at the national level was fiercely contested along party lines, these cleavages
were not reflected in Tazlar. Standing as an independent, Endre encountered no serious
opposition in the elections of 2002, 2006 and 2010. The Smallholders Party disintegrated
around the turn of the century, out-manoeuvred by Prime Minister Orban. As a result, a few
villagers founded a local branch of Fidesz. However, it was no more active in the commu-
nity than any other political party. Like the mayor, the representatives elected to the new
village council were overwhelmingly independent candidates. Endre initiated the nomina-
tion of villagers with whom he was on good terms, but he had to accept that sometimes
other candidates were elected on the basis of their personal standing. Numerous small-
scale initiatives (all-weather surface for roads, improvement of the park, renovation of the
Culture House etc.) were accomplished in these years, following successful applications
for funding. Without such additional funds, the village budget provided no scope for such
activities. Tazlar was as dependent on external investment decisions as it had been in the
era of socialist democratic-centralism.

Following the disintegration of the szakszdovetkezet and its ancillary units, it became
almost impossible to find work in the village (Hann 2006). Even before Hungary joined the
EU in 2004, young people were beginning to migrate abroad and population decline acceler-
ated. In all of these domains, Tazlar was typical of postsocialist developments at village level
elsewhere in rural Hungary. The gulf between town and countryside, which had narrowed
significantly during the socialist years, began to widen again. The ideal of smallholder
family-farming was shown to be illusory as foreign interests joined local “green barons”
in the chaotic formation of a new agribusiness hierarchy (Swain 2013).

Following his defeat in the parliamentary elections of 2006, the first time that a govern-
ment was re-elected in the postsocialist era, Viktor Orban began a campaign to mobilize the
entire nation with an intensified rhetoric of national unity against all elements of socialism
and liberalism. The disastrous mismanagement of the re-elected socialists combined with
(in part triggered by) negative developments in the wider economy ensured the overwhelm-
ing victory of Fidesz in 2010. In Tazlar, as in many other villages, the only opposition came
not from the left but from nationalist activists further to the right. Neither Jobbik nor Fidesz
had active branches in the village. However, in retrospect, we can see that a significant
change took place in 2009 when two members of the village Assembly, Rébert (born 1969),
a teacher at the general school, and Zsuzsa, his wife, a nurse at the village surgery, joined
Fidesz. This couple were never part of Endre’s inner circle. It is rumoured in the village
that Rébert considered running against Endre in 2010. There was friction between them
at Assembly meetings. Robert was younger, had superior IT skills, and had initiated several
successful funding applications. By contrast, Endre sometimes gave the impression of being
more interested in the expansion of his own vineyards than in the development of the village.
Compared with neighbouring communities, Tazlar seemed significantly less dynamic. But it
was well known that Endre shared the basic political orientation of Fidesz and eventually
Robert decided not to run for the top job in 2010. Endre was again elected unopposed as
an independent and Rébert and Zsuzsa were both elected to the Assembly.

By 2014 Robert was ready to mount a challenge and the local election was an exciting
contest for the first time since 1994." The local branch of Fidesz was still moribund but Rébert

13 Hann talked to many families during a week spent in the village in mid-September but thereafter the
account which follows is based on email correspondence. The selection bias is unavoidable but he did manage
to talk to numerous individuals in both camps.
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was supported by the party’s hierarchy and organized a professional campaign. In addition
to his wife, he put together a list of five independent candidates designed to appeal to a broad
spectrum: a farmer, two skilled workers, a Protestant pastor and a Catholic farming female
to represent the village’s upper hamlet (felsdtelep). The team introduced themselves and
outlined their ambitions at a meeting in the Culture House of the upper hamlet at the end
of August. This was followed by a glossy flyer distributed to all village households in mid-
September. Robert refrained from any direct attack on Endre but contented himself with
emphasizing his qualifications in science and information technology. He declared that
under his leadership the communications and fundraising expertise, which he had already
proven, and which had brought significant benefits to many individuals and to the community
as a whole, would be consolidated by the formation of a dedicated team (pdlydzatirdicso-
port). At the head of his flyer, he quoted the slogan of the dominant party: “Trust in Fidesz.
Tazlar is in front of us, the government is behind us!” (Bizzon a Fidezben! El6ttiink Tdzldr,
mogottiink a kormdny!).

Endre was obliged to respond. He produced a similar flyer to introduce himself and his
own team of six independents. These too were carefully chosen to reflect a cross-section of the
local society, including white-collar workers as well as a farmer and a mason. The first line
of this address emphasized the team: “you know us, we are reliable, our lives and our work
are an open book.” The next line expressed indignation at the challenge mounted by the
opposition: “we don’t want to be the cat’s paw” (literally, in the Hungarian rendering of the
fable, “we don’t want to have anyone else scrape out the chestnut”, (Mi nem akarjuk mdssal
kikapartatni a “gesztenyét”). The third opening phrase at the top of Endre’s flyer highlighted
his record as an independent: “we do not hide away behind the logo of any party” (Mi nem
bujunk orszdgos pdrtlogo mogé). Conscious of the fact that his opponent was emphasizing his
role in securing additional funding, the incumbent mayor arranged for an additional docu-
ment to be distributed to all households, in which all funding applications since 2000 were
recorded. The list was considerable and the great majority of projects were the work of the
staff at the mayor’s office, e.g. they could be credited to the mayor. Apart from circulating
these flyers, Endre did not campaign. He had never taken part in a public debate with any
previous rival for office and was confident that his supporters would remain loyal, recog-
nizing that “there is no need to be ashamed of the results which have been achieved” (nem
kell szégyenkezni az elért eredmények miatt). As noted, Endre has stepped up his grape and
wine production considerably in recent years and the run-up to the election clashed with
the harvesting of his estates.

Although Rébert too was busy during the opening weeks of the new school year, he and
his wife managed to campaign actively, distributing Fidesz brochures in the process. They
were careful not to do so overtly at their places of employment, the school and doctor’s
surgery respectively, but engaged in door-to-door canvassing in both the village centre
and outlying districts. They also organized a Forum in the main Culture House, which was
attended by the local Member of Parliament and other leading Fidesz politicians from the
county capital, Kecskemét, who declared their backing and support for Robert’s future
plans. This Férum departed from the tradition of village assemblies (falugyiilés) with its

astute use of video material to drive home the Fidesz message of national consolidation.

Over 100 villagers attended.

Just over a week later, Robert defeated Endre by 430 votes to 406 on a turnout of 60 %.
Zsuzsa was elected to the village assembly, but only one other member of Rébert’s inexpe-
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rienced team was elected. The other four successful candidates were nominees of Endre,
the defeated incumbent; three (all males) had been members since 2002, the fourth,
newly elected, was the young woman who headed the local savings bank. All but one of the
successful candidates lives in the village centre. The upper hamlet was left without repre-
sentation — a situation, which would have been unthinkable in socialist days, but is the
inevitable consequence of the present majoritarian democratic system.

Endre was defeated by the candidate of the party which, ever since its absorption of the
Smallholders’ Party, had established itself as the leading party in the countryside, and which,
following Viktor Orban’s triumphs in the national and European parliamentary elections
of April and May 2014 seemed to have captured all the commanding heights of the nation
for eternity. The explanation of this parochial event is complex. It is easier to specify the
factors, which did not play a role. The opponents in Tazlar in 2014 shared the same political
orientation and neither indulged in nationalist rhetoric.!* Neither candidate had the burden
of any past association with the socialist party, which had been the fatal handicap for Janos
in 1998. Both were model husbands and fathers, who attended the Catholic church regularly,
but without any hint of zealotry. Personal factors may have determined some votes on both
sides. Robert’s ancestors were poor in comparison with those of Endre; neither had a large
network of kin inside the community. However, Zsuzsa came from a well-respected Calvin-
ist family that was still numerous in Tazlar, whereas Endre’s wife, who worked part-time
in the village library, was an immigrant. [ heard a few snide remarks about each candidate
from members of the other camp, but few questioned the basic integrity of both candidates.

Some people said that they intended to vote for Robert because it was time for a change.
Endre had tried hard in his early years to develop an industrial park on the outskirts of the
village centre, but these plans did not come to fruition after skeletal remains were found
and the county archaeologists had to be called in. More than a decade later, the remains
of amedieval church and associated cemeteries have been fully excavated and documented
for posterity. But no further investors were found and in the new millennium it seemed too
many villagers that Endre was more concerned to expand his family business than to take
new initiatives on behalf of the community. Rébert, by contrast, had no business interests
of any kind, but a good track record of writing financial applications.

While these and other personal factors undoubtedly played a role, the narrowness of his
victory suggests that Robert’s status as a Fidesz party member tipped the balance in secur-
ing him victory. [ have mentioned the village Férum, ideally timed to persuade undecided
voters that the Fidesz candidate was the man to overcome stagnation and secure a pro-
sperous future for Tazlar. The message delivered by the outside visitors on that day was
very simple: the standard refrain of pork-barrel politics in other modern democracies.
Roébert and Endre might be politically identical, e.g. in terms of which party they supported
at the national and European elections. But unlike Endre, Robert as a Fidesz member had
privileged access to influential Fidesz politicians at every level, from the district (jdrds) centre
Kiskdros to the county capital Kecskemét and the capital. Formally, of course, applications
from an independent mayor should be assessed on their merits, no differently from paper-
work submitted by a Fidesz mayor. In practice, in 2014 few believed that the system worked
that way. With one party so entrenched in power, it was rational to vote for a member of that

14 Some suggested that one elected member of Endre’s team, nominally independent, had expressed
Jobbik (extreme right) sympathies in the past.
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party. Robert’s appeal to Tazlar voters was superficially based on his acknowledged IT skills,
which would enable him and the new pdlydzatiréicsoport to write convincing applications.
But there was a subtext: even if our grant applications are less than fully convincing, the
fact that [ am a party member and can expect the support of other Fidesz members at every
level will give us the best possible chances of success.

In this way we can see that Prime Minister Orban’s rhetoric of “we, the nation” has
institutional as well as ideological implications. The party could have decided not to mount
a challenge to an incumbent mayor whose views on national and international political
issues were the same as their own. When the local activists (Robert, Zsuzsa and a hand-
ful of others) had decided to contest the election, it would still have been possible for the
Fidesz hierarchy to offer formal support while refraining from any active intervention.
Instead, they were extremely pro-active by attending his Forum and reinforcing the impres-
sion that a mayor who cannot call upon such external personalities is unlikely to be able
to achieve very much for his community. In short, Fidesz showed in 2014 that it was deter-
mined to establish a local government monopoly, which in certain respects resembles the
monopoly enjoyed by the communist party a generation before. The difference, of course,
is that the ideology of this party is much closer to the evolved values of rural households,
rooted in private property and national identity. That is why active party membership
proved to be an asset for the Tazlar teacher. He defeated Endre in the mayoral election
in 2014 to become the first village leader with a party affiliation since the era of socialism;
by contrast, his past membership of the Hungarian Socialist Workers’ Party was the fatal
flaw in the profile of the village teacher, who was defeated by Endre in the contest of 1998.1°

CONCLUSION

Village elections in Hungary have rarely been fought on party lines, since no ideological clea-
vage exists within the countryside, but they nonetheless afford insight into developments at the
national level and more general problems of postsocialism. The Hungarian Socialist Party,
successor to the communist Hungarian Socialist Workers’ Party, has become insignificant.
Independents have not been squeezed out entirely, and individual charisma, family networks
and energetic campaigning can all make a difference to the final outcomes. Local residents
themselves often stress that people vote for the individual and not the party. However, the
larger picture is that Fidesz is now well on the way to attaining the same monopoly over
rural political life which the Hungarian Socialist Workers’ Party exercised coercively for four
decades before 1989. The party of Prime Minister Orban has been able to mobilize voters
by tapping into the old ideology of agrarianism based on private property and the values of
the Christian nation, but it has also entrenched its power institutionally. Nowhere in the
country is it stronger than in the Kiskunsag, where the lower form of cooperative known as
the szakszdvetkezet allowed for greater continuity in household economic practices during
the socialist period. The ideology of Christian nationalist agrarianism has shown remarkable

15 1In 2014 Janos, the ex-communist, was a staunch supporter of Robert, who he had recruited to the staff
of the school two decades earlier. His support was strengthened by the fact that their wives were close rela-
tives. Endre was perhaps naive in assuming that he could remain independent, without “prostituting himself”
by joining a party. This strategy worked so long as power at the national level changed hands regularly, but

it was doomed once Viktor Orban had convinced most voters that Fidesz was in power to stay. Had Endre

joined Fidesz in the run-up to the elections of 2010, when victory for Orban was guaranteed, or even later,
he would have been able to head off any challenge.

113



114 RYTIR Z KOMAROVA / KNIGHT FROM KOMAROV

resilience throughout Hungarian society since the pre-socialist era. It does not matter that
nowadays not even the village population is primarily dependent on agriculture any longer.
The irony or paradox lies in the fact that only during the four decades of domination by the
party of the workers were policies to transform the material conditions of Hungary’s rural
population consistently pursued.
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Sebechlebsti vinari /
The Winemakers of Sebechleby

JOSEF KANDERT

ABSTRACT:

This paper attempts to depict one part of a complex society as it existed during Czechoslovak communism,
more specifically at the height of political “normalization” in Czechoslovakia between 1974 and 1980. In doing
research, anthropologists must not only rely on important informants but on all of their informants. Just as we
from the outside world try to understand and know their world, they do the same and attempt to understand
and know our world through us. The information that we then obtain is a result and consequence of this mutual
understanding. Field data are thus the outcome of this game at “uncovering one’s own world.” Therefore,
all anthropological work is based on data acquired thanks to the collective efforts of many individuals —
mainly the anthropologist, who has spent time (or lived) in a certain field, and last but not least the mem-
bers of the group in which he or she lived and studied. Europe is at an advantage due to the existence of the
historical perspective,” which can be studied independently of informants by utilizing various written documents.
Moreover, it is sometimes possible to draw from older research, from entries in old chronicles, all the while
being fully aware of the fact that these sources are not one-hundred percent credible. It is therefore possible
to use these historical data for comparison and also for observing social processes or at least for observing
tendencies in social movement, whether they are later called “development” or “change.” Another important
source of information is data obtained through recollections of the past. It may seem that such narratives,
which are part of the historical consciousness of a certain event, should not differ from each other. But that is
not the way things are; like with the texts of myths, evaluations of a certain event may fundamentally differ,
for example, in relation to the historical moment at which they were narrated. Descriptions and assessments
of a particular event may differ based on the narrator, but above all they differ according to the period of time
in which they were narrated. I noticed such a difference, for example, when people spoke about collectiviza-
tion, that is, the period when agricultural cooperatives were formed. Informants described collectivization
differently when I was doing my research and differently after 1990 when the collectivized agriculture system
collapsed and a new era of returning land and property to their rightful owners dawned. Research was based
in the village of Sebechleby, which was considered a model village for collectivized farming in Central Slovakia
to which foreign delegations and important state visitors paid visits.

KEYWORDS:

Anthropology of the socialist village; Identity; Winemaking; Central Slovakia; Hont; Sebechleby

MOTTO:

V letech 1970 az 1976 zapocal Petr Skalnik vyzkum kazdodenniho Zivota na Slovensku, v obci Nizna Sunava;
nasledné, béhem putovani svétem, zapocal v letech 1984 az 1989 vyzkumy vinait v Kapsku (Jizni Afrika).
Tento text propojuje ob¢, geograficky dosti vzdalena, témata.
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Tento text! je pokusem o zobrazeni ¢asti komplexni spolec¢nosti, tak jak existovala v letech
eskoslovenského socialismu, piesnéji za vrcholici politické normalizace Ceskoslovenska
v letech 1974 az 1980. Je sou¢asné i pokusem o zachyceni procesu poznavani spole¢enské
reality jednim vyzkumnikem, jehoz dtlezitou soucasti je kolektivni hra, jiz se ii¢astni spolu
s celou skupinou spoluhracy, ktefi se na tomto procesu poznavani podileji. Minim tim
predevsim obyvatele Sebechleb a dal§ich vesnic oblasti Hontu, ve kterych jsem svoje vyzku-
my podnikal.

Badatel neni pfi vyzkumu zavisly jen na vyznamnych informéatorech, ale na v§ech svych
informatorech. Bez jejich ochoty nas prijmout, bavit se s nami, ukazat nam ¢ast svého svéta,
by vlastné nevznikla zadna suma , terénnich zdznami“ — zakladniho materialu pro kazdou
antropologickou préaci. Tak jako se my ptichozi z vnéjsiho svéta snazime pochopit a poznat
jejich svét, ¢ini oni totéZ a naSim prostiednictvim se snazi pochopit a poznat zase nas svét.
Informace, které pak ziskavame, jsou prave vysledkem i diisledkem tohoto vzajemného
poznavaniichdpani. Stupni poznani jejich svéta odpovida i kvalita udaju, které ziskavame
(které jsme schopni registrovat) a stupni jejich poznani naseho svéta odpovida i kvalita
a kvantita udajt, které ndm poskytuji. ,Terénni data“ jsou vysledkem hry ,,na odkryvani
vlastniho svéta“. Je proto kazda antropologicka prace vlastné zaloZena na datech ziskanych
diky kolektivnimu usili fady osob — predevsim dotyéného antropologa, ktery se pohyboval
(zil) v ur¢itém terénu, v neposledni fad¢ vSak i prislusnikd skupiny, v niz zil a kterou zkou-
mal. Tomuto tématu je vénovana rada praci — jak antropologickych, (z novéjsich je tieba
zminit napft. prace Paula Rabinowa [1977] ¢i Nigela Barleye [1983]), tak sociologickych
(napf. Alfred Schiitz [1974]), vétSinou se ale soustieduji jen na roli badatele anebo zminuji
opét jen jednotlivé (individualni) informatory — vétSinou to jsou knihy jednoho ¢i nékolika
malo informatort.? To v§ak nebyl ptipad mych vyzkumu, data jsem ziskaval od desitek
a stovek informatord v radé lokalit zkoumané oblasti; a dékuji vSem svym informatordm,
pratelim a hostitelim ze Stfedniho Slovenska, ktefi méli se mnou trpélivost a ktefi mne
nechali nahliZet do jejich soukromych zélezitosti.

Evropska situace je nevyhodné pro vyzkumnika prave pro mnozstvi skupin a seskupenti,
do nichz se ¢lenové studovaného spolecenstvi sdruzuji a jejichz normami se ridi a podle
nichz ramcové upravuji svoje jednani/chovani. Je ovSsem pravdépodobné, jak ukazaly n€které
prace z Afriky (viz napt. ,Abutia Ewe® Michela Verdona) (Verdon 1983), ze stejna situace
je inajinych kontinentech a Ze mohla byt antropology potlacovana ve prospéch ,,snadno*
postizitelné a vysvétlitelné , kostry“ pribuzenského systému.

Vyhodou evropské situace je naopak existence ,,historické perspektivy®, kterou je mozné
sledovat nezavisle na informatorech, s vyuzitim nejriiznéjsich pisemnych dokumenta.
Mohou byt pouzity pro konfrontaci se sou¢asnymi, badatelem zjistovanymi nazory vesni¢anti.
Zejména zaznamy soudd jsou z tohoto hlediska velmi cenné a zajimavé. Kromé toho je nékdy

1 Terénni vyzkum se konal v letech 1974 az 1980; text je vystupem védeckého programu UK , Prvouk
20 — Socialni, kulturni a historick4 antropologie®.

2 Velmi dobfe je ,interaktivita“ souziti badatelu a jejich hostiteltl (informatorti) vyjadiena i v nékterych
kratsich studiich, jako napt. v ,,Eating Christmas in the Kalahari“ (R. B. Lee) anebo v ,,Shakespeare in the
Bush“ (Laura Bohannan). ,,Akiga’s Story. The Tiv Tribe as seen by One of Its Members“ (prelozil a poznam-
kami opattil Rupert East. London 1965) je prikladem studie vypracované jednim informéatorem a je jeho
kulturniho prost-iedi je mnoho. Nékteré byly dokonce vydany jako krasna literatura. Tyto prace zname i z
evropského prostiedi, z minulosti i ze sou¢asnosti. V minulosti byli tomuto pfistupu asi nejbliZe tzv. vesnicti
pismaci. V soucasné sociologii je tomuto pojeti velmi blizky smér biografické sociologie.
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mozné opfit se o starsi vyzkumy, o zpravy ze starych kronik a to pti plném védomi jejich
ne-stoprocentni vérohodnosti. To ostatné plati pro vS§echny nami sledované udaje. Je tedy
mozné pouzit ona historicka data pro srovnani a také pro sledovani spole¢enskych procesd,
anebo alespoii pro sledovani tendenci spolecenského pohybu, at uz se mu nasledné rika
,Vyvoj“ ¢i ,,zména“.

Dilezitym zdrojem informaci jsou data ziskavana ze vzpominek na minulost.
Mohlo by se dat, ze takova vypravéni, které jsou soucasti vesnického historického povédomi
o urcité udalosti, se nebudou mezi sebou lisit. Neni tomu ale tak; podobné¢ jako texty
mytd, se mohou hodnoceni udélosti od sebe zasadné liSit, napft. v souvislosti s historick-
ym okamzikem vypravéni. Popis a hodnoceni urcité udalosti se mtize liSit nejen podle
vypravéce, ale predevsim podle doby, kdy bylo vypravéno. Takovy rozdil jsem zazname-
nal napf. ve vypravénich o kolektivizaci, tedy o letech, kdy vznikala zeméd¢lska druzstva.
Vypravéci popisovali jinak zdruzsteviiovani v dobé mych vyzkumd, a jinak v dob€ po roce
1990, kdy se systém druZstev zhroutil a nastavala doba navraceni ptidy a majetkt pravoplat-
nym majiteldm. V tomto druhém ptipadé melo vypraveéni dramati¢téjsi a pochmurnéjsich
raz. Vzhledem k tomu, Ze vétSina nasich informaci o zdruzsteviiovani pochazi prave z doby
po zhrouceni celého socialistického systému, je na§ obraz o kolektivizaci padesatych
a Sedesatych let 20. stoleti mirné zkresleny. AZ na vyjimky totiz neexistuji vyzkumy z dob
Ceskoslovenského ¢i slovenského socialismu, a jsme tak odkazani na data ziskavana ,,post
mortem“.? Podivejme se nyni, jak vypadal Zivot za tzv. realného socialismu a to z muzského
pohledu malé skupiny vinard.

Prvni pisemné zminka o vesnici Sebechleby je z roku 1135, v 18. stoleti mély Sebe-
chleby status trhové vesnice ¢i méstyse a v této dobé byly na kratkou dobu i sidlem zupy.*
Sebechleby obyvali v dobé mych vyzkumi druzstevni rolnici (katastr obce mél rozlohu
3 082 ha) a obec tehdy byla povazovana za vzorovou druzstevni vesnice na Stiednim Slo-
vensku, kam se vozily zahrani¢ni delegace a vyznamni statni navstévnici. Proto také byla
vybrana pro ,,budouci® monografii o Zivoté socialistické vesnice, jejimz redaktorem byl Adam
Pranda (Pranda 1986). Vesnice méla 1282 obyvatel, ktefi, podle s¢itaniz roku 1961, zili ve 234
domech. Ve vzdalenosti 2 az 4 km od vesnice byly situovany dvé lokality s vinnymi sklepy
a vinarskymi domky — Mlada Hora a Stara Hora. VétSina obyvatel obojiho rodu pracovala
v istnim jednotném zeméedélském druZstvu; ¢ast z nich dojizdéla za praci do okresniho mésta
Krupiny, ¢ast byla zamé&stnana u Zeleznice a u statniho autobusového prepravce. Na okraji
obce byla cikanské osada. Byl tu Narodni vybor, tfeditelstvi stfediskového ,, Jednotného
rolnického druzstva®“ (JRD), které roku 1971 ziskalo titul ,,JRD Ceskoslovensko-sovietskeho
priatelstva“. V obci byl kulturni ddm s hospodou a obchodnim stfediskem, Skola a §kolka,
kostel se hibitovem. Obyvatelé byli prevazné rimsti katolici; v sedmdesatych letech 20. stoleti
byli ale v rdmci druZstevni centralizace a vytvareni zeméd¢lskych makro-podnikd spojeni
do jednoho JRD se sousedni evangelickou vesnici Ladzany. Se svétem a okresnim méstem
spojovaly Sebechlebany autobusy. JRD hospodatilo v obci na 3 042 hektarech, dalezitou roli
pri provozovani nizinného zemédélstvi tu hralo i ovocnarstvi a vinaistvi. Nékteri vesni¢ané
si drzeli kravy (vice jak 40 kusi), které byly paseny ve zvlastnim stadu.

Vinarské stfedoslovenské vesnice sedmdesatych let, zejména pak Sebechleby, byly
vesnicemi druZzstevnimi a tak vinafstvi zde bylo jednim z odvétvi zeméedélské velkovyroby.
3 Vyjimkou jsou vyzkumy autora tohoto ¢lanku, Soni Svecové, Jana Botika a dalsich kolegti ze subkomise

pro vyzkum spolecenskych vztaht tzv. Karpatské komise, a také vyzkum Petra Skalnika.
4 Kuka 1978, referat predneseny na konferenci subkomise pro spolecenské vztahy MKVKB v Dudincich.
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Ovsem krome toho se kazdy z vesni¢anti a kazdy z druzstevniki snazil ziskat anebo udrzet
si vlastni vinohrad, vlastni sklep a vyrabét vlastni vino. Zatimco zemédélska piida byla
»druzstevni“, domy, zahrady, vinice a vinné sklepy spolu s vinarskymi domky byly souk-
romé a dédily se v jednotlivych rodinach.’ Pokud si mél druzstevnik vybrat mezi pridélenim
ptdy na zdhumenek, uréeny pro péstovani zeleniny ¢i jinych plodin, a pridélenim pidy
na vinici od Jednotného rolnického druzstva, vzdy dal ptednost vinici.® V§echny rodiny
velkych a stfednich sedlaki vlastnily pozemky s vinicemi a také pozemky s vlastnimi sklepy
a s vinarskymi domky (viz dale). Pfedpokladalo se, Ze kazda byvala selska, nyni druzstevné
rolnicka rodina bude mit svého vinate, pripadné nékolik ¢lend s povésti dobrého vinare.
Stejny standart se snaZili ziskat i ostatni vesni¢ané, takze v dobé& vyzkumu byl v obci velky
zajem o stavebni pozemky; nékteti vesni¢ané pak péstovali vinnou révu i ve svych zahradach.
Vesni¢and, povazovanych za vinafe nebylo mnoho, ve dvoutisicové vesnici mezi jednou

az dvéma stovkami.

Péstovani vinné révy bylo chdpéano jako velmi vyhodna a vydéle¢né ¢innost.
Vyrobené vino bylo urceno nejen pro spotiebu vlastni rodiny a pribuzenstva (usetrené penize
za nakupy v obchodé), ale také na prodej — v prvé radé zajemciim z okolnich mést, kteri
sem zajizd¢€li nakupovat vino ke znamym vinaiim, na druhém misté pak druzstvu Jednota,
které zakoupené vino prodavalo do statnich lihovart. Jednot¢ bylo mozné prodat i nepfili§
kvalitni vino. Kromé toho bylo mozné prodat i vlastni trodu, tj. samotné hrozny, protoze
se vzdycky nasli vesni¢ané, ktefi méli na své vinici ¢i zahradce malou Grodu. Z vyrobeného
vina, vétSinou takového. co bylo horsi kvality, bylo také mozné si vypalit v mistni palenici
vinovici. Vesni¢ané také pouzivali vyrobené vino jako vhodny uplatek pti vyfizovani svych
zalezitosti na nejriznéjsich uradech okresniho ¢i krajského formatu.

OvSem, zdaleka ne kazdy, kdo se vénoval v Sebechlebech péstovani vinné révy a vyrobé
vina byl povaZovan za vinare.

Podle Sebechleband musel ,,vinai“ svym chovanim napliovat nékolik podminek,
které tvorily mistni obraz spravného vinare. Je také tieba rici, ze ,,vinar*“ byl chapan jak
vyrazné muzska role, Zeny se na péstovani vinné révy i na vyrobé vina podilely (i na kontrole
jeho spotreby), ale pojem ,,vinarka“ v mistnim slovniku neexistoval — z ddvodd, které snad

osvétli nasledujici radky.

Vesnicané si v prvé rfadé velmi vazili ,vkladu vlastni prace® — tzn. Ze vinar se musel
osobné podilet na pracich na vinici (okopavani, ofezavani, uvazovani, sbér hroznq,
sazeni hlav, priprava a zatloukani dfevénych kolikt aj.) a také vSech praci ve sklep€ (¢isténi
prazdnych sudd, lisovani hrozn, sifeni, fedéni a slazeni mostu aj.). Prislusné prace také
musel vykonavat ve spravnych lhatach, pokud se opozdil anebo pracoval v nevhodny ¢as,
byl pomlouvan a jeho povést utrpéla.” Mnohé prace mohly vykonavat a také vykonavaly
zeny, zpravidla manzelky a dcery — platilo to zejména o okopavani vinic, uvazovani hlav,
sbéru a lisovani hroznt; ovSem o nékterych pracich se tvrdilo, Ze je Zeny nezvladnou ve spravné
kvalité. K ,naro¢nym pracim®, které nejlépe zvladaji muzi, pattilo na priklad ofezavani
hlav a pak v§echny prace spojené s vlastni vyrobou vina v dobé jeho zrani v sudech a také

5 Historie péstovani vinné révy v Sebechlebech saha az do 18. stoleti; ve 20. stoleti bylo obnoveno
ve dvacatych az tricatych letech, kdy si také cela rada mistnich sedlédka zakoupila od urbarské spole¢nosti
pozemky na stavbu vinarskych domkd.

6 Druzstevnik me¢l moznost narokovat ptadu o velikosti 3 art a iroda z vinice této rozlohy umoznila
vyrobit v primeéru tisic litrt vina.

7  Napf. nebyla tolerovana prace v ned¢li; vesni¢ané také velmi bedlivé sledovali, jak komu postupuji
jednotlivé prace na vinicich a jak pecuje o sudy a dalsi vinarské naradi ve svém sklepé¢.
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v§echny prace spojené s péci o jiz zralé vino. Pokud vykonavaly Zeny i tyto ,,vinaiské“
prace, byla ohrozena vinaiské povést celé rodiny. Takové prace se tolerovaly jen vdovam
s nedospélymi ¢i svobodnymi syny, ale i v téchto vyjime¢nych piipadech vesni¢ané oc¢ekavali,
ze vdove pripadné vypomize nektery z blizkych muzskych pribuznych.

Vlastni vysledek vinafova snazeni, tj. kvalita vina, hral ve srovnani s prvni katego-
rii mén¢ dtilezitou roli. Vesni¢ané se neustale, potajmu, vzajemné obvinovali z vyroby
$patného (kyselého) vina; existovalo n¢kolik zZertovnych oznaceni pro vino Spatné kvality —
napft. ,trojchlapové®, ,étyfchlapové“ ¢i , kolenackové“® a existoval i vtip na sebechlebské
vino obecng, podle kterého se ve vesnici zvonilo o pilnoci zejména proto, aby se vSichni
pijaci obratili na druhy bok a kyselé vino jim tak nepropalilo zaludek. Kvalita vina kazdého
vinare se prabézné ovérovala v ramci vinai'ské komunity neustalym zvanim ,,na sklenicku“
a debatami o viné pfi takovychto pratelskych a neformalnich rozhovorech. Reprezentace
vinarovy ¢innosti tak smérovala do vlastni vinarské komunity, jen minimalné mimo ni.
Vesnicané se shodovali v tom, Ze vinatrem se ¢lovek stava postupné, kdyz se uci od svych
star8ich a moudrejSich pribuznych, sousedt a zndmych. Schopnost uc¢eni a viibec zajem
o vinarstvi byl spojovan se statutem Zenatého muze; u svobodnych mladenct se predpokladalo,
Ze budou mit jiné zajmy neZ je vazna prace na vinici a ve vinném sklepé. Dobré vino pak
mohl vinaf vyrobit jen z vlastni Grody, protoZe jen vlastni hroznové vino, jehoZ rist a zrani
celou dobu sledoval, mu mohlo zarucit dobrou kvalitu pti§tiho vina. Zralé hrozny bylo
mozné kupovat, bez Gjmy na povésti, jen v pripad€ nouze a pak pro vyrobu vina na prode;j.
Vesnicané, ktefi neméli vlastni hrozny a jen je kupovali od jinych, aby si z nich vyrobili vino,
nebyli za vinate povazovani. Vinafi, o nichz se védélo, ze dokazou pravidelné vyrabét dobré
vino, zaujimali postaveni jakychsi poradct a v minulosti (pred vznikem JRD) pry byli voleni
do predstavenstva urbarské spole¢nosti.

Pohostinnost tak byla dalsi a velmi dlleZitou charakteristikou kazdého vinate; skoupi
lidé byli pomlouvani, stejné jako ti, ktefi nedokazali s vyrobenym vinem hospodatrit a ptisli
0 svoje zasoby prili§ brzy. Dobry vinai musel hospodatit s vinem tak, aby mu vystacilo
nejen do pristi trody, ale i do pristiho hotového vina, a krom¢ toho nesmél zapominat
na pohostinnost. Navstéva vinnych sklept pattila k muzskym ¢innostem tzv. ,skrytého
odpocinku®, protoze muzi odchazeli z vesnice do sklepi oficialné pro zasoby, ve skute¢nosti
ale u sklepti mnohdy travili cely den ve spole¢nosti svych pratel a znamych. Do sklept
a vinatskych domku chodily i Zeny, ale frekvence jejich navstév — pochtizek byla nizsi nez
u muzd. Zatimco muzi prebyvali ve vinarskych domcich a ve sklepich jednotlivé a nékdy tam
i samotni prespali do dal§iho dne, Zeny se vétSinou vecer vracely do vesnice. Pokud musely
zlistat ve vinarském domku, prespavaly tam jen v pritomnosti manzela, blizkého ptibuzného
anebo nejcastéji ve spolecnosti pribuzné ¢i sousedky. Nebylo také obvyklé, aby samotna Zena
zvala kolemjdouciho na vino, pokud to nebyl blizky pfibuzny anebo jin4 Zena — poskodila
by si tak svou povest pocestné Zeny. V pritomnosti jiné Zeny anebo muze ale mohla hostitel-
skou roli klidn€ napliiovat. Vlastni vinafova reprezentace byla obracena dovniti komunity
vinaf, ktefi se vzdjemné navstévovali ve vinnych sklepech a jen v minimalni mife mimo
toto spolecenstvi — k cizincim, navstévnikim z okoli a z mést.

