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Ievads
Tuvo Austrumu migracijas krize, Eiropa un Latvija

Leons Taivans
Latvijas Universitates Humanitaro zinatpu fakultate
Visvalza iela 4a, Riga, LV-1050
E-pasts: leons.taivans@lu.lv

Migracija no Tuvajiem Austrumiem ir viens no apokaliptiskiem sizetiem Eiropas
modernaja vestur€. Var tikai noz€lot, ka tadi vésturnieki ka Arnolds Toinbi un poli-
tologi ka Semjuels Hantingtons nepasp&ja sagaidit tos notikumus, kurus vini savos
pétijumos tik geniali bija paredz&jusi. Abi min&tie zinatnieki dazadu ideologisku un
politisku apsvérumu de] ir tikusi diskrimin&ti un noraiditi. Tacu tas nav padarjis
problému par neesosu un petnieki turpina meklgt atbildi uz svarigo véstures jautaju-
mu: kas notiks ar eiropeisko civilizaciju, vai nesamerigi liela migracija neiznicinas
to Eiropu, kas mums ir darga ka masu civilizacijas $tpulis? Tacu konfrontacija skait-
liski it ka nedaudzo imigrantu un Eiropas sabiedribas starpa kliist aizvien saspring-
taka, vietumis ta sak ieglt terorisma jeb partizanu cinas formas. Ir aizvien lielaks
pamats runat par to, ka Eiropa sakas pilsonu kar§ starp kopienam, kas piederigas
divam civilizacijam.

Eiropas analitiki daudz spriez par iecelojuso musulmanu integraciju. Teor&tisko
diskursu un pat neskaitamo sociologisko pétijumu pamata ir piep€mums, ka Eiropas
civilizacija ir globali domingjosa, kamér musulmanu kopiena sekularizesies, lidzigi
ka tas ir noticis ar kristietibu. (Teorétiskais pienémums ir islama nesavienojamiba
ar sekularo Eiropas sabiedribu.) Tacu notiek tiesi pret&jais: terora akti, kurus moti-
v€ augosais islama radikalisms, liecina, ka Eiropas musulmani paaudzu gaita nevis
integréjas, bet radikaliz&jas sava religiozitaté vél lielaka méra, neka tas notiek vinu
izcelsmes zemés. Kadas institucionalas formas iegiist $1 radikalizacija?

Eiropas valstu likumi ir noskirusi religiju no valsts. Eso8ie likumi lielakoties re-
gul valsts un pilsonu attiecibas uz sekularisma pamatiem, un $is ir viens no Eiropas
valstiskuma pilariem. Tam preti stav Tuvo Austrumu un citu islama valstu imigranti,
kas savu etnisko saskeltibu kompensé ar religisko identitati — islamu, kas ir kopigs
ne tikai antropologiskais, bet ar politiskais markieris etniski dazadam migrantu gru-
pam. Ripigi pétijumi rada, ka imigrantu organizacijas, kas veidojas moseju paspar-
ng, aizvien liclaka méra ved sarunas ar vietéjam un centralam varas institicijam ka
“islama organizacijas”, ka “musulmanus parstavosas” politiskas apvienibas.! Citiem

' Sk. Cesari, Jocelyne. When Islam and Democracy Meet: Muslims in Europe and in the United

States. 2004, ISBN 0-312-29401-8, p. 9. Pretstata sajusminatai sociologu vairakuma (kas
nav specialisti islama teologija) refleksijai par integracijas sekmigu norisi kritisku ieskatu



8 ORIENTALISTIKA

vardiem — imigranti veiksmigi noarda Eiropas valstiskuma pamatus, jo, ka zinams,
islama teorija un nereti arT praksé religija netiek Skirta no valsts; parasti islama re-
ligijas tiesiskais pamats 3ariats tiek deklaréts par islama valsts pamatu. Seit viena
no politiska spektra pusém — imigranti, kas apmetusSies uz pastavigu dzivi Eiropa,
pieprasa visdazadakas religiskas tiesibas: likumigu iesp&ju ieveérot musulmanu ditu
skolas, valkat musulmanu apgérbu publiskas telpas, pardot halala galu veikalos, par-
celt eksamenu sesiju macibu iestadgs, ja ta sakrit ar ramadana gaveni, ieviest islama
religisko izglitibu skolas, dibinat islama katedras augstskolas, lai tiktu nodroSinats
lugsanu laiks un vieta vinu darba laika un vieta, pieskirtas atlaujas moSeju celtnie-
cibai Eiropas pils€tu centralajos kvartalos, pieskirtas publiskas telpas tiesibas kul-
ta telpam, pieskirts finans€jums religiskai izglitibai, nodro$inati publiski muedzina
saucieni uz lagsanu kvartalos, kur ir uzbiivétas mosejas; imigranti izsaka ari citas
izteikti religiskas prasibas, kas konsekventi atce] valsts un religijas noskirSanas prin-
cipu.? Nebis lieki piezimét, ka Eiropas valstu vietja un centrala vara, lai veicinatu
“integraciju”, nak preti aizvien lielakam skaitam religisko prasibu. Kamér viet&jo
musulmanu kopienas visuma nav pargajusas uz mitnes zemes valodu, Eiropas mu-
sulmanu elite, parstavot musulmanu kopienas, tiesdjas ar valsti, iesniedzot prasibas
cilvektiesibu varda (vai ari pieprasot dzivniecku kauSana ievérot islama parazas “sa-
skana ar dzivnieku tiesibam”), un veiksmigi ieglst tiesibas, kuram nav sakara ar
Eiropas kulttiru.

Islama migracijas procesa daudz ir runats par multikulturalismu, kas, kaut dazadi
definéts, tomer nozimé dazadu kultiru integraciju publiskaja telpa, atstajot kultd-
ras Tpatnibas ka individualu vai grupveida dzives stilu. Integracija publiskaja telpa
nozimé vienoties par kopigiem filozofiskiem valsts eksistences principiem un kopi-
gas eksistences mérkiem. Tai pasa laika ir skaidrs arT pretgjais: valstij nav iesp&jams
eksistet, ja nav kopigas filozofiskas valstiskuma koncepcijas. Viena no tadam ir ne-
piecieSsamiba mazakumam paklauties vairakuma politiskajam nostadném.