8  Oznacovani kvality vina posmé$nymi privlastky , trojchlapové®, , Stvorchlapové® anebo ,,kolenackové®
patti k vinohradnickému folkloru. ,,Trojchalpové® vino je takové kvality, Ze pijaka musi drzet dva chlapi
a tfeti mu musi vino nasilim lit do ust, aby se viibec napil; ,,étyfchapové® potrebuje k piti tfi chlapy, kteri
musi drzet vzpouzejiciho se pijaka, zatimco ¢tvrty do n€j vino naléva; ,kolenackové® vino je takové kval-
ity, ze kolemjdouci lezou po kolenou pod okénkem vinného domku, aby je majitel neuvidél a nepozval
je na sklenicku.
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V dobé vyzkumu pak bylo dilezité i prostfedi, v némz se vino konzumovalo, tzn.,
ze dulezitym znakem vinate bylo i vlastnéni dobrého vinného sklepa a také reprezenta¢niho
domku nad nim, kam bylo mozné zvat hosty. Vedle starych sklept, vysekanych do skalna-
tého podlozi, si vesni¢ané hloubili nové sklepy technikou bagrovani a stavebni jamy pak
zastieSovali. Nad sklepy se stavély nové vinarské domky, ozdobené v duchu dobové mody
anebo se renovovaly staré domky, u nichz kladl majitel diiraz na jejich starobylost. Hosté byli
zvani na vino do vinarskych domku anebo do vinnych sklept, do domt do vesnice si nosili
Sebechlebané vino pro vlastni potfebu anebo pro domaci navstévy.

Vinafem se tedy mohl stat jen takovy vesnican, ktery fadné pracoval na vinici a ve vinném
sklep€, vyrabél kvalitni vino predevsim z vlastni trody, byl pohostinny a byl majitelem
vinného sklepa a vinaiského domku. Statut ,,vinare® pak vyrazn¢ zlepSoval spolecenské
postaveni vesni¢ana v celé obci.

V dobé mych vyzkumi bylo mistni zeméd¢lské druzstvo uz vice jak dvacet let staré
(bylo zaloZeno roku 1952) a naprosta vétSina vesni¢ant byla jeho ¢leny od roku 1960.
Pres veSkerou realitu agitacni vychovy k socialistickému mysleni a zptsobu Zivota v§ak
stale hraly ve vesnickém spole¢enstvi dilezitou roli rodiny byvalych sedlaki (,,gazdi“).
Selské rodiny a jejich ¢lenové si pies znacné postihy, jimiz prosly v padesatych letech, to jest
mlada generace z téchto rodin, pokud zustala Zit ve vesnici, se dostala do vedoucich pozic
v predstavenstvu JRD napft. jako agronomové, skupinafi apod. Tito lidé také mohli svym
nazorem ovlivnit vesnické verejné minéni.

V Sebechlebech bylo také mozné sledovat staré socialni a majetkové déleni vesnic¢anti
podle umisténi jejich obydli, domu ¢i celého hospodarského komplexu v samotné vesnici.
Na hlavni navsi staly domy a za nimi i hospodarské dvory a zahrady byvalych velkych sedlaki,
jeden vedle druhého po obou stranach silnice prochazejici vesnici. Déle v fad€ za nimi
a ve vedlejSich ulicich byly domy mensich sedlakt a za nimi domy se dvorky chalupnikd
a nékde na okraji vesnice domy bezzemkd. Cikanska osada byla umisténa ptijednom konci
vesnice; stala na ptidé nevhodné pro néjakou zeméd¢lskou ¢innost. V sedmdesatych letech
20. stoleti si Sebechlebané svoje domy modernizovali a vytvareli fady ,,krabicovitych“ doma.
Dvory se ménily na zahradnicky upravena prostranstvi a staré stodoly (neuzivané, protoze
lidé pracovali v JRD) se bouraly a na jejich mistech vznikaly dal$i novostavby v podobé
jedno i dvoupatrovych vil.

Tradi¢ni lokace domu vedla k tomu, Ze sousedy se stavali lidé zhruba stejného ¢i podob-
ného ekonomického (a pro staré vesnic¢any tedy i socidlniho) postaveni. Stara zastavba
tak podporovala ,stavovské® déleni z doby pfed nastupem socialismu. VIna novostaveb
ovSem tuto historickou loka¢ni symboliku narusila — zacalo se stavét v zahradach a také na
okraji vesnice. JRD v Sebechlebech totiZ dalo svym ¢lenlim k dispozici stavebni pozemky
na zemédélské plide u vesnice. Nekteré rodiny si zde zajisStovaly parcely ani ne tak z potieby
stavét (z potfeby nového domu) jako spise z principu — pred zdruzstevnénim, jak uvadéli,
jim ta puda pattila, a tak se na ni opét usazuji, i kdyz je to jen na malém kuse (parcely byly
po 400 m?).

Ukazatell prislusnosti ke spolec¢enské vrstve sedlaki bylo ne€kolik. V prvé radé vesni¢ané
zminovali ukazatele vét§iho majetku: sedlaci méli vlastni potah, pfipadné¢ nékolik potahd,
nemuseli tedy nikoho Zadat o pomoc. Obvykle bylo vlastnictvi potahu spojovano i s provozo-
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vanim povoznické zZivnosti — tedy s dal§im zdrojem pi{jmu. Sedlaci meli pozemky i v katastrech
sousednich vesnic. Sedlaci byli drziteli majetku obecné, méli napt. pronajatou krému,
obchod, feznictvi apod. Sedlaci se nenechavali najimat na zeméd¢lské prace. Sedlaci méli
dostatecné velké domy, aby mohli zaptjcit prostory ve svém obytném domé pro taneéni
zabavy. Selské rodiny si pekly vlastni chléb. A sedlaci méli vlastni vinice a vinné sklepy.

Na druhém misté uvadeéli vesnic¢ané charakteristiky, které mély trvaly vyznam a pretrvaly
i do socialistickych dob, do dob, kdy selska rodina napf. ztratila svlij majetek diky zdruzste-
vnéni. Tyto charakteristiky existovaly i v dobé mych vyzkum?. Pouziti takové charakteristiky
v rozhovorech potvrzovalo, ze prislusny jedinec je stale jesté sedlakem a zZe jeho rodina
je stale chapana jako selska rodina. Sedlaci chodi komukoliv za kmotry, a to i t€m nejchudsim
obyvatelim vesnice, i cikandm. Nekteti ¢lenové selské rodiny drzi anebo zastavaji, diky svému
vzdélani, rizné urady nezavislé na vesnické komunité. Takové rodiny maji vlastniho farare
(tim bylo minéno, Ze nechali vystudovat ¢lena rodiny na farare), v minulosti méli vlastni
notare, v soucasnosti uredniky ve méstech apod. Mnozi ¢lenové selskych rodin studovali
a maji ,maturitu® ¢ijiné vyssi vzdélani. Toto hodnoceni platilo zejména pro starsi a stredni
generaci, protoze v nejmladsi generaci bylo lidi s maturitou daleko vice. Misto maturity
se pak hovofilo o vysokogkolském vzdélani. U¢ast rodinnych farari na rodinnych svat-
bach a pohibech byla obecné vysoce hodnocena. Selské rodiny byly obecné povazovany
za nejstarsi usedlé rodiny v obci. Tato charakteristika selskych rodin byla proklamovana
bez ohledu na historickou skute¢nost. Kdyz jsem kontroloval v matrikach stari jednot-
livych rodin ve vesnicich, nezifidka jsem zjistil, Ze pfedkové tdajné nejstarsich selskych
rodin se do vesnice pfistéhovali daleko pozdé&ji nez predkové rodin ne-selskych. Clenové
téchto ne-selskych rodin dokonce sami proklamovali archai¢nost vesnickych sedlakid —
obvykle se délkou usidleni ve vesnici vysvétlovalo bohatstvi a vadZnost rodiny.
Clenové selskych rodin drzeli a drzi vesnické urady.

Prislusnost ke skupiné sedlaki ale nebyla trvala, bylo mozné o ni ptijit. Davody pro
ztratu spolec¢enského postaveni byly spojeny predev§im s moralnimi a etickymi hodnotami
vesnického spolecenstvi, v nichz hraly dilezitou roli kiestanské hodnoty.

Patfily k nim projevy lakomstvi a jednim z moZnych naznaka lakomstvi bylo chovani,
kdy si poskytuji kmotrovstvi jen v ramci skupiny nejblizsich ptibuznych a odmitali jit
za kmotra/kmotru kazdému, kdo je o takovou sluzbu pozadal. Také prili§ ¢asté snatky mezi
blizkymi pokrevnimi ptibuznymi byly chdpany negativné. Pro takové pripady existovalo
oznaceni ,,cikdnské rodiny“. Negativné bylo také hodnoceno pomlouvani ¢lenti rodiny
a ptibuznych ,,na vefejnosti“ a verejné hadky mezi pfibuznymi.

Vesnice, respektive jeji obyvatelé, byli propojeni sitémi pribuzenskych, sousedskych,
kamaradskych, profesnich a mnoha dal$ich vztaht. V tomto pletenci vztaht hralo dtlezitou
roli i vinarstvi, respektive vlastnictvi vinic a vinnych sklepd. Existovala shoda, Ze za sousedy
1ze povazovat jen obyvatele sousednich domd, napf. jizZ ne obyvatele domd stojicich na prot¢jsi
strané ulice ¢i navsi. V ne€kterych pripadech se do sousedské skupiny pocitali i obyvatelé
domf, které staly az ve druhém poradi co do vzdalenosti od centradlniho domu (od ego).
V pieneseném smyslu byli za sousedy povazovani i lidé, ktefi sice neZili v sousednim obyt-
ném domé, ale méli v sousedstvi hospodarské budovy ¢i pozemku mluvéiho néjaky vlastni
hospodarsky ¢i rekreacni objekt. V Sebechlebech tak existovali sousedé, jejichz vztah byl
zalozen na sousedstvi u vinnych sklep ¢i vinatskych domkd. I pro tyto lidi se uzivalo osloveni
»soused“ — sousedka“ (sused — suseda) a platily pro né ,sousedské® normy chovani.
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Vici sousedovi se ma jedinec chovat zdvorile, v piipadé potieby je od néj o¢ekadvana pomoc
a to i bez vyzvani. Pti osloveni se pouziva referen¢ni termin — tj. ,soused” ¢i ,,sousedka®.
Clenové mladsi generace se obvykle oslovuji kiestnimi jmény. Vypomoc poskytovana pfi
zemédelskych aj. pracich se odpracovava a pritom se peclivé sleduje, zda byla ,,vracena“
odpovidajici protihodnota. Pfi hodnoceni odpracované protihodnoty se bere v ivahu nejen
mnozstvi odvedené prace, ale i termin, ve kterém byla prace vykonana. Protihodnota se stavala
a stava i predmétem spord mezi sousedy.

Ve sttedoslovenskych vesnicich byl v sedmdesatych letech patrny vyvoj k chatareni
méstskych obyvatel. Ve Sebechlebech tak zac¢al nabyvat vrchu nazor hodnotici vinarské
domky a sklepy jako rekrea¢ni objekty. Majitelé vinnych sklepti zacali v pribéhu tohoto
desetileti nejen s rekonstrukcei starych staveb, ale zac¢ali k nim také pristavovat mistnosti
urcené Cisté na rekreaci — jidelni kouty, loZnice a kuchyriky, ¢asto bohate zdobené a vybavené
specidlnim nabytkem a sedacimi kouty. Staré vinarské domky vesnic¢ané rekonstruovali
do podoby miniaturnich rodinnych vilek, nové vinatské domky se tak uz rovnou projektovaly.
Soucasné i vzrostl zajem o stavebni parcely v obou lokalitach, do nichZ jsou ve vesnickém
katastru soustiedény sklepy i vinaiské domy (Starad Hora, Mlada Hora) a vesnicané zacali
také patrat po starych zasypanych sklepech, které by si mohli odkoupit od obce a nad nimiz
by si mohli nové rekreaéni objekty — tj. vinarské domky — chaty postavit. Tento ,,rekreacni
zajem, spojeny se zajmem o zvySeni prestize, zpusobil i znaéné zvySeni ceny pozemku v obou
lokalitach. Zde je tfeba pripomenout, Ze starsi predstava (z doby pred ,,rekreaénim boomem®)
uvazovala o sklepech i o vinaiskych domcich jako o zasobarnach (nékteré domky slouzily
v minulosti i jako seniky ¢i mastale) a jako o pracovnich mistech — ov§em pti zachovani
predstavy o kamuflovaném odpocinku, ktery zminuji vyse.

K obci patrily dvé lokality s vinicemi a vinarskymi domky, z nichz Mlad4 Hora byla jiz plné
prestaveéna (leZela bliZe vesnice), zatimco na Staré Hofe bylo jeSt¢ mnoho vinarskych domki
z 18. a 19. stoleti. V sedmdesatych letech i jim hrozilo, Ze budou zbourany ¢i prestavény.
Poté, co jeden prislusnik selské rodiny obnovil domek v plivodni podobé a tuto rekonstrukci
vysvétlil jako viditelny symbol svého vysokého spolecenského postaveni: rekonstrukee starého
vinarského domku byla totiz drazsi nez postaveni nového a starych domki se zachovalo jen
nekolik, takze se staly symbolem exklusivniho majetku. Kdyz si pak i televize vybrala tuto
lokalitu pro jeji starobyly vzhled jako déjiSté jakéhosi potadu, bylo vyhrano.

Vinafské domky byly také chapany jako sou¢ast muzského odpocinkového svéta. Celkove
lze tici, Ze muzi chodi do hospody se v§eobecnym souhlasem zZen, a to zejména v patek
¢i v sobotu vecer, kdy nésleduji volné dny. Zdavodnéni, ktera jsem slySel od muzi i Zen,
se shodovala: aby se napili, porozpraveli mezi sebou, aby se dozvédéli néjaké novinky.
Nékteré zeny dodavaly ,,a kde by chodili?“ anebo poznamenavaly, Ze muzi ,,nemaji kam jit“.
Jak se ukazovalo, Zeny se schazeji po domech — maji kam jit. Jak z vyrokd, tak z chovani
vesnicanek i vesni¢and jasn€ vyplyvalo, Ze domy ¢i domdacnosti jsou Zenskym svétem, patii
zendm; naopak hospody, vinice a vinarské sklepy ¢i vinarské domky byly muzZskym svétem.
V nasi vesnici odchazeli muzi v nedéli do vinnych sklepd, aby prinesli ,,zasoby na cely tyden®
(vino, klobasy, ovoce, brambory, maso konzervované ve sklenicich atp.). U sklept pak
travili cely den, zvali sousedy i kolemjdouci na sklenicku, spole¢né popijeli a debatovali.
V nékterych pripadech za nimi odpoledne pftisla i Zena s détmi, pripadné dalsi pribuzni
a pobyt u sklepti ma raz rodinného vyletu. Stejné ,zasobovaci® cesty se konaly i v tydnu,
meély ale Gplné jiny raz — muz se obvykle hned vracel se zasobami a u sklept se nezdrzoval,
pokud tam nema skute¢né praci.
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Vinatské domky byly také mistem, kde se vesni¢ané setkavali s ,,cizinci®, tj. obyvateli
sousednich vesnic a s navstévniky z blizkych i vzdalenéjsich mést. Sebechlebané ve svych
vyrocich odmitali, Ze by se jakymkoliv zptisobem v minulosti stykali s obyvateli sousednich
Ladzan, kde zili evangelici. Ukazalo se ale, Ze v sou¢asnosti i v minulosti, kdyz se poradaly
tane¢ni zabavy ,,na Starej Hore“ — tj. v misté vinarskych bud a sklepd, dochézeli na né
pravidelné lidé z Ladzan a to nejen z tamnich katolickych rodin. Tato lokalita totiz leZela
v blizkosti hranic ladzanského katastru.

Jinym ptipadem byly nav§tévy z mést. Vesnice, lezi na hlavni silnici z Krupiny a Levice
a tak sem zajizdéli zajemci o Cerstvé ovoce a o vino. Vii¢i ndhodnym navstévnikim hrali
vesni¢ané, tj. muzi, kteti s nimi jednali o prodeji vina apod., ¢asto roli ,,razovitych vesni¢ana*
(rozuméj prihlouplych vesnickych mudrlantd) do niz se krasné stylizovali. Bylo obecné¢ znamo,
kdo si vede 1épe a kdo hiite v podobném chovani. Cela situace setkani méstaka s vesni¢any
byla hodnocena nahodilymi pfihliZejicimi, rozuméj vesnicany, stejné jako chovani jednot-
livych aktéra. Cel4, vlastné herni, situace kontaktu byla zdrojem zabavy jak v okamziku
prodeje, tak pozdéji pti rozhovorech vesnic¢ani. Toto chovani ,,prostych vesni¢ani® jsem
nikdy ne-zaregistroval pfijakychkoliv kontaktech mezi obyvateli ze dvou vesnic — sousedicich

¢i od sebe vice vzdalenych; chovani bylo jednoznacné uréeno pro lidi z mést.

<

Vinarstvi hralo jistou roli i pfi hodnoceni socialismu a existence druzstevnictvi. Vzpominky
na zdruzsteviiovani mély obecné temny charakter; bylo chapéno jako nésilny zakrok statu
do kazdodenniho, obycejného a oveéreného vesnického Zivota. Soucasti téchto vzpominek byla
ivypravéni o velké nespravedlnosti, proti které neméli vesni¢ané obranu, a tou bylo nésilné
vystéhovani nejbohatsi selské rodiny z vesnice. Vesnicané také zdlraznovali neodvratitelnost
této zmény — i kdyZ se o ni debatovalo a lidé se vstupu do zeméd¢lského druzstva branili,
nebylo v lidskych silach zméné zabranit. Ve vypravéni se ale také vracel motiv nepiejicich
a mstivych spoluobyvatel, obvykle chudych, ktefi statni nespravedlnost jesté zvySovali prili§
tvrdym postihem vSech, kdo se zdruzsteviiovani branili. V sedmdesatych letech 20. stoleti
byly jiz tyto vzpominky souc¢asti mistni historie, zejména pak ¢iny jednotlivych rolnikd
a jejich protivnika, politickych aktivistd. VétSinou byly spojeny s vypravénim o letech,
ktera nasledovala po vlastnim zdruzstevnéni, kdy se ekonomicka situace vesni¢ant silné
zhorsila. Byla to kulturni zména, ktera byla na po¢atku Spatna a teprve ¢asem se obratila
v ,,kladnou“ zménu. V sedmdesatych letech 20. stoleti druzstevni vesni¢ané tuto zmeénu jiz
ocenovali a jednim z jejich znakd bylo i mistni vinarstvi. Nové zeméd¢lské druzstvo totiz
v padesatych letech obnovilo mistni péstovani vinné révy a ptisp€lo tak i k obnové sou-
kromych, zdhumenkovych vinic.
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The Gambia: The Genesis of Party
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ABSTRACT:

The study “The Gambia: The Genesis of Party Politics” deals with the emergence of party politics in the
small West African nation of the Gambia. First it focuses on the emergence of the first Gambian pressure
and interest groups in the nineteenth century and political parties in the first half of the twentieth. It then
follows the postwar formation of the first political parties active in the Gambia in the 1950s and 1960s (the
Gambian Democratic Party, the Gambian Muslim Congress Party, and the United Party). However, the main
role in gaining political independence in 1965 was played by the newly formed People’s Progressive Party,
which stayed in power until the military coup in 1994, when all political organizations were banned. Party
politics were partially restored in 1996, when the military government formed its own party, the Alliance for
Patriotic Reorientation and Construction (APRC) and political parties whose members were not politically
active during the previous regime were allowed. Only in 2001 was the ban on political parties fully lifted.
Today, we can observe the strengthening of the political power of the quasi-civilian government, whose former
military leaders limit political opposition and whose ruling APRC has become the dominant political party
in the Gambia through “controlling” the election process.
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Gambie se nachazi v regionu zapadni Afriky. Zatimco na zapadé zemé jeji brehy omyva
Atlanticky ocean, ze vech ostatnich stran sousedi se Senegalem. Uzemi Gambie o rozloze
11 295 km? je velmi specifické, jedné se fakticky o dlouhy pruh Gzemi podél feky Gambie.
Sitka tzemi se pohybuje od 10 po 17 km.

Gambii obyva pét hlavnich etnickych skupin. Nejpocetnéjsiz nich jsou Mandingové (40 %),
dale zde sidli Fulové (13 %), Wolofové (12 %) a prislusnici etnika Jola a Serahuli (kazda
po 7 %). Kromé cerno$ského obyvatelstva jsou v zemi usazeny malé skupiny Evropand,
Libanonct, Syranii a mauritijskych Arabti. Na tzemi Gambie Zije pfiblizné 1 840 000 obyva-
tel (OSN 2012). Oficialnim a obchodnim jazykem Gambie je angli¢tina, nicméné v§echny
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etnické skupiny hovori vlastnim jazykem. Hlavnim gambijskym naboZenstvim je islam,
ktery vyznava vice jak 80 % mistniho obyvatelstva (Darboe 2004).

Zemé je rozdélena do menSich okrest, které fidi nacelnici ve spolupraci s tradi¢nimi
vesnickymi autoritami. Tyto mens$i obvody jsou pak sdruzeny do sedmi volebnich regiond,
vjejichz €ele stoji centralné vladou jmenovani komisari. Komisari spolupracuji se zvolenymi
regionalnimi radami, jejimi ¢leny jsou i nevoleni mistni nacelnici. V hlavni mésté Banjulu
pak ptsobi lokalnimi volbami zvolena méstska rada (PHW 2013, 509).!

Uzemi dne$ni Gambie se dostalo pod britsky vliv po roce 1588, kdy se Britové poprvé
objevili v usti feky Gambie. Britové zde vybudovali své prvni opevnéné tvrze, nicméne jako
oficialni kolonie se Gambie stala soucasti britského impéria az v roce 1888. V roce 1963
Gambie ziskala vnitfni samospravu a pln€ nezavislou uvnitt Commonwealthu se stala
18. inora 1965. V¢Eele statu stala formaln¢ az do roku 1970 britska panovnice. V tinoru
1970 gambijsky parlament na zakladé uspé$ného referenda schvalil novu republikanskou
ustavu v¢ele s neprimo volenym prezidentem. O prezidentovi nejdiive rozhodovali poslanci,
od roku 1977 je prezident volen ve vSeobecnych piimych volbach, pri¢emz délka jeho
funk¢éniho obdobi je pét let a prezident muize byt opakované volen bez jakéhokoliv omezeni.

Fakticky od ziskani politické nezavislosti se v zemi stala vedouci (predominantni)
politickou stranou Lidova pokrokova strana (People’s Progressive Party — PPP) vcele
s predsedou a 0zdé&ji prezidentem Dawdou K. Jawarem. Opozice, ktera v parlamentnich
volbach vletech 1972, 1977 a 1982 ziskala dohromady vice jak 30 % hlast, diky vétSinovému
volebnimu systému nebyla schopna obsadit v parlamentu odpovidajici politické zastoupeni.
Prestoze PPP nikdy neusilovala o zavedeni politického systému s jednou vladnouci poli-
tickou stranou, vybudovala v zemi pevny stranicky systém s predominantni politickou
stranou (s tstavni vét§inou), ktery opozice nebyla schopna nikdy demokratickymi prostiedky
(volbami) vyraznéji ohrozit.

Na pocatku 80. let politické elity Gambie a Senegalu zah4jily jednani o vytvoreni konfed-
erace, kterd vesla v u¢innost 1. tnora 1982. Vzhledem k z&dsadnim politickym neshodam se
vSak 30. zari 1989 konfederace rozpadla (srovnej Coppa 1986; Hughes 1992).

V Cervenci 1994 doSlo v Gambii k vojenskému prevratu, béhem kterého byl prezident
a predseda vladnouci Lidové pokrokové strany (PPP) Dawda Kairaba Jawara svrzen nenasil-
nym pucem. Pievrat provedla skupina mladych vojenskych diistojnikt vedenych kapitdnem
Yahyou Jammehem, ktery se nasledné dostal do cela statu. Armada zruSila platnost Gstavy,
rozpustila snémovnu a zakazala v zemi veSkeré politické aktivity.

V roce 1996 vojenska vlada predlozila k diskusi a nasledné schvalila navrh nové ustavy.
poslanecké snémovny byl zvySen na 53, pricemz 48 z nich bylo voleno vétSinovym systémem.
DalSich pét poslancti podle nové Gistavy jmenoval pfimo prezident, pricemz poslanci z nich
musi povinng zvolit predsedu parlamentu (mluvci) a jeho zastupce.

1 Political Handbook of the World (PWH), Africa Confidential (AC) a Africa Research Bulletin (ARB)
jsou odborné pirehledové casopisy, které prinasi prehled tisku (ARB), komentafe aktualnich udalosti na
africkém kontinenté (AC) ¢i ro¢ni prehledy politického vyvoje africkych zemi. V textu jsou tyto ¢asopisy a
rocenky vyuzity a citovany zptisobem obvyklym v politologickém vyzkumu.
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V roce 1996 vojenska vlada predloZila k diskusi a nasledné schvalila navrh nové Gstavy.
Ustava ponechala prezidentovi divéjsi pétilety mandat a upravila volebni zakon. Poget ¢lenti
poslanecké snémovny byl zvysen na 53, pfi¢emz 48 z nich bylo voleno vét§inovym systémem.
DalSich pét poslancti podle nové Gstavy jmenoval piimo prezident, pri¢emz poslanci z nich
musi povinné zvolit pfedsedu parlamentu (mluvci) a jeho zastupce.

K ¢aste¢nému obnoveni politického soutézeni doslo az v polovin€ roku 1997, kdy se
vojenska vlada rozhodla uvolnit ¢innost nékterych politickych stran a vyhlasit termin
prezidentskych a parlamentnich voleb. Vitézem voleb se stala nove vytvorena politicka
strana Aliance za vlastenecké smérovani a pokrok (Alliance for Patriotic Reorientation
and Construction — APRC), ktera vznikla na zakladech byvalé vojenské vlady. Prezidentem
republiky byl zvolen D. K. Jawara.

Vroce 2001 doslo k aplnému uvolnéni politické ¢innosti vSech politickych stran a v zemi
pak pravidelné aZ do soucasnosti probihaly jak parlamentni, tak i prezidentské volby,
které diky dobte zformulovanému volebnimu zakonu opakovan¢ vyhravala vladnouci APRC.
Prezident Jammed dokézal ve vSech tiech nasledujicich prezidentskych volbach (2001, 2006
a 2013) obhgjit sviij prezidentsky mandat. V zemi byl nastolen stranicky systém s jednou
predominantni politickou stranou, ktera byla opakované schopna v parlamentnich volbach
ziskat Gistavni vétSinu.

U zrodu politického stranictvi v Gambii staly nejdrive nejriiznéjsi natlakové skupiny,
které ptisobily na izemi britské kolonie jiz od poloviny 19. stoleti. JiZ v 1. poloviné 19. stoleti
fungovaly v Bathurstu kluby héjici zdjmy r@iznych etnickych skupin, zejména kreolské,
které se snazily ovliviiovat rozhodnuti koloniélnich ufadt (Nyang 1975, 4). Tyto zdjmové
skupiny se ¢asto obracely na britskou vladu s nejriznéj$imi stiznostmi a peticemi. Jednou
z prvnich takovych politickych natlakovych skupin byla Zapadoafricka indicka spole¢nost
(Africa-West Indian Society — AWIS), ktera vznikla nékdy v 60. letech 19. stoleti (Nyang
1975, 3). Jejim cilem bylo héjit zdjmy svych ¢lent, zejména pii jednani s kolonialnimi arady.

Na tyto vétSinou nepolitické organizace usilujici o zlepSeni Zivotnich podminek gambi-
jského obyvatelstva ¢i sdruzovaly jeho ekonomické a socidlni zdjmy navazaly v mezivale¢ném
obdobi prvni proto-politické organizace jako napt. Gambijska sekce Narodniho kongresu
Britské zapadni Afriky (National Congress of British West Africa — NCBWA), ktera se
oznacuje za prvni moderni gambijskou politickou stranu.

Vznik NCBWA souvisi s ¢innosti Gambijského domorodého obranného svazu (Gambia
GNDU se v breznu 1920 ztcastnili v ghanské Akkie konference vzdélanych Zapadoafricant
plivodem z britskych kolonii, kde doslo ke zformovani NCBWA. Nové vznikla regionalni
organizace se skladala ze ¢tyr uzemnich frakci, véetné gambijské sekce. Jinou verzi vzniku
Gambijské sekce NCBWA uvadi J. A. Langley, podle kterého za vznikem gambijské sekce
a samotné NCBWA stal I. J. Roberts (Langley 1969, 382-383).

GNDU byla podle Langleye spiSe neprili§ tspésna natlakova skupina bez politickych
cila, kteréd sdruzovala vladni uredniky, jak Gambijce, tak Sierra-Leonce. Podle britskych
archivnich prament GNDU nebyla britskou vladou povazZovana za politickou organizaci
abchem 1. svétové valky usilovala piedevsim o zvySeni mzdovych prostiedkt pro své ¢leny
v kolonialnich uradech (Nyang 1975, 7).
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Gambijska sekce NCBWA pod vedenim E. E Smalla méla prevazné elitisticky, ndboZensky
a etnicky charakter, kdyz se opirala predev§im o vzdélané kirestanské prislusniky etnika Aku,
i kdyz v ni méli své zastoupeni i muslimsti Wolofové (Nyang 1975, 10). NCBWA se nikdy
nepodatrilo ziskat $ir§i podporu gambijské spole¢nosti, navic se od svého vzniku potykala
s ostrym frakénim bojem. Konzervativni frakce véele se S. J. Forsterem Jr. NCBWA nakonec
opustila.

NCBWA se potykala i s neskryvanou nelibosti britskych kolonidlnich aradu, které ji proh-
lasily za nereprezentativni skupinu vzdélanych pobreznich Afri¢anti s nulovym mandatem
hovotit za vétS§inu domorodého obyvatelstva. Aktivity NCBWA byly utlumeny odchodem
jejich predsedy Smalla do zahranici a nakonec v roce 1928 vyustily v jeji Uplny zanik. Za zani-
kem gambijské sekce NCBWA staly nejen vnitini etnické, ndbozenské a socialni rozpory,
ale i ¢innost britskych kolonialnich uradu, které oteviené vystupovaly proti jeho aktivitam.
Clenové gambijské sekce NCBWA néasledné vstoupili bud do nové vzniklého Gambijského
reprezentativniho vyboru (Gambia Representative Committee — GRC) ¢i Asociace platca
dani (Rate Payers” Association — RPA).

Vétsi pozornost si viak zaslouZzi zejména Asociace platct dané (Rate Payers” Association
—RPA), ktera vznikla v roce 1932 s cilem organizovat protesty proti nepopularnim pravnim
reformam guvernéra H. R. Palmera, zejména v souvislosti se zavedenim nové Trestniho
zakoniku a Trestniho procesniho zdkona. RPA v8ak mél i politické ambice, kdyz se snazila
najit kandidata pro volby do Bathurst Urban District Council (BUDC), ktery by se mohl
postavit proti kandidatovi Gambijského reprezentativniho vyboru (Gambia Representative
Committee — GRC) (Gailey 1965, 193).

V¢ele RPA byl Richard Shokelu Rendall, byvaly statni zaméstnanec na odpocinku,
ktery stal pozd¢ji u vzniku Lidové strany (People”s Party — PP), kterd netspésné kandidovala
ve volbach do Legislativni rady v roce 1947. Nicmén¢ hlavnim motorem této natlakové

skupiny byl E. E. Small, i kdyzZ sdm nepatftil k platcim dani.

Do ¢innosti RPA se zapojila i fada aktivisti NCBWA a ¢ast predstavitelti Barthurst Trade
Union. V mezivale¢ném obdobi RPA stéla za fadou protestnich shromazdéni a petici proti
trestnim zakondm a dalsi legislativé, ale ve vét$iné pripadli byla nedspésna. Kandidati RPA
poprvé kandidovali i do BUDC v roce 1933, ale nikdo z nich neuspél. Teprve v roce 1934
se Ctyfem jejim kandidatim podaftilo v BUDC ziskat zastoupeni na tkor doposud dominantni
GRC. V prvnich volbach do Bathurst Council v roce 1936 RPA dokonce obsadila v§echny
mista. Své dominantni postaveni si RPA udrzovala az do roku 1946, kdy v Bathurst Town
Council ziskala jen 6 z 15 mist a kratce poté zanikla (Hughes a Perfect 2008, 185-186).

GRC vznikl v tinoru 1926 z iniciativy Johna Ambrose N” Jai-Gomeze, ktery byl blizkym
spolupracovnikem S. J. Forstera Jr. a W. D. Carrola. GRC vznikla s cilem reprezentovat
konzervativni postoje Bathurstské spole¢nosti. V fijnu 1930 se N'Jai-Gomezovi podatilo
obnovit ¢innost skomirajiciho GRC, ktery néasledné ziskal 5 z 6 mist v prvnich volbach vlednu
1931 do nové zformované Bathurst Urban District Council (BUDC). Clenové GRC ovladali
BUDC az do prosince 1934, kdyz se v BUDC prosadili kandidati opozi¢ni RPA. Nasledné
GRC zmizela z gambijské politické scény.

Skute¢né politické organizace se na gambijské politické scéné objevuji az v souvislosti
s povale¢nymi ustavnimi reformami, které umoznily omezenou primou volbu kolonialni
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Legislativni rady. Jako prvni vznikla Gambijska demokraticka strana (Gambia Democratic
Party — GDP), kterou kratce nato nasledoval Gambijsky muslimsky kongres (Gambia Muslim
Congress — GMC) a Sjednocené Strana (United Party — UP).

Gambijsk4 demokraticka strana vznikla v ¢ervnu 1951 na z4kladech Unijniho a pokroko-
vého vyboru (Committee of Union and Progress — CUP). Jejim predsedou se stal reverend
J. C. Faye, ktery pak s pomoci GDP usiloval o zvoleni do Legislativni rady (Nyang 1975,
14). GDP se opirala predevs$im o podporu z komunit Aku a Wolof v Bathurstu, véetné stat-
nich zaméstnancii, obchodnikd, obchodnich Gfednika a diivéjsich stoupencti E. E. Smalla.
Prestoze vétSina stoupencti GDP se hlasila ke kiestanskému vyznani, strana méla podporu
i ze strany muslima.

Volebni kampan GDP byla tspédné a Faye se stal ¢lenem Legislativni rady a svlij mandat
obhajilivroce 1954.Vroce 1955 GDP vytvorila taktickou koalici s UP proti GMC v Bathurst
Town Council, ale jejich koalice se v roce 1957 rozpadla. Od roku 1959 se GDP postupné
priblizovala GMC a v dubnu 1960 obé¢ strany vytvortily spole¢nou Demokratickou kongresovou
alianci (Democratic Congress Alliance — DCA), ¢imz GDP zcela zanikla (Nyang 1975, 16).

VyS$e zmin€ény Gambijsky muslimsky kongres se zformoval v lednu 1952 na zakladée
sjednocenti priblizné 40 mensich muslimskych organizaci pod vedenim jeho generalniho
tajemnika Ibrahima Momodou Garby-Jahumpy. Nejvyznamné;jsi zakladajici organizaci
GMC byla Bathurstska mladeznicka muslimska spole¢nost (Bathurst Young Muslim Soci-
ety — BYMS), ktera se chtéla preménit v efektivni politicky nastroj hajici zajmy muslimské
populace. GMC §itila své politické ideje a cile pfedev§im mezi gambijskou muslimskou
populaci prostiednictvim muslimskych zajmovych skupin. Hlavni podporu GMC ¢erpala
predevs$im z muslimského etnika Wolof, pri¢emz GMC podporovali zejména statni zamestnanci
a obchodni ufednici (Gailey 1965, 194).

Garba-Jahumpa, ktery skoncil v roce 1951 na druhém misté, v nasledujicich volbach
v oce 1954 utrpél neptijemnou porazku, kdyz skon¢il jako posledni. GMC dlouhodobé¢ tizce
spolupracovala s britskymi kolonidlnimi Gfady, pficemz Garba-Jahumpa se pozdéji stal
dokonce ministrem zeméd¢lstvi. Nicméné spoluprace s Brity a zejména s nepfili§ populadrnim
britskym guvernérem Percy Wyn-Harrisem se odrazila na fadé volebnich netspéchtt GMC
v 50. letech minulého stoleti a vaznym zptsobem oslabilo postaveni GMC ve prospéch UP
a GDP. Nicméné v roce 1959 diky aktivnimu odporu proti pripravované tstavé GMC opét
ziskal Sirokou podporu. V dubnu 1960 se GMC spojilo s GDP a vytvorily Demokratickou
kongresovou alianci (DCA). GMC tim aktem zcela zaniklo.

Posledni vyznamnéjsi aktivni politickou stranou byla Sjednocena strana, ktera vznikla
viijnu 1951 s cilem podpotit P. S. N"Jieho pti jeho budouci kandidatufe do tehdejsi Legis-
lativni rady (Nyang 1975, 20). Nejvetsi aspéch UP pravidelne dosahovala v obvodu Colony
mezi etnickou skupinou Wolof, zejména pak sub-etnika Saloum-Saloum. UP méla také
silnou oporu wolovskych zen, které se sdruzovaly v fadé zenskych svépomocnych organizaci.
UP ziskavala velmi silnou podporu od fimskokatolické cirkve, ale podporovali ji i muslimové,
kteti byli zastoupeni i ve vedeni UP. UP se nicmén€ oznacovala jako gambijskéa celonarodni
politické strana.

Diky volebnimu aspéchu UP v Bathurstu v roce 1954 zaujal P. S. N"Jie o rok pozdé&ji
misto v Legislativni rad€, ale po nésilnych stietnuti UP se stoupenci GMC v fijnu 1955 byl
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odvolan z BTC. Diky tomu se UP ocitla na dobu péti let v opozici, ale na druhé stran¢ se
nemusela v nasledujicich letech potykat s oznacenim, Ze byla politickym nastrojem britské
kolonialni vlady. V roce 1960 se stala nejvyznamnéjsi politickou stranou v Bathurstu, kdyz
ve volbach v Protektoratu obsadila tii z 12 poslaneckych mandatd. Dohromady pak méla ve
snémovné¢ pét poslanct. Prestoze UP skoncila ve volbach jako druh4, britsky guvernér vyzval
Njieho ke zformovani kabinetu. V roce 1962 UP utrpéla drtivou porazku, kdyz ziskala jen
13 z 32 poslaneckych mandatt a musela ustoupit volebni koalici PPP a DCA (19 mandat).

V nezéavislé Gambii popularita UP neustale klesala. Prvni volebni netspéch prisel jiz ve
volbach v roce 1966, kdy v koalici s GCP pfrisla o pét poslaneckych mandatt (Rice 1968).
Vroce 1970 predsedu UP P. S. N'jieha nahradil jeho bratr E. D. N'jie. Po jeho tragické smrti

yyyyyy

UP jako nejsiln€js$iho opozi¢niho konkurenta.

Vsechny tfi hlavni politické organizace, které dominovaly pied-nezavislostnimu stranick-
ému systému, omezovaly ¢innost pouze na oblast Bathurstu a jeho blizké okoli a vétSinou
m¢ély silny personalisticky charakter, kdyz v jejich Cele stali prominentni lokalni politici.
Vzhledem k jejich teritoridlnimu ptisobeni mély témét shodnou etnickou podporu (Wolof, ptip.
Aku) a z pohledu nabozenstvi se pokousely sjednocovat jak kirestany, tak muslimy. Nicméné
z podstaty véci GDP a predevsim UP se opiraly vice o podporu kitestant a fimskokatolické
cirkve, zatimco GMC Cerpal hlavné podporu mezi muslimskymi véficimi. Nicméné naboZenské
konflikty v 60. letech nevytvarely Zddnou vétsi konfliktni linii. VSechny tfi strany se opiraly
predevsim o vzdélanéjsi ¢ast meéstského obyvatelstva a fakticky nemély Zadny vetsi vliv na
venkovskou populaci, coz se stalo hlavni pfi¢inou jejich nasledujici postupné ztraty politick-
€ho vlivu, zejména kdyz na politickou scénu vstoupila Lidova pokrokové strana (People’s
Progress Party — PPP).

K dal$imu rozvoji politického stranictvi v Gambii, zejména na venkove, doslo na prelomu
50. a 60. let v souvislosti s roz§ifenim volebniho prava. Nov¢ vznikla masova Lidova
pokrokové strana (PPP) se opirala predevsim o venkovské obyvatelstvo a stala se silnym
oponentem méstskych politickych stran. PPP se na dlouhé obdobi stala jedinou politickou
stranou, ktera sdruzovala vesmés negramotné venkovské volice.

Ideovym predchtidcem PPP byla Lidova protektoratni spole¢nost (People’s Protectorate
Society — PPS), ktera méla silny etnicky charakter, kdyz se opirala o podporu etnika Mandin-
ka. PPS, ktera vznikla v prosinci 1956, byla prakticky az do konce roku 1959 oznacovana
spiSe jako Lidova protektoratni strana (Protectorate People’s Party). Vcele spole¢nosti
stal plivodné Sanjaly Bojang, kterého na konci roku 1959 nahradil novy stranicky viidce
D. K. Jawara. Novy predseda néasledn¢ prosadil zménu néazvu politické strany na Lidovou
pokrokovou stranu pti zachovani zkratky PPP.

Kratce po svém vzniku se PPP dostala do ostrého konfliktu s regionalnimi a mistnimi
néacelniky, ktefi se citili ohrozeni vznikem nové politické entity. PPP se brénila oznaceni jako
anti-tradicionalistickd strana a na kandidatce pravideln¢ zarazovala rodinné prislu$Sniky
jednotlivych nacelnik (WA, 16. 5. 1962). Nicméné v nasledujicich letech se PPP pravidelné
dostavala do konfliktu s nacelniky, které obvinovala z podpory méstskych politickych stran.
Naopak méstské politické strany oznacovaly PPP kvili etnickému zakladu za tribalistickou
stranu.
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Po svém prejmenovani na Lidovou pokrokovou stranu PPP ve volbach v kvétnu
1960 postavila kandidaty v 11 ze 12 provincii. PPP se stala pirekvapivym vitézem voleb,
kdyz ziskala 36,92 % a obsadila devét z 19 poslaneckych mandatt, nicméné se ji nepodatilo
ziskat potfebnou parlamentni vétSinu. Diky u¢inné kampani PPP se ji podatilo presveédcit
venkovské voliCe, aby vyjadrili podporu jejich kandidatim misto kandidatdm podporo-
vanych jejich nacelniky (Nyang 1975, 24). Volebni tspéch prinesl strané dvé ministerské
funkce, na které strana v8ak rezignovala, kdyz guvernér jmenoval premiérem predsedu UP.
Po nasledujici dva roky PPP ptlisobila na ptidé parlamentu jako opozi¢ni strana.

Aktivni pisobeni PPP v opozici a diisledna podpora snah o dosazeni politické nezavislosti
udé¢laly z PPP hlavniho favorita voleb v roce 1962. Prestoze v téchto volbach vladnouci UP
zvysila pocet poslancti z Sesti na 13 a dokonce v koalici s GNU ziskala 38 % hlast, vitézem
voleb se stalo PPP s 18 poslanci (+1 koali¢ni poslanec DCA). Dawda Jawara nahradil N jieho
na misté premiéra a vladu prevzali ministfi PPP. Kratce pfed vyhlaSenim politické nezavis-
losti v roce 1965 PPP a UP vytvorily koalici, ktera byla spiSe projevem euforie ze ziskani
politické nezavislosti nez vyjadienim politické vile jejich politickych elit (Nyang 1975, 25).

Po ziskani politické nezavislosti se PPP diky vétsinové podpore etnika Mandinka (cca 40 %
veskeré populace) stala dominantni politickou silou v zemi prakticky az do roku 1994, kdy
byla smetena vojenskym prevratem. Hlavni opozi¢ni silu nejdrive predstavovala UP, ktera
si udrzela kontrolu Bathurstu (pét z Sesti mandati), ¢aste¢né Kombo St. Mary (jeden ze
dvou mandati) a ziskala mandaty ve tiech ze Ctyr protektoratnich volebnich obvodi. N Jie
se povazoval za vitéze mezi obyvatelstvem, které nemélo ptislusnost k nejsilné€jsimu etniku
Mandinka, hlavni opote PPP. V fijnu 1966 pocet poslancti UP klesl na pét, kdyZz osm jejich
¢lent preslo k PPP ¢i DCA.

UP c¢astecné posilila sviij kredit na gambijské politické scéné v souvislosti s netspéSnym
referendem o republikanském zfizeni, o ktery usilovala PPP s cilem zcela se zbavit i formal-
niho propojeni s Velkou Britanii. V parlamentnich volbach v roce 1966 UP v koalici s GCP
ziskala pouze 33 % hlasi, které proménila v sedm poslaneckych mandatt, nicméné na ocatku
70. let fada jejich poslanci presla do tabora PPP.

Vroce 1964 se o navrat do vysoké politiky pokusil diivéjsi predseda GMC Jahumpa, ktery
vystoupil z DCA a zalozil novou politickou stranu Gambijskou kongresovou stranu (Gambia
Congress Party — GCP). Jahumpa prozirave z nazvu vypustil odkaz na muslimskou komunitu
a pokousel se oslovit 8ir§i okruh voli¢. Jahumpa se poté pokusil o vytvoreni spojenectvi
s UP. Ve volbach v roce 1966 GCP v koalici s UP ziskala jeden poslanecky mandat v bat-
hurstkém obvodu, kde zvitézil Jahumpa. O dva roky Jahumpa opustil koalici UP-GCP a stal
se ¢lenem PPP (Nyang 1975, 19).

PPP se stala kratce pied ziskanim politické nezavislosti rozhodujici politickou silou v zemi
a toto postaveni si udrzela i po roce 1965. Diky podpoie vét§inové etnika Mandinka PPP
pravidelné ovladla vétsinu venkovskych oblasti a ve méstech soupefila s tzv. historickymi
politickymi stranami. Prabéh 60. let ukazuje postupny tupadek téchto historickych politi-
ckych stran (GDP, GMC a UP), z nichz jen UP dokazalo v 2. poloviné 60. let vytvaret uréitou
opozici predevs§im v méstskych volebnich obvodech. Jak ukazal vyvoj v 70. letech, UP jiz
nebyla dostate¢né silnd, aby stala véele gambijské opozice. Pred volbami v roce 1972 UP
diky poslaneckym pteb&hlikiim obhajovala jiZ jen tfi poslanecké mandaty. Prestoze UP
tyto tf'i mandaty obhéjila, jednalo se o jeji nejhorsi volebni vysledek v historii strany a bylo
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jen otazkou ¢asu, kdy bude nahrazena jinou opozi¢ni silou, ktera by se pokusila narusit
dominantni postaveni PPP.

UP se v 2. poloving 70. let snazila zachovat své postaveni na stranické scén¢ Gcasti
vraznych taktickych koalicich, nejdiive v roce 1977 s Narodni osvobozeneckou stranou
(National Liberation Party — NLP) a v roce 1982 se Stranou narodniho konventu (National
Convention Party — NCP). V nésledujicich volbach UP dosahovala jen skromnych vysledka
(2-3 poslanecké mandaty), pricemz se musela neustale potykat s odchodem svych poslancti
do jinych politickych stran. Personalni charakter UP se potvrdil po smrti N jieho v prosinci
1992, kdyz UP nésledné piestala fakticky existovat (Diene-N"jie 1996). Vojenska junta
ji dokonce neuvedla ani mezi zakazanymi politickymi stranami (Hughes a Perfect 2008,
233-235).

Prestoze PPP po celé obdobi aZ do vojenského prevratu v roce 1994 zastavala v Gambii
postaveni dominantni politické strany, diky své slabé organiza¢ni strukture a neprili§ vyjasnéné
ideologii nikdy neusilovala o vytvoreni statu s jednou vladnouci politickou stranou (one-
party state). Navic i politické elity véele s prezidentem Dawdou Jawarem diky svému silnému
postaveni v politickém systému nemusely hledat cesty k posileni své dominantni pozice.

Jedinou politickou hrozbou pro PPP byla ona sama. Po roce 1965 jsme svédky velkého
mnozstvi vnitrostranickych konfliktd, jejichZ cilem bylo nahrazeni predsedy a prezidenta
Dawdu Jawara jinymi stranickymi osobnostmi. Po netispéchu se fada téchto neuspésnych
stranickych frakci rozhodla PPP opustit a prejit do opozice.

Jednou z prvnich takovych nové vzniklych politickych stran na zdkladé personalniho
vnitrostranického konfliktu byla Lidova pokrokové aliance (People’s Progressive Alliance
—PPA), ktera vznikla v fijnu 1968. PPA zalozili ¢tyti byvali ministfi vlady PPP, Sheriff Sisay,
Paul Baldeh, K. C. A. Kah a Yusupha Samba. Prvni tfi museli opustit v pribéhu roku 1968
své ministerské urady, zatimco Y. Samba byl odvolan z pozice parlamentniho tajemnika.
V srpnu 1968 tito ¢tyti vedouci predstavitelé PPP spojili své sily s UD a hlasovali proti vladnim
kli¢ovym zakonlim, nacez byli pro porusovani stranické linie v zari 1968 vylouceni z PPP.

Prestoze se k PPA pripojila fada dal$ich vyznamnych politickych a vetejnych osobnosti,
PPA se nepodafrilo ziskat véts$i podporu volict. Velky vliv na netspéchu PPA mélo amrti
P. Baldeha (prosinec 1968) a navrat Kaha do PPP v cervenci 1969. PPA se netispésné
postavila v roce 1970 proti druhému referendu o republikanské tstave. Brzy po referendu
v ¢ervenci 1970 Sisay a Samba iniciovali jednani s Jawarou a ustfednim vyborem PPP,
ale az v prosinci 1971 bylo obéma politiklim obnoveno ¢lenstvi v PPP. V tinoru 1972 kratce
pred volbami byla ¢innost PPA ukoncena (Hughes a Perfect 2008, 178-179).

Dalsi politickou stranou, kterou vytvorili nespokojeni politici PPP, byla Strana narod-
niho konventu (National Convention Party — NCP). U jejiho vzniku stal v zari 1975 byvaly
gambijsky viceprezident Sheriff Dibba, ktery byl kratce pted tim vyloucen z PPP. Program
NCP se jen minimalné liSil od programu PPP a opiral se o stejnou voli¢skou zakladnu jako
PPP. Pti prvni zkouSce své politické sily ve volbach v roce 1977 NCP postavil své kandidaty
v 1z 35 volebnich obvodd, ale se ziskem 23 % hlast ziskal jen ¢tyfi mandaty. Netspéch NCP
se dal vysvétlit velmi agresivni volebni kampani PPP, ktera Dibbu oznacovala za kariéristu,
renegata a jeho stranu za tribalistické hnuti etnika Mandinka.

Na neprili§ uspésSném volebnim vysledku v roce 1982 se projevilo udajné napojeni NCP
na organizatory vojenského prevratu v roce 1981, po kterém byla vétSina celnich predstavitelt
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strany véetné Dibby zaté¢ena (Wiseman 1982). Za téchto okolnosti se NCP podatilo postavit
své kandidaty jen v 19 volebnich obvodech, ve kterych ziskala tti poslanecké mandaty, pricemz
Dibba sam byl tésné porazen ve svém volebnim obvodu v Central Baddibu. Prestoze NCP
soutezila v omezeném poctu obvodi, ziskala 20 % hlasd a v nasledujicich prezidentskych
volbach Dibba skon¢il druhy s 28 % hlast (AfricanElections2014).

Pred volbami v roce 1987 NCP vytvorila omezenou koalici s UP (pro obvod Banjul).
Jejivolebni zisk vSak klesl, zejména v souvislosti se vznikem nové opozi¢ni politické strany
Gambijska lidova stran (GPP), ktera byla nepratelska nejen vici vladnouci PPP, ale i NCP.
Koalice NCP/UP ziskala celkem pét poslaneckych mandatd, ale Dibba byl opét ve svém
volebnim obvod¢ netspésny (Hughes 1987).

Pred volbami v roce 1992 se NCP potykala s vaZnymi vnitrostranickymi problémy, které
vyustily v odchod fady vedoucich stranickych ¢initelti do vladnouci PPP. Volebni kampan
mandatd na Sest, véetné Dibby. Vysledky voleb naznacily, Ze NCP se za¢ina prosazovat
v novych oblastech zemé a Ze postupné roste nespokojenost s viadou PPP. Naopak podpora
NCP klesala v jejich tradi¢nich obvodech.

V poloving 70. let vznikla i dal8i opozi¢ni levicove orientovana Narodné osvobozenecka
strana (National Liberation Party — NLP). Ve srovnani s ostatnimi gambijskymi politick-
ymi stranami se NLP odliSovala kolektivnim vedenim. NLP od svého vzniku vroce 1975
zaujimala pomérné radikalni socialistické postoje. NLP se ztc¢astnila jen parlamentnich
voleb vroce 1977, kdy spole¢né s UP predstavila své kandidaty v Sesti volebnich obvodech
(pouze dva byli ¢lenové NLP). Po volebnim netispéchu se predstavitelé NLP aktivné podi-
lely na pokusu o vojensky prevrat v roce 1981, po kterém byla strana zakazana a vedouci
predstavitelé odsouzeni k trestu smrti.

Politicky neklid a nespokojenost s ¢innosti vlady a PPP se v 2. poloving 70. let promitl
do vzniku fady novych opozi¢nich stran a organizaci. Kromé zminéné NLP vzniklo v roce
1979 v Libérii marxistické Hnuti za spravedlnost v Africe (Movement for Justice in Africa —
MOJA). MOJA byla piedevsim aktivni v Libérii, kde se podilelo na destabilizaci Tolbertova
rezimu a vyrazné€ podpotila Doetiv pievrat v bieznu 1980. Gambijska sekce MOJA udajné
vyvijela aktivity v Gambii pfed pokusem o statni pirevrat v fijnu 1980, po kterém bylo hnuti
zakazano (Hughes 1991, 96).

Podobné ideologické zaméfeni méla i Gambijska revolu¢né socialistickd strana (Gambia
Revolutionary Socialist Party — GRSP), v jejimz cele stal Dr. Gibril L. (Pengu) George.
GRSP byvéa nékdy spojovana se zaniklou Gambijskou socialistickou stranou (GSP),
ktera pisobila v 70. letech. GSRP byla zakézana spolecné s Hnutim za spravedlnost v Africe —
Gambia (MJAG) v souvislosti s obvinénim z organizace protivladniho povstaniv fijnu 1980.
Vcele GSRP/GUSRWP stala rada predstavitelti etnika Jola, ale neslo o ¢isté etnickou, jako
spiSe revolu¢ni politickou skupinu.

Po svém zakazu se GSRP prejmenovala na Gambijskou podzemni socialistickou revolu¢ni
délnickou stranu (Gambia Underground Socialist Revolutionary Workers Party - GUSRWP)
a méla ilegalni statut.

Dalsi vinu vzniku opozi¢nich politickych stran mtZeme sledovat v 2. polovinég 80. let.
V srpnu 1986 vznikla radikalni levicova socialisticka skupina Lidoveé demokraticka organi-
zace za demokracii a nezavislost (People’s Democratic Organization for Independence and
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Socialism — PDOIS), ktera méla koteny v jiz neexistujici marxistické panafrické podzemni
skupiné Lidové hnuti za nezavislost proti neokolonialismu a kapitalismu v Gambii (People”s
Movement for Independence against Neo-Colonialim and Capitalism in Gambia — znamé
pod ndzvem Red Star).

Voleb do parlamentu se PDOIS tcastnila poprvé nepftili§ aspé$né v roce 1987 a strana
propadla i ve volbach v roce 1991. PDOIS, ktera spiSe piedstavovala politické hnuti nez
politickou stranu, nebyla po vojenském prevratu v roce 1994 zakazana. I kdyz predstavitelé
PDOIS vetejné neodsoudili vojensky prevrat, jak Sallah, tak Jatta odmitli nabidnuté minis-
terské posty ve vojenské vladé. Parlamentni zastoupeni se PDOIS podatilo ziskat az vlednu
1997. PDOIS obsadila jeden poslanecky mandat, pfi¢emz do voleb postavila 17 kandidatt
a celkové jivolilo 8 % volica. V parlamentnich volbach v roce 2002 PDOIS postavila kandidaty
do osmi okrskd (14 % hlast) a ziskala dva mandaty. Jeji mirny aspéch viceméné spocival
sbojkotem voleb ze strany hlavni opozi¢ni politické strany UDP.

Ve stejném roce vznikla z popudu byvalého viceprezidenta Hassana Musy Camara a dlouho-
dobého ¢lena vladnouci PPP jest¢ Gambijska lidova strana (Gambia People’s Party — GPP)
(Wiseman 1990, 58). Camara byl zvolen piedsedou nové politické strany a GPP uverejnila
program a stanovy strany. Do GPP v roce 1987 vstoupila fada odpadlikti z vladnouci PPP,
ktefi nesouhlasili s prezidentskou kandidaturou Jawara. Vznik GPP mél narusit dosavadni
dvoustranicky systém (PPP vs. NCP) a prinést na stranickou scénu nového silného poli-
tického aktéra. GPP vznikla spiSe na personalnich konfliktech vedoucich predstavitel PPP
nez na odliSném politickém programu.

GPP ziskala v roce 1986 parlamentni zastoupeni, kdyz kromé tfech zakladatelt (vSichni
byli poslanci) do GPP vstoupili dal$i nezavisli poslanci (Henry Jammeh a Suntu Fatty).
Kratce po vzniku GPP vyrazné poskodily zpravy v tisku (za kterymi stala vladnouci PPP),
Ze strana je financovana ze zahranici.

Kratce pred volbami v roce 1987 se GPP musela potykat s dal3i negativni kampani, ktera
souvisela s obvinénim z defraudace a zatéenim M. L. Saha v Londyné&. Pokud se pfi vzniku
GPP zdalo, Ze by mohla nahradit NCP jako hlavni opozi¢ni politicka strana, pak nestastné
nacasovani stranickych skandalt ji ve volebni kampani vyrazné oslabilo. V nésledujicich
volbach GPP nebyla piili§ tspésna, parlamentni zastoupeni ziskala az v roce 1993. Po vojen-
ském prevratu byla GPP zakazana (podobné jako PPP a NCP) a v prezidentskych volbach
v prosinci 2001 podporovala kandidata UDP. Camara umira v roce 2007 a strana mizi
z gambijské politické scény (PHW 2013, 513).

Na pocatku 90. let se na politické scéné¢ Gambie objevuje jeSté nova opozi¢ni politicka
strana Lidové demokraticka strana (People’s Democratic Party — PDP), ktera navazala
na aniklou NCP. V parlamentnich volbach v roce 1992 PDP postavila 16 kandidatd, ale nikdo
z nich nebyl tspésny. PDP po volbach v roce 1992 fakticky zmizela z politické scény
a az do vojenského prevratu neexistuji zadné relevantni informace o jeji politickém ptisobeni
(Hughes a Perfect 2008, 177).

Predseda strany a gambijsky prezident Jawara zaujimal v PPP dominantni postaveni.
Neschopnost opozice ohrozit mocenské postaveni PPP vedlo k rutinizaci ¢innosti strany,
ktera byla vystavena kritice nejen ze stran opozic¢nich politickych stran (PPA, NCP a GPP),
ale i ze strany svych ¢lend. Vladu PPP nakonec smetl nekrvavy vojensky prevrat v roce
1994, po kterém byla PPP (a ostatni politické strany) zakazana. PPP obnovila svou ¢innost
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azv ¢ervenci 2001, ale obnovena strana pod vedenim prozatimniho viidce O. A. Jallowa jiZ
nebyla schopna zaujmout na stranické scéné predchozi dominantni postaveni (Saine 2002).

Po vojenském prevratu v roce 1994 byla ¢innost vSech politickych stran zakazana, pricemz
ke zmirnéni tohoto zakona doSlo az v roce 1996 kratce pred volbami (srovnej Yeebo 1995;
Wiseman a Vidler 1995; Wiseman 1996; Saine 1996; Loum 2002). Diky uvolnéni politické
¢innosti obnovila svoji existenci PDOIS, ale zakaz ¢innosti PPP, GPP a NCP pokracoval az
o roku 2001. Kréatce pred volbami v zafi 1996 vojenska junta zformovala vlastni politickou
stranu Alianci pro vlasteneckou zménu a prestavbu (Alliance for Patriotic Re-Orientation
and Construction — APRC) vcele s vidcem junty Yahyaem Jammahem. APRC zvitézilo nejen
v parlamentnich volbach, ale Jammah byl zvolen i novym prezidentem zemé (srovnej Saine
1998; Wiseman 1998).

Rada byvalych ¢lenii opozi¢nich politickych stran se za¢ala angazovat v nové opozi¢ni
politické strané Sjednocend demokraticka strana (United Democratic Party — UDP),
ktera vznikla v srpnu 1996 v reakci na neo¢ekavané ohlaseni terminu prezidentskych voleb.
UDP se podatilo pti svém vzniku sdruzit ¢ast ¢lent pvodnich politickych stran (PPP, NCP
a GPP), které mély doposud zakazanou politickou ¢innost (Edie 2000). Funkci generalniho
tajemnika zaujal prominentni pravnik Ousainu Darboe. Strana zaujimala centristické post-
aveni a ve svém programu vystupovala na obranu lidskych prav a ekonomicky a socialni
rozvoj zemé (Hughes a Perfect 2008, 232).

V prezidentskych volbach konanych 26. zari 1996 UDP zastupoval Ousainu Darboe,
ktery skoncil za Jammehem na druhém misté¢ se ziskem 35,34 % hlasd. V parlamentnich
volbach v lednu 1997 UDP kandidovala v 34 volebnich okrscich a dosahla 34 % hlasq,
které se promitly do zisku sedmi poslaneckych kiesel. UDP ziskavala piredev§im podporu
v oblastech, kde dfive pasobila opozi¢ni NCP (Hughes a Perfect 2008, 232).

V prezidentskych volbach v roce 2001 Darboe ziskal 32,7 % hlasd. Nasledujici volby
do Narodniho snému v lednu 2002 se strana rozhodla bojkotovat na protest proti rozhod-
nuti Nezavislé volebni komise, ktera povolila voli¢lim volit na jakémbkoli volebnim miste,
¢imz vytvorila nekontrolovatelny prostor pro masivni machinaci s voli¢skymi hlasy (Ceesay
20006).

V listopadu 2002 uvnitt strany vyvrcholil personalni konflikt mezi Jawarou a Darboem,
kdyz prvné jmenovany neopravnéné obvinil Darboa ze zneuzivani stranickych prostiedki.
Jawara, ktery byl nasledné z UDP vyloucen, poté zalozil vlastni stranu NDAM.

Kromé& UDP se vroce 1996 na gambijské politické scéné jesté objevila Strana za narodni
smifeni (National Reconciliation Party — NRP), ktera vznikla v zari kratce pied prezident-
skymi a nasledné parlamentnimi volbami. NRP se jen nepatrné liSila svym programem
a ¢lenskou zakladnou od UDP, ale v§echny pozd€jsi pokusy o jejich slouceni ztroskotaly.

Jeji predseda Hammat Bah se v zatfi 1996 netispés$né zicastnil prezidentskych voleb,
kde skon¢il s 5,52 % hlasti na tfetim misté. NRP postavila vlednu 1997 kandidaty do némovnich
voleb jen v péti volebnich okrscich, kterym se podatilo ziskat 2 % hlasd, coz strané prineslo
zisk dvou poslaneckych mandatid (Saine 1997).

V nésledujicich prezidentskych volbach v roce 2001 opét za NRP kandidoval Bath,
ktery sice ziskal o dvé procenta hlast vice (7,7 %), ale opét skoncil na tretim mist¢.
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Ve snémovnich volbach v roce 2002 zaznamenala strana neuspéch, protoze se ji podarilo
obhajit pouze jedno kieslo.

Po zru$eni zadkazu ¢innosti byvalych politickych stran v roce 2001 Dibba obnovil ¢innost
NCP avroce 2001 netspésné kandidoval v prezidentskych volbach. Po této drtivé porazce
Dibba souhlasil s vytvorenim koalice s vladnouci APRC, diky ¢emuz dva kandidati NCP
se dostali na spole¢nou kandidatku obou stran. PPP fakticky pohltila NCP, ktera nasledné

prestala existovat (Saine 2003).

V prvnim desetileti tohoto stoleti vznikla fada dal$ich novych opozi¢nich politickych stran.
Nejdrive bychom méli zminit Narodni demokraticko-akéni hnuti (National Democratic
Action Movement — NDAM), které zalozil v roce 2002 Lamin Waa Jawara, ktery ptivodné
pracoval jako tajemnik propagandy v UDP, ale byl nasledné vyloucen za kritiku predsedy
strany. Jawarovi se z NDAM velmi rychle podaftilo vytvorit jednu z nejsilnéjSich opozi¢nich
politickych stran v zemi.

V roce 2004 byl Jawara na Sest mésicl zavien za pobufovani, nicméné jeho uvéznéni
vyrazn¢ zvysilo jeho popularitu mezi opozici. V roce 2005 se NDAM stalo souc¢ésti Narod-
ni aliance za demokracii a rozvoj (NADD), v dubnu 2007 v$ak tuto koalici opustilo.
Proti tomuto rozhodnuti se postavil dosavadni narodni prezident hnuti Pa Manneh, ktery
zlistal loajalni pavodni koalici. V kvétnu 2008 predseda Jawara piebéhl do viadnouci APRC
s vysvétlenim, ze sdili Jammehovu ideologii a usiluje o politickou jednotu (PHW 2013, 514).

V roce 2004 vznikla dal§i mensi opozi¢ni politicka strana Gambijskéa strana za demokracii
a pokrok (Gambia Party for Democracy and Progress — GDPD) pod vedenim Henry Goméze.
Strana méla pomérn€ ambiciozni politicky program, ve kterém se zamerila na podporu
rozvoje Gambie a v tomto smyslu podporovala Jammehovu politiku. Nicméné ve volbach
GDPD podporovala kandidaty koalice UDP/NRP. V roce 2009 Gomez nabidl prezidentovi
Jammehovi politickou alianci (Hughes a Perfect 2008, 78).

Hlavnim problémem gambijské politické opozice na poc¢atku 21. stoleti (ale i v obdobi tzv.
Prvni republiky) byla jeji roztristénost. Velké mnozstvi malych opozi¢nich stran nesoupeftilo
jen s APRC, ale i navzajem mezi sebou, coz je v kone¢ném disledku vyznamné oslabovalo.
Vysledkem rozdrobené opozice pak byla jejich neschopnost Celit ve volbach kandidatim APRC.

Jednim z pokust o vyteSeni tohoto problému a vytvorfeni sjednocené opozice se méla stat
Narodni aliance za demokracii a rozvoj (National Alliance for Democracy and Develop-
ment —NADD), kterou se podarilo zformovat 17. ledna 2005 (oficialni registrace 29. kvétna
2005). Zakladajicimi ¢leny koalice bylo pé€t hlavnich opozi¢nich stran, jejichz predstavitelé
meéli jasny cil: ukoncit viadu APRC a zarucit, zZe se lidé budou moci podilet na rozvoji zemé.
Pivodnimi ¢leny koalice byly Narodni demokratické akéni hnuti (NDAM), Strana za narodni
smireni (NRP), Lidové demokraticka organizace za nezavislost a socialismus (PDOIS),
Lidova pokrokova strana (PPP) a Sjednocena demokraticka strana (UDP).

Vytvoreni NADD mocenské slozky statu povazovaly za zadvaznou hrozbu vladnoucimu
politickému systému, a proto vyvinuly zna¢né usili, aby postaveni této organizace osla-
bily. Jelikoz NADD byla zaregistrovana jako politicka strana, statni instituce ji prohlasily
za protitistavni z diivodu dvojiho ¢lenstvi v politickych stranach. Ctyii opoziéni poslanci
byli zbaveni svého poslaneckého mandatu. Ke konci roku 2005 trady na zakladé faleSného
obvinéni uvéznily nékolik vysokych predstaviteld NADD, které po né€kolika mésicich opét
propustily.
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Koalice se od svého vzniku potykala s vnitrostranickymi konflikty. Je§té v breznu 2005 vice
jak 2 500 ¢lenti NRP na protest z tcasti v koalici vystoupilo ze strany a pripojilo se k vlad-
nouci APRC. NRP pak v nasledujicim roce z koalice vystoupila a spole¢né s UDP a GPDP
zformovaly Alianci pro rezimni zménu (ARC). Na pocatku roku 2006 doslo ke konfliktu
v otazce obsazeni pozice prezidentského kandidata, ktery se mél v zarijovych prezidentskych
volbach postavit sou¢asnému prezidentovi Jammehovi. Ousainou Darboe se postavil proti
kandidatuie O. A. Jallowa (PPP) a za podpory Hamata Baha a NRP v tnoru 2006 opustil
koalici. O mésic pozdéji nasledovala i NRP (PHW 2013, 513).

Koalici nasledn¢ opustila i jedna z frakci PPP vedend Yayaem Ceesayem a podobné se
rozhodl i viidce GPP Assan Musa Camara, ktery byl pfedsedou NADDD. Vedouci pozici
v NADD pak pievzal Halifa Sallah (PDOIS). V lednu 2007 se oslabend NADD zucastnila
parlamentnich voleb, ale usilovala o zisk jen péti poslaneckych mandatd. Vnitrostranické
konflikty vyrazné prisp€ly ke ztraté kreditu mezi volici, protoze NADD ziskala pouze jeden
mandat, pri¢emz ani predseda Sallah neobhdjil svlij poslanecky post (Saine 2009, 120-121).