Osmanu impgrijas vesturé ta ir bijusi, piem&ram, irdena millet sisteéma, kura reli-
giskam kopienam bija tiesibas iztiesat ick$gjas lictas pasam saskana ar savu juridisko
tradiciju. Tacu lietas, kas bija arpus kopienas kompetences, visu religiju parstavjiem
bija japaklaujas Sariata tiesai, kura lietas skatija saskana ar islama likumiem. Lidziga
karta eiropiesi pienem, ka vinu tiesas ir augstaka juridiska institicija daudzkopie-
nu Eiropa. Islama teorija kategoriski iestajas pret paklausanos “neticigo tiesai”. Re-
alaja dzive islama kopienas 1steno savu iekSgjo Sariata tiesu, kas nav Eiropas valstu

$ai procesa sniedz specialiste Tuvo Austrumu islama Kristine Sirmahere (Christine Schirr-
macher) raksta Muslim Immigration to Europe — The Challenge for European Societies —
Human Rights — Security Issues — Current Developments. MBS Texte 106 1. Jahrgang
2008. http://www.bucer.eu/fileadmin/uploads/media/mbstexte106.pd [skatits 12.04.2017.].
Runa ir par to, ka visu veidu integraciju islama kopiena paklusam gatavo ar islama religijas
nosacljumiem, no kuriem galvenais ir nemusulmanu zemakais statuss sabiedriba. Citiem
vardiem — Eiropas sabiedribai ir pakapeniski japielagojas islama dzivesveidam, lai eiropiesi
vélak pasi butu spiesti pienemt islamu vai ar paklautos islamam ka otras Skiras pilsoni.

Visi Sie sizeti ir pamatigi atspoguloti daudzas zinatniskas publikacijas. Ka pieméru var
mingt: Musulmans d’Europe. In: Cahiers d’Etudes sur la Méditerranée Orientale et le
monde Turco-Iranien. 2002, No. 33.



Leons Taivans. levads. Tuvo Austrumu migracijas krize, Eiropa un Latvija 9

sankcionéta (iznemot Lielbritaniju, kur ta ir atlauta noteiktas robezas), tadgjadi reali-
z&jot divu politisku kopienu pastavésanu viena valstt.

Divu un vairaku etnoreligisku kopienu valstiski integréta lidzaspastavésana ir ie-
sp&jama tikai un vienigi uz subordinacijas pamatiem. Britu Impérija, arT cariskaja
Krievija, pastavgja skaidra hierarhija, kas noteica vietgjo vesturisko likumu vai et-
noreligisko tiesibu (piem., adata un $ariata) darbibas kompetences robezas un valsts
kopigo likumu dominanci tiesibu joma. Multikulturalisma koncepcija So problemu
apiet, balstoties uz maldigiem iepriekSpien@émumiem, ka islama kopiena automa-
tiski paklaujas mitnes zemes likumiem, bet savu religiozitati piekopj ka privatas
dzives dalu. Neskaitamas izkartotas laulibas saskana ar Sariata likumiem un “goda
slepkavibas™ musulmanu kopienas iekSiené tomér liecina par pret€jo. Publiskaja
telpa nenotiek integracija vai, precizak — asimilacija ar judeokristigas civilizacijas
noteikumiem.

Divu nesavienojamu civilizaciju koeksistence kltst izteikti neiesp&jama, sasnie-
dzot noteiktu skaitlisko proporciju. Miisdienu sociologiskajos pétijumos, aizbildino-
ties ar metodisku korektumu, ka arf ideologiskiem apsvérumiem, ir tendence sama-
zinat So proporciju, ka arT Tpasi izvairities no divu kopienu dzimstibu salidzinosas
dinamikas. 2000. gada Eiropas valstis ka imigranti un vinu pecte¢i dzivoja ne mazak
par 12 miljoniem musulmanu, kas veidoja pari par 3% no iedzivotaju kopskaita.!
Sads ir “akadémiski korekts” vértgjums, ko sniedz pazistama imigracijas p&tniece
Zoseline Cezari (Jocelyne Cesari).

Eiropas valstu nacionalas tautas skaitiS8anas metodikas neparedz iedalu “religiska
piederiba”, tade] precizi skaitli nav zinami un aprité doming€ ar dazadam metodikam
izskaitlotas aptuvenas apléses. Citas institlicijas, kas ir mazak sevi saistijusas ar aka-
démisko hiperkritiku, sniedz ieverojami lielakus skaitlus. Saskana ar Pew Research
Centre datiem 2010. gada Eiropas valstis, kur musulmanu minoritate ir véra nema-
ma (Francija, Belgija, Vacija, Lielbritanija, Holand¢), musulmanu skaits parsniedza
18 miljonus.> 2010. gada Vacija bija 4,8 miljoni musulmanu (5,8% no iedzivotaju
kopskaita) un Francija 4,7 miljoni musulmanu (7,5%). Krievija dzivo 14 miljoni mu-
sulmanu, kas ir 10% no iedzivotaju kopskaita.

Vidgjie statistiskie skaitli it ka neizraisa lielas bazas. Tacu janem vera tas, ka mu-
sulmani imigranti koncentr&jas liclakas pilsétas, kuram ir noteicosa loma politiskos
procesos, pretstata lauku un mazpilsétu perifériskumam. Eiropas Savieniba ir div-
desmit pilsétas, kur musulmanu skaits ir 10% un vairak. Tas ir Amsterdama (14%),
Antverpene (16,9%), Birmingema (26,9%), Bredforda (32,4%), Brisele (25,5%),

3 2009. gada Eiropas Parlamentara asambleja sava Rezoliicija Nr. 1681 atzimgja nepiecieSsamibu

cinities pret “goda slepkavibam”, atzistot, ka “probléma ne tuvu nav gajusi mazuma, bet ir
pasliktinajusies, tai skaita Eiropa [..] — Tpasi patriarhalas un fundamentalistu kopienas un
sabiedribas”. Council of Europe Parliamentary Assembly. assembly.coe.int. 26 June 2009.
Cesari, Jocelyne. When Islam and Democracy Meet: Muslims in Europe and in the United
States. 2004, ISBN 0-312-29401-8, p. 9.
http://www.pewforum.org/2011/01/27/future-of-the-global-muslim-population-regional-
europe [skatits 11.04.2017.].
¢ http://www.pewresearch.org/fact-tank/2016/07/19/5-facts-about-the-muslim-population-in-
europe/ [skatits 13.04.2017.].
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Kelne (12%), Kopenhagena (10%), Frankfurte (11,8%), Lestera (18,6%), Londona
(12,4%), Malme (20%), Mancestra (15,8%), Marsela (20%), Ofenbaha (14%), Parize
(15%), Roterdama (25%), Rubg (20%), Haga (12,4%), Utrehta (13,2), Vine (12,5%).”