V dubnu 2007 ¢innost v koalici NADD ukonc¢ila i NDAM, ktera se zcela stahla z verejného
politického zivota. V ozndmeni o vystoupeni jeji piedstavitelé uvedli, ze NADD je ve fazi
uplného rozkladu. NADD tak tvorily jen PDOIS, skupina ¢lend kolem piedsedy NDAM
Lamina Waa Juwara a frakce PPP vedena O. A. Jallowem (PHW 2013, 514).

Hamat Bah a jeho NRP pak v roce 2007 iniciovala dal$i volebni koalici s GDPD a UDP
pod nazvem Aliance pro zménu rezimu (Alliance for Regime Change — ARG), ktera v8ak
nem¢la dlouhého trvani. Pfed parlamentnimi volbami v roce 2007 se NRP spojila s UDP
(Saine 2008).

Po netspéchu o vytvoreni jednotné opozice se nejsilnéjsi opozi¢ni politickou stranou po
volbach vlednu 2007 stala UDP, kdyz jeji kandidati ziskali ¢tyri poslanecké mandaty. Béhem
své existence se UDP neustale potykala s odchodem tady svych vrcholovych politikti do PPP,
ktefi neodolali nejriznéj$im nabidkam predstaviteld APRC k icasti ve vlade ¢i statni sprave.

V prezidentskych volbach v roce 2011 se rozdrobena opozice (UDP, GMC, PPP a NCP)
dohodla na podpore spole¢ného kandidata, predsedy UDP Darboea, ktery ziskal necelych
18 % hlast. Vétsina opozi¢nich politickych stran (kromé NRP) se pak nésledné rozhodla
bojkotovat parlamentni volby v roce 2012, kdyz zjistila, Ze Nezavisla volebni komise zareg-
istrovala témér 300 tis volici negambijského ptivodu (obyvatele Casamancy).

Ironii souc¢asného gambijského politického vyvoje je skutecnost, ze APRC fakticky
zaujala stejné postaveni jak PPP pied vojenskym prevratem. Rada opozi¢nich politickych
stran se béhem poslednich dvou desetileti pokusila APRC porazit ve volbach, jako napft.
nové vznikla Sjednocend demokraticka strana (United Democratic Party — UDP) vedena
Ousainem Darboem, ale APRC zcela dominuje politickému Zivotu a jeji nejvyssi predstavitelé
s velkou dovednosti brani vSem ptripadnym politickym zménadm. APRC nedominuje jen na
celostatni trovni, ale je dominantni politickou silou i v regionalni politice. Napf. v roce 2008
v lokalnich volbach ziskala 101 ze 114 mandatt (AfricanElections2014).

V soucasnosti je gambijska opozice v hlubokém rozkladu, netcéast v poslednich parlament-
nich volbach jen potvrdila dominantni postaveni APRC v gambijském politickém systému
a upevnila moc soucasné politické elity. Vzhledem k charakteru gambijského politického
rezimu (autoritarsky quasi civilni rezim, kde politické elity v uzké spolupraci s armadou

139



140 RYTIR Z KOMAROVA / KNIGHT FROM KOMAROV

ovladaji vSechny klicové politické instituce bez jakékoli Sance na politickou alternaci) neni
mozné piedpokladat, ze by v kratké budoucnosti doslo k né¢jakému zasadnimu pohybu
na stranické scéné.
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The Slovakization of the PreSov
Region in the 1920s and 1930s

DAVID Z. SCHEFFEL

ABSTRACT:

My contribution addresses the process of linguistic and cultural Slovakization of PreSov and the surrounding
district during the 1920s and 1930s. Aside from the introductory section which establishes the historical and
political context that prevailed in this part of Czechoslovakia between the end of the First World War and
the declaration of the independent Slovak Republic in 1939, the material used here comes exclusively from
archival holdings. It provides insights into the manner in which the new Czechoslovak régime sought to for-
tify its legitimacy by helping Slovak nationalists confront various real and imagined threats. Throughout the
period under consideration local ethnic Hungarians were targeted as enemies of the new order, but the threat
of “Magyarization” was also attributed to Greek Catholic clergy and Rusyn intelligentsia as well as a large
portion of the numerous Jewish minority. As the fortunes of Czechoslovakia declined and the militancy of
Slovak nationalism magnified in the latter 1930s, the ideology of Czechoslovakism joined Magyarization as a
perceived threat that had to be countered through intensified Slovakization of public life. It led to the re-na-
ming of PreSov’s streets, the removal of Czech language signs, and the harassment — and eventual expulsion —
of Czech officials and their families. This unfolding of national chauvinism culminated in the attack on PreSov’s
largest minority — the Jews.

KEYWORDS:

Slovakia; First Czechoslovak Republic; Ethnic politics; Czechs and Slovaks

INTRODUCTION

Petr Skalnik’s personal and professional life is closely linked to Slovakia. My own scholarly
interests led me to Slovakia and more specifically to rural settlements of Roma living in the
eastern PreSov region. Although my research has been mostly ethnographic, whenever
possible I have sought to provide a historical dimension by utilizing the rich holdings of
local archives. In view of Petr’s interest in and personal confrontation with the manifold
expressions of the Slovak “national spirit”, [ decided to celebrate his 70" birthday by focusing
on the way in which that national spirit was intertwined with political goals and aspirations
during the 1920s and 1930s. Those two decades were crucial in the history of Slovaks and
Slovakia. The emergence of the First Czechoslovak Republic in 1918 brought to an end the
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centuries — long era of the “Hungarian yoke” and the accompanying Magyarization of Slovak
culture and society. For the first time, Slovaks became a nation capable of generating and
maintaining their own state, albeit under the not always welcome tutelage exercised by the
politically more mature Czechs.

While the Czechs were regarded as welcome allies in the Slovak struggle against vestiges
of “Magyar chauvinism”, their self-ascribed role as the senior partner in the Czecho-Slovak
alliance fuelled at times extreme forms of Slovak nationalism which eventually led to a complete
break with the Czechs and the birth of a fascist Slovak state in 1939. This process of ethnic
radicalization left behind an archival trail which I pursue in this essay. Of course, the story
[ recount has been told many times by professional historians and other scholars. My aim
is not to provide an overview, let alone revision, of conclusions reached by other authors.
The contribution I seek to make here is to focus on the ethnographic reality of local events
and common people as it is captured in documents that describe the Slovakization of PreSov
and the surrounding region during the years between the constitution and dissolution of the
First Czechoslovak Republic. All the material used here comes from the PreSov branch
of the Slovak State Archive.

THE MAGYAR THREAT

Following the birth of Czechoslovakia in the aftermath of WW1 one of the most important
political goals was to embed the country’s former Hungarian territories in the administ-
rative structure of the new state. In view of the small number of ethnic Slovaks capable
of replacing Magyar or Magyarized officials, this required the dispatch of thousands of
Czech administrators, teachers, and police officers who filled the vacuum left behind by
departed or dismissed officials loyal to the old régime. These public servants became enme-
shed in a comprehensive system of surveillance that included the monitoring of virtually all
public events — from political gatherings all the way to village dances — by means of monthly
reports filed by municipal notaries and police officers. The head of the new administration
in the region that is surveyed here was the chief of the PreSov district, designated as okres-
ny ndcelnik. Although some of the new public servants were ethnic Slovaks, Czechs played
akeyrole in the local apparatus. This is disclosed by the language of the reports and memos
exchanged within and beyond its confines as well as the names of their authors. They played
a particularly prominent part in local detachments of the state police (cetnictvo) where the
maintenance of law and order remained in predominantly Czech hands until the late 1930s.

Foremost among the subjects of scrutiny and monitoring required to be conducted by
police and civilian authorities were members of the Magyar intelligentsia, such as teachers,
clerics and members of the professional class. As a matter of course, such individuals were
presumed to be working as spies for Hungary. In a circular dispatched in January of 1923
to all district commissioners, the Zupan of KoSice conveyed the suspicion that “Magyar
teachers and professors in Slovakia are the staunchest enemies of the Czechoslovak Republic
who ... systematically engage in spying activities in favour of Hungary.”! Although self-
proclaimed Magyars comprised only about ten per cent of PreSov’s population,? their high

1 Statny archiv v PreSove — pobocka Pregov (Slovak State Archive — Preov branch, further abbreviated
as SA Presov), fund Okresny urad Pregov (further abbreviated as OU-P), Prezididlne spisy, 1923, box 1, no.
23, 75/23,“Mad’arski ucitelia — Setrenie”.

2 SAPresov, OU-P, admin. spisy, 1925, box 32, 5836/25, “Narodnostné pomery zdravotnych obvodov”.
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concentration in the ranks of the teaching profession caused much anguish in official circles.
In 1923, for example, the city’s police headquarters warned the district commissioner about
two local teachers who allegedly maintained secret contacts with Magyar institutions in the
USA. The conduct of one of these persons was deemed particularly provocative as though
Slovak by birth, she refused to speak Slovak in public, and she kept exclusive company
with Magyar society.? These suspicions were magnified by confidential reports indicating
that teachers with pro-Magyar inclinations who had been discharged from public service
appeared to maintain a comfortable lifestyle in spite of being unemployed. This seemed
to indicate that they received financial support from Hungary.*

Magyar intelligentsia, politicians and other leaders were also targeted, often posthu-
mously, in the decision to rename seventytwo of PreSov’s streets that bore the names of men
deemed hostile to Slovaks and their national aspirations. They were replaced by the names
of famous Slovaks and Czechs in a spirit of brotherly concord,® though many of the new
celebrities fell victim to subsequent purges that lasted until the early 1990s.

The administrative apparatus required municipal officials and school inspectors to file
monthly reports — on pre-filled Czech forms — about all local events that might have fostered
sentiments hostile to the new régime. For example, in July of 1925 the notary of the small
town of Velky Sari§ described a “Magyar celebration” that drew 300—350 “Magyar sympathiz-
ers” from PreSov and the surrounding district. The attendees — who entertained themselves
“exclusively in Hungarian” — included the chief officer of the local train station, a fact high-
lighted in capital letters by the district commissioner in his report to the Zupan in Kosice. ¢

The relatively small number of people drawn to the “Magyar celebration” of 1925 justifies
the conclusion that the “Magyar threat” in the PreSov district was of a much lower order
than in the southern territories along the border with Hungary, such as the metropolitan
KoSice region. There, many municipalities had solid Magyar-speaking majorities, such
as the district of Moldava where 28 out of 41 municipal councils conducted their official
business in Hungarian.” In the PreSov district, on the other hand, all 88 municipalities
displayed overwhelming Slovak majorities® — though according to a 1925 overview of the
ethnic composition of the city of PreSov itself, it boasted a respectable minority of almost
two thousand self-declared “Magyars.” Subsequent Slovakization — including the adop-
tion of de-Magyarized family names — as well as moves to districts with greater Hungarian
presence — reduced that number to a mere 626 residents according to the 1940 census.*°

Nevertheless, the suspicion that Magyarized Slovaks were as capable of subversive
activities as ethnic Hungarians seemed to justify vigilance that at times bordered on the
comical. For example, in 1923 it was discovered and reported that a newly installed church
bell in the Roman Catholic parish of Brestov bore inscriptions written in Hungarian. The

SA Presov, OU-P, Prezidialne spisy, 1923, box 1, no. 23, 75/23, “Mad’arski uéitelia — $etrenie”.
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SA Presov, OU-P, Prezidialne spisy, 1924, box 2, no. 23, 174/1924, “Zoznam ulic — Pregov — mad’. a
SA Presov, OU-P, Prezidialne spisy, 1925, box 3, no. 23, 1137/1925,“Mad’arska slavnost’ vo. V. Sarisi”.
SA Presov, OU-P, admin. spisy, 1930, box 45, 682/1930, “Jednaci jazyk v obciach na Slovensku”.
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ensuing investigation led to the district commissioner’s demand that the offending words —
apparently commemorating Hungary’s patron saint and first king Stephen — be removed.!
In the same vein the Czech police commander of the PreSov district complained to the
civilian district commissioner about two small bilingual signs he had discovered in the
city’s main Roman Catholic church — one instructing visitors to keep the door closed;
the other one proscribing spitting — because the Hungarian version preceded the Slovak one.
Filled with indignation, officer Karel Dvorak riled, in Czech:

Such provocative preference for Hungarian and belittling of Slovak in this city where the
majority comprises Slovaks (Czechs) certainly insults every good Slovak, and it would be
in the state’s interest to remove and replace these signs ...!

The same officer experienced a similar shock upon visiting a PreSov cinema on New
Year’s Day and seeing that the New Year’s greeting flashed onto the screen also privileged
Hungarian over Slovak.!

RELIGIOUS AFFAIRS

PreSov of the 1920s and 1930s was not only a multi-ethnic but also a multi-religious
city. While the majority population was ethnically Slovak and denominationally Roman
Catholic, there were significant pockets belonging to other faiths. Foremost among these
were the more than four thousand Jews who by the late 1930s constituted almost twenty
per cent of the city’s population.!* Prior to the dissolution of Czechoslovakia in 1939 and
the emergence of the fascist Slovak Republic the sizeable Jewish minority doesn’t appear
to have caused any significant concerns to the local engineers of Slovakization. Although
active in municipal politics, business, and cultural affairs, local Jewish professionals seem
to have refrained from taking clearly demarcated sides in the larger competition between
pro-Slovak and pro-Hungarian forces. On the surface at least, official representatives
of Presov’s Jewish congregations and cultural organizations refrained from overt challen-
ges to the new régime. This was nicely illustrated on the occasion of President Masaryk’s
74%birthday in 1924 when the district commissioner issued an official request that all
of PreSov’s religious communities commemorate this event. The five replies he received
all assented to the request, but they did so in divergent ways. The Slovak Roman Catholic
parish used Slovak in its reply. The head of the Greek Catholic eparchy composed his letter
in Rusyn/Ukrainian. The combined congregation of Hungarian and German Lutherans
used the Hungarian language. Both the Neological and the Orthodox Jewish communities,
on the other hand, replied in Slovak spiked with assurances of deep affection for and loyal-
ty to the “President-Liberator.”’> A clear evidence of this stance was given in 1930 when
the Orthodox Jewish congregation contributed the sizeable sum of fifty thousand crowns
towards the construction of a new district hospital in honour of Masaryk’s 80" birthday.®

11 SA Presov, OU-P, Prezididlne spisy, 1923, box 1, no. 23, 1367/1923, “Mad’arsky napis na zvonoch v
kostole v Brestove”.

12 SA Pregov, OU-P, Prezidialne spisy, 1924, box 2, no. 23, 73/1924, “Farsky kostol Pregov”.

13 SA Presov, OU-P, Prezidialne spisy, 1924, box 2, no. 23, 73/1924, “Farsky kostol Presov”.

14 SAPresov, NU-P, 1938-1944, box 2, no. 35, 213/1944 prez., “Statistické data obyvatel’stva v okrese
Presov”.

15 SA Presov, OU-P, Prezidialne spisy, 1924, box 2, no. 23, 369/1924, “Oslavy narodenin prezidenta”.
16 SA Presov, OU-P, admin. spisy, 1930, box 72, no. 23, 3521/1938, “Presov, okr. verejna nemocnica,
rituélne stravovanie”.
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With the growth of ethnic chauvinism in the late 1930s, however, there is scattered evi-
dence that the Jewish minority was being drawn into the escalating ethno-political tensions.
For example, in August of 1937 the erection of a war memorial for fourteen Jewish soldiers
is reported to have led to conflicts between pro-Magyar Jews and their co-religionists loyal
to Czechoslovakia.'” A reference made in the same year to a Jewish pharmacist as “one
of the few PreSov Jews who always followed the stipulations of our national associations
concerning the Slovakization (poslovencenie) of the city”!® seems to indicate a degree
of ethnic politicization that was absent in earlier years.

Presov’s second largest religious minority was Lutheran. Divided along ethnic lines,
the city boasted German, Hungarian and Slovak Lutheran communities, each with its own
church and school. These schools were small — for example, only 36 children attended the
Hungarian Lutheran elementary school in 1934!° — but certainly in the case of both the
Hungarian parish and its school covert Magyarization was felt to be a potent threat, especially
during the latter part of the 1930s. Thus in 1937 the district notary warned his superiors
that Presov’s Hungarian Lutheran school was well-endowed due to the parish’s association
with “the wealthiest citizens of the city”, and that it engaged in “cultural Magyarization”
by means of various festivities and cultural events conducted in Hungarian. Of particular
concern was the senior elder of the parish who still hadn’t mastered Slovak.?’ The Slovak
Lutherans, by contrast, seemed loyal enough. A “strictly confidential” investigation into
the ethno-political preferences of pastor Gustav Pogany conducted in 1930 sought to ascer-
tain the status of the “state language” in his household and church. The municipal notary
of PreSov assured district authorities that the pastor’s mother tongue was Slovak, and that
although he conversed with his wife in Hungarian, both parents spoke only Slovak with
their children. Concerning the three minors, the notary stated reassuringly that “the few
[Hungarian] words they know they pronounce with a typical Slovak pronunciation and
accent.”?! The pastor’s sermons were delivered in Slovak as well.?

By far the most politically suspect religious minority was the population segment affiliated
with Greek Catholicism. The 1940 census lists only approximately 850 Rusyns, Russians
and Ukrainians for PreSov itself, but dozens of small towns and villages north and north-
east of the city harboured robust Eastern Christian communities. Most of the residents
subscribed to Greek Catholicism, though there were also a few small Russian Orthodox
congregations.?® Local “Rusyns” — or “Russians” as they were often designated interchange-
ably — comprised the backbone of virtually all Greek Catholic parishes, and in the eyes
of Czechoslovak officials both their ethnic and religious orientation became synonymous
with the “Great-Magyar” idea. Already in the early 1920s local authorities subscribed to the
conviction that the dominant language of the Greek Catholic intelligentsia was Hungarian
rather than “Russian/Rusyn”, and that all social and cultural activities conducted by their
manifold societies and committees helped maintain the traditional status of Hungarian as
the language of high culture and learning.?* Even at the very onset of a campaign in support

17 SAPresov, NU-P, 1930-1945, box 1, no. 35, 147/1937, “Pomnik padlym v Presove”.
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19  SA Pregov, OU-P, Prezidialne spisy, 1934, box 10, no. 23, 935/34, “Mad’arska §kola v Presove”.

20  SAPresov, NU-P, 1930-1945, box 1, no. 35, 31/1937, “Mad’arska ev. a.v. cirkev v Presove”.

21  SAPresov, NU-P, 1930-1945, box 1, no. 35, 57/1930, “Pogany Gustav, byv. ev. a.v. farar —informacie”.
22 SAPresov, NU-P, 1930-1945, box 1, no. 35, 57/1930, “Pogany Gustav, byv. ev. a.v. farar — informacie”.
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of the introduction of the Russian language in schools attended by large numbers of Greek
Catholic children the priests spearheading this demand were being accused of preparing
the ground for the re-annexation of such municipalities by Hungary. Tellingly, the adminis-
trative file devoted to this campaign bears the heading “Agitation of Greek Catholic priests
against Czechoslovakia”.?

Accusations of Greek Catholic clergy of disloyalty and animosity toward the new Czecho-
slovak state continued throughout the 1920s and 1930s. An investigation carried out in 1925
by the PreSov police headquarters concluded that of the thirteen Greek Catholic priests
residing within the district, only three had “completely adjusted to present-day conditions”,
while the rest remained “in the Magyar spirit in which they had been raised.”?¢ Interestingly
enough, the alleged Magyarophiles included Mons. Stefan Gojdi¢ (1887-1968), a promi-
nent priest and professor at PreSov’s Greek Catholic teachers’ college whose brother Pavel
eventually rose to the rank of bishop of the PreSov eparchy before meeting a martyr’s death
during the communist era.

By 1935 bishop Gojdi¢ himself had become implicated in disloyal inclinations attributed
to local Greek Catholics. This year saw a “remarkable Russification campaign” steered
by Greek Catholic clergy and intelligentsia allegedly under instructions given by the bishop.
As interpreted by the authorities, its goal was “to flood the entire city with Cyrillic signs”
distributed by students of Greek Catholic schools. Commercial establishments that failed to
display them apparently faced a boycott by indoctrinated Greek Catholic customers. But, once
again, what appeared as a blatant illustration of Russification acquired a different conno-
tation after intelligence reports had revealed that the “agitators” spoke Hungarian among
themselves.?” A similar conclusion was drawn a year later when a “strictly confidential”
account of a meeting of Greek Catholic advocates of a church — affiliated Rusyn-language
gymndzium claimed that much of the talking had been conducted in Hungarian.?® Accord-
ingly, a subsequent fund-raising trip to Greek Catholic congregations in the United States
raised the suspicion that the delegation — which included “well-known agitators” against
the Czechoslovak régime with Magyar inclinations — was likely to spread false propaganda
about the treatment of Rusyns in Slovakia, and local officials recommended not to issue
the requisite exit visas.?

SLOVAK NATIONALISTS

The official ideology of Czechoslovakism propagated by the founders of the new state defi-
ned it as a union of two equal fraternal nations — Czechs and Slovaks — whose members
spoke a single Czechoslovak language that comprised two dialects — Czech and Slovak.
From the very beginning the alleged symmetry between the two entities was undermined by
the numerical, political and economic preponderance of the Czechs, and this led to protests
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by many Slovak intellectuals and public figures. Foremost among these, the Roman Catholic
priest Andrej Hlinka (1864—1938) defended Slovak national interests and sought to redress
the political imbalance between the two founding nations. Throughout the duration of the
First Republic Hlinka led the Slovak People’s Party and represented it in the Czechoslovak
Parliament. Clerical and fiercely anti-communist, the party advocated Slovak autonomy and,
eventually, independence. After Hlinka’s death in 1938, it adopted openly fascist ideas and
principles and became the backbone of the régime that engineered Slovak independence
and joined WW2 as an ally of Hitler.

Hlinka’s followers came to be known as “populists” (/’ud’dci), and their targets were
the representatives of “alien” nations on Slovak soil, including the Czechs. As opponents
of the Czechoslovak idea, they and their activities were closely monitored by state authori-
ties. For example, in 1923 the cabinet minister responsible for Slovakia wondered whether
increasing numbers of young Slovaks studying at Polish universities — rather than in Prague
or Bratislava — could be attributed to Hlinka and his flirtation with Poles as a counter-
force to the domineering Czechs.?® In the same year, death threats against Czech officials
stationed in a suburb of PreSov were attributed to local Magyar intelligentsia,*' but future
events pointed in the direction of Slovak nationalists. The support they enjoyed already
within the first few years of Czechoslovakia’s existence is revealed by various disciplinary
proceedings ordered by district authorities against clerics and teachers who failed to pay
homage to the new régime. For example, celebrations of its fifth anniversary were sabo-
taged by some teachers,*? and during festivities in a Roman Catholic church the organist
and school principal deliberately reversed the order of the national anthem, playing the
Slovak part first.3

The extent of anti-Czech sentiments in and around PreSov can be surmised from a popular
uprising that took place in July of 1925 in the small town of Nizn4 Sebastova near Presov.
Here the police investigation of a Franciscan monastery that seemed to have become a hotbed
of Slovak nationalist agitation triggered an attack by a “mob” of some 700 angry villagers
armed with scythes, axes and clubs. In the ensuing confrontation police officers discharged
firearms and killed one of the attackers. The subsequent official evaluation of the events
characterized the surrounding district as a centre of /’ud’dk populism.3*

Throughout the period under consideration, the threat of Hlinka’s nationalists was taken
very seriously. All gatherings of the Slovak People’s Party were monitored by authorities,
and speeches delivered by attending leaders were transcribed and analyzed for potential
subversive pronouncements. For example, when the district chairman of the party, Anton
Stass, declared at a gathering held in 1933 that “under Magyar rule we had an iron yoke,
but now we have a steel one”, he was convicted to eight days in prison for violating the

“defence of the republic” law.*
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THE TRIUMPH OF SLOVAKIZATION

The second half of the 1930s can be seen as the beginning of the end of cultural pluralism
and the triumph of Slovakization that attained political confirmation with the proclamation
of an officially mono-cultural Slovak Republic in March of 1939. This era began with an inten-
sified struggle for the recognition of the Slovak language as the sole legitimate medium of
communication in all spheres of public life. The opening salvo was fired in February 1935
when the district commissioner appealed to PreSov’s municipal officials to see to it that the
“Slovak character” of the city be more forcefully demonstrated through signage employed
by private businesses. He pointed out that although the number of bi-lingual and tri-lingual
signs had been declining, it was in “public and state-wide interest to eliminate even the last
remainder” and replace it with mono-lingual Slovak ones.?® The stated goal of “peaceful
coexistence” was allegedly being undermined when “the great majority of Czechoslovak
nationality is gratuitously provoked by signs in foreign languages.”?” The commissioner’s
directive was accompanied by a list of all of the city’s 106 businesses. While all of them
displayed signs written in Slovak, the commissioner pointed out that some of them contained
errors, and some of them displayed foreign language versions composed in one or more
of Presov’s other languages: Hungarian, German, Russian, and “Jewish”. For the next two
years, the city notary filed periodic reports about the progress of the Slovakization offen-
sive in this realm.*® It is noteworthy that by the district commissioner’s own admission the
law governing the signage of private firms did not curtail the use of foreign languages. *

Simultaneously, the district commissioner demanded that increased vigilance be exercised
with respect of Magyarized Roman Catholic and Greek Catholic clergy who reportedly disre-
garded the right of Slovak parishioners to have sermons delivered in their own language.
He repeated the often-raised accusation against Greek Catholic priests of “provocative
Magyarization” and asked local authorities to also pay attention to their activities outside
the narrow confines of churches.* In the case of an orphanage run in PreSov by Greek Cath-
olic nuns, city officials recommended to district authorities that the institution be denied
registration because the nuns were, for the most part, foreigners who didn’t speak Slovak
and through their influence the inmates failed to learn proper Slovak.*! On the other hand,
as far as PreSov’s Roman Catholics were concerned, by 1937 the Slovakization efforts seem
to have paid off as Hungarian language masses and events were attracting fewer and fewer
attendees.*?

Amidst the intensified concern for the demarcation of Slovak as the sole language suit-
able for public discourse, the year 1937 saw the first explicit attack on Czech as a legitimate
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alternative. In November of that year, a newspaper published in KoSice carried a report
about the protest of Slovak students at Bratislava’s Komensky University — an institution
founded in 1919 by Czech pedagogues — which was waged under the slogan “In Slovakia

— in Slovak” and criticized the common practice of Czech professors to lecture in Czech.*
By Christmas, police officers stationed in a suburb of PreSov had intercepted small stickers
affixed to the gates and windows of the homes of Czech officials bearing the same slogan.*
At the same time, a thorough vetting of Presov’s police detachment of nineteen officers was
being carried out whereby the main concern seemed to have been whether they supported
Slovak institutions and whether they spoke Slovak at home and in public.*®

The year 1938 saw the culmination of Sudeten German efforts at joining Hitler’s Reich,
which led to the Munich Agreement. Concurrently, Slovak separatists kept pressing the
Prague régime for formal autonomy, and this was granted in November. These events
opened the floodgates of Slovak nationalists’ resentment. PreSov’s district commissioner
kept reporting infractions against the still nominally valid doctrine of Czechoslovakism,
such as the distribution of leaflets advocating Slovakia’s secession from the joint state
accompanied by inflammatory slogans demanding “Down with the Czechs! Away from
Prague! Let’s declare our independence! Let’s not tolerate Czech tyranny any longer!”46
But when Hlinka’s successor, Rev. Jozef Tiso, visited Presov in October 1938 — only ten
days before the 20" anniversary of the founding of the First Republic — his speech before
a crowd of seven thousand admirers destroyed the last illusion of Czechoslovak unity.
Although Tiso conceded that the common state still existed, he announced the official end
of “the fiction that Czechs and Slovaks are one nation” and predicted a future where Slovaks
would become the sole masters of their country.*” In his speech the district chairman of the
Slovak People’s Party, Florian Stass, spelled out what Tiso had left unsaid by comparing
the future government of autonomous Slovakia to “a broom that will sweep all the corners
of Slovakia in order to remove the dirt accumulated over the last twenty years.” He ended
with the words “Brother here, brother there, get down from the Slovak pear tree!”*

Presov’s district commissioner — in his position as the local head of the Czechoslovak civil
administration — continued to monitor all these events through his network of police offic-
ers, municipal officials and clandestine informers in a remarkably dispassionate manner,
perhaps uncertain about the outcome of these volatile developments. German and Slovak
nationalists were not the only faction pressing Prague for concessions. Already in May of 1938
representatives of Slovakia’s Greek Catholic organizations had drafted a memorandum,
written in Czech and addressed to President Bene§ and the central government in Prague,
containing “pressing demands of the Russian nation in eastern Slovakia” for recognition
as an equal partner of the “fraternal Czechoslovak nation.”* District officials had dismissed
the legitimacy of the petition in the customary fashion by attributing it to a fringe of “crypto-

43 SA Presov, NU-P, 1930-1945, box 1, no. 35, 147/1937, “Jazykovy boj na Komenského univerzite”.
44 SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 23/1937, “Protistatne letaky”.

45 SA Presov, NU-P, 1938-1944, box 2, no. 35, 38/1938, “Mestska policia v Presove”.

46  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 23/1937, “Protistatne letaky”, letter dated
21.10. 1938.

47  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4086/38, “Prichod Dr. Tisa na Slovensko”.
48  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4086/38, “Prichod Dr. Tisa na Slovensko”.
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Magyars,”>’ but during the stormy autumn Bishop Gojdi¢ aligned himself with the cause
of the petitioners, and the district commissioner received disconcerting intelligence about
meetings where plans were being made for enlarging the borders of Sub-Carpathian Rus
— Czechoslovakia’s easternmost province — at the expense of eastern Slovakia, and for plac-
ing this Rusyn homeland under Hungarian protection.>! This was a serious matter in view
of Magyar territorial gains following the Viennese Arbitrage of November 1938 which
cost Slovakia most of its Hungarian-populated territories, including the south-eastern
metropolis of KoSice.

Remarkably enough, while Slovakia’s arch-enemy was occupying one fifth of the coun-
try, a few kilometres north of the new border, the people of the PreSov region were holding
joyous mass rallies in celebration of Slovak autonomy officially approved by the Czecho-
slovak parliament on the 19" of November 1938. The event was commemorated in every
municipality with torch parades, speeches by Roman Catholic priests and patriotic teachers,
and nationalistic songs that were still outlawed a few days earlier, including a new national
anthem, all of this under the slogan “One God, one nation, one party.”>? While the recently
deceased “great Leader” Andrej Hlinka served as the godfather of the unleashing Slovak pride
movement, Toma$ Masaryk, the godfather of Czechoslovakism, was about to be symbolically
and factually de-throned. In PreSov the first attempted defenestration took place a mere
three weeks after the declaration of Slovak autonomy. According to a report penned down, in
Slovak, by a Czech officer of the PreSov police detachment under the heading “Statue of Mr.
President — Liberator threatened”, in the early morning hours of December 10" a group
of approximately fifteen men attempted to pull down Masaryk’s statue in the centre of the
city. Admonished by the officer on duty — another Czech — the mob rebuked the policeman
and advised him to “get lost, disappear, those who do not love Slovakia should move out,
and we will help you leave Slovakia.” Nevertheless, the group eventually dispersed without
accomplishing the task.> This episode had a follow-up in the form of a hand-written note
sent to the district commissioner in which an anonymous “Slovak” demanded the removal
of the statue of “the freemason Masaryk”, threatening that if it remains in place for another
week, it will have to be carried away by street sweepers.** The statue was pulled down and
carted away shortly thereafter.

GLEICHSCHALTUNG AND ETHNIC CLEANSING

The Slovakization campaign of the late 1930s went hand in hand with a process of political
homogenization and centralization comparable to Adolf Hitler’s Gleichschaltung after his
rise to power. In October of 1938 the Communist Party was outlawed.>® The Social Demo-
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52 SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4461/1938, “Manifestaéni zhromazdenia”.
53  SAPresov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4584/1938, “Pokus o odstranenie sochy T.G.
Masaryka”.

54  SAPresov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4584/1938, “Pokus o odstranenie sochy T.G.
Masaryka”.

55 SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 21/1938, “Cinnost’ komunistickej strany”.
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cratic Party followed a month later.>¢ Within a short period of time, all remaining parties
were either outlawed or “united” with Hlinka’s Slovak People’s Party. Also in October the
Bratislava — based ministry responsible for Slovakia, an office by then controlled by the
autonomists, dissolved PreSov’s elected city council and replaced it with an appointed
commissary responsible directly to the minister. The commissary’s advisory council was
led by the district secretary of the Slovak People’s Party, Floro Stass.>” The central gover-
nment still remained in charge of the district administration, army units and state police
(Cetnictvo) stationed in and around Presov, but events following the October declaration
of Slovak autonomy sent a clear message to the Prague régime that its authority was beco-
ming increasingly nominal.

The goals and aspirations of the Slovak People’s Party leadership rang out loud and clear
during a rally held in Presov on 11" December 1938 in preparation for the election of the
first autonomous Slovak legislative assembly scheduled for the next week. The speakers
included Vojtech Tuka, honorary commander of the paramilitary Hlinka Guard and future
prime minister of the independent Slovak Republic, and Sanio Mach, propaganda chief
and future minister of the interior. The event was attended by some twenty thousand spec-
tators — an astounding number for a city of thirty thousand — and 1,500 members of the
Hlinka Guard. According to transcripts provided by the district commissioner’s sources,
Sanio Mach declared: “On Sunday we shall vote for the first Slovak Assembly which will
generate new Slovak laws that are going to take care of [urobia poriadok] Jews and Czechs....
Slovaks must be at home in their own land; here they will have their own schools, offices,
economy, everything.”>® Tuka, an ardent admirer of Hitler who had spent almost ten years
in prison for spying on behalf of Hungary, lambasted the presence of 350,000 foreigners
— without counting the Hungarians and the Germans — and demanded not just autonomy
but full independence for Slovakia.>

Starting in 1938, the presence of “foreigners” on Slovak soil led to demands for and
—increasingly as Slovak autonomists gained political ground — instances of ethnic cleans-
ing and physical attacks on people considered to be “aliens”. The first victims were Roma
whose settlements were targeted for removal from frequented roads and neighbourhoods
where their presence aroused the ire of Slovak neighbours.® Soon after the declaration
of Slovak autonomy, Czech residents and institutions came under attack. In late November
the Czech patriotic Sokol organization had its PreSov building confiscated,®! and throughout
the winter of 1939 there were instances of Hlinka Guard members destroying or defacing
symbols of the Czechoslovak state although Slovakia was still, at least nominally, under
its authority. For example, in late February a Hlinka Guard member smashed a picture of
the late president Masaryk that was hanging in the post office of a village outside Pre$ov.*
A few days later another HG member entered the post office in a suburb of PreSov and

56  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4503/38, “Zakaz ¢innosti soc.- dem. robot-
nickej strany”.

57  SA Presov, NU-P, 1938-1944, box 2, no. 35, 17/1939, “Menovanie vladnych komisarov”.

58  SAPresov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4691/38, “L’udové zhromazdenie v Presove
dna 11.12.1938”.

59  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 4691/38, “L’udové zhromazdenie v Presove
dna 11. 12. 1938”.

60  SA Presov, OU-P, Prezidialne spisy, 1938, box 15, no. 23, 580/38, “Oslava 20. vyroé¢ia vzniku CSR”.

61  SA Presov, OU-P, Prezidialne spisy, 1939, box 16, no. 23, 247/39, “Sokol v Pregove”.

62  SA Presov, OU-P, Prezidialne spisy, 1939, box 16, no. 23, 566/39, “Nepristojnosti ¢lenov Hlinkovej
gardy”.
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demanded that the picture of Masaryk’s successor be removed.® In late January the Hlinka
Guard sawed off a wooden flag pole with Czechoslovak colours that stood outside a school,
and soon thereafter Masaryk’s monument in the centre of PreSov was torn down without
any protest.* The wholesale elimination of Czechoslovak symbols was completed by March
1940 when several police detachments reported that all official inscriptions and signs of the
previous régime had been removed and the stored portraits of former presidents burned.®

The symbolic gestures of insubordination were followed by far more radical steps soon
after Slovakia’s declaration of independence in March 1939. Barely two months later, the new
administration ordered each municipality to provide lists of local “communists, Marxists
and Czechs”% and in September the minister of the interior demanded district-wide intel-
ligence about the work of resident Czechs and whether they were replaceable by Slovaks.¢’
The city of PreSov had discharged most of its Czech employees already in May. The last
one to be let go seems to have been the fire chief Eduard Stekal. This man had been the
subject of a complaint made by his subordinates who had reported him for having insulted
the memory of Andrej Hlinka and for behaving “like a Czech who doesn’t belong in Slovakia
anymore.” Stekal’s fellow firefighters were upset about his municipal apartment serving
as a meeting point for other local Czechs “whose children play in the yard and ridicule
Slovaks.” Their boss had allegedly always “looked down on Slovaks, [and] had mercilessly
persecuted Slovak firefighters.”® Similar incidents in all ranks of the public service as well
as the disbanding of Czechoslovak army and police units led to the departure of some 2,500
Czechs by August 1939 from the city of PreSov alone.” A more massive and compulsory
“evacuation” followed the next year.

Slovak autonomy and independence brought about a marked turn for the worse for Presov’s
substantial Jewish minority. Only a month after Slovakia’s declaration of autonomy in October
1938, a circular from the district commissioner titled “The Jewish question in Slovakia” and
marked “strictly confidential!” and “very urgent!” was sent to all municipalities. It addressed
the need to deal with Jewish immigrants from the eastern province of Sub-Carpathian
Rus — a region that the Vienna Arbitrage had assigned to Hungary — “without harming the
economic interests of Slovakia.””! In a nutshell, while the circular ordered the expulsion
of all foreign nationals, self-employed and other affluent Jewish immigrants were to be left
untouched — at least for now — in anticipation of future Aryanization. In January of 1939
the Jewish Party was dissolved and its property confiscated.”? A month later, the district
commissioner asked the city notary for the names and religion — “Christian” or “Jew” — of
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all employees working in local pharmacies.” Another request for a list of all taverns and
inns — and the religion of their owners — soon followed.” Not surprisingly, of the 78 estab-
lishments, 42 were in Jewish hands. 7

Between January and March of 1939, Czech state police reported first instances of Hlinka
Guard members attempting to evict Jewish residents from their homes or businesses in several
communities — attempts thwarted by the police.” After the break-up of Czecho-Slovakia
in March 1939, police detachments had become de-facto emasculated by Hlinka Guards,
but their (Czech) officers continued to provide the district commissioner with intelligence
about attacks on Jewish lives and property filed under the heading “Protection of Jewish
citizens.” On April 16", the police chief of Siroké reported an attack on the residence of Lazar
Honig of Chminiany. Its windows had been broken, and the house had been hit by about
fifty bullets.”” The next day, the windows of several Jewish homes in Presov were broken by
unknown culprits.”® A week later, another Czech officer reported similar attacks on Jewish
properties in seven communities in the vicinity of Presov.”

The latter part of 1939 brought a series of discriminatory regulations issued by the new
Slovak government and aimed at the Jewish minority. Henceforth, Jews were barred from
public service,® they were required to perform manual labour in special work camps in lieu
of military service,! and Jewish companies and businesses were to be designated as such
by means of special signage.®? In PreSov these measures culminated in a proposal, made
in November of 1940, that barred Jews from residing in the centre of the city.®* This was
the beginning of the physical removal of local Jews — a process that eventually led to their
wholesale deportation to Nazi death camps.
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Afrikanistika na Filozofické fakulté
UK: Ambice a bolesti /

African Studies at the Faculty

of Arts of Charles University:
Ambitions and Constraints

LUBOS KROPACEK

ABSTRACT:

Decolonization boosted interest among travelers and researchers in Africa, an interest that had developed

over many generations in Czechoslovakia. In 1960, the “Year of Africa”, experts on various aspects of Africa
joined together and established African Studies as a field of study at the Faculty of Arts of Charles University.
The field was conceived of as a comprehensive area studies program based on the humanities and social sci-
ences. [t was developed at the then Department of Asian and African Studies and respected the department’s
primary focus on philology. It introduced opportunities for studying several African languages (specifically
Swahili, Hausa, and Amharic), African literature (both in European and African languages), art, history, and

ethnology, as well as social and cultural anthropology. Our study summarizes the accomplishments made in

various disciplines (e.g., in history, with involvement in UNESCO’s General History of Africa project under
the leadership of I. Hrbek). The first class of graduates of the five-year field of study produced several impor-
tant figures, including Petr Skalnik. Later graduates also found success both at home and abroad. The field,
however, faced many struggles before November 1989: purges during normalization, scant opportunities for
traveling and gaining contacts and information from abroad, and a lack of new literature in the field, which

was developing rapidly elsewhere in the world. After November 1989, the doors were opened wide to gaining
contacts and information; nonetheless, financial problems only continued to grow. The program underwent

arevival in the 1990s, and in 2000 its fortieth anniversary was celebrated with a large international conference.
In 2003 it took part in the Book World Prague trade fair, which took as its central theme African literature,
where it contributed to reviving interest in this literature in the publication plans of Czech publishers. However,
it would then lose its accreditation and therefore ceased to offer academic degrees. The reason for this was

a lack of assistant professors to supervise the program. There is great, serious interest in studying Africa in the

Czech Republic; now Charles University only partially covers this interest. New centers, albeit ones that only
partially deal with Africa, are coming together in Plzen, Hradec Kralové, and at several other universities. In

addition, the activities of several non-governmental organizations and media outlets, including the Humanitas

Africa organization, which was founded by Africans, are expressions of the serious interest in this field. The

future of this field of study, thus, remains wide open.

KEYWORDS:

African history; African languages; Swahili; African society; African literature; Normalization; African studies
graduates
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V nasi malé vnitrozemskeé kotling, kterou tak radi oznac¢ujeme za stied Evropy, nikdy nescha-
zel zajem o zivot lidi ve vzdalenych krajich, tfebas i daleko za hranicemi naseho starého
kontinentu. O ¢eskych cestovatelskych touhach bylo jiz napsano mnoho.! Ano, k evropské-
mu poznavani Afriky, nikoli v§ak k jejimu kolonialnimu ovladnuti, ptispéli svym dilem také
nasi lidé. Jejich osudy a zasluhy jsou n€kdy oproti star§im uc¢elovym zkreslovanim realné
hodnoceny az dnes. Tak byl naptiklad neddvno procistén obraz africkych cest Emila Holuba
a osudd jeho sbirek (Samal 2013). Po kolonialni parcelaci Afriky se ve 20. stoleti oteviely
rozsahlé moZnosti rozvinout poznatky nékdejSich badatelskych cest do systematického
studia africké socialni a kulturni reality s vyuzitim jak rychlého pokroku relevantnich védnich
obord, tak piistupu do terénu a pribyvajicich kontaktt s Africany. Ceskoslovensko sice
kolonie nemélo — je dosti zndmo, Ze predstavitelé nové republiky pti redistribuci odnatého
némeckého kolonialniho panstvi po Velké valce moudie odmitli nabidku spravovat Togo —
avsak do studijniho usili se nasi odbornici zapojili. Zajem o africké spole¢nosti a kultury
projevovali v ramci svych oborti geografové, etnografové a etnologové, vyuzivajici muzejni
a vystavni zkuSenosti, jazykovédci a v relativné mensi mire prilezitostné také historikové.

V tomto ¢lanku budeme sledovat pribéh nedokonéeného ptlstoleti trvani a snah oboru
afrikanistika na Filozofické fakulté Univerzity Karlovy (FF UK). Termin afrikanistika se
objevil poc¢atkem 20. stoleti u klasikti, zakladatel tohoto oboru, jakymi byli v Némecku
Carl Meinhof a Diedrich Westermann. Rozumélo se jim nejprve studium africkych jazyka.
Pro studium kultury, jejiho ¢lenéni a dé&jin hraly v Némecku urcujici roli postupné rizné
proudy a $koly, které se prirozen¢ pienasely také k ndm. Jako priklad si z vlastniho raného
mladi pamatuji, jak se u nés v antikvariatech hojn¢ prodaval tlusty Spalik Kulturgeschichte
Afrikas Leo Frobenia. Byla to okouzlujici ¢etba, bylo vSak tieba jit dal k presnéj$im metodam
a historickym a antropologickym poznatk@m. NasSe univerzitni afrikanistika méla ambici
stat se souhrnnym arealnim studiem zapojujicim pfistupy vSech humanitnich a socidlnich
véd. U naSich zapadonémeckych sousedil v tehdy ovSem nedostupném Bayreuthu se pro
takovy komplexni pristup po né€jaky ¢as zvazoval termin Afrikanologie. Prili§ se neujal. Nase
pojeti afrikanistiky na Filozofické fakulté se zcela ptirozené hlasilo k filologickému zakladu.
Byl dan uz tou skute¢nosti, Ze obor byl prirazen k primarné filologickym orientalistickym
obortim na tehdej$i Katedre véd o zemich Asie a Afriky. Vahu tu méla také skute¢nost, Ze
mezi prikopniky oboru mél predni misto docent arabistiky a etiopistiky Karel Petracek a ze
externi uditelé prichazeli zejména z Orientalniho tstavu CSAV. Zapojili se také odbornici
z etnologickych pracovist, déjin umeéni a pro soudoba politicka témata z resortniho tistavu
ministerstva zahraniéi, ktery se tehdy nazyval Ustav pro mezinarodni politiku a ekonomii
(UMPE).

Rozhodujicim vné&j$im faktorem otevieni nového vysokoskolského oboru na FF UK se
nepochybné stal mezindrodni vyvoj. Rok 1960 vesel do dé&jin jako ,,Rok Afriky“. V jeho
pribéhu postupné ziskalo nezavislost 17 africkych kolonialnich tzemi, nadale statd s vlast-
nimi statnimi symboly a uznanymi predstaviteli. Byla to éra velkych o¢ekavani, barvité
mystiky svétlych ziti'kl tretiho svéta, prisliba tiers-mondismu, v némz Africe pattilo estné
misto. Jiz po nékolika malo letech se bohuzel ukazalo, Ze ,,Cerna Afrika Spatné vykrocila“.?
René Dumont tuto mySlenku vyslovil s presvédcenim, Ze respektovat dekolonizovaného
znamena rikat mu pravdu.

1  Prehledné shrnuti predstavuje napt. mal4 encyklopedie Kdo byl kdo, nasi cestovatelé a geografové
(Martinek et al. 1998).
2 Srov. titul znamé monografie L’Afrique noire est mal partie (Dumont 1962).
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Pro nas v srdci Evropy hledat tuto pravdu znamenalo osvojit si teorie a metody nékolika
védnich obori a jejich aplikace na kulturné zna¢né¢ odlisné obyvatelské skupiny Afriky,
zv1asté jeji subsaharské ¢asti. Severni Africe vénovaly fakultni programy urcitou pozornost
jiz diive v ramci arabistiky. Od pocatku 60. let se vSak na FF UK pristupovalo k otevieni
nového, komplexniho oboru. Obdobna afrikanisticka studia v téch letech byla zakladana na
mnoha univerzitach po celé Evropé. A také v Africe se nove nezavislé staty snazily posilit své
sebevédomi rozvojem védeckého a Skolského sebepoznani a sebeprezentace. Cestu ukazovala
zvlasté Nkrumahova Ghana, s niz ¢eskoslovensti odbornici zahy rozvinuli spolupraci. Do té
se v prabehu let zapojovala také fada nasich afrikanistt, véetn¢ téch univerzitnich, o nichz
bude v nasem ¢lanku fe¢.® S vyraznou podporou UNESCO se tehdy afrikanisticka studia
bezprecedentni §ife i hloubky rozvijela samoziejmé nejenom v africkych zemich, pokud
k tomuto cili nalezly kromé motivace také prostiedky, ale samoziejmé také v nékdejsich
kolonidlnich metropolich Anglii a Francii. Do této doby spada vznik dalezitych instituci
a odbornych ¢asopistd. Zvlasté silné se ozivil zdjem o studium africkych déjin, do té doby
Casto zlehc¢ovanych i zcela zpochybniovanych.*

Nase vyli¢eni nedokonceného pulstoleti vyuky oboru afrikanistika na FF UK se opira
o vzpominky autora a nékterych jeho kolegli a o dostupné dokumenty. Archiv Univerzity
Karlovy ma materialy plné zpracovany pouze do roku 1966, dale, pokud jde o osobnii vécné
informace, jen z&4sti piistupné. Ve srovnanych $anonech dnesniho Ustavu Blizkého vychodu
a Afriky FF UK (drive Katedry véd o zemich Asie a Afriky) lze nalézt relevantni korespond-
enci a listiny zajimavé pro naSe téma také jenom v omezené mire. Nas ¢lanek je pokusem
o souhrnnou informaci a reflexi vénovanou n¢kdej$im snaham o vybudovani komplexni
humanitné a spolec¢enskovédné zaméiené univerzitni afrikanistiky. Bilancuje vysledky, jichz
jsme dosahli, i slabiny, které dospély az k soucasnému utlumeni. Téma bylo zvoleno jako
prispévek do sborniku k ucténi Zivotniho jubilea Petra Skalnika, jehoz Zivotni draha vyznam-
ného socialniho antropologa a afrikanisty zahrnuje i nékolik fazi jeho studentského Zivota
a pak pedagogického, vyzkumného a organizacniho ptisobeni v rdmci sledovaného oboru.

VYUKA AFRIKANISTIKY NA FF UK 1960-2006

Oznacenti ,,afrikanistika“ se objevilo poprvé v Seznamu prednéasek FF UK na akademicky
rok 1960/61, tedy prizna¢né v ,,Roce Afriky“. Tehdej$i nabidka zahrnovala pouze kurs
svahilstiny, jiz vyu¢oval védecky pracovnik Orientalniho tstavu (OU) CSAV Karel F. Rzi¢-
ka (1914-1972). Svahilstinu k ndm badatelsky uvadél jiz diive jeho ucitel, znadmy lingvista

o veyx

Vladimir Skali¢ka. V Rizickové kursu, urcitém predstupni plné afrikanistiky, se pedago-
gicky uplatnil jako lektor také Rashidi Malik ze Zanzibaru, pozdé&ji ptusobici v Londyné
v BBC. S vyznamnym bantuskym jazykem se v Praze seznamovali arabisté Elena Zubkova
a Lubos Kropacek. Oba se pozdéji tomuto jazyku a oboru vénovali hloubéji pedagogicky
i publika¢né (Kropacek 1994).

3 V Ghané v 60. letech ptsobil filosof, autor tehdy u nas popularni monografie Na Zdpad od Londyna
(Menert 1967), jejiz ukazky vychazely v Literarnich novinach; jako visiting professor byl pozvan do rostouciho
afrikanistického centra v Legonu u Akkry Ivan Hrbek; jako ucastnik sympozia o presidlovani obyvatelstva ze
zaplavované oblasti na Volté nad prehradou u Akosomba pobyval v zemi autor tohoto ¢lanku; jako stazista
prijel do Akkry historik doktorand Milan Kalous. Pozdéji se terénnimu vyzkumu tradi¢ni politické moci
a konfliktd na severu Ghany vénoval Petr Skalnik v letech 1978 az 2003. Ve vy¢tu bychom mohli pokracovat.
4 Podrobné o tomto tématu prednasel L. Kropac¢ek na XXVII. Letni §kole historie pro ucitele déjepisu,
poradané Pedagogickou fakultou v aule FF UK dne 1. 7. 2014.
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V roce 1961/62 byla afrikanistika kone¢n¢ oteviena, zprvu jako nediplomni obor vedle
angli¢tiny nebo francouzstiny. I nadale se realizovala vzdy v dvouoborovém studiu jako obor
hlavni nebo vedlejsi, pripadné doplitkovy. Od roku 1962 ji uz bylo mozné studovat i jako
obor diplomni a zvolit si jako jazykovou specializaci bud svahil$tinu, nebo haustinu. Byla
také nabidnuta kombinace se studiem dé&jin uméeni. Sbor vyucujicich se ustavil prevazné
z externich odbornikd, kteti vtiskli svou pecet pojeti a rozvoji predméta, jez garantovali.
Vedle bantuisty Karla F. R0iZi¢ky razil cestu studiu haustiny a rozvijejici se africké jazykoveédy
Petr Zima. Jeho ucebnice haustiny, schvalené v roce 1970 ministerstvem Skolstvi jako
vysokoskolska prirucka, zistava vlastné dodnes jedinou velkou ¢eskou ucebnici afrického
jazyka (Zima 1973).5 Jazykovédnou nabidku rozsitoval samoziejmé také docent (od 1968
profesor) Karel Petracek (1926-1987), ktery své hlavni zaméreni na semitskou filologii
roz8ifoval i smérem k jazykové problematice Afriky a k rozvoji etiopskych studii. Pro pokrocilé
studenty i absolventy vedl volné kursy staré etiopstiny (gi’iz). Studenttim afrikanistiky byla
také dana moznost osvojit si zdklady arabstiny.

Garantem vyuky africkych déjin se jiz od prvniho béhu stal Ivan Hrbek (1923-1993).
Také on se vedle arabistiky a islamistiky od 60. let stoupajici mérou zaméroval na historii
Afriky. Na tomto poli dosahl mezinarodniho uznani jako ¢len byra UNESCO pro vypra-
covani osmidilné General History of Africa (1981-1993, paralelné anglicky, francouzsky
a arabsky). V tomto monumentalnim dile redigoval nékteré svazky a zprostiedkoval také
uplatnéni kapitol vypracovanych autory z FF UK: Kropacek o arabizaci Sidanu (Kropacek
1984) a Vesely o osmanském Egypté (Vesely 1992). Pro ¢eskou verejnost vydal Ivan Hrbek
s kolektivem autord dvoudilné Déjiny Afriky (1966). Periodizaci africkych déjin, kterou pro
n¢ vypracoval, uplatnilo viceméné i mezinarodni dilo UNESCO.

Etnografické ¢i socialné a kulturné¢ antropologické prednasky a seminaie vedl obdobné
od prvniho béhu iv dal$ich realizacich oboru na FF UK antropolog Josef Wolf (1927-2012).
Pro obor vypracoval fadu skript a prehledovych kniznich publikaci, studenty vedl k zajmu
o antropologii v plné $ifi jejich vyznam a k vlastni publikaéni ¢innosti. Jeho oblibenym
tématem byly jednak obecné pradéjiny ¢loveéka (na tomto poli vysly jeho spisy v 15 zemich),
jednak otazky etnogeneze, konstituovani narodu; v Africe velmi slozit4 otazka. Vedle Josefa
Wolfa ptinesl na poli vyuky o africkych tradi¢nich spole¢nostech a kulturach od III. ro¢niku
(1963/64) cenny vklad Ladislav Holy (1933—-1997), ktery své specialni zaméteni na Afriku
prohloubil i vyznamnymi terénnimi vyzkumy (Berti a Far v Sidanu) a profesionalnim
ptusobenim (feditel muzea v Livingstonu v Zambii).

Pro dal$i okruhy obor trvale vyuzival externi prednasejici. Pro otazky souc¢asné politiky je
¢erpal z UMPE (pro jizni a vychodni Afriku Jaroslav Patek). Afrikou se tehdy zabyvali i lidé
vyrazné (Josef Haubelt) nebo svérazné (Vaclav Oplustil) konformni k rezimu. Jinak tomu
bylo u probouzejiciho se zajmu o uméni ¢erné Afriky. Na tomto poli probouzela u prvniho
b&hu zajem o krasu a svébytnou filosofii africké vytvarné tvorby Hana Volavkova, sama
okouzlena zdpadnimi autory upozornujicimi na myslenkovy svéraz odrazejici se v obrazu
svéta, v jazyce i vuméni (napr. Placid Tempels, Janheinz Jahn aj.)

Na prvni kurs afrikanistiky z let 1961-1966, z néhoz vysla tada vyraznych ¢eskych
i slovenskych osobnosti oboru, navazal vletech 1966—1971 druhy. Rozvijel koncepci, ktera
se osvédcila, z¢asti se stejnym pedagogickym obsazenim. Vyuku svahil$tiny pievzala Elena

5 Jedine¢nost ¢eské ucebnice pripomnél pii Zimovych osmdesatych narozeninach v roce 2014 v Lidovych
novindch orientalista Petr Komers (Komers 2014, 23).
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Zubkova, ktera se vSak zahy provdala do Italie a pod jménem Bertoncini si ziskala Siroké
uznani na evropskych univerzitach jako odbornice na moderni svahilskou literaturu. V naSem
oboru ji nahradila nedavna absolventka Magdalena Slavikova, vyskolena po Praze u predni
bantuistické autority prof. Malcolma Guthrieho na londynské SOAS (School of Oriental and
African Studies). Bohuzel i ona po srpnu 1968 dala prednost zivotu v exilu. Provdala se za
Ceského historika Milana Haunera, presidlila do USA a stala se vedouci osobnosti svahil-
skych studii na University of Wisconsin v Madisonu. Vyuky v€énované tradi¢ni a moderni
africké spolecnosti se rovnéz ujali nedavni absolventi Petr Skalnik a Ladislav Venys. Skalnik
po pocate¢nim studiu na FF UK vystudoval v letech 1963-1967 afrikanistiku a hauskou
filologii v Leningrad¢, na prestiZnim univerzitnim centru vedeném profesorem Dmitrijem
A. Olderoggem. Venys,® orientovany zvlasté na mezinarodni vztahy, svou erudici prohloubil
postgradualnim studiem na Syracuse University (USA, NY).

Nalezitou pozornost vénoval obor také africkym literaturam v evropskych jazycich;
anglofonni prednasel odbornik z Orientalniho Gstavu Vladimir Klima, francouzskou Jarmila
Ortova.” Do oboru se svébytné zaclenila také etiopisticka studia, zastitovana prof. Petrackem.
Roku 1969 na FF UK absolvoval etiopistiku po pfedchozich studiich v Leningrad¢ a v Addis
Abebé Zdenck Polacek. Jeho Zivotni drahu vyznacuji pozdéji zejména lexikografické prace
vénované moderni amhars$tiné, kulturné historické studie a pisobeni v diplomatickych
sluzbach.

Treti realizovany kurs afrikanistiky v letech 1970-1975 poznamenaly jiz tvrdé adery
normalizacnich personalnich ¢istek. Seznam prednések na rok 1970/71 vySel priznacné
zcela bez dajli o jménech vyucujicich. Katedra véd o zemich Asie a Afriky, na niZ se afri-
kanistika realizovala, ztratila — fe¢eno dobovym zargonem — ,,stranické kryti“, nebot hrstka
jejich partajniki byla tehdy z KSC vyskrtnuta. Ostatni, nestranici, museli postupné z fakulty
odejit. Na afrikanistice se to tykalo jak starSiho Josefa Wolfa, tak mladych Ladislava VenySe
a Lubos$e Kropacka. Petr Skalnik presel nejprve do Bratislavy a roku 1977 emigroval do
Nizozemska a nasledné do Jizni Afriky. Do zahranici, jak jiz bylo uvedeno, odesly také
obé vyznamné svahilistky Elena Bertoncini-Zubkova a Magdalena Haunerova-Slavikova.
Haustinu nebylo mozné realizovat, protoze za normaliza¢nich ¢istek byl z Orientalniho
ustavu propustén Petr Zima.

Na FF UK zajistovali vyuku dé&jin Ivan Hrbek a dalsi discipliny az do svého odchodu
Ladislav Venys a Lubo$ Kropacek. Pozoruhodnou, neptrehlédnutelnou osobnosti oboru v této
etapé byl konzsky sociolog a politik Etienne-Richard Mbaya. Nabizel francouzské prednasky
o africké sociologii a kursy jazykd Ciluba a lingala. Byl aktivné zapojen do zahrani¢nich
akci proti Mobutuovu rezimu a zfejmé proto byl po dvou letech ptisobeni na FF UK nahle
vyhostén z CSSR. V roce 1998 po zménach u nas a po vitézstvi Kabily v Zairu byl Mbaya
v Kinshase jmenovan ministrem pro hospodaiskou obnovu (reconstruction). Ve spolupraci
s ministerstvem zahranici byl tehdy pozvan do Prahy, nebot perspektivy vyhodné hospodarské
spolupréace s rozsahlym, potencidlné bohatym Kongem se tu jevily velmi realn€. Brzy po
navratu zpé€t do Kinshasy v§ak Mbaya upadl v nemilost a byl odstranén.

6  Jeho diplomovou praci A History of the Mau Mau Movement in Kenya (Veny§ 1970) vydala FF UK.

7 Roku 1970 spole¢né publikovali ceska vysokoskolska skripta Literatury zemi subsaharské Afriky (Klima
a Ortova 1970) a knizni publikaci Modern Literatures of Subsaharan Countries (Klima a Ortova 1969).
V hlubsim zabéru byly africké literatury dale zpracovany v kolektivnim dile Literatury cerné Afriky (Klima
et al. 1972) a poté v uspésné anglické verzi Black Africa: Literatures and Languages (Klima et al. 1976).
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Vratme se ale k nasi afrikanistice v Celetné ulici. V roce 1974/75 museli tehdejsi studenti
posledniho, diplomového ro¢niku — mezi nimi néktefi velmi nadé&jni — absolvovat jiz bez
vyhozenych uditeld v konstelacich, jaké urcili normalizatori. V nékolika dal$ich letech
se pak obor neoteviral. V novém pojeti byl postupné zac¢lenén pod zahlavi nové koncipo-
vané takzvané ,,orientalistiky“, v niz dominovaly obecné déjiny kolonialismu a narodné
osvobozeneckych hnuti, ptitazovanych ucelové po bok mezinarodniho délnického hnuti
a ,,revolucnich sil soucasnosti“. Africkou ¢ast této restriktivni historiografie vedl jako
interni ucitel Josef Polacek (1931-2012), absolvent aspirantury v Institutu Afriky AV SSSR
v Moskve. Upiimné obdivoval africky protikolonialni boj, zvlasté¢ RDA, jiZ zasvétil svou
disertaci a pak velkou ¢ast svych prednasek (Polacek 1979). Obecné podléhal marxistickym
dogmatickym koncepcim africkych déjin, za jejichZ nejlepsi vyklad pokladal jinde jiz pravem
zapomenuty spis Endre Sika (Sik 1961). Osobné byl Polacek slusny ¢loveék, obét iluzi, jaky-
mi byla orientalistika-afrikanistika na FF UK du$ena az do listopadu 1989. O tradi¢nich
spole¢nostech se tehdy vyucovalo viceméné jen na Katedie etnografie a folkloristiky pod
hlavi¢kou cizokrajné etnografie.

Filologickému zajmu se dostalo znovu trochu prostoru az v 80. letech. Velmi ob¢&tave
se na tomto poli snazil o akademicky standard Karel Petracek, zvlasté v pohledu na afro-
asijskou (semito-hamitskou) a nilo-saharskou skupinu a na literatury severovychodni Afriky.
Svahil$tinu dostaly za tkol udrzet absolventky posledniho plnohodnotného ro¢niku (z roku
1975), kratce Vladka HoStova a pak Marie Brzobohata, ptijata do aspirantury (1980-1986)
(Brzobohata 1986). Praktickou konverzaci zabezpecoval lektor (Mlangwa). Vzhledem
k nedostatku jinych moznosti se afrikanistiim nabizely také kursy arabstiny a portugalstiny.
Jen v okrajovém dotyku s fakultou pusobili tehdy afrikanisté v jinych institucich, ktefi se
i v dusném klimatu doby vénovali odbornému vyzkumu a také publikovali prace patfici
trvale k zlatému fondu kultivované populariza¢ni nabidky ceskému ¢tenari. Uvedu alespon
pracovnika Naprstkova muzea Josefa Kanderta (Kandert 1984) a zaméstnance Orientalniho
ustavu Vladimira Klimu (Klima, Kubica a Wokoun 1983).% Bibliografickému zmapovani
Ceskych badatelskych i popularizac¢nich praci o Africe se vénovali v Orientalnim tstavu
v nové ére po listopadu1989 Jaroslav Cerny, Petr Hereit a Otakar Hulec — prvni ¢ast je
dovedena do roku 1988 (Hulec a Cerny 1993; Hulec a Hereit 2001).°

Rozsahlé zmény, které prinesla ¢eskoslovenské spolecnosti revoluce roku 1989, se velmi
rychle odrazily v pomérech na FF UK ve v§ech oborech. Na afrikanistiku se v rdmci rehabili-
taci vratil na jafe 1990 autor tohoto ¢lanku a z Jizni Afriky se do Ustavu Blizkého vychodu
a Afriky na Cas vratil také Petr Skalnik, zprvu do r. 1992, kdy byl jmenovan velvyslancem
v Libanonu, a pak na léta 1997-1998. UBVA ve své vnitini organizaci ustavil Seminaf
afrikanistiky, jehoZ vedoucim byl jmenovan Lubo§ Kropacek. Oboru byl stanoven zavazny
fakultni obecny zaklad: filosofie, zaklady jazykoveédy a dva svétové jazyky. Vlastni obor pak
uzaviraly zkou$ky z predmétnych okruht: africky jazyk, d¢jiny kontinentu a africka spole¢nost
a kultura. V dal$im vyvoji obor akceptoval rozdéleni studia na bakalarsky a ndvazny magis-
tersky cyklus. Nebyvalé moznosti se oteviely pro mezinarodni spolupraci. V Evropé jsme je
nejvice vyuzili v kontaktech s némeckymi univerzitami v Bayreuthu a v Lipsku a k vyméné
publikaci se Skandinavskym institutem afrikanistiky (Afrikainstitutet) v Uppsale. Vycet
realizovanych a ¢aste¢né vyuzitych kontaktd by ovSem mohl byt mnohem S§irsi.

8  V.Klima se zabyv4 literaturou, V. Kubica hudbou a A. Wokoun vytvarnym uménim Afriky.
9 Druha ¢ast zahrnuje i obhajené, ale nepublikované magisterské diplomni prace. Oba dily jsou velmi
prehledné tematicky utfidéné.
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M¢nil se samoziejmeé obsah vyuky a rychlé zavadéni vypocetni techniky ukazovalo nové
cesty metodice vyzkum?t a zadavanych tkolt. Jiz v roce 1990 byla tehdej$im poslucha¢tim
5. ro¢niku v nékterych pripadech pozménéna témata diplomnich praci. Novy 1. ro¢nik od
Skolniho roku 1991/92 byl jiz koncipovan v duchu novych pojeti a moznosti. Petr Skalnik
oteviral témata afrického raného i postkolonialniho statu. Zaroven paralelné k navazani
diplomatickych stykd CR s ménici se Jihoafrickou republikou usnadiioval svymi konex-
emi meziuniverzitni spolupraci v tomto novém, dfive nemyslitelném vztahu. Na oboru
se rozebehla i vyuka jazyka a literatury afrikaans, zahajena na podzim 1992 intenzivnim
¢trnactidennim kursem, ktery vedli Chris a Bibi van derMerweovi z University of Cape Town.
Dale pokracovala manzelka velvyslance pani Nicole Du Bois. Na FF UK pfijizdéli z vlastni
iniciativy jihoafri¢ti profesofi filologickych i spolecenskovédnich obord a nabizeli prednasky
a spolupraci. Nékdy smerovali k ndm, nékdy na fakultni nederlandistiku. Seminarni knihovnu
obohatily knizni dary od choti prezidenta De Klerka a také z velvyslanectvi JAR a od ¢etnych
hostt. Vyznamnym kontaktem se pro nas stal prof. Jan K. Coetzee z univerzity v Graham-
stownu, ktery spolu s Otakarem Hulcem z Orientalniho Gstavu vypracoval komparativni
studii o vyvoji represivnich rezimt a pak pfechodu k demokracii v JAR a v Ceskoslovensku. !
V naSem Semindfijsme se tomuto tématu také autorsky vénovali (Skalnik 1999). Z vyznam-
nych jihoafrickych hostujicich profesort v nasem Ustavu zmifuji jesté literarniho védce
G. A. Joosteho z Port Elizabeth (1993) a politologa Hermana Gilliomeeho z University of
Cape Town (1998).

Studium svahilstiny zabezpecovali Lubo$ Kropacek, kratce (1993/94) také nedavna absol-
ventka Irena Smetankova. K vyuce amharstiny a etiopistiky jsme vyuzili externi spoluprace
s kolegy spjatymi s nasim pracovistém, Zdenkem Pola¢kem a Pavlem MikeSem. Od roku
1997 se internim pracovnikem Seminare stal Alemayehu Kumsa z Etiopie. Ten nadéle az
do zaniku oboru vyucoval kromé¢ arealné konkretizované sociologie, v niZ v Praze predtim
dosahl Ph.D., také amharstinu a svou materskou oromstinu (oromiffa). V roce 1999 vyucoval
v naSem seminafti ghansky lektor jazyk ¢twi. Jeho pusobeni bylo bohuZel jen kratkodobé
a vyjimec¢né. Studium zépadoafrickych jazyku se snazil na UK mimo na$i fakultu zavadét
Petr Zima. Do vétsiho poctu africkych jazykl (véetné napft. jorubstiny) se v dobé svého
doktorského studia po roce 2000 pustila nase absolventka filosofie, germanistiky a afri-
kanistiky Alena Rettova. Dnes plisobi na londynské SOAS na oboru svahilskych studii a
ziskava si mezinarodni renomé studiemi o afrofonni filosofii, to jest konceptualizaci svéta
v africkych jazycich (Rettova 2001 a 2007). V zajmu zkvalitnéni vyuky africkych jazykt
u nas jsem apeloval na ministerstvo zahranici, aby nasim studentdm pomahalo ke stazim
¢i studijnim pobytim v Africe. S nevalnym vysledkem.!!