Statistika neliekas parlieku satraucoSa, ja to apliiko, salidzinot ar iedzivotaju
kopskaitu valst vai pat visa Eiropas Savieniba. lemidzinoSa ir bijusi ilglaiciga mier-
pilna gaisotne, kura norisingjusies imigracija, ka ar parliecinatiba, ka demokratiska
sabiedriska iekarta ir pietickama garantija pret jebkadiem ekstrémiem iekSpolitikas
pavérsieniem. Tacu, ka rada notikusie terora akti, demokratiskai sisteémai ir aizvien
grutak nodrosinat mieru un kartibu. Pavisam pret&jas perspektivas ieziméjas, ja apli-
kojam lielo pilsetu, tai skaita galvaspilsétu aglomeraciju, iedzivotaju sastavu. Ceturt-
dala musulmanu, ka redzam Birmingena, Bredforda, Brisel€, Roterdama, jau tagad
dzivo savu ierasto dzivi, viniem nav obligati japrot holandiesu vai anglu valoda, un
savus mikrorajonus vini parverS par Marokas, Tunisijas vai citas arabu musulmanu
pilsétas vidi ar Siem regioniem raksturigo dzives stilu. Politiskais dialogs ar pasval-
dibam konsekventi ved uz musulmanu prasibu izpildisanu. Apstaklos, kad Eiropa
paplasinas dazadas etniskds un regionalas neatkaribas kustibas, musulmanu ankla-
vu autonomija de facto jau parskatama nakotn& var parveérsties par autonomiju de
Jjure. Terorisms un sociala nestabilitate var So procesu izprovocét ka politiskas elites
velmi “nomierinat”, “integrét” sabiedrisko drosibu destabiliz&joso etnoreligisko sek-
toru. Misdienas netrukst dazadu scenariju parejai no ierastas demokratijas pie mu-
sulmanus ietverosas politiskas koalicijas, kas galgja instancé demontes demokratiju
par labu kadam Tuvo Austrumu parvaldes modelim. Konstrugjot $adus scenarijus, ir
janem véra tas, ka likt ceribas uz statistiski mazo “nacionalo” imigrantu daudzumu
nav pamata. Imigracija koncentr&jas uz vairakam universalam likumsakaribam.

Azijas imigrantu kopienas veidojas ka lielpilsétu sastavdala, un tas nav iespéjams
“izkais1t”. Parapdzivotiba izcelsmes zemées, demografiski pozitiva dinamika imig-
rantu kopienas parredzama perspektiva ved pie etniskas un religiskas proporcijas
mainas mitnes zemju galvaspilsétas. Ir sagaidams, ka Sie procesi straujaka intensitate
norisinasies mazas valstis ar zemu iedzivotaju skaitu, tadas ka Latvija. Béglu nome-
tinasanas piespiedu kvotas — tiklidz tas tiks nodrosinatas ar cieSamu pabalstu sisté-
mu — izraisis visus tos pasus procesus, kuri jau ne pirmo desmitgadi dara bazigus
Rietumeiropas iedzivotajus.

7 Bureau voor Onderzoek en Statistiek: ‘Geloven in Amsterdam’. [Bureau of Research and
Statistics: Faith in Amsterdam] (PDF, 15.04.2017). http://www.npdata.be/BuG/157-Mos-
lims-Brussel/Moslims-Brussel.htm [skatits 15.04.2017.]; 2011 Census: Religion, local
authorities in England and Wales. United Kingdom Census 2011. Office for National Sta-
tistics; BuG 100 — Bericht uit het Gewisse — 15.04.2017; Farmer, Brian R. Radical Islam
in the West: ideology and challenge. Jefferson, N.C.: McFarland & Co, 2010, p. 8. ISBN
9780786459537; Schropfer, Waltraud. Muslime in Frankfurt am Main — Ergebnisse einer
Schétzung. Frankfurter Statistische Berichte. April 2007, p. 206; Nydell, Margaret K. Un-
derstanding Arabs: a contemporary guide to Arab society. Boston, MA: Intercultural Press,
p. 132. ISBN 9780983955801. https://www.op-online.de/offenbach/offenbach-prozent-sind-
muslime-4648763.html [skatits 15.04.2017.]; Rubin, Alissa J. 4 French Town Bridges the
Gap Between Muslims and Non-Muslims.The New York Times, Aug. 5, 2013. https://iis.
univie.ac.at/fileadmin/user_upload/p_iis/muslimische_alltagspraxis_in_oesterreich.projekt-
bericht.pdf [skatits 15.04.2017.].
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Fekk

Sis publikacijas tap$anas, respektivi, probleémas izpétes, gaita ar savu redzgju-
mu tika aicinatas piedalities Latvijas politiskas elites redzamakas figtiras: no poli-
tiskas apvienibas “Vienotiba” — Andris Piebalgs, no Nacionalas apvienibas VL-TB/
LNNK — Edvins Snore un no Zalo un Zemnieku savienibai tuvas preses — Bens
Latkovskis.

“Vienotiba” politiski parstav to politisko orientaciju, kas visuma atbalsta Eiropas
Savienibas politisko kursu uz imigracijas “samérigu” turpinasanu, imigrantu “integ-
raciju”, beéglu kvotam, multikulturalismu u. c. Ievérojama Latvijas sabiedriskas do-
mas dala iestajas pret $adu nostadni, jo ta uzliek papildu slogu Latvijas jau ta smaga-
jai imigrantu problémai, kas izveidojusies pagajusa gadsimta otraja pusé€. Saskana ar
2014. gada datiem krievu imigranti ir 26,0% no Latvijas iedzivotaju kopskaita. 90%
imigrantu ir apmetusies lielakajas pilsétas, kur tie veido ap 50% iedzivotaju.® Tiem
pievienojas citas etniskas piederibas minoritates (ukraini, baltkrievi u. c.), kas runa
krieviski un blok&jas ar krievu imigrantiem. Sie imigracijas skaitli ir augstakie Eiro-
pas Savieniba, tacu politiki tos parasti izliekas neredzam, pienemot, ka padomju lai-
ka imigranti ir jau asimil&jusies un ir uzskatami par integralu sabiedribas dalu. Teik-
tais nav noslépums Latvijas politikas veidotajiem; tacu svarigi ir redzet demografiski
politisko procesu interpretaciju, no kuras ir atkariga praktiska politiska, kas versta uz
Latvijai tradicionalas kulttrvides saglabasanu (ka tas tika deklaréts Latvijas Tautas
frontes programma) jaunas agresivas migracijas apstaklos.