Na poli studia africkych spole¢nosti a kultury jsme se do znacné miry opirali o osvédéené
externisty. Velkou oporou byl Seminafi trvale Josef Kandert. Jeho matetskym pracovi§tém bylo
po Ctyti desetileti Naprstkovo muzeum, pozdéji také Fakulta socialnich véd UK. Nam vychazel
vstiic v Sirokém spektru vyuky i atestaci. U nékterych predmétti jsme se o prednasky délili,
napiiklad k tématu africké duchovni kultury Kandert prednasel o tradi¢nich nabozenstvich,
Kropacek o africkych podobach kirestanstvi a islamu. O africkém vytvarném uméni Kandert
prednasel v koordinaci s Aloisem Wokounem (1926-2007), jehoz v mladi obrna upoutala

10  Spolecné studie Oppression, resistance, imprisonment: a montage of different but similar stories in two
countries (Coetzee a Hulec 1999) zahrnula i srovnani s Ruskem z pera Mary Ustinovy z let 1997 a 1998 — viz
presné udaje Africana Bohemica Il (Hulec a Hereit 2001, 146).

11  Vsanonech korespondence UBVA je dochovén dopis z 4. 1. 1999 adresovany tehdejsimu rediteli africk-
€ho odboru MZV Jaroslavu Ol$ovi jr., mimochodem nékdejsimu absolventu nasi katedry.
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natrvalo na vozik, ale nedokazala zbavit nesmirného zivotniho elanu. Nasmeéroval jej do
nad$eného zajmu o africké moderni uméndi, pres veSkeré obtize 1étal za nim i do Afriky
samé a jezdil pfednaset k nam do Celetné. K nasim externistim se samoziejmé pocitali
odbornici na specializované useky déjin, jako jiz jmenovani Otakar Hulec (d€jiny jizni
Afriky), Vladimir Klima (africké literatury) a dalsi. Mohli jsme také pocitat se spolupraci
Petra Skalnika, a to i poté, kdy s perspektivou cilené€jsiho zaméteni na socidlni antropologii
presel na Prirodovédeckou fakultu UK. Setkavali jsme se déle pfi radé projektd, jako byly
Gellnerovské seminare nebo prace vénované politické antropologii.

Jako svou vrcholnou akei na$ maly obor usporadal ke 40. vyro¢i Roku Afriky a své vlastni
existence mezinarodni konferenci Africa 2000. Konala se v historické budove Karolina ve
dnech 4.-5. prosince 2000. Zacastnilo se asi 80 afrikanistd, zahrani¢ni ucastnici prijeli
ze tfinacti zemi: SRN, Rakouska, Slovenska, Madarska,USA, Izraele, Francie, Britanie,
Nizozemska, [talie, Angoly, Jizni Afriky a Pobfezi Slonoviny. Vedle znamych odbornikt
ptijely ze zahranici také skupiny studentt: z Lipska, Mnichova a Bratislavy. Po tvodnim
zasedani za ucasti diplomatt a vedoucich predstavitelti UK a ¢eské rozvojové pomoci konfer-
ence probihala ve dvou soubéznych sekcich. Do vysledné publikace jsme témata utfidili
na v§eobecné problémy Afriky; sociologii, antropologii a archeologii; jazyky a literaturu;
a zdravotnictvi (Kropacek a Skalnik 2001).

Obor, posileny $ir§i mezinarodni spolupraci, tspésn€ rozvinul i svij prednaskovy zabér.
Rok u nés plisobil na Fulbrightovo stipendium vyznamny afroamericky odbornik na vycho-
doafrickou archeologii Chapurukha Kusimba (sam s kenskymi koreny jako tehdy jesté
neznamy Barack Obama). PohliZeli jsme s nadéjemi do budoucnosti, podobné¢ jako tehdy
africké zemé, probirajici se ze skepse a letargie predchozich desetileti. Nadéjn€ vyznivala
ijednaz prednasek zahrani¢niho navstévnika, aniz jsme tusili, Ze uZ jedna u nas z poslednich,
protoze oboru hrozi Gtlum. Re¢ je o prednasce prof. Richarda Werbnera Afro-pessimism
and its alternatives.'? Hrozba Gtlumu vyvstavala s nevlidnym piistupem akreditaénich
komisi, v jejichZ o¢ich obor nespliioval pozadavek garance dvéma internimi profesory
nebo docenty. Interni pracovnici byli skute¢né jenom dva: profesor Kropacek, vékem jiz
prekracujici pozadovany strop 65 let, a odborny asistent Alemayehu Kumsa. Autor tohoto
¢lanku tehdy vypracoval nékolik verzi akredita¢nich navrha bakalarského a magisterského
studia afrikanistiky, bud jako oboru filologického, jako byla prevazné dosud, nebo historick-
¢ho. Akreditace ddna nebyla a obor se od poloviny prvniho desetileti jiz nemiZe otevfit.

K poslednim vyznamnym iniciativam nasi afrikanistiky pattila jesté vyrazna ac¢ast na Svété
knihy v roce 2003. Prestizni knizni veletrh si v tomto ro¢niku vzal za cil predstavit ¢eskym
¢tenardm bohatou rozmanitost sou¢asnych africkych literatur. Poté co v predchozich letech
by se knizni pireklady z dél africkych autort daly ,,spocitat takika na prstech jedné ruky*
(Komers 2003), nyni si predni ¢eska ,,kamenna“ nakladatelstvi ulozila jako bezmala véc cti
néco pekného afrického vydat. A bylo z ¢eho vybirat! Nase fakultni afrikanistika dostala na
veletrhu vlastni stanek a na$i studenti se ucastnili besed, instruktazi a setkani s vyznamnymi
africkymi autory. Byli mezi nimi i tak vyznamné osobnosti jako Amadou Kourouma. Ze Svéta
knihy jsme si tehdy odnaseli posilené vlastni renomé, chut do prace a cenné knizky, které
na$i knihovné pred odjezdem darovali néktefi zahranic¢ni vystavovatelé, véetné¢ UNESCO.

12 Richard Werbner je profesorem University of Manchester. Pfednasku u nas pronesl 17. 5. 2004. Zaméfil
se hlavné na kladny priklad, jaky dava pokojny rozvoj a prosperita Botswany.
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Vyuka oboru nicméné koncila. Uchovala se jen moznost doktorského studia v ramci obort
D¢jiny a kultury zemi Asie a Afriky, pripadn¢ obdobné koncipovanych obort jazykovédnych
a literarnévédnych. Tituly Ph.D. u nas v tomto neddvném, utlumeném obdobi ziskali jesté
Alena Rettova (Afrophone Philosophies: Reality and Challenge, 2005), Petr Jelinek (Transfor-
mace stdtu v postkolonidinim Mozambiku, 2009), Jan Zahotik (Etiopie v letech 1923-1935,
2009) a zatim naposledy Zuzana Beranova (Role Zeny v Keni, 2014).

ABSOLVENTI

Tato podkapitola by neméla byt vy¢tem jmen, ale spiSe gratulaci v§em, komu na$ obor dal
dobré startovni vybaveni do Zivota, v némz nechybi védomi smyslu, ticta k humanité, uzitec-
nost a radost z poznani a prace. Bylo jich podstatné vice, nez zde stacime uvést; s ictou si
pripominame i nezminéné. Velmi mnohovyznamnych jmen se objevuje jiz v prvni ,,generaci®
z pocatku 60. let, o mnohych z nich zde jiz byla fe¢. Patii k nim jiz adresat tohoto sborniku
Petr Skalnik a dale Josef Kandert, Ladislav Venys, Magdalena Haunerova-Slavikova a dalsi.
Spolu s nimi studovali také prikopnici slovenské afrikanistiky. Viera Pawlikova-Vilhanova
kratce po absolvovani v Praze ziskala stipendium k postgradualnimu studiu na Makerere
v Kampale a archivnim a terénnim badanim o d¢jindch Ugandy zalozila svou védeckou
drahu ve slovenskych akademickych institucich jako historicka Afriky (Pawlikova-Vilhanova
1988). Jeji spoluzak z prazské afrikanistiky Cyril Hromnik se brzy po Praze dostal do USA
(Syracuse University) a dale pak k expedi¢nim vyzkumtim a do Jizni Afriky (University of
Cape Town). Zaméril se na badani o ranych kontaktech Afriky s Indii, Indonésii a Arabii.
Jeho odvazné hypotézy na tomto poli vyvolaly v JAR iv §ir$i afrikanistické obci rozporuplné
diskuse. V podobném duchu se ostatn¢ vénoval i archeologickym hypotézam o prehistoric-
kych kontaktech Slovak.

Prvni skupina absolventt nasi afrikanistiky ze 60. let zahy splynula v odborné spolecenstvi
s mirn€ star$imi prazskymi afrikanisty, ktefi se k nim aspiranturami ptipojili z jinych obort:
na FF UK z arabistiky (Elena Bertoncini-Zubkova, Lubos Kropacek) nebo zamérenim na
Afriku v Orientalnim astavu (historik Otakar Hulec, anglista, literarni védec Vladimir
Klima). Byla o nich zde jiZ fe¢. Dal§im ro¢niklim ¢i ,,generacim* fakultni afrikanistiky
zabréanila pisobit ve zvoleném oboru nastupujici normalizace. Kvalitni vzdélani a pracovni
elan dokazali nicmén¢ uplatnit pozd¢ji i jinak. Petr Kucera tézil nepochybné z nékdejsi
americké politologické inspirace od Ladislava Venyse, kdyz v listopadu 1980 spoluzakladal
Obcanské forum a priradil se k jeho vedoucim ¢initeldm. Jaromir Kalus u nas absolvo-
val znamenitou diplomovou praci o kimbanguismu, po listopadu 1989 se stal reditelem
Slezského zemského muzea v Opavé a na ¢as poslancem. Nékteri absolventi si nalezli mista
vredakcich (napt. Dagmar Rohanova v Odeonu) nebo ve §kolach. Na fakulté zistala pouze
Marie Brzbobohata, jiz byla umoznéna aspirantura a pak vyuka svahil§tiny. Po¢atkem 90.
let odjela s manZelem do Némecka.

7.da se, Ze jediny z nasich starsich absolventd, kdo ptijal konformni pojeti a terminologii
normaliza¢ni historiografie, byl v 70. a 80. letech Karel Lacina (Lacina et al. 1987)."* Mohl
pak studovat soudobou tematiku i v okruhu ustredi Organizace africké jednoty (OAJ) v Addis
Abebg, po listopadu 1989 presel k jiné praci. Absolventi z predlistopadovych let se naopak

13 Rozsahla kniha (820 stran) byla zamyslena jako aktualni pokrac¢ovani Hrbkovych Déjin Afriky z roku
1966. Licila vyvoj nezavislych africkych statt v duchu rezimni ideologie.
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kanisté v ¢eskych i mezinarodnich diplomatickych sluzbach: Pavel Mikes a Juraj Chmiel.
Pavel Mikes je dnes prednim ¢eskym odbornikem na problematiku Etiopie a Rohu Afriky. Ve
vysokych diplomatickych funkcich ptsobil v Etiopii, Kongu (Kinshase) a Nigérii, vydal fadu
kniZznich publikaci vénovanych etiopské kulture a etiopské a somalské lidové slovesnosti.
Dr. Chmiel plisobil mj. jako ministr pro evropské zalezitosti ve vladé Jana Fischera a svou
afrikanistikou erudici uplatnil jako cesky velvyslanec v Nigérii (1996—1999) a autor cesto-
pisu Hrob bilého muze (2008) ze zapadni a stredni Afriky. Zminku si také urcité zaslouzi
vyborné lingvistka Irena Smetankovéa (dnes doprovazi manzela v diplomatickych funkcich)
a Marie Imbrova. Ta si uchovavé kontakty v Zimbabwe a netinavné nad$eni pro africké
umeni a kulturu, které propaguje fadou akci (Tengenenge Friends Club).

Absolventlim z devadesatych a dalSich let se oteviely nesrovnatelné rozsahlejsi perspek-
poznani, volby vyzkumnych zameérl a samoziejmé také uplatnéni. Psat osobni pribehy, jak
téchto moznosti vyuzili, by si zaslouZilo zvlastni prostor. Jsou to ptibehy — na rozdil od nasi
fakultni afrikanistiky — stale Zivé a oteviené, z nichZ mlizeme jen heslovité zachytit maly
zlomek. Diplomni prace z naSeho Seminare, které bohuzel ztistavaji nepublikovany, zahrnuly
vyborn¢ zpracované témata afrického lidového divadla (Geroldova 2004), rodinného Zivota
v Mali (Gojdova 2003), reprezentaci rwandské minulosti (Arcia 2008), otazky jazykového
ostrova tasawaq (Sibrt 2006), politiky a spole¢nosti v Angole v 70. letech (Joao 2009),'
zvifecich motivii v africké a afroamerické slovesnosti (Selbicka 2001) a fadu dalgich.

Co se tyka uplatnéni, ve vyzkumné akademické sféte se kromé jiz vicekrate jmenované
tologii. Pisobi v Narodnim muzeu jako vedouci velmi uspé$nych vykopavek ve Wad Naga
v Sudéanu. Nasi verejnosti byly predstaveny v roce 2014 vystavou Zemé Cernych faraont
v Naprstkové muzeu. Onderka jiz za studii iniciativné€ organizoval vystavy a publika¢ni
projekty. Spole¢né s uditeli a spoluzaky na afrikanistice editoval k 10. vyro¢i vyznamnych
udalosti sbornik studii Afrika: dvojznacné jaro 1994 (Onderka 2004). Jini absolventi se
uplatnili nato¢enim dokumentarnich filma o africkych zemich (Radovan Sibrt), praci na
rozvojovych projektech (Hana Geroldova v Mali, Tea Tihounové v Etiopii), odbornou praci
v Naprstkové muzeu (Jana Jirouskova), ve Skolstvi a v fad¢ statnich nebo soukromych
instituci doma nebo v zahrani¢i. Utlum oboru s nejasnou perspektivou je netési — stejné
jako jejich nekdejsi ucitele.

UVAHY BEZ RESENI

Kde se stala chyba? MiZeme piemyslet o Sirokych souvislostech a skladat mozaiku slabin,
které nedovolily nepochybné dobré viili prorazit sviravy raimec promeénlivych nalad a vnéj-
Sich tlakt. Obor vznikl v dobé mladistvého optimistického elanu v ¢erstvé nezavislé Africe
i v Ceskoslovensku $edesatych let. Nasledovala zklamani, skepse, provazejici africké diktatury
a stagnaci, u nas normalizaci. Jiz tehdy, po¢atkem 70. let, kdyz nasi fakultni afrikanistiku
nekryl zadny stranik, normalizatoti uvazovali, ze by potiebu odbornika tohoto sméru mohlo
pln¢ uspokojit vysilani studenti do Moskvy, Leningradu nebo Lipska. Nas listopad 1989

14 Tri spolustudenti z posledniho ro¢niku nasi afrikanistiky vydali spole¢né¢ ¢esko-portugalsky sbornik
z konference, kterou jsme spoluporadali v Praze 2. 11. 2005 (Joao et al. 2006)
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spada do doby paradigmatického zlomu a obnovy nadéji také v Africe. Nas obor, jehoZ mini-
historii jsme sledovali, nabral novou energii, narazel vSak na rostouci finan¢ni restrikce. Ta
nabyla v souc¢asnosti na FF UK miry, kdy se znovu hovoii o ruseni malych obord. Obnovit
afrikanistiku nepada v avahu.

N4as obor mél vZdy jen velmi maly interni pedagogicky sbor. Soustfedoval nicméné ke
spole¢né praci odborniky z dal$ich prazskych instituci, zvlasté z Orientalniho Gistavu a Naprst-
kova muzea. Vysoce nadpolovi¢ni vétSinu ¢eskych a slovenskych afrikanist sledovaného
pulstoleti predstavuji odbornici, ktefi u nas ucili nebo studovali (Filipsky 1999).'> Jako
slabina se nicmén¢ ukazaly ¢asté vyjezdy nasich afrikanistd do zahranic¢i, na konference,
studijni pobyty i dlouhodobé ptsobeni v diplomatickych sluzbach. V zapadnich zemich
takova praxe patii bézné ke zkvalitnovani oboru, v nasich stisnénych podminkach vsak
spiSe destabilizovala. Neptiznivé se promitlo také oslabeni zajmu o Afriku u pfipadnych
zdrojti statni nebo soukromé podpory. V 90. letech se u nas nezdatil projekt Cesko-africké
obchodni komory, nalézt soukromé sponzory pro akademickou afrikanistiku nebylo a neni
realné. Rada africkych zemi zrusila v Praze sva velvyslanectvi a v obdobi §krtd pied 10 lety
vlada nedomyslen¢ drasticky ruSila ¢eska diplomaticka zastoupeni v subsaharské Africe.
Trend zasahl i védu a Skolstvi. V Orientalnim astavu, kde kdysi africké oddéleni pod Hrbko-
vym vedenim mélo 12 odbornych pracovnik, afrikanistika dnes neexistuje. Jako obor na
FF UK fakticky (do¢asné?) zanikla.

Zajem mladé generace o Afriku je ovSem znacny a roste. Kazdy rok dostavam e-mailové
dotazy od maturantt z Ceska i ze Slovenska, zda, pfipadné jak a kdy by se u nas mohli
prihlasit ke studiu afrikanistiky. Obor se zatim ujal ve formach akcentujicich antropologicky,
politologicky a historicky pristup jednak v Hradci Kralové (vedle Petra Skalnika, docenti
Hana Horakov4, Jan Klima a Vlastimil Fiala), jednak v Plzni (od r. 2014 doc. Jan Zahotik,
koncepéni spoluprace s Etiopif). Stfedni a mladsi generace hleda zplisoby jak posilit
poznavani Afriky v ramci ¢eské vzdélanosti i mezinarodni védecké spoluprace. K tomuto cili
byla ustavena Czech Association for African Studies.'® Existuji také dalsi iniciativy k $ifeni
poznatkil o africké kulture. Zminku si zasluhuje festival Tviirci Afrika aneb VSichni jsme
Africané, ktery jiz nékolik let pecuje o inscenace divadelnich her africkych, nejéastéji franko-
fonnich autort a setkavani s nimi. Porada jej obéanské sdruzeni Komba, jako spiritus agens
pusobi zvlasté Lucie Némeckova. Anglofonni Afri¢ané, zvlasté z Ghany (Kofi Nkrumah),
ustavili zase v Praze v Je¢né ulici kulturni centrum Humanitas Africa s bohatou knihovnou
a programem prednasek, besed, filmovych projekei a kurzi vénovanych rliznym strankam
Zivota na jih od Sahary. Neméli bychom zapomenout ani na rozsahlou oblast humanitarnich
projektt a zdravotni a $kolni pomoci, kterou nasi ob¢ané, lidé dobré vile, ¢asto s velkym
nasazenim organizuji na mnoha mistech nejchuds$iho kontinentu. Nase sebereflexe se
tedy nemusi uzavirat jen povzdechy. Zménily se a dale se méni mozZnosti a podoby human-
nich snah poznéavat, orientovat a pomahat, vyvstavaji ovSem také nové hrozby a nejistoty.
Predkladame své dobré i nedobré zkuSenosti s védomim, zZe v mozaice velkych dé&jin, které
sledujeme a které nas bezprostfedné obklopuji, ma své misto i nase vlastni mikrohistorie.

15  Encyklopedicka prirucka soustreduje udaje o 36 afrikanistech. Z nich 20 patrilo n¢jak k nasemu okruhu;
mezi ostatnimi pievladaji Cesi spjati s Afrikou ve starsi minulosti.

16 Kvalitnim dokladem tohoto Gsili je posledni ¢islo revue Modern Africa, politics, history and society
(2014) vydané Filosofickou fakultou Univerzity v Hradci Kralové, resp. zminénou Asociaci, k osmdesatinam
Petra Zimy.
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ABSTRACT:

The discipline of sociocultural anthropology has particular political and epistemological connotations in post-
socialist Central/Eastern Europe. What are the contexts where certain ideologies and methodologies were
produced and reproduced as well as contested in the field? This presentation is a participant informed reflection
on professional practicing (by teaching and doing research) of this discipline(s) in the course of ongoing social
and institutional changes in Lithuania during the last three decades. My aim is to link the local politics of the
discipline of Lithuanian ethnology and the discipline of sociocultural anthropology with dominant discourses
and national culture and research policies in the country of the period of the late socialist and post-socialist
change. [ will try to unpack the influence of dominant discourses and national identity politics on the research

and teaching strategies of the discipline.
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INTRODUCTION

Chris Hann, an acknowledged specialist in post-socialist anthropology, in a debate (Hann
2007b) about the specifics of the discipline of ethnology in Central and Eastern Europe
compared to the understanding of ethnology in the US, the UK, and other Western Euro-
pean countries, pointed on to Herder, the scholar who made the terms nation and folk
synonymous (Hann 2007b, 261), something that has had a long lasting effect on ethnolo-
gical scholarship in Central and Eastern Europe (Hann 2007a, 7). The emphasis Herder
placed was on the “recognition of the unique spirit of each people” (Hann 2007a, 9). Thus
“studying peoples” was often taken in Central and Eastern Europe to mean an interest in
documenting the “pristine” local/regional/areal “folk culture” found and described in the
rural hinterlands of nation-states. Ernest Gellner defined the development of ethnological
scholarship in Central and Eastern Europe as a “salvage operation” which could be under-
stood as culture politics and “ethnography at home”. In his words ethnology appeared in
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this region in the 19" century as a “salvage operation” and “cultural engineering” (Gellner
1996, 115-116).

So due to “Herder legacy” the “peoples studying discipline” has particular connotations
in post-socialist Central/Eastern Europe where “studying peoples” is still defined differ-
ently. One way is just studying any “people”, the other way is studying people who do belong
to “nation” in Europe and thus to the discipline of European Ethnology (formerly known
as Volkskunde). Such a division had a lasting effect on scholarship in Central and Eastern
Europe during the era of nationalist mobilization, which followed both, the disintegration
of the region’s empires in the end of nineteenth century as well as the collapse of the Soviet
bloc at the end of twentieth century.

In regard to that particular directions of politics of knowledge backed up in both ethnology
and sociocultural anthropology disciplines different epistemologies were employed in the
Central and Eastern Europe. What are the contexts where particular ideologies, methodolo-
gies and epistemologies were produced and reproduced as well as contested in the field in
Lithuania? What are the research and teaching strategies of the disciplines in the course of
ongoing social and institutional changes in Lithuania during the last three decades?

To answer these questions [ am using documentary sources but mainly depending on my
own experience of participation in the “academic field” of ethnology and anthropology in
the period of rapid social change from 1980s in particular with Perestroika and took at least
until 2004 when Lithuania became EU member.

CATEGORY OF TRADITION(IONAL) AS A KEY CONCEPT

Due to the “Herder legacy”, as it was mentioned, Volkskundian approaches to “culture” were
predominant historically in Central and Eastern European understanding of national/folk
culture, which heavily influenced studies of the “people” in the region well before the Soviet
era. During the Cold War period it was backed up by Lenin’s formula of culture as “socialist
in content and national in form” that to study cultures meant to learn about “national forms
of culture” and define the “socialist content of culture” as well. It paved the way to post-
-Stalin period non-conformist intelligentsia in Lithuania to folk culture revivalism ideology,
which in Herderian terms, was also national culture revivalist.

Such an ideology of the late Soviet period of 1970—-1980s (see more Ciubrinskas 2000) in
its concern about the Lithuanian folk culture (understood in Herderian — nation = folk— sense)
and national traditions was almost similar to that of “culture builders” (Frykman and Lofgren
1987) period, of the end of the nineteen century nation-state building period. So both the
Romantic intelligentsia of the nineteen century period and the neo-Romantic intellectuals,
who appeared almost a hundred years later and turned into folk/national culture revivalists
of the late twentieth century, shared the same general attitude to folk culture, identifying it
as the “peasants’ culture” as “genuine”, “ancient” and “traditional”. The Herderian concept
of Volksgeist, the “genuine folk spirit” enshrined in traditional culture and language, was

invoked in both periods.

The difference among the two — Romantic and neo-Romantic — was only in the degree of
“professionalism” of the points of departure. Romantics treated folk culture as the culture
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of “naiveté and simplicity” also being “emotional and genuine” and opposed it to the “high”
culture which lacked these qualities. Neo-Romantics were more advanced in this sense.
Aware of “folk/national culture studying” disciplines — ethnology, history, archaeology,
linguistics, folklore studies, ethnomusicology etc. they had already learned about “archaic”,
“pre-Christian”, and in Lithuanian case — “ancient Baltic” and even “Indo-European roots”
of the traditional folk culture. Thus the words “archaic” and “ancient” became for them
markers of authenticity.

Thus the word authentic itself became a keyword in Lithuania of the period and served
to make a methodological distinction between the Soviet and the non-conformist approach
to the social sciences and the humanities, presenting a point of opposition to the dominant
Soviet definition and manipulation of the term “culture”. The ascription of authenticity
enhanced symbolic power to Lithuanian folk/national culture, indeed to every “authentic”
remnant or survival of the past, which could now be approved to be an essential item of the
national heritage.

The definition of “the traditional folk” was a meeting point where both the Soviet and the
revivalist ideologies met. Both were referring to groups such as the peasants who were, by
common consent, regarded as the repositories of historic continuity and tradition, (Hobs-
bawm 1983, 7-8) but the difference was that for the Lithuanian nationalists, the peasantry
was never just a “laboring mass”. The peasants were regarded as Lithuanians par excel-
lence, the nation’s most genuine representatives on the grounds that they were the “least
contaminated” by foreign influences and the most in touch with the nation’s distant past
(cf. Falness 1933, 55 in Burke 1992, 297-298). Thus everything “archaic” and “authentic”
was supposed to be “genuine national” and was understood as “tradition(s)” first of all.

So the essentialist definition of Lithuanian-ness was constructed by revivalists based on
strategy of handling with “tradition”. Such a strategy was neo-Romantic, anti-modernist
form of nationalism aiming at promotion and implementation of a formula for maintaining
tradition: this involved collecting particular traditions, and then perpetuating and reviving
them through performance.

Knowledge of the folk traditions and the Lithuanian heritage has been made into a distin-
guishing feature of the “proper Lithuanian” who refused to become homo Sovieticus. Of
course it was the professionals of the disciplines of “Lithuanian studies” — ethnologists,
folklorists, linguists etc. who led the discourse on Lithuanian traditions “dying out”, but
still available “to witness” and — unlike Western Europeans who are able to conduct field-
work only in the archives — we “the Lithuanians” ought to go and to register them. Thus the
registration of “surviving traditions” became both, a patriotic endeavor and also was treated
as an “urgent form of scholarly activity” in the field of Lithuanian studies but in particular
in ethnology and folklore studies. The main moral imperative behind the ethnologists work
was simply “to record for posterity as many traditions as possible” and to fill the museums
and archives with collections of “typical and authentic items” of local, regional and eventu-
ally national folk culture.

The nonconformist ethnologists of the Soviet period saw their discipline as an instrument
for “nurturing” Lithuanian nation/folk (traditional) culture studies through participation
in a “salvage operation” by “collecting cultural traditions” and taking part in “folk culture”
revivalist practices. As noted by James Clifford, culture collecting serves identity needs
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because the “collection and preservation of an authentic domain of identity cannot be natural
or innocent. It is tied up with nationalist politics ...” (Clifford 1988, 218). Cultures become,
in his words, “ethnographic collections” of strategic importance to particular ethno-national
politics:

Cultures’ are ethnographic collections [...] Collecting [...] implies a rescue of phenomena
from inevitable historical decay or loss. The collection contains what “deserves” to be kept,
remembered, and treasured. Artefacts and customs are saved out of time. [...] Culture co-
llectors have typically gathered what seems “traditional” — what by definition is opposed
to modernity [...] What is hybrid [...] has been less commonly collected and presented as a
system of authenticity. (Clifford 1988, 230-231)

Thus the “culture collector” of the late 20" century, like the salvage ethnographer of the
19 could claim, in Clifford’s words, to be the last to rescue “the real thing” (Clifford 1988,
228). In professional practice it is a reification of “traditional culture” but under the Soviet
regime it was actually understood as professional virtue and a patriotic act (Ciubrinskas
2008). So-called “traditional rituals” were “collected in the field” of Soviet Lithuania’s rural
hinterlands as “typical and specific cultural traits” (using the terminology of the period) and
were very often documented as “real things” of an “authentic Lithuanian past”.

Both newly collected data and archive collections were labelled “typical traditions” and
were included in the repository of national identity politics, and played a significant role as
an effective symbolic power against the Soviet establishment. The ethnographic and folklore
collections were viewed as some sort of “treasuries of the nation”, folk traditions as national
traditions and ethnographers were encouraged to fill this “treasury” with “collected culture”
items, which, with little criticism, were labelled “ancient” and “authentic” and were easily
used to create normative categories. Thus the building of a normative “traditional folk
culture” was a sort of a “weapon of the weak” of a nation that had lost its statehood due to
the Soviet occupation. The discipline of ethnology was expected to play a key epistemologi-
cal and political-culture standardising role. Thus both “the ancient Lithuanian tradition”
and the “ancient Lithuanian language” were acclaimed major cornerstones of nationhood,
paving the way for the ethnification/folklorization of the culture through the category of
“ethnic culture”, understood as folk culture. It was a sort of nationalization of folk culture,
putting culture into framework of authenticity and archaism.

So after a hundred years of “salvage operations” the popularity of the discipline of ethno-
logy grew significantly again during Perestroika (mid to late 1980s). At this time ethnology
was seen as a discipline of primary importance for the contemporary policies for rebuild-
ing the Lithuanian nation state. Ethnologists and folklorists, along with other Lithuanian
academic professionals: historians, linguists, and literature specialists were supposed to be
“experts” in the field of “traditional Lithuanian folk culture” studies. Their research into
ancient Lithuanian mythology, rituals, and symbols was used for branding a “core nation-
hood” by scientifically proving the nation’s (synonymous with folk according to Herder)
cultural-historical “rootedness” through “traces” and “survivals” of the traditional folk
culture patterns. The research strategy of “culture collecting” was succeeded by ethnifica-
tion of culture in terms of “ethnic culture”.
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“ETHNIC CULTURE” AND METHODOLOGICAL ETHNIFICATION OF
LITHUANIAN STUDIES

During the Perestroika and especially during and after the Singing Revolution, the categories
of “folk culture” and “tradition” in the epistemology of Lithuanian ethnology continued to
be profiled in a rather mono-culturalist framework focusing on “Lithuanian culture” and
“ethnicity”. It the late 1980s the category of ethnic culture was introduced by leading folklo-
rist of the period Norbertas Vélius (Kalnius 2011, 75). It was defined (at least in a narrow
sense of the term — cf. Kalnius 2011) as a synonym of the term “folk culture” or “traditional
culture”, but it actually hinted at the “traditional spiritual culture” beliefs, mythology, rituals,
folk art monuments, etc. that were neglected by the Soviet regime’s profile of a “folk cultu-
re” paradigm. It was a step back to the pre-Soviet Volkskunde type or “folk culture studies”
but in fact “ethnic culture” eventually became the most popular label for ethnology and the
folklore field of expertise. It showed a focus on a single culture which was an appropriate
subject of the discipline of Lithuanian ethnology, which was, as has already been mentioned,
national ethnology par excellence.

Due to a new name (or nickname), the discipline’s actual profile appeared to be the study
of the culture locked in ethnicity. This rather mono-culturalist and ethnocentric framework
produced a reification of both Lithuanian culture and Lithuanian ethnicity.

In addition, in the early 1990s the category of “ethnic culture” was supported by national
identity politics and became a label for anything aside from Soviet and foreign culture.
“Ethnic culture” served to empower the identity that uses ethnicity as one of its main “build-
ing materials” (Castells 1997) to construct and enhance the identity of a subaltern group or
national minority. In the case of the Lithuanians in the Soviet state, they were in a situation
of stateless minority and their traditional (ethnic) culture was invoked as a key resource in
the competitive field of recognition. After Lithuania regained its independent nation-state in
1990, this “ethnification of culture” continued and even became institutionalised. “Ethnic
culture” institutions mushroomed in Lithuania, especially after its Parliament’s Council for
the Protection of Ethnic Culture was founded in 2000 as a result of the Law on the Principles
of State Protection of Ethnic Culture (Law on the Principles 1999).

In this identity politics situation, a significant role was given to the methodological ethni-
fication of “ethnic culture”, something that affected the whole field of Lithuanian studies.
The disciplines of Lithuanian language, Lithuanian history, folklore studies, and “national
ethnology” were reinforced by their role as “identity cornerstones”. Lithuanian ethnology
was assumed to be one of the most resourceful discipline to address “ethnicity + culture”
as a research strategy and to use “ethnic culture” as a focal category. Thus ethnologists of
the early 1990s were challenged by methodological ethnification during both fieldwork and
data analysis.

It was also challenging to teach (at that time the author taught at Vilnius University)
ethnology and anthropology by using global comparative perspectives on cultural studies
and insisting on Fredrik Barth’s conceptualisation of ethnicity.
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SOCIOCULTURAL ANTHROPOLOGY AND THE ANTHROPOLOGIZA-
TION OF ETHNOLOGY

In the end of the twentieth century sociocultural anthropology along with other disciplines,
i.e. political science (in post-soviet part of New Europe also religious studies) became adop-
ted in the Central East European region through the post-socialist change as a “product of
West”. In opposition to ethnology or “national ethnology or “national ethnography” it paved
the way to learn about the peoples of the world in comparative perspective and eventually
challenged the “natural” order of the nationally established social sciences and humanities
by introducing politics of knowledge beyond methodological nationalism.

The discipline of anthropology became fashionable and received “recognition” in the
countries of the region by undergoing “conformity” and re-branding of the “national ethno-
graphy”. In the era of post-socialism, a number of Central and Eastern European ethnological
(former ethnographic) institutions were (re)named to ethnology and cultural anthropology
departments. The most common way was to add the fashionable label of “anthropology”
to the name of any former Volkskunde department. The new label recognized the fact that
anthropology had lately become fashionable along with other trends of Western scholar-
ship. Folklorists and ethnographers gave up their identities overnight, calling themselves
“anthropologists” (Godina 2002, 13).

How it happened in Lithuania? The Singing revolution showed the effectiveness of Lithu-
anian ethnology as an applied discipline of the ethnic and national identity politics (see more
Ciubrinskas 2008) and a scholarship that had resisted the Soviet regime. Essentially this was
the situation from the late 1980s to 1991, and it has, of course, influenced the current attitudes
to emerging Social Anthropology, a quite different discipline with a comparative relativistic
reach, a holistic concept of culture, not binding the observer to his or her ethnic roots or
nation. Renaming and refurbishing of the former soviet ethnography/Volkskundian ethnology
moved forward with the use of modern anthropological theory. Changing from descriptivism,
oral history, documentation and the gathering of data depended on verbal statements (tape
recorded) recited by seated informants and on interviews with seated informants based on
questionnaires to positivist representation of the field research. In Hann’s terms contempo-
rary European Ethnology is becoming national anthropology (Hann 2003). Its practitioners
subscribe to the thesis that ethnology can be equated with social and cultural anthropology.
They have taken to adopting the nomenclature of the US, British and German anthropologists
who understand ethnology, as it has been understood and practiced in the West, however as
more or less a synonym of sociocultural anthropology. At the same time, there is a distinction,
acknowledged by many post-Soviet scholars, between these two separate fields. The Slovenian
anthropologist Vesna Godina points out that delimiting ethnology from anthropology rests on
mostly unclear criteria. The modern paradigms of “anthropology at home”, “anthropology
back home”, a “native anthropology” or “indigenous ethnology” were not recognized by the
Central/East European ethnologists she interviewed as being new (Godina 2002). The East
European ethnologists’ point of view is that, in so far as West European anthropology no
longer insists on otherness as its subject of study, their approach is sociocultural and always
has been. The praxis in post-socialist countries, therefore, is marked by a tendency to equate
“reclassified” ethnology with anthropology, a tendency directly linked to the “money and
power dilemma” (Godina 2002, 9). It has become both fashionable and profitable to use the
brand “anthropology” to enhance prestige and raise funds.
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There remains a clear difference, nevertheless, in all East European countries between
ethnology, with its long and recognized tradition, and sociocultural anthropology which lacks,
in most cases, any tradition at all (cf. Skalnik 2002; Godina 2002, Geana 2002; Ciubrinskas
2005 etc.). Gathering and analyzing data and conducting fieldwork are different projects for
ethnologists and anthropologists. The ethnographic participant observation is different not
only in amount of time spent in the field but also in content, orientation and research para-
digms such as synchronic investigation and comparative methods. Petr Skalnik points out
very clearly that the discipline of anthropology does not simply appear with a formal change
of the name.

Those, who maintain that ethnology (ethnography) is a synonym for anthropology and
therefore anthropology is not actually needed, underestimate the strength of the historical
sciences tradition, for they must know well that by making no distinction they automatica-
lly — in the specific conditions of Central/East Europe — help to preserve the ancient regime
(that is soviet system — V.C.). (Skalnik 2002; VII-VIII)

So appearance of anthropology facilitated changes in “people’s studies”, but first let’s
have a look to institutional development of the field.

INSTITUTIONALIZATION OF ANTHROPOLOGY IN LITHUANIA

Sociocultural anthropology was almost unknown in Lithuania until the 1990s: there were no
local professionals educated as anthropologists and scarcely any anthropological fieldwork
research conducted in the country. Nevertheless from the early 1990s, Lithuania attracted
some anthropologists from the West. As was mentioned, Lithuanian-Americans had been
the first to start teaching anthropology, and they were among the first to conduct research
here. The first anthropologist to teach anthropology on a regular basis in 2001 was Romas
Vastokas, the first anthropology textbook in translation appeared in 1993 (Harris 1993), the
first monograph based on ethnographic fieldwork was done by the Danish anthropologist
Pernille Hohnen, during the late 1990s, and appeared in 2003 (Hohnen 2003).

BEGINNINGS OF SOCIOCULTURAL ANTHROPOLOGY IN KAUNAS 1989-1992

Vytautas Magnus University (VMU) has been re-launched in Kaunas in 1989 mainly by
the efforts of the diaspora. It was reopened at the very end of the Soviet period just months
before the Berlin Wall fall, after being closed down in the 1950s by the Stalinist regime.
It was excellent example of economic and social remittances. Lithuanian diaspora in the
U.S. and Canada sponsored VMU which has been formed as a modern Western university,
becoming a prime example of the post-colonialist-style export of Western standards. The
first two university presidents were Lithuanian-Americans. They set up the system along
the North American lines with the strong “Anglo-Saxon” bias, an emphasis on English,
and an attitude of openness to the faculty visiting from abroad — based after all on a flexible
system designed to accommodate guest professors (Vastokas 2005). The field of sociocul-
tural anthropology first in the country appeared in the university curriculum at Vytautas
Magnus University in Kaunas.

Many faculty staff came and/or were personally invited to come from the diaspora and one
of them Liucija Baskauskas (Ph.D., UCLA), who founded the first Department of Anthropo-
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logy in the country (Ciubrinskas 2005). She and three other anthropologists of Lithuanian
background from the US and Canada started to give lectures in cultural anthropology includ-
ing an integrated (four field anthropology) introductory course (Vastokas 2005). They were
about to build a program in anthropology, but it did not happened. Before the program in
anthropology was fully established, however, after two years of effort, the Department was
re-structured (Apanavicius 2009, 144) and integrated into the newly-formed, but actually old
fashioned, Volkskunde focused department of Ethnology and Folklore Studies. It was a step
towards conformity with the predominantly “ethno-nationalist” educational politics in the
country of the period. A highly placed academic commented on the decision, suggesting that:

We don’t need to be taught about Africa: there is an urgent need to learn about our traditions
instead. Even more so, we should learn more about our traditions because they are dying
and the former, Soviet regime was not in favor of studying it. (Sauka 1999)

It shows how still almost a decade after the regaining of independence in 1990s socio-
cultural anthropology in Lithuania was still perceived as a foreign “product of Westernization”.
This cite taken from particular discussion panel which formed part of the activities supported
by the Open Society Lithuania Foundation, a local branch of the Soros Foundation known for
its promotion of the new fields of knowledge and scholarship. One of it was sociocultural
anthropology, deprived by the regime or acknowledged as biological anthropology only and
appeared contested by the national disciplines of ethnology and folklore.

The field of sociocultural anthropology has been stunted by a general perception of
“culture” as intellectual achievement or confusion with national “ethnic culture”. Small
wonder, then, that sociocultural anthropology in its Western guise, a discipline with
a comparative, relativistic reach, a holistic concept of culture, not binding the observer
to his or her roots, race, or bloodline, has not found a ready soil in the academic world or
among still neo-Romantically and ethno-nationalist intelligentsia. Some academic authori-
ties have called anthropology “an American concoction” (Vastokas 2005).

VILNIUS 1995-2003

The second attempt to found an anthropology program was at Vilnius University in 1991-
2003. Already since the 1991 the (then) first introductory course of anthropology has been
put into the curriculum of the program of History studies — the module of sociocultural
anthropology (taught by the author) has been successfully expanding, partly due to coope-
ration with the Scandinavian anthropologists at Copenhagen and Lund universities and
with a support from Soros Foundation and Nordic Ministry of Education.

In 1995-1996 he established contacts and cooperated with the Western anthropological
schools through scholarships in Lund, Copenhagen and in London. This made a crucial impact
on curriculum development of the history program by including courses in anthropology.
The co-operation and TEMPUS, later SOCRATES, student/teacher exchange program with
Lund and Copenhagen anthropology departments made it possible for two of his students,
Vilnius University graduates, to gain their MA in Social Anthropology at Lund University.
At one time there were four anthropology faculty members (including these two MA’s in
anthropology a visiting professor from the US) and four to six courses in anthropology
were taught under the Program of History studies. In 1996, an informal Center for Social
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Anthropology and Ethnology with a first in the country collection of anthropological books
was founded, donated mainly by the Scandinavian colleagues.

The period 1996-2002 saw the expansion of international collaboration in anthropol-
ogy. The first International Nordic-Baltic School of Anthropology for research students was
organized in 1996. It brought first hand acquaintance with previously barely known field
—sociocultural anthropology for a couple of dozens of Lithuanian doctoral students mainly
from the field of history and political science.

Credit courses for Ph.D. students were given by Jonathan Friedman in 2000 and Steven
Sampson in 2001. Since 2001 the number of anthropology courses at Vilnius University
increased with the launching of the new BA Program in Cultural History and Anthropol-
ogy. International teaching — including distance learning courses given simultaneously for
Copenhagen and Vilnius students — were under way to be established on a permanent basis.
It was hoped that eventually this program would split into two separate programs and the
first independent anthropology studies program in Lithuania will emerge.

However, in spite of the fact that the anthropology classes were extremely popular and
attracted some excellent students, in 2003 the discipline was reduced to a minimum and the
Center was closed down. It largely became abandoned because of academic politics, and,
in particular, because of anthropology was found “in competition” with the field of history,
which was about to lose its popularity among the students of the Faculty of History itself.

A crucial point in regaining and expanding the field occurred in the fall of the same year,
when the Lithuanian Anthropological Association was founded and the First Baltic Anthro-
pology conference was organized in Vilnius by the four Vilnius University anthropologists:
Romas Vastokas (Ph.D., Columbia University), Kristina Sliavaite (Ph.D., Lund University),
Ausra Simoniukstyte, (Ph.D. Cand., Vilnius University) and Vytis Ciubrinskas (Ph.D.,
Vilnius University). The conference was appropriately titled Defining Ourselves: Establishing
Anthropology in the Baltic States. More than twenty participants came from nine countries,
including keynote speakers Jonathan Friedman, Chris Hann, Finn Sivert Nielsen and Steven
Sampson. The topics ranged over the proper definition of the discipline, the subject matter of
the anthropological inquiry, the urgency of understanding the post-Soviet “transition”. All
participants urged the establishment of anthropology in the Baltic States. It was suggested
that Lithuania take a lead. At the concluding round-table the representative of Vytautas
Magnus University in Kaunas, Jolanta Kuznecoviene (Ph.D., University of St. Petersburg),
Chair of the Department of Sociology, invited the program of anthropology to be established
at VMU within the Department of Sociology.

INSTITUTIONAL DEVELOPMENTS IN KAUNAS SINCE 2004
The Master’s Program in Social Anthropology! was developed at VMU by Vastokas, Ciubrin-

1 The Program each year admits from 7 to 12 students. While studying in the Master’s program several
students plan to continue their studies in Ph.D. programs in the profile of Anthropology. As doctoral stud-
ies in Anthropology are not currently available anywhere in the country they choose to make it in Sociology
(profile of Cultural Anthropology) or go abroad. Currently, 10 of MA graduates in Social Anthropology are
enrolled in doctoral studies. Five of them in anthropology programs at the University College London (SOAS);
University of Birmingham; City University of New York; Martin Luther University in Halle (Germany);
Heriot Watt University, Edinburgh and another five in Lithuania. Seven of the Program graduates have
already defended their Ph.D. dissertations.
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skas and Kuznecoviene and approved by the Lithuanian Ministry of Science and Education in
2004. It was the first anthropology program lunched in the Baltic States (cf. Ciubrinskas 2005)
and it is still the only program of its kind in the country, other programs, which incorporate
“anthropology” in their designation, actually belong to the subject area of humanities, and
courses in anthropology, as well as the anthropological perspective, remain marginal. The
peculiarity of the Program in comparison to the range of similar programs in other countries
lies in its focus on social change (post-socialist and post-colonial) on politics of identity, as
well as regional emphasis (particularly Central/East Europe). It aims also to build students’
skills and competence in intercultural understanding for which since 2010, there are given
possibility to enroll into joint VMU and Southern Illinois University (SIU) certificate study
program of Intercultural Understanding, taught mostly by the visiting faculty from the SIU.
The Certificate from the SIU is issued alongside their Master’s Diploma from VMU.

The Center for Social Anthropology (SAC) was established at VMU in 2005. Since then
it remains the main anthropological research unit at the University and is a single one in the
country. It runs anthropological and interdisciplinary research projects and also serves as a
resource for the Programme students to get involved into ongoing projects. SAC has its own
anthropological book collection and is known for the Thursday Research Seminars Current
Research Issues in Anthropology. Some of Social Anthropology Program students are involved
in the research projects run by the Center. Three of the recently defended Ph.D.s in Sociology
within the profile in Cultural Anthropology based their dissertations upon participation in
the ongoing research projects carried out at the Center.

Despite quite a success of the institutionalization of the anthropology at VMU since
2004 still there is a lack of confidence in sociocultural anthropology as a discipline within
the Lithuanian academia. Yet still, public understanding of the present day problems facing
the Lithuanian society rely to a large extent on sources that have not examined them at the
grass-roots level and are not professionally prepared to suggest solutions. Sociological surveys
are still predominant in the field as well as in the public commentaries on major social prob-
lems. Anthropologists, despite their powerful analytical instruments of fieldwork, holism,
and global comparison, are not much visible. Although, as a successes could be noted an
application of paradigm of identity in ethnology influenced by anthropology.

PARADIGM OF “IDENTITY” AS A MEETING GROUND
OF ANTHROPOLOGY AND ETHNOLOGY

The Lithuanian ethnology in the 21% Century, compared to that of the previous century
became a more diverse field of studies in its thematic and problematic framework shaped

Since 2004 visiting staff included faculty from the Departments of Anthropology at Concordia and Trent
Universities, Canada; Mediterranean Institute of Comparative Ethnological Studies, France; SUNY, Bing-
hamton University and Southern Illinois University, USA; Copenhagen University, Denmark; Max Planck
Institute of Social Anthropology, Halle, Germany; Fribourg University, Switzerland; Heriot Watt University,
Edinburgh etc. At present the permanent teaching staff of the Program consists of 3 professors, 2 associate
professors, 2 assistant professors. Since 2014 there is a joint doctoral program under development by the
four Baltic States Universities running study programs in anthropology — Baltic Anthropology Graduate
School (BAGS), which includes Tallinn University; University of Latvia; Riga Stradins University and VMU
in cooperation with the Manchester University; the Southern Illinois University (SIU) and the Copenhagen
University. It is funded by the grant from Wenner-Gren Foundation.
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as “cultural studies at home” (Savoniakaite 2008, 61). It has both the continuity of the
previous paradigms, like historicism, and also openness to new approaches, especially to
re-employing “tradition” under the influence of anthropology addressing the paradigm of
“identity” in terms of national identity in particular.?

The paradigm of “identity” is approached through the “exploration of human particular-
ity in respect to local borders and boundaries” by basically identifying patterns of regional
identity (Savoniakaite 2011a, 132; Savoniakaite 2011b, 391). This approach is methodo-
logically part of the area studies approach. In this case, the cultural identity approach is
“regionalised” by being based on “contemporary ethnographic boundaries” (Savoniakaite
2011b, 132; Savoniakaite 2012, 189-235).

“Identity” as an epistemological concept is quite popular in Lithuanian ethnological research
although its application as a paradigm is the subject of continuous discussion within the
discipline of sociocultural anthropology. The limitations of its use are also clearly noticeable
in Lithuanian ethnology, especially when “identity” is used as a substitute for “tradition”.
For instance, research into regional or local belonging, and especially Lithuanian minority
studies, i.e. in Latvia (Merkiene et al. 2005), is being approached from the perspective of
identity. In her research, Regina Merkiene provides an understanding of ethno-cultural iden-
tity as a continuity of cultural patterns that includes innovations (Merkiene and Savoniakaite
1999). In this way “identity” is conceptualised as a prescribed entity, which, according to
Clifford Geertz, can be assumed to be a “primordial loyalty” (Geertz 1994) where the world
of local life is seen as being shaped by long-term social relationships and notions of belonging
while identity practices are experienced as a “natural” extension of the past in the present.

As is shown by the anthropological approach employed by Darius Dauksas, the epistemo-
logical efficiency of the application of the concept of identity fails in its analytical capacity
when dealing with such complex research issues as border zones and border areas, i.e. the
construction of the Polish Lithuanian or Lithuanian Polish identity in Lithuania and Poland
(Dauksas 2008). Here the paradigm of identity proves difficult to apply because not only

2 Projects on “national identity” led by the Centre for Social Anthropology in 2005-2014: Expression
Models of Lithuanian National Identity: Social Memory, Cultural Succession and Changes under Conditi-
ons of Globalization, funded by Lithuanian State Science and Studies Foundation (2005-2006) aimed at
exploring the variety of models of Lithuanian national identity and investigating factors that determine
either the stability or the change of identity under conditions of globalization; Lithuanian National Iden-
tity under Conditions of Europeanization and Globalization: Patterns of Lithuanian-ness in Response to
Identity Policies in England, Ireland, Norway, Spain, and the USA, funded by Lithuanian Research Council
and Lithuanian Ministry of Foreign Affairs (2007-2009) aimed at: identifying models of national identity
among Lithuanian migrants; exploring processes of identity maintenance vis-a-vis assimilation in response
to national identity politics in the host countries; The Impact of Globalization and Transnationalism on
the Fragmentation of State and National Identity funded by the Lithuanian Research Council (2012-2014)
aimed at investigation of the impact of globalization and transnationalism marked processes on the reshap-
ing of national loyalties and belongings of Lithuanian citizens or persons of Lithuanian background born
1980-1990, taken in ethnic minority, borderland or diasporic cases. All three cases are taken as a point of
departure to understand the process of de-territorialisation, the state and trans-state relations as well as
fragmentation of national belonging. Ethnic minority case is focused on Russians in significantly Russian
populated cities of the country and unfolds the issue of civic and ethnic belonging to the national narrative.
Border area case takes Lithuanian minority situated on the Polish — Lithuanian border and Polish minority
in Vilnius area, which supposed to be a historical border area of these two countries. This case is focusing
on the problem of non-territorial loyalties in terms of kin-state etc. The third case explores transnational
Lithuanians in global cities like London and Chicago and aims at understanding of their ways of adherence
to ethnicity, nation-state(s) and/or cosmopolitan sentiment and difference making.
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institutional power or institutionalised identities are at stake and cross-cutting ties and
networks are at work, but also the factor of individualised strategies and experiences makes
it difficult to reveal more or less “exact” “hyphenated” or “pluralist” identity constructions
and the question of belonging, as identity enactment, becomes much more situational.

Danish anthropologist Karen Olwig notes that the paradigm of “identity” is quite prob-
lematic to apply in general. She sees problems in the epistemology of a “marked culture”
(Olwig 2002). “Marked culture” [cf. the Appadurai term “culture in markers” (Appadurai
1996)], refers to a highly select subset of differences chosen from a virtually open-ended
archive of differences. “Marked culture” only includes the subset of those differences that
have been mobilised to articulate the boundary of a difference or that constitute the diacrit-
ics of group identity. It leaves aside those forms of identity that spring from the “unmarked
culture” that is associated with everyday lives (Appadurai 1996).

Ingo Schroeder (2009) further criticises “identity” by pointing to the “softness of iden-
tity as an analytical tool” by citing the Rogers Brubaker and Frederick Cooper phrase: “if
identity is everywhere, it is nowhere” (Brubaker and Cooper 2000). He also disapproves
of “group” and “culture” as analytical terms: “the preoccupation with groups as clearly
defined entities with observable boundaries, on the one hand, and with culture as the stuff
identity is made of, on the other, have led to the uncritical reification of the notions: group
and culture” (Schroeder 2009, 79). It is a misuse of identity as an analytical term if we are

“simply taking people’s [narratives — V. C.] and claims based upon a folk understanding of
identity at face value without, at the same time, studying the social relations behind such
statements”. He concludes that identity is not the manifestation of culture but the opposite:
culture is a product of shifting political projects of collective identifications. This conclusion
is not new, having been thoroughly scrutinised by Jonathan Friedman in his book Cultural
Identity and Global Process (Friedman 1994).

After the criticism of the “identity” paradigm in the conceptualisation of the construction
of a national identity, it is good to look at how “culture” is reified and an identity model is
created along the lines of political interests. The identity politics of newly independent states
(like Lithuania twenty years ago) can easily recreate “unique” cultural heritages which,
according to Gerd Baumann, refer to “actual ethnic groups and these groups are defined
with reference to a discrete culture [...] and dominant discourse views ‘culture’ as reified
possession of ‘ethnic’ groups or communities” (Baumann 1997, 209).

On the other hand, Auksuole Cepaitiene points out the understanding of an ethnic iden-
tity through an identity construction from an emic perspective and reveals the individual
and institutional nature of such identification (Cepaitiene 2001, 167—196). She shows that
“individual self-ascription to a certain ethnic group goes in parallel with a strategy oriented
towards the institutionalisation of personal decision” (Cepaitiene 2001, 167—-196). She also
addresses ethic aspects of identification by noting the question of the “politics of ethnic catego-
risation” and addressing the issue of “contested identities”, i.e. the “variety of contradicting
identities that negotiate, contest, add, or cover each other” (Cepaitiene 2001, 167-196) as
well as primordial attachments such as locality and language by using examples of regional
identity. Her approach and analysis is new to Lithuanian ethnology and marks synthesis of
both ethnological and anthropologic approaches.
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CONCLUSION

The politics and praxis of the peoples studying discipline(s) in Lithuania shows a clear
difference which remains between national ethnology and sociocultural anthropology. The
former, throughout the periods of its existence, applied “cultural tradition” and was used as
a discipline for “national culture engineering”. The latter, supposed to be cosmopolitan and
coming from the West as “post-socialist novelty”, has been contested in Lithuanian academia.

The epistemological modus vivendi for these two “peoples studying disciplines™ is suggested
by Hann as “methodological pluralism” (Hann 2006). Such pluralism is noticeable and gains
recognition in the recent fieldwork-based research conducted by Ullrich Kockel, in which
Lithuania is portrayed as part of a “re-visioned” Europe (Kockel 2010), and also in the “good
life” studies of post-socialist Lithuanian society by Asta Vonderau (2010). It is also clearly
seen in the scope of the journal Lithuanian Ethnology: Studies in Social Anthropology and
Ethnology, published since 2001.
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Postmoderni antropologie? /
Postmodern anthropology?

TOMAS BOUKAL

ABSTRACT:

This paper critically considers several aspects of the current direction of social and cultural anthropology
in the Czech Republic. Through addressing the question of creating authority in ethnography, the author
attempts to demonstrate the problems associated with adopting the concepts of “Western” anthropology in
a non-homogeneous Europe.

KEYWORDS:
Social anthropology; Postmodernity; Anthropology in the Czech Republic

Dtivodem, pro¢ jsem se rozhodl prispét do sborniku vénovanému vyznamnému vyroci Petra
Skalnika pravé kratkym zamyslenim nad postmoderni antropologii, neni nadhodny. Byla to
ma i Petrova byvala domovska katedra socidlnich véd na Univerzité Pardubice, kde jsem
byl konfrontovan s ,,nadstupem® tohoto proudu v sociélni antropologii. Bohuzel, v té dobé
uz Petr Skalnik ¢lenem katedry nebyl. Pfedpokladam, Ze jeho autorita a tcta ke ,,klasické
antropologii, by situaci na katede mohla zménit.

Upozornéni na propojenost antropologické metodologie a reprezentace s historickym a poli-
tickym kontextem je bez pochyb vyznamné a pro obor prinosné (Clifford, Marcus, Rabinow,
Fischer atd). Otazkou ovSem je, kam nas (tedy socialni antropologii) toto sméfovani zavede
ve své radikalnéjsi podobé? Zatim mizeme sledovat pokracujici vzdalovani od prirodnich véd
o ¢lovéku. V dobé bouflivého rozvoje napt. genetickych vyzkumi nabizejicich fadu novych
pohledd na ¢loveka, by ani socidlni antropologie neméla zlistavat stranou debaty socialnich a
prirodnich véd. Konstruktivni kritika metod prirodnich véd a snahy o jejich pouziti v socialni
antropologii, ktera by jist€ mohla byt prosp€sna pro vSechny zainteresované obory, by nemela
prejit v tazeni proti témto metodam.

V dobach etablovani novych pohledid na antropologii se hovotilo o hegemonii poziti-
vismu a postmoderni antropologie Zadala své misto na slunci. Uvazovalo se o heteroglosii
v bachtinovském smyslu, kdy by napf. Cliffordav pohled na antropologii mohl byt jednim

187



188

RYTIR Z KOMAROVA / KNIGHT FROM KOMAROV-

z mnoha neprivilegovanych hlast (Tosner 2008). Skute¢nost je ale jina. Postmodernismus
v antropologii se stava hlavnim a hegemonnim proudem, ktery si stale vyraznéji uzurpuje
pravo na antropologické mysleni. Zrejmé se zde napliiuje napt. Sangrenova kritika postmod-
erny v antropologii, ve které upozornil na budovani mocenskych pozic nového sméru. Tedy
chovani, které postmodernisté v ramci oboru kritizovali (Sangren 1992 in Tosner 2008, 71).
Proklamovana postmoderni pluralita nazoru a teorii, které byla utopif zfejmé uZ v dobach
J. E. Lyotarda, se v nékterych pripadech méni (v myslich zastancti postmoderni antropolo-
gie) v prosté schéma unilinearniho vyvoje socialni antropologie pres vyznamné body tohoto
vyvoje, jako napt. vydani sborniku Writing Culture (Clifford a Marcus 1986).

V takové schemati¢nosti a de facto unilinedrnim evolucionistickém mysleni (oblibeném
v 19. stol.) midzeme tézko hledat néco pokrokového. Spise zde nachazime staré schéma nahra-
zovani starych paradigmat novymi, nez snahu o mySleni skute¢né€ nové, které by se pokusilo
tvorivé vyuzivat plurality mezi riznymi pristupy. Misto toho probiha stigmatizace ,,klasické*
socialni antropologie. Bylo zahajeno tazeni proti metodam prirodnich véd — positivismu
v socialni antropologii. OvSem uz od dob Geertze, ktery odmita moznost verifikovatelnosti
vlastni ptirodnim védam, a svym ptiklonem k interpretativnimu ptistupu predznamenava
nastup postmoderny (jeji hlavni inspira¢ni zdroje vSak lezi jinde), se nepozitivisticka antro-
pologie zbavuje moznosti dokazat nemoznost pouziti pozitivistického pristupu (Geertz
2000). Legitimné upozoriuje na jeho omezeni a uskali, ale nepodava zadné ,, dakazy*, které
by skute¢né¢ ospravedlnovaly jeho souc¢asnou stigmatizaci. Autorita nékterych socialné-
védnich praci byva ov§em na urovein diikazt stavéna, a to i presto, Ze mohou obsahovat
velice sporné zaveéry. Presto dal slouzi jako stavebni kameny celych smérti. Znama Sokalova
aféra pritom ukazala, ze s trochou spravného ,newspeaku“ je mozné v socidlnich védach
uplatnit i zjevné nesmysly (Sokal 1996). Vzpomenout miizeme i mnohem starsi pripady,
kdy autorita urcité skupiny nebyla vyrazné narusena ani tvrdou kritikou, ktera by v rdmci
prirodnich véd zfejmé vedla ke konci této Skoly. Smér propagujici kulturni relativismus
a kulturni determinismus v USA soustiedény kolem F. Boase a jeho Zak svij vliv na socidlni
védy nijak neztratil ani poté, co prace jednoho z prominentnich ¢lenti sméru byla vyrazné
zpochybnéna (znama kauza M. Mead vs. D. Freeman). Naopak, vliv této antropologické
Skoly je patrny i v postmoderni antropologii akcentem na kulturni rozmanitost, jedine¢nost
a problemati¢nost interpretace cizi kultury v pojmech kultury vlastni — krize reprezentace.
Otazkou je, zda se dokonce v postmoderni antropologii neukryva dobie zamaskovana a ¢asto
kritizovana fascinace exoti¢nosti — jinakosti. Pokud klademe pfili§ velky diraz na rozdily
mezi lidmi a zddraznujeme problemati¢nost (ne-li nemoznost) kulturniho prekladu, blizime
se k orientalistim (prahnoucich po exoti¢nu), které socialné zkonstruoval E. Said (2006).

Na nékolika ilustra¢nich prikladech bych chtél ukazat, Ze i v klasickych dilech antropo-
logické (socialné-védni) postmoderny miiZeme najit fadu spornych mist: Pfemyslel jsem nad
nevoli, s jakou jsem Cetl néktera tvrzeni E. Saida v jeho slavné studii Orientalismus. Hlavni
problém vidim v tom, Ze se v obhajobé svych myslenek uchyluje piesné k témuz zplisobu
stereotypniho pohledu, zjednodusovani a zjevné zaujatosti, kterou kritizuje na pristupu
»Zapadu“k , Orientu®. Staci pohled na strany 21 a 22 jeho prace. ,,Byt vtomto piipad¢ Evro-
panem nebo Ameri¢anem pritom neni nepodstatnym faktem, znamenalo a znamena to byt si
— byt tfeba jen matné — védom své vazby na mocnost, jeZ ma v dané oblasti jasné definované
zajmy...,, (Said 2006, 21-22) S timto prohlaSenim mdzeme souhlasit jen stézi. Vytvarijasny
— opacny — stereotyp o povaze Evropy a Evropand. Podobné stereotypni a homogenizujici je
i pohled na samotny orientalismus, ktery je povazovan za imperialisticky nastroj. Existovala
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fada badateld, které bychom mohli oznacit za orientalisty, ktefi byli prodchnuti laskou a obdi-
vem ke zkoumanym oblastem a zanechali fadu dilezitych d€l, které jsou podstatna nejen pro
Evropu, ale jsou neméné vyznamnym zdrojem poznani i pro kultury a skupiny, které byly
objektem badatelova zajmu. Jsem presvédéen o tom, ze zatizeni imperialistickou minulosti
i soucasnosti neni univerzalnim prvkem zapadnich praci, které pojednavaji o ,Vychodu“.

Stejné jako neni homogenni ,,Orient®, neni homogenni ani ,,Zapad“. V Ceské republice
zvlasté zni celd postmoderni kritika, ktera z velké ¢asti stoji na reflexi kolonialni minulosti,
ponékud nemistné. I kdyz se o to ¢asto snazime, Ceska republika i fada dalsich evropskych
zemi mySlenkové nenalezi k ,,Zapadu® nebo ,,Prvnimu svétu®. Nase historicka zkusenost
ma mozna stejne daleko k prvnimu, jako k tfetimu své€tu. Ne nadarmo byl vychodni blok
oznacovan jako ,,svét Druhy“. Prohlaseni o zapadnim imperialismu a jeho kolonialnich a post
koloniélnich choutkéch nejsou pro nés ni¢im novym. Samozrejme, imperialismus byl spojen
i s vychodnim blokem, ale ani ten se nas, jako obyvatel Ceskoslovenska piilis netykal. Lépe
feceno tykal, ale v roli obéti ,pratelské® okupace r. 1968.

Realita CSSR také vétsinu pamétnikd naudila velice diilezitou znalost, kterou se ohani
postmoderni antropologie, kritickou interpretaci textti v kontextu politického a mocenského
pozadi jejich vzniku. Ze by v tehdej$im tisku a dalich médiich bylo mozné nalézt objektivni
realitu, nevérili snad ani ¢lenové KSC. Kazdy védél, Ze je tieba konzumovat text specifickym
zplsobem. Nelze jej chapat doslovné, ale informace, které media prinési, je tfeba peclivé
zaclenit do kontextu politické a historické situace: propagandy, zkreslovani apod. Malokdo
ze ¢tenard napt. Rudého prava povazoval jeho informace za objektivni. Nehledal v ném odraz
pravdy, ale spiSe zkresleny obraz v krivém zrcadle. OvSem, pokud byl ¢tenar schopen zaktiveni
zrcadla odhadnout, mohl si vytvoftit obraz realité o néco blizsi, nez byla piivodni informace.

Kritika provazanosti kolonialismu a ,,klasické® antropologie byla jisté¢ opravnéna, ale ne
obecné. (napt. upozornéni na vliv zapadniho dlirazu na pribuzenstvi v ramci poztstalostni
praxe apod., nemuzZe popirat tézko zpochybnitelny vyznam pribuznosti v fade svétovych
spole¢nosti.) Na druhé strané je jist€¢ mozné najit provazanost souc¢asné americké postmoderni
antropologie s historii a politikou USA. Pokud kritizujeme provazanost Evans-Pritcharda nebo
Malinowského s kolonialnim rezimem, jisté by bylo prospé$né zabyvat se také provazanosti
soucasné americké a zdpadni antropologie s vlastni pohnutou historii, ktera byla na koloni-
zaci (vnitini) zalozena a stoji na ni do soucasnosti (vn€jsi). Nemtzeme nevidét paralely mezi
snahou sou¢asné americké antropologie o ,,férovy“ pristup k Jinym, ktery je patrny napf. ve
sporech o terminologii a chapani nasich ,terénnich spolupracovnik®, a doktrinou politické
korektnosti, ktera ovlada americkou spole¢nost. Pies formalni sympati¢nost téchto snah je
ocividné, ze nekoresponduji s redlnou politikou USA, ktera je vii¢i Jinym stejné prezirava
a neokolonialni, jako byla takika po celé své d&jiny. Na tomto misté neni mym cilem kritika
téchto procesu, ale snaha o jejich pochopeni. Nemohu se ov§em zbavit dojmu, Ze mnohem
lepsi interpretacni zazemi pro popis téchto globalnich procest (do kterych je ovsem vélenéno
chovani jednotlivcll), poskytuje napt. ,,stara dobra“ evolucni teorie nez postmoderni antro-
pologie. Aby mohl stat uspé$né bojovat o své preziti v sou¢asném svéte, je nucen se chovat
drave. Dlivodem je omezenost zdrojt na planeté a riist populace (Malthus). Soucasné kulturni
prostfedi ovSem popira prijatelnost takového chovani. Z téchto diivod dochazi k oddéleni
procesti vnitnich, které stale smefuji k aktivnimu boji o zdroje, a procestd vnéjsich, které
v ramci kulturniho prosttedi vnitini procesy reinterpretuji v pojmech, které jsou kulturné
ptijatelné (napf. Sifeni demokracie na ,,Zapadé“ nebo v posledni dob€ ,,pravoslavného svéta“
na ,Vychodé®).
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Pokud se vratime k postmoderni antropologii, mizeme ji chapat jako soucast téchto
vnitinich procest, které koresponduji s oficidlnim politickym vyvojem USA (nejen). Nejsou
tedy ani prili$ revolucni, ale spiSe konzervativni ve smyslu podpory oficidlni politické linie.
Sebemrskaéstvi byvalych kolonialnich mocnosti neptsobi prili§ autenticky ani v jejich hran-
icich a uz viibec ne v akademickém prostiedi Ceské republiky.

Pro dal$i namatkové vybrané problematické pasaze postmoderni antropologie nemusime
chodit prili§ daleko. Napft. J. Clifford v pfedmluvé k Writing Culture kritizuje Linhartovu
a Walkerovu etnografii (Clifford a Marcus 1986, 17) a ziejmé opravnéné poukazuje na
n¢které jejich nedostatky. OvSem ani on se neodvazuje tyto prace zpochybnit jako celek. Jakou
odpovéd nam tyto etnografie mohou dat v nasi touze o poznani kultury Dingt a Lakota?
Jsou ,nepravdivé“? Z jakého typu etnografii se dozvidame vice o lidech, ktefi by méli byt
v centru zajmu etnograft? Z Walkerovy ,,klasické“ nebo napt. Rabinowa ,,postmoderni“?
Dokazuje Clifford presvédcive ,,nepouzitelnost® , klasickych® etnografii? Dle mého nazoru
tomu tak neni.