Andra Piebalga redz&juma migracija nav jauns fenomens, cilvéku kustiba ir pa-
stavgjusi vienmér, tacu klat ir nakusi jauni faktori, kas veicina cilvéku masu par-
vietoSanos, pieméram, jaunas komunikacijas tehnologijas un informacijas apmaina
socialajos tiklos, ka arT organizéta noziedziba. Vips§ atbalsta pretrunigo viedokli,
ka uzneémgjvalstu “iedzivotaju atbalsts [migrantiem] v&sturiski bijis lielaks par no-
liegumu’®. Ta¢u misdienu tendences ir jitami mainijusas, migracija ir sakusi nopiet-
ni apdraudét mitnes zemes dzivesveidu. Eiropa ir kluvusi par savu pamatprincipu,
piem&ram, cilvéktiesibu un patvéruma meklétaju tiesibu, kilnieci. Apstaklos, kad Ei-
ropas Komisijas prezidents Junkers pazino, ka “Eiropai jaizvelas starp izoleSanos,
nevienlidzibu un nacionalo egoismu vai atklatibu, socialo Iidztiesibu un solidarita-
ti”, tatad plasak jaatver durvis migrantiem, dazas ES valstis, tadas ka Malta, Italija,
Griekija, jau izradas fiziski nesp€jigas tikt gala ar b&glu plismu. 2015. gada béglu
krize izplatijas ari citas Eiropas zemés, noradot uz ES politikas klidam S$ai joma.

Kada tad ir Eiropas Savienibas reakcija? Ir paradijusies tieksme iet uz kom-
promisiem cilvektiesibu joma, pielaujot tikai patiesu patvéruma mekletaju uz-
nemsSanu; ir uzsakta ES pilsonu intereSu aizsardziba; tiek stradats, lai palidziba
bégliem tiktu sniegta arpus ES robezam. Tacu pats atvertibas princips imigracijai

8 https://www.census.gov/population/international/data/idb/rank.php [skatits 30.04.2017.].

 Diemzel Eiropas vésture neapstiprina $o politisko poziciju. Imigracijas pavadoni parasti ir
bijusi kari, un vietgja kultiira vienmér ir bijusi apdraudéta. Vesturiski pieméri ir Mazazijas
tjurkizacija, sakot ar otras tukstosgades sakumu, Pireneju islamizacija, kas sakas 711. gada
un ilga pustikstoti gadu, kristigas kultiiras likvidacija arabu migracijas gaita Egipteé un
Ziemelafrika, sakot ar 7. gs., utt.
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Eiropas kontinenta netiek apspriests. A. Piebalgs sava raksta neapliiko Latvijas val-
dosas partijas pozicijas, ar to lickot saprast, ka tas neatskiras no Eiropas Savienibas
oficialas Inijas.

Nacionalas apvienibas viedoklis ir kritisks ne tik daudz p&c formas, cik p&c biti-
bas. E. Snore savu zinojumu ir defingjis ka politkorektuma kritiku, kas p&c biitibas ir
neérto faktu slépsana vai ar to nosauk3ana citos vardos. E. Snore atrod politkorek-
tuma saknes komunisma ideologija un praksg; austrumeiropiesi, kas ir pardzivojusi
totalitarisma diktattiru kopa ar varda brivibas ierobezojumiem, viegli atpazist So fe-
nomenu un tadé] reagé uz to daudz energiskak salidzinajuma ar rietumeiropiesiem.

Runa ir par to, ka atseviskas t&€mas p&ckara Eiropas publiskaja diskursa tika ta-
buizetas. Migracija bija viena no $adam t€mam. Imigracijas kritika tika pielidzinata
rasismam un nacismam. Ideologiski nosacita terminologija savu melno darbu pada-
rja 2014. un 2015. gada, kad misu kontinentu sasniedza pedgja laika lielakais mig-
rantu pieplidums. Termina “b&glu krize” lietojums slépa masveida ekonomisko mig-
rantu iecelosanu, veidoja maldino$u ainu masu sazinas lidzeklos, tai skaita Latvija.

Ar imigraciju saistttais terors, masu nekartibas, augosa nedrosiba pakapeniski at-
modina sabiedribas reakciju un atskarsmi, ka problému noklus&sana ir izraisijusi ne-
atgriezeniskas sekas, kas Eiropas civilizacijas saglabasanu liek zem jautajuma zimes.
Tadgjadi Nacionalas apvienibas politikis parada skaidru un neparprotamu problémas
izpratni, kurai vajadz€tu nodro$inat arT politiski iedarbigu pretreakciju uz Latvijas
kultairvidi apdraudoso fenomenu.

TreSais viedoklis, ko prezenté B. Latkovskis, dal&ji atspogulo plasakas Latvijas
sabiedribas uzskatu, ka arT ietver butisku sabiedribas paskritiku. ES patiesiba sa-
stav no divam “Eiropam”, kur Austrumeiropas migranti Lielbritanija vél pirms Azi-
jas beglu ierasanas izprovocgja Lielbritanijas izstasanos no ES — ta dévéto Brexit.
Austrumeiropiesi ka postsovjetisma produkti, nebiidami piederigi “Istajai” Eiropai,
ir tikai viena no divam konkurgjosam migrantu plismam. No Sejienes izriet austrum-
eiropiedu ienaids pret Azijas migraciju pretstata eiropieSu lidzcietibai un ve&lmei
migrantiem palidzet.

Islama un kristietibas opozicija civilizaciju sadursmes teorija ari nav pareizs
pretnostadijums, jo ne Eiropa, ne Krievija kristietibai vairs nav isti lielas nozimes.
Tas vieta Eiropa ir paradijusies “cilvéktiesibu un brivibu kvazireligija”, kas baidas
aizskart islamu, bet karo ar kristietibu. Tai pasa laika B. Latkovskis prezenté Latvija
un citur pastavosas slikti formultas ceribas uz izdzivoSanu civilizaciju konfronta-
cija. Tas ir politiskas paSaizsargasanas akcijas un iesp&jama demografiskas lejupsli-
des apstasanas, ka notiek Skandinavija. Tiesa gan, demografiskais bums tur notiek
uz imigrantu rékina. Kopuma jaatzist, ka arT Latvijas sabiedriskajai domai, lidzigi
ka ir Rietumeiropa, piemit ticksme koncentréties uz atseviskam epizodém (uz mu-
sulmanu pieaugoso dialogu ar mitnes zemes institlicijam, sekularizacijas tendencém
imigrantu vid€, tekos$a gada maznozimigo imigracijas pieaugumu statistiskos par-
skatos, izliekoties neredzam jau esoSo gigantisko imigrantu kopskaitu, utt.), ta mie-
rinot sevi, ka ir vérojamas dazas pozitivas tendences, kas palidzes tikt pari ari $ai
vesturiskajai krizei.
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Fekk

Krajuma ir public@ti arT raksti, kas reflekt€ Tuvo Austrumu civilizacijas pagatnes
izpausmes. J. ESots savu pétfjumu ir veltijis vienam no viduslaiku arabu filozofiem
un juristiem al-Farabi (c. 872-950 [951]). Runa ir par dazam metafiziskam patiesi-
bam, kuras ir nojau$amas tikai ar simbolu palidzibu (al-Farabi tos sauc par “religiju”
(milla)). Lietojot simbolu sistému, paradas pretrunas, un J. ESots analizg€ to risinaju-
mu al-Farab filozofija.