Pokracujme v ¢etbé Writing Culture. Nas. 32 se nas M. Prattova snazi presveédcit o zjevné
nepravdeé: ,,Fakt, ze osobni vypravéni je marginalizované a stigmatizované vysvétluje, proc¢
kniha jako Shabono musi byt vhodna pouze k zavrzeni.“ (Pratt 1986, 32) Prattova kritické
prijeti knihy Shabono od Florindy Donnerové dava do souvislosti s nechuti ptijmout ,,védecky“
naladénymi antropology netradi¢ni autorcin styl — osobni vypraveéni (personal narrative).
OvSem dokonce z jejiho textu neptimo vyplyva, ze problematika této knihy je mnohem

vvvvvv

Castenady je v souvislosti s knihou zminéno pouze proto, Ze se nad jeji kvalitou rozplyva na
jejim obalu. Nikde se vSak Prattova nezminuje, Ze autorka Florinda Donnerova byla soucasti
Castenadovi ,,sekty“, skupiny jeho zZen, kterym se fikalo ,,¢arod€jnice“. Jednalo se o Zeny,
které odvrhly svou ptivodni identitu (véetné jména), zpretrhaly svazky s pribuznymi. Proto
také, kdyz vroce 1998, kratce po smrti Castenady, zmizely, dlouhou dobu je nikdo nehledal.
Neni vylouceno, ze spachaly sebevrazdu. V naSem pripad¢ je jisté dilezita informace, ze
prace samotného Carlose Castenady byla fadou antropologt zpochybiiovana. Divodem
nebyl odpor antropologt k osobnimu vypraveni, ale pochybnosti ohledné etnografickych
redlii. Ze stejnych diivodd byla kritizovana i prace Florindy Donnerové. V jejim pripadé
se jeSté pridalo podezieni, Ze se jedné z velké ¢asti o plagiat. Prattova rada pouziva vyraz
»killed by science“. Zda se zfejmé, ze pokud byla kniha Florindy Donnerové (nebo jak
se jmenovala) kymsi ,,zavrazdéna“, byla to spiSe nez véda, sama Donnerova a jeji velice
svévolna préce se zdroji. Byla tvrdé¢ kritizovana ne za pouziti ,,osobniho vypraveéni®, ale za
podezieni z plagiatorstvi. Nemohu se zbavit dojmu, Ze Prattova umyslné zaml¢uje nékteré
informace, ve prospéch svého vidéni problematiky. Prattova ve své praci obhajuje existenci
,0sobni narativity“ v antropologickém textu, zaroven ho vsak kritizuje v ptipadé Shostakové.
Zbytec¢né ho klade do opozice s popisnym textem. Dostate¢né neargumentuje, pro¢ by mélo
dojit k n¢jaké zasadni zméné ve zptisobu antropologického psani a hlavné jakym smérem
by se podle ni mé¢lo ubirat.

Az smé$n€ plisobi Prattova ipornou snahou dokazat rozdil mezi etnografem a trose¢nikem
(Pratt 1986, 38). Zda se, Ze nepochopila nadsazku, kdyz nékteri etnografové pouzivali tuto
paralelu pro vyjadieni psychického rozpoloZeni v terénu jisté ne zcela bezsmyslnou. Tézko
predpokladat, Ze by se nékdo z nich povazoval za trose¢nika v doslovném smyslu slova.
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Myslim, Ze tato pasaz dobre ilustruje taktiku postmodernistti v ,,boji“ s , klasiky“ antro-
pologie. Jako zbran zde slouzi snaha o zesmé$néni — ponizeni oponenta. Do tohoto arzenalu

patii také casto predhazovana fraze o ,,zmizeni primitivi“ (napft. ToSner 2008), ke kterému
udajné nedochazi.

Prattova v zavéru svého textu spravné upozornuje na nebezpeci pohledu na Kungy jako
na pravéky relikt, ktery nam ma pomoci nahlédnout do minulosti lidstva. Upozoriiuje na
nebezpeci ahistorického pohledu na tyto skupiny, které za sebou maji zkusenost s kolonizacia
pronésledovanim (Pratt 1986, 49). Urcity problém ale vidim v tom, Ze se zde dopousti podob-
ného prohresku jako ji kritizovani antropologové a také vyse zminény Said — zobecnovani,
prehlizeni rozdila a pestrosti rliznych skupin. Oblast Kalahari byla obyvana uz davno pied
prichodem kolonistt, proto neni vyloucené, ze nékteré skupiny !Kungt zde prezivaji ve svém
ptivodnim prostiedi, které se ovéem vyrazné ménilo (viz petroglify). Ze nam !Kungové mohou
predat mnoho zkuSenosti s adaptaci na prostiedi polopous§ti je jisté. Takové vyzkumy jisté
mohou byt uZite¢né i pro archeology, i kdyZ srovnani se zplisobem Zivota naSich pfedki ma
celou fadu metodologickych problému. Vyzkumy vedené v duchu pozitivistického pristupu
s pouzitim kvantitativnich metod, napt. znama ekonomicka studie !Kungt R. Lee (1988),
jisté nesnizuji vyznam jednotlivych participantd na vyzkumu, jak se ndm snazi postmoderni
antropologové podsouvat.

Nékolik vy$e uvedenych pasazi ma byt pouhou ilustraci toho, Ze postmoderni antro-
pologie nepodava jednoznacné presvédcivou argumentaci, kterd by nezbytné musela vést
ke zméné antropologického mysleni. Jeji relativni ispéch na kolbisti nevidim ani tak v sile
argument, jako v libivosti toho, co nam nabizi. Kdo by nechtél studovat ¢tivé prace (jeden
z pozadavkd postmodernich antropologt) korektni a férové k nasim ,,spolupracovnikiim®
(bude se spise jednat o kolektivni monografie ve formé romanu), ve kterych se toho hodné
dozvime predevsim o jednom z kolektivu autort (prace bude pravdépodobné citlivou reflexi
jeho vyzkumu).

Jako priklad opovrhovaného pozitivistického (scientistického) pristupu k terénu se ¢asto
objevuje B. Malinowski. | kdyZ uznavam, ze ve svém kolonialnim ,outfitu“ ptisobi dnes spise
jako objekt karikatur, dle mého je opomijen dilezity aspekt jeho pohledu na ziskavani etno-
grafickych dat v terénu. Podle Malinowského nemtiZeme piedpokladat, Ze by nasi informatofti
(spolupracovnici) vzdy chapali smysl kulturnich prvkda, které s nimi konzultujeme (Malinowski
1932). V tom vidim hlavni divod, pro¢ nemtizeme zcela opustit ,,védecky“ pohled na terén.
Neni zadny divod nevéfit, Ze by alespon ¢aste¢né nemohl mit Malinowski pravdu. Jisté existuje
cela rada zplisobt chovani, jejichz emické vysvétleni neni postacujici pro jejich pochopeni.
To ¢astecné odporuje Geertzovu chapani porozuméni promluvé. Geertzem je diraz kladen
na porozuméni skrze vysvétleni dostupné aktértim (Geertz 2000). Pokud si vybavime jeho
znamy priklad rozsifrovani situace s mrkajicimi chlapci, znamenalo by to, Ze ani vyéerpavajici
vysvétleni, které by nadm tito aktéri mohli dat o svych motivech, divodech a smyslu, ktery je k
jejich jednani (mrkani) motivoval, by nemohlo zcela objasnit a vysvétlit pozorovanou situaci.
Predpoklada to, Ze jejich chovani by bylo soucasti Sir§tho modelu chovani, ktery by vdaném
piipadé mohl byt skryt. Mohlo by se jednat napf. o psychologickou motivaci jejich chovani, ktera
by vychazela ze snahy o vyjadfeni dominance. Tzn. mrknuti by mohlo vyjadfovat nevédomou
snahu o ovladnuti situace a ziskani prevahy nad ostatnimi chlapci. Malinowski jako ptiklad
uvadi svou studii Kula, kdy jednotlivi informatofti znaji pouze malou ¢ast tohoto slozitého
jevu. Jeho $ir§i smysl nejsou schopni postihnout. V tomto Sir§im pochopeni by ziejmé méla
spocivat prace antropologa. Zde se poné¢kud dostavame i do polemiky s Cliffordem, ktery
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uvazuje o moznosti vydavat etnografické prace jako kolektivni dila informéatord (naptiklad
Walkerovu) (Clifford 1986, 16—17). To by jisté mélo své opodstatnéni, pokud by se jednalo
o pouhy soubor textd, které by byly prepisem toho, co ndm nasi informétofti sdélili. Ale napf-.
v piipadé Malinowského by to nemélo opodstatnéni. Hlavni sila jeho prace neni v pirepisu
vypraveni, ale analyze ziskaného materialu a jeho interpretaci. Samoziejmé, jednotlivym
informatortim by melo byt vénovano zaslouzené misto, a pokud to etika vyzkumu dovoluje
i pfiznani autorstvi citatd, ale neni na misté toto zaménovat s autorstvim samotné prace.

Pri ¢etbé postmodernich antropologli vznika dojem, Ze zatimco klasicti antropologové
naivné vérili v moznost pozitivistického studia kultury, spole¢nosti a odkryti jejich zdkonito-
sti, Geertzova generace ve védecké poznani viru uz ztratila, ale jeSté u ni pretrvavala nadéje
v moznost porozuméni né¢kterym kulturnim prvkdm, to u postmodernich autort se ztraci
i tato nad€je. Zustava jen moznost sebereflexe a premysleni nad tim, pro¢ jsme urcity vyzkum
chtéli uskutecnit, uskutecnili nebo neuskutecnili a jaky jsme pfi tom méli pocit.

MUj prispévek pasobi jisté kritickym dojmem. Ani ja ov§em nepopirdm piinos postmod-
erny v obohaceni pohledd na ¢lovéka. Odmitam ale jeji snahu o vytlacovani pohledt jinych.
Bohuzel jsem se pravée s timto na akademické ptidé setkal. Problém vidim v tom, kdyz se
kritik metavypravéni sdm metavypravénim touzi stat.
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Why are social anthropologists not
interested in the study of human
origins?

ALAN BARNARD

ABSTRACT:

My argument is that even if we recognize our dependence both on the biological sciences and on archaeology,
these other subjects alone cannot explain everything. Social anthropology should also be involved. My recent
Social Anthropology and Human Origins (Barnard 2011) discusses topics such as the difference between
primatological and social anthropological methods, the social implications “Dunbar’s number”, how new
findings in genetics open up new possibilities for looking at diversity in human kinship, and what fossils can
tell us (and what they cannot). The sequel, Genesis of Symbolic Thought (Barnard 2012), looks more speci-
fically at the origins of symbolic cultural institutions and language in the African Middle Stone Age. This is
very roughly dated from after 300,000 to before 25,000 years ago. All modern humanity had its beginnings in
a very small southern or eastern African population, living only around 70,000 years ago. Yet our methods as
a discipline exclude this significant population from our scope of interest. Or do they? Symbolic thought lies
clearly within the domain of social anthropology, and our contribution should be no less than that of other
disciplines. However, it is not. Why is this? The answer must lie either within our own discipline, or in the
questions asked within our sister disciplines. We should indeed work more closely with biological scientists,
but we social anthropologists, not they, should be prime movers when it comes to assessing ideas that fall
within our domain.

KEYWORDS:

Human origins; Social anthropology; Hunter-gatherers; Symbolic thought; Language

This paper was inspired by an invitation Petr Skalnik extended to me in 2012 to present
my findings, based on my books Social Anthropology and Human Origins (Barnard 2011)
and Genesis of Symbolic Thought (Barnard 2012). This was at a conference of the Europe-
an Association of Social Anthropologists held in Nanterre, France, and I was keen to place
my work on the map. Petr very kindly put me down as keynote speaker for his session, and
[ leave this otherwise unpublished paper essentially as written. I am especially grateful to
Petr for allowing me twice the usual time for my presentation at that conference, and that
brief presentation resulted in great discussion. Genesis of Symbolic Thought, which I regarded
as my best book, had only come out one week before the conference, and the excitement for
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me, and I hope for others, helped spark a rekindling of larger anthropological ideas. This,
[ felt then and still feel, was possibly part of Petr’s intention.

My argument here is that even if we recognize our dependence both on the biological
sciences and on archaeology, these other subjects alone cannot explain everything. The
bigger anthropology has got to shine through. That is why we came into such a discipline,
and why we are still here. Social anthropology is important, and it belongs within a constel-
lation of anthropological sciences — as often it is seen in North America, if not generally on
the European continent.

My Social Anthropology and Human Origins (2011) discusses topics such as the differ-
ence between primatological and social anthropological methods, the social implications
“Dunbar’s number”, how new findings in genetics open up new possibilities for looking at
diversity in human kinship, and what fossils can tell us (and what they cannot). The sequel,
Genesis of Symbolic Thought (2012), looks more specifically at the origins of symbolic thought
and language in the African Middle Stone Age, very roughly from after 300,000 to before
25,000 years ago (McBrearty and Brooks 2000). All modern humanity had its beginnings
in a very small southern or eastern African population, living only around 70,000 years ago.
Symbolic thought lies in the domain of social anthropology, and our contribution should be
no less than that of other disciplines. We should work more closely with biological scientists.
But we social anthropologists, not they, should be prime movers when it comes to assessing
ideas that fall within our domain. For this reason, it seems to me, we must be prehistorians
and well ethnographers. Hiding behind our usual methods as ethnographers should not
allow us to escape the big questions. Above all, it should not enable us to leave symbolism
and symbolic thought generally to those trained in archaeology or biological anthropology.
Symbolic thought lies clearly within our, social anthropological, domain.

THE BASIC PROBLEM

Who is likely to have the most insight into human origins? Someone who...?

e dissects brains,

e measures fossil femurs,
e scrapes dirt,

e orwhatever...

There is of course no correct answer. We all have things to contribute, but our contribu-
tions will be quite different. I come from social anthropology. This is the field that befriends
strangers and asks them silly questions. On the question of symbolic thought, we must
have at least as much to say as people in any other field. We observe symbolic behaviour
throughout our careers, especially during our field research. We ask our informants ques-
tions about it, and try to explain it every day of our working lives.

Yet of the fourteen contributors to a recent book called What Makes us Human? (Pasternak
2007), not one of them was a social anthropologist. Biological anthropology, evolutionary
psychology, archaeology, genetics, theology and other fields were all represented, but not
social anthropology. Similarly, when a team of social anthropologists got together to look at
the “big, comparative questions” of our discipline, not one of them even touched on either
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human origins or symbolic thought — except peripherally (in discussions of ritual, religion
and truth). The latter book, Questions of Anthropology (Astuti 2007), aims to reach out to
“ordinary people” rather than to neighbouring disciplines. But its publication in the series
London School of Economics Monographs on Social Anthropology clearly implies that it can
only do so from within our discipline, and not from outside it. Clearly, this is a problem,
and a problem for us to solve.

In 1945, Claude Lévi-Strauss wrote that the genesis of symbolic thought cannot be
explained. One simply has to “take it for granted” (Lévi-Strauss 1945, 518). Lévi-Strauss
lived to the age of 101. I like to think that later in life he would have agreed with me: The
Genesis of Symbolic Thought is open at least to some kind of explanation. Through analogy,
through ethnographic comparison and an appreciation of the significance of linguistic and
cultural universals, there is a great deal that lies beyond the purely biological. The point
is that such investigations ought to be possible with advances in linguistics, genetics and
dating methods in archaeology to help us. But this really is a problem for those of us in social
anthropology, and not for interlopers. That is why we need to be at the forefront of these
debates. Yet strangely, social anthropologists rarely attend conferences of human origins
or debate these matters with those who do.

ONE INTERESTING QUESTION

Let me illustrate my argument with just one interesting question: when and why did language
begin? This is really the subject of my most recent book, Language in Prehistory (Barnard
2016). Together, Social Anthropology and Human Origins, Genesis of Symbolic Thought and
Language in Prehistory form a trilogy — though I had not realized this when I started writing.

The short answer is that we do not really know when language began. However, what we
do know is that virtually everyone who tries to answer this question starts from the wrong
premise: that language has something to do with communication. We, in social anthro-
pology, know that this cannot be the case. There are many reasons how we know this. The
most self-evident is that language does far more than just communicate. Nor can it be
the case that language is merely about thought, in other words that cognition must take
precedence over communication. Communication is when [ say something like: “Ig hit Ug.
Ig take meat.” Language is not just about this: it is about thinking as well — albeit thinking
ultimately invoked through a mutation in the human FOXP2 gene within the last 200,000
years (Enard et al. 2002). The notion that communication is less important than internal
thought has long been part of Noam Chomsky’s (e.g., 1986) assumption that thinking is at
least as important as communication in the origin of language. My own view is more one of
a co-evolution of thought or “I-language” and communication or “E-language”: internal
and external aspects developing simultaneously.

What do [ mean when I say that language does far more than communicate? As any
anthropologist should know, the languages we use in fieldwork are often far more compli-
cated than they need to be just to express simple observations or ask simple questions. My
own fieldwork language, Naro, has at least 86 person-gender-number markers. Most of these
are what might more conventionally be classified as pronouns. Naro are hunter-gatherers,
and they live on the edge of the Kalahari — traditionally by hunting and gathering alone.
They tell stories, they babble, and they exchange information. Their groups traditionally
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number no more than 35. Why do 35 illiterate people need 86 pronouns or nominal suffixes,
plus a very rich vocabulary, and the propensity to utter perhaps hundreds of sentences a day
per adult person; and almost certainly use far more, on average, than [ do? We know what
language enables us to do. But what is the Darwinian reason for it?

Another Naro ethnographer, Mathias Guenther (2006, 243), argues that Naro San talk
“is not just oral discourse, but is instead rhetorical discourse”. By this he means that it exists
in order to persuade. Persuasion is central to Naro discourse, except in story-telling. The
Naro language has twenty-six words for “talk” or “talking” plus another seven words for
“tell”: “talk”, “talk about”, “talk at the same time”, or “talk too much”, and so on (Guen-
ther 2006, 242, 256—257; Visser 2001, 209-211). It is not just French or English that has
tens of thousands of words: hunter-gatherer languages do as well.

Or take another hunter-gatherer group. According to one expert, the mean number of
affixes in an average Inuit or Inuktitut dialect is about 450 (Dorais 1990, 219). Why does
a fisherman or seal hunter need 450 affixes, on average? According to Benjamin Lee Whorf
(1956, 86), Albert Einstein made a mistake trying to speak German: he would have been
better off doing his physics in Hopi, or Inuktitut. Most languages have, in fact, been hunter-
gatherer languages. Even those languages that have not been spoken by hunter-gatherers
have a biological basis in hunter-gatherer thought. By this | mean mythology, theology and
beliefs about the spirit world. Homo sapiens have been on this planet for 200,000 years,
and while others often claim that symbolic thought has been in existence for only 50,000
or 60,000 years, I believe it was more like 130,000 years (see Barnard 2012). Humans have
lived as non-hunter-gatherers for only the last 10,000 years or so, whereas language has
been around for many tens of thousands of longer.

Lévi-Strauss (1968, 351) taught us that 200,000 years ago there were people around of
the intellectual calibre of a Plato or an Einstein. We know that hunting and gathering are
not labour intensive activities. They take up only some two or three hours a day. So, what did
these primal Platos and Einsteins do all day? According to Lévi-Strauss, they were probably
mainly interested in kinship. | agree. Lévi-Strauss was also quite right when he spoke of
Homo sapiens hunter-gatherers thinking great thoughts, borrowing ideas and structures from
each other, from Ju/’hoan to Naro for example, by way of a G/ui-type kinship terminology in
between. Or even shifting language in between, as the ancestors of Naro apparently once did
(see Barnard 2014). Sophisticated human beings were evolving biologically sophisticated,
Darwinian reasons to create complex social worlds. Understanding these social words is
actually our domain, as social anthropologists, not that of biological scientists. Nor indeed
is changing languages as odd as it may seem, because like many hunting-and-gathering
peoples, ancestral Naro were undoubtedly living in very small groups that were multilingual.
Indeed, on my last visit to Botswana in 2011 I met a N!aqriaxe man who spoke languages
is five different language families (Kx’a, Khoe-Kwadi, Taa, Bantu and Indo-European). His
native language is spoken today by fewer than 50 people (see Traill 1973).

The Toba volcano blew up about 74,000 years ago, reducing the global population from
which we are all descended to as few as 2,000 individuals. (Or some geneticists say 10,000.)
But whatever the number, it was very small (see, e.g., Ambrose 1998). Out of Africa migra-
tions took the first Australians to their continent, by sea from Indonesia — probably with
forethought, planning and purpose, as early as 60,000 years ago. Indeed, population groups
were all very small then, and multilingualism was the norm — as one can see today across
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the continents. South America alone is reputed to have had some 1,500 languages at one
time. Symbolic thought is securely dated to at least 77,000 year ago, in Blombos Cave on
the South African Indian Ocean coast (e.g., Henshilwood and Marean 2003). There is no
reason to suppose that the inhabitants of that cave were not capable of speaking a variety
of languages, practising a variety of kinship patterns and possessing rich symbolism and
ritual. At Blombos, there were pieces of etched red ochre, decorated with patterns, stored
in containers and brought from several kilometres away. The ochre was presumably there
in order to paint on people’s faces or bodies, possibly for ritual purposes.

BACK TO HUNTER-GATHERER THOUGHT

There is no reason for social anthropology to neglect material from genetics or archaeo-
logy, but nevertheless, geneticists and archaeologists need social anthropologists to help
them interpret their findings. I know from experience that they cannot, in general, explain
what they deduce with any greater accuracy than we can. We, and not they, often have real
expertise in hunter-gatherers and a practical knowledge of what communication actually
entails. Non-literate people do not necessarily converse in sequence as we do. They converse
differently: several individuals at once, one individual in monologue, or people engaging
in dialogues, alternating one to the next (see Lewis 2009). And they converse in myth, in
poetry and in above all with complex grammar and with some very complex sound systems.
X606 has 126 consonant phonemes (Traill 1994, 13), and Ju/’hoan is not far behind.

Above all, hunter-gatherers possess not only complex languages but rich mythological
systems, and the two are no doubt related. The idea of commonalities among the world’s
mythologies is very possible. Michael Witzel (2012), a professor of Sanskrit at Harvard, has
argued that the world’s shared mythologies can be traced to a common origin, which, he
argues was over 100,000 years ago. Myths held in common are still shared by most of the
world’s religions, he argues: South American, Eastern, Indic and European mythologies
have a common, what Witzel calls, “Laurasian” source. African, Australian and Andaman
Islands myths have a different, “Gondwana”, foundation, but ultimately all are related.

As we have seen, non-literate people generally do not speak just one language: they
speak several. And they are capable of moving from one to the next, and sometimes from
one symbolic system to the next, through a kind of comparative method. I have witnessed
choices people make in deciding, for example, which language people will speak with their
children. In the recent past, communities were small enough for individuals to speak more
than one language. Individuals who can speak languages in four or five different language
families are not stupid. In the past, they shared access to wild game. They shared access to
melon patches, the only source of water in the dry season. And in the case of the N!arqiaxa
language, even the word for ‘band’ implied sharing. The word is /0a, which means to
share meat, to share things, to share water, and to share space. Languages are lost because
children communicate with each other, in big communities. In “natural”, hunter-gatherer,
communities, with group sizes of 25 to 35, things are very often different. More languages,
not fewer, can be spoken. Linguistic diversity creates a degree of cultural diversity, and with
it, both cultural creativity and cultural exchange.

The /Xam language, once spoken in South Africa, has at least 24 verbal prefixes and
6 verbal suffixes. It has at least 14 ways to make a plural. It is rich in narrative. Narra-
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tive exists primarily, for expressing mythological thought — or at least narrative thought.
Look at this /Xam sentence, recorded in 1878:

Then /kuamman-a said: “I desire thee to say to grandfather, Why is it that grandfather
continues to go among strangers [literally, people who are different]?” (Bleek and Lloyd
1911, 33)

The unidentified character /kuamman-a is probably a meerkat, and in this one short
sentence he illustrates by example the grammatical complexity required by the story. The
sentence is, in fact, five or six implied sentences, in one. The phrase /k’é € /xdrra (meaning
“people who are different”), is in fact the object of a complex, and specifically narrative-
form, verb ha /kii /é //&, (roughly, “to continue habitually to go among”).

An implied sentence describing habitually continuous action, within an interrogative
sentence, within an imperative sentence, within another imperative sentence, within an
indicative sentence, within a myth or fable in which animals act as people, and deceive them
and other animals, told to an English woman by a /Xam man, who had learned it from his
mother, who had learned it from someone else, who had put it together with culturally-
significant social action, with metaphor and with complex syntax — all for a reason well
beyond the requirements of ordinary communication! In short, linguistic complexity is not
required simply for communication, but it is required for myth.

Geoff Miller (2000, 341-391) has written that language evolved due to the “Scheherazade
effect”. In other words, complex language came about so that speakers could attract poten-
tial mates and keep them entertained. Narrative, including myth and poetry, became part
of sexual allure and a focal point of natural selection. That is why social anthropology is
important for understanding these wider issues, and that is how it can be integrated into
a larger anthropological framework. I believe that only by doing such can social anthropol-
ogy reach its full potential.

CONCLUSIONS

What is social anthropology for, if not to explain social aspects of human existence? What
is the point of anthropology of the past, if only archaeologists and biologists can play the
game? How can ignoring everything we know about human social life, be good for our
discipline? Socially ignorant biologists, disinterested linguists, and the movers and scra-
pers of archaeology cannot, by themselves, make much sense of society. That is why social
anthropology is important — for the rest of the anthropological sciences.

From archaeology, we know that mythology reached Australia by 40,000 years ago and
possibly 20,000 years before that. We know that it reached South America at least by 13,000
years ago. We know that Eagle and Crow are related, and that they are equally related, as
A. Radcliffe-Brown (1951, 17) explained, both in Australia and in North America, where
common myths explain much the same phenomena. Our theoretical perspectives, whatever
they are, give us social anthropological reasons for this. We can tell the difference between
a parallel cousin and a cross-cousin, and we know why this difference is important and how
its importance might have affected human evolution. I have heard well-known geneticists
explain social life from the point of view of a matriline. To my mind, people think: matri-
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lines do not think. What people think, and why they think it is a social question. Biological,
archaeological and social sciences can only benefit by working together, as equal partners,
in a shared framework in which we, as well as the others, help to call the shots.

My own view is that full modernity began in southern Africa, possibly 130,000 years ago.
And certainly by 60,000 or 70,000 years ago. Biological studies have shown us the way, but
it has to be up to social anthropology to take it from here.
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ABSTRACT:

In this personally conceived text, the author writes about Petr Skalnik and his role in building the Czech and
Central European Anthropology.
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Kdyz mé¢ autofti poprosili o text do sborniku vydavaného pti prilezitost sedmdesatych naro-
zenin Petra Skalnika, snazila jsem se pfipomenout si zacatky mych kontaktd s nim. Ukazalo
se, ze moje pamét neni nejlepsi, protoze jsem se domnivala, ze poprvé jsme se setkali v New
Yorku nékdy v roce 2001, ale Petr (kterého jsem se na to, doufam nenapadng¢, zeptala) si
spravné pamatoval, Ze to bylo diive, ke konci 90. let 20. stoleti, kdy pracoval ve Vini¢né,
na Prirodoveédecké fakulté Univerzity Karlovy. Tak jako na vSech pracovistich, na kterych
plisobil, i zde organizoval seminare s mezinarodni ucasti. Ty na Pfirodovédecké fakulte se
jmenovaly Sociokulturni antropologie ve Vinicné. Antropologii jsem studovala ve Spojenych
statech, kde jsem také Zila, a Petr byl jednim z prvnich ¢eskych antropolog, se kterym jsem
se setkala. Pozval mé, abych v lednu 2000 vystoupila na tomto jeho seminéati a od té doby
jsme byli uz vzdy v kontaktu, setkavali jsme se v Cechéch i v zahrani¢i pri piilezitosti riznych
antropologickych akci a j4 sledovala Petrovu kariéru od doby kdy pracoval ve Vini¢né, potom
na Univerzitach v Pardubicich a Hradci Kralové az po jeho ptisobeni v polské Vratislavi,
kde se naSe cesty zcela ndhodné geograficky sesly.

Mozna paradoxné to bylo prave ve Vratislavi, ve mésté, které kdysi melo také svou ¢eskou

vvvvv

antropologie na Vratislavskou univerzitu a kdyz ztstal déle neZ jeden den, ptisSel k ndm na
veceri. Jeho navstévy se staly ¢asem jakousi tradici a nabraly témér ritudlni formu. Petr se
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vzdy objevil kolem Sesté, uz u dvefi predal naSemu synovi sviij nejnovejsi objev v oblasti
pitnych jogurtd s exotickymi prichutémi a mné potom v kuchyni balic¢ek vybornych uzenych
lososovych prouzkd, které kupoval ve véhlasném obchodnim domé Feniks na hlavnim vrati-
slavském nameésti. K nim vétSinou prinesl kapary a obcas jesté néco na zub. J& jsem uz také
byla po kulinarni strance pfipravena, méla jsem na stole pfipraveny dobry chléb a maslo,
v troubé vétsinou jeSté n€jaky druhy chod a samoziejmé vychlazené bilé vino. A potom jsme
sed¢li cely vecer, Petr, m{ij manzel a j& a bavili jsme se o politice a o antropologii. Ted, kdyz
uz Petr do Vratislavi moc nejezdi, vzpominam s trochou nostalgie na ty vecery naplnéné
antropologif, kterou Petr v§ude kam pftijde s sebou ptfinasi.

Petr Skalnik je totiz antropologem télem a dusi. Popularizaci této discipliny v Cechach
vénoval obrovské mnozstvi energie a ¢asu. Tak jako mnoho jinych vizionait a védeckych
osobnosti je ¢asto nekompromisni ve svych ndzorech a postojich a tato jeho vyhranénost,
spojena s jistou neochotou podridit se akademické politice a politikareni, ho necini vzdy
popularnim. Nicméné rozhodné prili§ ¢asto se zapomina na v§echno, co Petr pro ¢eskou
kulturni a socialni antropologii udélal, a to zejména pokud jde o popularizaci tohoto védniho
oboru u nas a §ifeni v€hlasu Ceské a stiedoevropské antropologie v zahraniéi. Ve svych sedm-
desati letech je nadale jednim z mala ¢eskych antropolog, s jehoZ nazorem se v zahrani¢nich
kruzich po¢ita, a tim, na koho se kolegové ze zahranici obraceji. Je netinavny ve svém
hledani novych vyzkumnych témat a nadale vede velké grantové tkoly a tymy. Je to ¢lovek
nesmirné otevieny svétu a soucasné stiedoevropsky patriot, krajné citlivy na rizné druhy
orientalizace a kolonizace mistni antropologie zahranié¢nimi vlivy. Uvod ke knize Postsocialist
Europe: Anthropological Perspectives from Home (Kiirti and Skalnik 2009), slozené témér
vyhradné s prispévka lokalnich antropologt, kterou v roce 2009 ptipravil pro Berghahn
Books spole¢né s madarskym antropologem Laszl6 Kiirtim, je manifestem jeho ptistupu.
Tato kniha byla pro mnoho z nés jistou emancipacni zalezitosti prostrednictvim které Petr
a Laszlo chtéli ukazat, Ze mistni antropologie nejsou replikami ani ozvénami hegemonnich
zapadnich trendq, ale unikatnimi a samostatnymi tradicemi.!

V podobném duchu Petr také organizoval evropské seminare a konference, které se
obcas konaly v nezapomenutelnych podminkach a okolnostech. V paméti ucastniki jisté
navzdy zlstane evropsky seminaf na téma vyuky antropologie, ktery se konal v fijnu 2003
v mistni hospodé v Dolni Rovni, kde Petr v tu dobu provad¢l vyzkum. Hned dalsi rok nés
pozval na dal$i seminaf financovany tentokrat Evropskou nadaci pro védu (European
Science Foundation) v Litomysli. Na tyto seminare Petr zval jednak hvézdy oboru, ale také
tehdy zacinajici antropology jako jsem byla ja. To zde jsem poznala lidi, na které jsem se
pozd¢ji mohla spolehnout, kolegy, se kterymi jsem navazala skute¢na pratelstvi, ktera trvaji
dodnes. Vysledkem téchto setkani byly knihy, které Petr nezavisle vydaval. Svéraznym a pro
sebe typickym zpusobem zajiStoval také jejich distribuci — vozil je prosté s sebou v kufru
na vSechny domaci a zahrani¢ni konference a setkani a za vyrobni cenu je prodaval vSem,
kdo o né¢ mé¢li zajem. Timto svéraznym zplisobem se nase knihy ocitly v mistech, kam by se
jinak nemohly asi nikdy dostat, v knihovnach zahrani¢nich institucich a domech pfednich
svétovych antropologii, se kterymi Petr udrzuje pratelstvi.

1 “European anthropology of the ‘other kind’... should not be thought of simply as ‘echoes’ or ‘replicas’
of dominant and hegemonic Western anthropology, but rather as anthropological traditions of their own
right, mortgaged in specific political, cultural and academic milieu” (Kiirti and Skalnik 2009, 14).
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Chtéla bych Ti, Pette, za to vS§echno, co jsi pro ¢eskou antropologii a pro mé osobné
udélal, vyjadrit svou vdécnost a podékovani. Preji Ti sou¢asné mnoho dal$ich let nednavné
antropologické ¢innosti a samoziejmé také mnoho $tésti v osobnim Zivoté na Tvém sidle
v Komarov¢ u Pardubic!
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Fig. 1. Jedenact let po konferenci Anthropology of Europe. Teaching and Research, kterou Petr Skalnik
zorganizoval ve spolupraci s Andrésem Barrerou Gonzalesem v Dolni Rovni nedaleko Pardubic (17.-19.
fijna 2003) se néktefi jeji sttedoevropsti ucastnici znovu setkali, tentokrat v Praze. Prilezitosti k tomu byla
konference Rethinking Anthropologies of Central Europe (26.—-27. kvétna 2014), kterou poradal Etnologicky
ustav AV CR, v.v.i. ve spolupraci se Alexandrou Bitusikovou, Michalem Buchowskim a Vladem Naumescu
s podporou Mezinarodniho visegradského fondu. Na fotografii z 27. kvétna 2014 ve Vile Lann¢ vidime
zleva Alexandru Bitugikovou, Petra Skalnika, Hanu Cervinkovou, Zdeiika Uherka, Michala Buchowského
a Grazynu Kubicu.
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Petr Skalnik (nar. 5. 7. 1945 v Praze) je jednou z nejvyraznéjsich
osobnosti stfedoevropske socialni antropologie. Vystudoval
afrikanistiku v Praze a Leningradé a béehem své neobycejné
bohaté profesni kariéry pusobil mj. v Bratislavé, Leidenu
¢i Kapskem Mésté. Po navratu z exilu vyucoval na Univerzite
Karlové v Praze a od konce 90. let 20. stoleti na Univerzitée
Pardubice. Pobliz Pardubic, v Komarové, take Zije.
Do sborniku k Zivotnimu jubileu prispéla mezinarodné
respektovanému badateli a neunavnemu propagatorovi

socialni antropologie fada jeho pratel a kolegu z celého svéta.