Filozofiski mediciniskai tematikai ir pieversies K. Klavins, kas prezent€ vienu no
Tuvo Austrumu medicinas stirakmeniem — di€tu. Atturiba un uztura maciba sakno-
jas antikas Griekijas un Romas zinatné, islama civilizacija, racionalisma un religiska
misticisma. So intelektudlo mantojumu attieciba uz pareiza uztura un veselibas saik-
ni pakapeniski adaptgja kristiga Eiropa, radot apversumu prieksstatos par slimibu un
veselibu. Dazas senas atzinas par veseligu partiku nav zaudgjusas savu aktualitati art
misdienas.

Tuvo Austrumu tematika musdienas ir kluvusi loti aktuala; tai seko zinamas
problémas, kas prasa akadémisku refleksiju. Runa ir par arabu musulmanu religi-
jas, juridisko, sadzivisko, v@sturisko terminu pareizu transliteraciju. Saja krajuma ir
publicéts visvairak lietoto terminu saraksts, kas tapis ilgakas diskusijas LU Azijas
studiju nodalas Tuvo Austrumu centra. Dala terminu ir jau ieviesta ar Latvijas Zi-
natnu akadémijas Terminologijas komisijas akceptu, ta¢u daudzi ir novecojusi un
vairs netiek lietoti, dala terminu, kuri veidoti no starpvalodam, ir nomainiti ar jaunu
transliteraciju, atdarinot tos tieSi no arabu valodas. Liela dala terminu prasija jau-
nu skaidrojumu, atbrivotu no pagatnes ideologiskajiem Stampiem. DaZos gadijumos
tika raditi latviski analogi mazak lietotiem un tulkojamiem islama jédzieniem.

Leons Taivans






Starpkultiru komunikacija:
Latvija un imigracija no Austrumiem

Cross-Cultural Communication.
Latvian Approach to Asian Immigration



LATVIJAS UNIVERSITATES RAKSTL 2016, 813. sgj.
ORIENTALISTIKA 16.-19. Ipp.

https://doi.org/10.22364/luraksti.0s.813.02

Eiropa starp migracijas ierobezoSanu un cilvektiesibu
aizsardzibu

Europe Between Limitation of Migration and Protection
of Human Rights

Andris Piebalgs
Politiskas partijas “Vienotiba” valdes priekssedetajs
Meierovica bulvaris 12-3, Riga, LV-1050
E-pasts: andris.piebalgs@vienotiba.lv

Pasaulé pieaug migracija. Pe€dgjos gados migracija ir kluvusi par vienu no svarigakajam Eiro-
pas Savienibas problémam.

Raksta analiz&ti politikas elementi, kurus ES ir izstradajusi un sakusi realizet, lai ierobezotu
migraciju. Uzsverts, ka jaunas politiskas elementi ir pietickami efektivi un ir izdevies sama-
zinat béglu skaitu, kuri ierodas ES prasit politisko patvérumu. Raksta izskaidrots, ka jaatrod
jauns balanss starp tradicionalo ES cilvéktiesibu politiku un jauno migracijas politiku un ja-
parliecina ES pilsoni par jaunas migracijas politikas atbilstibu izaicinajumu smagumam.

Atslegvardi: migracija, bégli, cilvéktiesibas, ES.

Migracija nav jauns fenomens. Gadsimtu gaita cilveki ir parvietojusies gan karu
un konfliktu d&], gan labakas dzives mekl&jumos sev un savai gimenei. Tomer Starp-
tautiska Migracijas organizacija uzskata, ka migracijas plismas nekad agrak nav
radijusas tadus izaicinajumus ka 21. gadsimta sakuma. Paslaik 65 miljoni cilveku
ir kustiba un 86% gadijumu migracija notiek starp pasaules triicigakajam valstim.
Miljoniem cilvéku lielas b&glu plismas ir uzpémusas Kenija, Libana, Jordanija.
Migracijas iemesli pamata ir tie pasi agrakie — kars, politiska nestabilitate, vajasana
religisko vai politisko uzskatu d€l, nabadziba. Klat ir nacis jauns apstaklis — klimata
izmainas, kas Tpa$i smagi skar Afriku. Lai arT brunotu konfliktu skaits pasaulg ir sa-
mazinajies, ir radusies jauni riski pasaules drosibas arhitektiirai. Sasniedzot globalos
tikstoSgades mérkus, simtiem miljonu cilvéku izdevas izrauties no nabadzibas slaz-
da, tomér vairak neka miljards cilvéku arvien dzivo absoliita nabadziba. Lai sasnieg-
tu ilgtsp&jigas attistibas mérkus nabadzibas izskauSanai, biis vajadzigi desmitiem
gadu, un diemzel jau tagad var prognozget, ka ne visam valstim tos izdosies sasniegt.
Maisdienas migraciju veicina jaunas komunikacijas tehnologijas un informacijas ap-
maina socialajos tiklos, kas iedroSina arvien vairak cilvéku meklet jaunas iespgjas
citas valstis. Diemz€l arT organizeta noziedziba ir atradusi lielas pelnas iespgjas, iz-
veidojot savus biznesa modelus un veicinot nelegalo migraciju.

Migrantu un béglu uznemsana vienm@r ir bijis izaicinajums uznémgjvalstis. To-
mér iedzivotaju atbalsts vesturiski bijis lielaks par noliegumu. Daudzas valstis at-
balsts patvéruma meklétajiem arvien ir spécigs, tomér kopuma pasaulé tam ir
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tendence mazinaties — cilveki ir skeptiski par lielam izmaksam, uzgemot patvéruma
mekletajus, cilvekus biede terorisma draudi, atvértibu neveicina atseviskas neveik-
smes béglu integracija. Nekad agrak migracija netika uztverta ka apdraudéjums valsts
iedzivotaju dzivesveidam, tacu tagad tas ir fakts. Ar migraciju saistito problému risi-
nasana klist par vienu no galvenajam t€mam valstu nacionalajas vélésanas. Daudzi
politiki ekspluaté So tému, veicinot ksenofobiju un naidigu atticksmi pret bégliem.

Ar migraciju saistiti jautajumi ipasi aktuali kliist Eiropa. Gadsimtu gaita eiropiesi
pasi devusies labakas dzives meklgjumos uz citiem kontinentiem. Kari veidoja béglu
plismas Eiropas ieksieng. Uznemt lielu skaitu béglu no citam pasaules dalam ir jauns
izaicinajums Eiropai. Eiropas Komisijas prezidents Junkers pat uzskata, ka “Eiropai
jaizvelas starp izoléSanos, nevienlidzibu un nacionalo egoismu vai atklatibu, socialo
lidztiesibu un solidaritati”. Interesanti, ka $T izvéle Eiropai ir jaizdara tikai 60 gadus
pec tam, kad parakstits Romas Iigums — dokuments, kas ir Eiropas Ekonomikas ko-
pienas pamata un kopa ar Mastrihtas Iigumu ir veidojis Eiropas Savienibu un tas
vertibas. Eiropas Savieniba vienmer ir sevi defingjusi ka cilvéktiesibu “Cempioni”.
Cilvektiesibu aizstaviba, tai skaitd patvéruma mekl&taju tiesibas, gan Eiropa, gan
ar1 arpus tas visus Sos 60 gadus ir bijusas dala no Eiropas Savienibas identitates.
Lisabonas ligums ietver arT Pamattiesibu hartu, kuras juridiskais spéks ir ka Iiguma
pamattekstam. Patvéruma tiesibas tick garantétas, ieverojot noteikumus, kas ietverti
1951. gada 28. jiilija Zenévas Konvencija par béglu statusu un 1967. gada 31. jan-
vara Protokola par bégla statusu. Nevienu nedrikst parvietot, izraidit vai izdot kadai
valstij, ja ir liela iesp&jamiba, ka attiecigo personu tur sodis ar navi, spidzinas, pret
vinu iztur@sies citadi necilvécigi vai pazemojosi. Kolektiva izraidiSana ir aizliegta.
Eiropas Savieniba skrupulozi ievéroja un ievéro $os principus. Uz cilvektiesibam ba-
z&tai patveruma tiesibu politikai bija biitiska nozime auksta kara apstaklos — tad tik-
stosiem cilvéku ieguva patvéruma tiesibas Eiropas Savienibas valstis, bégot no re-
presijam Ungarija 1956. gada vai Cehoslovakija 1968. gada. Patvéruma tiesibas tika
dotas arT tiem, kuriem izdevas izrauties no PSRS. Vairakas ES valstis uznéma beglus
ar1 no valstim arpus Eiropas, kuras plosijas kar§ vai bija sistematiski cilvektiesibu
parkapumi. Ipasi aktivas bija Skandinavijas valstis. Vacijas augo$a ekonomika prasi-
ja vairak darbaspéka, un tas veicinaja ekonomisko migraciju no Turcijas. Kolonialo
reZimu sabruksana veicinaja migraciju no Afrikas un Azijas. Tomér nekad agrak §is
pliismas neradija nopietnas politiskas problémas. Laika gaita vairakas ES valstTs iz-
veidojas arT lielas islamticigo kopienas. Tagad vairakas ES dalibvalstis islamticigo
skaits ir 5-8% robezas. Politisko reakciju uz migracijas problemam labi raksturo
teiktais bijusa Eiropadomes prick$sédétaja Hermana van Rompeja gramata “Eiropa
vetra”. Migracija nav bitiska politiska probléma. Gada tieck sanemti 300 000 patve-
ruma pieprasijumu, apméram viena tresdala liigumu tiek akceptgti.

Bégli veido 0,02% no ES iedzivotaju skaita. H. van Rompeja skatfjuma Eiro-
pa varetu darit vairak: “Divu Strijas kara gadu laika 28 ES dalibvalstis uznémusas
75 000 Strijas beglu, salidzinot ar vairak neka diviem miljoniem b&glu Jordanija,
Libana, Turcija.” ArT tas, ka daudzi cilveki, kuru patvéruma pieprasijums tika no-
raidits, palika Eiropa nelegali, neradija politisku spiedienu. Valdosais politiskais uz-
skats bija, ka, nenemot véra atseviskus trikumus, Eiropas patvéruma sistéma izmai-
nas nav nepiecieSamas. Netika ieverots, ka Maltai, Italijai un Griekijai kltst aizvien
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grutak tikt gala ar augo$ajam migracijas pluismam. Netika ieverots arf tas, ka politis-
kais haoss Libija rada priekSnoteikumus organizetas noziedzibas darbibai, lai bitiski
palielinatu béglu straumes Eiropas virziena. 2013. gada 16. oktobra tragédija, kad
kuga katastrofa pie Italijas salas Lampediizas krasta boja gaja simtiem migrantu, iz-
raisija lielu mediju interesi un cilvéku lidzjiitibu. Tomer Eiropas Komisijas aicinaju-
mi uz aktivu ricibu dalibvalstu galvaspilsétas palika bez ievéribas. Tika uzskatits, ka
Dublinas sistéma, proti, ka patvéruma mekl&tajs registréjas pirmaja ieraSanas valsti,
ir adekvata. Daudzas ES valstis arT kritiz€ja Australijas migracijas ierobezosanas ri-
sinajumu — sadarbibu ar tresajam valstim — ka neatbilstosu cilvektiesibu aizsardzibai.

2015. gads Eiropas vesturé biis migracijas krizes gads. Vairak neka miljons pa-
tvéruma mekl&taju ieradas ES. 2015. gada oktobrT katru dienu caur Turciju iepliida
10 000 cilvéku. Nebija adekvatas registracijas un uzskaites sistémas, bija katastro-
fali uznemsanas apstakli un liclas migracijas plismas ES teritorija. Dalibvalstu da-
zada reakcija un Eiropas Komisijas nepietickami pardomatie priekslikumi noveda
pie nopietnas politiskas krizes. Terora akti un dazadi starpgadijumi — ka uzbrukumi
sieviettm Kelngé 2015. gada 31. decembra naktt — pilniba mainija sabiedribas no-
skanojumu. Migracijas krize kluva par ES galveno politisko problému. Sabiedribas
noskanojums mainTjas par sliktu patvéruma mekl&tajiem.

Izkristaliz€jas risinajuma virziens — samazinat migracijas plismas, stradajot
kopa, tacu pielaujot arT kompromisus cilvektiesibu joma, kadi nebitu iespgjami vél
dazus ménesus ieprieks. 2016. gada beglu plismu izdevas samazinat. Kopgjais pa-
tvéruma mekl&taju skaits bija 304 000. Caur Turciju ieradas 123 000, caur Libiju
181 000 beglu. Ipasi nozimigas izmainas bija Griekija — tur diena ieradas 80 pa-
tvéruma meklétaju, bet vél pirms gada Sis skaitlis bija 10 000. Jura tika izglabti
32 000 cilveku, precizak registrétas béglu izcelsmes valstis — 23% béglu bija no
Strijas, 12% no Afganistanas, 10% no Niggrijas, 8% no Irakas, tika arestéti simtiem
migracijas plismu organizetaju. Ta bija Eiropas kopgja atbilde uz migracijas krizi.

Pirmais elements — patvéruma tiesibas tikai tiem, kuriem tas ir absoliiti nepiecie-
Samas. Daudz skaidraka pozicija par drosam patvéruma mekletaju izcelsmes valstim,
drosam treSajam valstim. Lielaka procediiru, kvalifikaciju, uznemsanas apstaklu har-
monizacija. Dublinas sist€mas izmainas — nepielaut situaciju, lai kada no ES dalib-
valstim vairs nesp¢j kontrol&t migracijas plismas.

Lielaka ES solidaritate, lielaks ES finansialais atbalsts migracijas problému
risinasanai.

Otrais elements — ES pilsonu intereSu aizsardziba. Tiek veidota Eiropas robezu
un krasta apsardze, kas sp&j nodrosinat kvalitativu robezsardzi visas ES ar&jas ro-
bezas garuma. Ta sniedz nepiecieSsamo palidzibu atseviskam ES dalibvalstim — to
sanem Griekija, Italija, Bulgarija. Ar ES atbalstu tiek izveidoti beéglu registracijas
centri. Tiek veidota Eiropas parvietoSanas informacijas un autorizacijas sist€ma
(ETIAS) un pastiprinata informacijas apmainas sistéma Sengenas zona. Tiek autori-
z&ti laika un telpa ierobezoti kontroles mehanismi ES teritorija. Tiek koordinéta cina
pret organiz&to noziedzibu.

Tresais elements — sadarbiba ar patvéruma mekl&taju izcelsmes valstim un mig-
racijas tranzita valstim. Uz mitnes zem&m tiek nostiti tie, kuru patvéruma pieprasi-
jums ir noraidits, tiek sniegts atbalsts valstim, kuras akumulg lielas béglu pliismas,
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un ieviesti pasakumi migracijas c€lonu likvidésanai — atbalstiti miera procesu un po-
litiskas stabilitates centieni, valstu ekonomiska attistiba, atbalstitas cilvektiesibu aiz-
stavibas iniciativas. Ipasi efektiva ir sadarbiba ar tranzita valstim — Turciju, Libiju,
Nigéru. Ligums ar Turciju deva vislielako ieguldijumu migracijas samazinasanai, ES
palidz Libijai nostiprinat robezkontroli, bet sadarbiba ar Nigéru lava samazinat mig-
rantu tranzitu caur $o valsti — 2016. gada no maija Iidz novembrim tas samazinajas
no 70 000 Iidz 1500 patveruma mekl&tajiem. Finansialais atbalsts gandriz miljarda
eiro apméra tiek sniegts Jordanijai un Libanai, kuras uznémusas miljoniem b&glu no
Strijas. Ta sauktie migracijas kompakti ir noslégti ar Nigériju, Nigéru, Mali, Senega-
lu, Etiopiju. Migracijas dialogi notiek ar Iranu, Bangladesu, Afganistanu, Pakistanu.

Ceturtais elements — legalas migracijas sistémas veidosana. Cina ar nelegalo mig-
raciju ir svariga legalas migracijas sistémas esamiba. ES ir izveidojusi “zilo karSu”
sistému, un pirmajos divos tas darbibas gados $o iesp&ju izmantojusi 16 000 cilveku.
Arvien vairak cilveku tiek uznpemti no béglu nometném. Par $o elementu pagaidam
bijis vismazak diskusiju.

Tehnokratiski varétu teikt, ka krize ir beigusies. Patv@ruma mekletaju skaits ir
atgriezies normala Itmeni, ES ir batiski uzlabojusi kop&jo patvéruma politiku. To-
mér lidzsvars ir trausls un saglab3jas licla atkariba no treSajam valstim. Ir iedragata
eiropiesu ticiba varas sp&jai atri un efektivi risinat kompleksas problémas. No vie-
nas puses — ir samazinajusas simpatijas bégliem, no otras puses — palielinas kriti-
ka, ka piedavatie risinajumi ir nopietna atkapSanas no pierastas cilvektiesibu politi-
kas, kas ir Eiropas Savienibas arhitektiiras pamatos. Migracijas t€ma daudz vairak
tiek saistita ar integracijas politiku un starpkultiiru saskarsmi. Var prognozet, ka da-
zadi migracijas témas aspekti paliks ES politiskaja diskusija. Tomer ir skaidrs, ka
ES savu patvéruma politiku turpinas balstit uz Pamattiesibu harta nostiprinatajiem
principiem.

Summary

Across the globe the migration is on the rise. In recent times, the EU has been particularly
exposed to this phenomena.

This article examines the policies the EU is developing to respond to the migration challenge.
It argues that even as the policy elements proposed are sound and numbers of refugees seek-
ing the protection in the EU have substantially decreased, there are numerous issues that need
to be addressed. The article explains that the new migration policy requires to find a better
balance with the traditional stand of the EU on human rights issues and needs to convince
the Europeans that the responses provided are robust enough to respond to future migratory
pressures.
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Masu imigracija ir viena no lielakajam misdienu Eiropas problemam. Tas risinajumu bitis-
ki kave politkorektums, kas liedz publiski identificét problémas un atklati diskutét par tam.
Autors analizé p&ckara Eiropa valdosas politkorektuma ideologijas izcelSanos, attistibu un ie-
tekmi uz migracijas un integracijas diskursu. Raksta apliikota ar politkorektuma loma p&dgjo
gadu migracijas krizes konteksta, analizgjot atskirigas pieejas Rietumeiropa un Austrumeiropa.

Atslegvardi: migracija, politkorektums, PSRS okupacija, integracija.

Mgs arvien biezak dzirdam, ka politkorektums tiek pieminéts Rietumu publiska-
ja telpa, visbiezak negativa nozimé. Cipa ar politkorektumu, pieméram, bija viens
no galvenajiem Donalda Trampa pirmsvéléSanu saukliem, kas par parsteigumu dau-
dziem |oti labi rezongja starp vélétajiem un nodrosindja vinam uzvaru véléSanas. Jis
atkal vargsiet lietot sveicienu “Priecigus Ziemassvétkus” Seasons Greetings vieta —
tas bija Trampa teju vai visbiezak paustais solfjums.

To, ka politkorektums sak iegiit jau groteskas formas, labi redzam ne vien Ame-
rika un Rietumeiropa, bet arT pie mums Latvija. Piem&ram, nesen Saeima notikusaja
konference par prezidenta institiicijas tiesiskajiem aspektiem viens no runatajiem at-
saucas uz Satversmes t€viem un talin arT pats sevi palaboja, ka politkorektak laikam
biitu lietot nevis terminu “Satversmes tévi”, bet “Satversmes vecaki”. Ta, lai neaiz-
vainotu nevienu no abiem dzimumiem.

Tomer politkorektums ir kas vairak par Skietami jocigu runasanu un agrak plasi
lietotu terminu modernu parfrazésanu. Britu p&tnicks Entonijs Brauns sava gramata
“Logikas atkaps$anas” atzist, ka “politkorektums ir uzskatu un piepémumu sistéma,
kas caurstravo daudzas musdienu dzives jomas, tur sava vara publisko komunika-
ciju, nosakot, par ko var runat un par ko nevar”. Vinaprat, ped€jo paris desmitgazu
laika politkorektuma loma ir bitiski pieaugusi un tas kluvis par vienu no domingjo-
Siem elementiem publiskaja diskursa ne tikai Lielbritanija, bet visa Rietumu pasaulg.

Zinatniskaja literatira politkorektums nav diez ko plasi pétits, tau tajos retajos
petijumos, kas par So t€mu ir veikti, secinats, ka politkorektuma saknes mekl&jamas
marksisma. Varbiit tiesi tapec politkorektuma ietekme postkomunistiskajas Austrum-
eiropas valstis ir mazaka neka Rietumos. Tie, kas dabiija baudit PSRS ideologiju,
labi atceras totalitaras sistémas noteiktos nerakstitos uzvedibas likumus, kuri pilso-
niem bija jaievero, lai nezaudétu karjeru, labklajibu un brivibu. Majas runaja vienu,
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darba un uz ielas citu. Austrumeiropiesi o uzspiesto pascenziiru jau vienreiz ir pie-
dzivojusi. Iespgjams, ka tiesi tap&c tagad politkorektums nav 1pasi populars saja Ei-
ropas dala.

Tiek uzskatits, ka modernais politkorektums dzimis 1945. gada pavasari uz sa-
grautas Berlines drupam. Bija sakauta un iznicinata Hitlera Vacija un lidz ar to ari
nacistiska ideologija, kura sludinaja rasismu un kuras varda bija nogalinati miljo-
niem cilvéku. Likumsakarigi, ka jauna p&ckara Eiropas ideologija veidojas ka tiess
pretmets nacismam. P&c formas ne mazak ekspresiva un bezkompromisa, tacu pec
satura pilnigi pretgja. Brauns politkorektumu formulé $adi: ta ir ideologija, kas no-
dala zinamas cilvéku grupas ka upurus, kuri jasarga no kritikas, un kas saviem se-
kotajiem liek apzinaties, ka citads viedoklis nav pielaujams, Citiem vardiem sakot:
tolerances iedzivinasana caur netoleranci pret tiem, kas iebilst.

Praktiski tas izpaudas ta, ka atseviSkas t€mas peckara Eiropas publiskaja diskursa
tika pec bitibas tabuizétas. Migracija bija viena no $adam teémam. Jeb pareizak —
iebilsana pret migraciju. To iztulkoja ka iebilSanu pret citas adas krasas un rases
cilvekiem, un tas automatiski tika sasaistits ar to, ko savulaik sludinaja nacisti! Sada
situacija jégpilnas debates par migracijas problemu péckara Rietumeiropa faktiski
nebija iespgjamas. Neviens nevelgjas tapt nosaukts par nacistu, riskét ar savu karjeru
un reputaciju.

Viens no retajiem Eiropas politikiem, kuram pietika drosmes skali runat par mig-
racijas draudiem vél tad, kad probléma bija pasa sakuma fazg, ir britu konservativais
politikis Enoks Pauels. Vésturé iegajusi vina 1968. gada 20. aprili Birmingema teik-
ta runa, kas pazistama ar nosaukumu “Asinu upes”. Taja Pauels bridinaja par nekon-
trolétas imigracijas dramatiskajam sekam. Pauels paregoja, ka 1idz gadsimta beigam
imigrantu kopiena pieaugs Iidz vienai treSdalai, un par to tika plasi izsmiets talaika
prese€. Pauels patiesam kliidijas — imigrantu kopiena Birmingema, kur izskangja sla-
vena runa, tagad veido nevis tresdalu, bet vairak neka 40%, un lielaka dala b&rnu
Birmingema ir registréti ka musulmani.

Jau nakamaja diena péc nepolitkorektas runas Pauels tika atbrivots no amata
Konservativo &nu kabineta. Vins bija parkapis nerakstito politkorektuma robezu, ie-
bilstot pret citas adas krasas imigrantu masveida ieceloSanu. Publiska Pauela noso-
disana bija v&l viens apliecinajums tam, ka jelkada diskusija par imigraciju faktiski
nebija iespgjama. Gadu desmitiem ta arT nenotika ne tikai Lielbritanija, bet visa Rie-
tumeiropa, jo pasi Vacija un Austrija, kur kolektiva vainas apzina par nacistu no-
ziegumiem pilniba paraliz€ja atklatu viedoklu apmainu par imigracijas jautajumiem.

Amerikanu zinatnieks Glens Lourijs sava darba “Pascenziira publiskaja diskur-
sa” raksta: “Sabiedribas var uznemt kursu, kam var bt tragiskas sekas un ko daudzi
varbiit jau no pasa sakuma uzskata par nepareizu kursu, tacu tas ir kurss, kuru ne-
drikst kritizet”. Un tapec tas neapturts Iéni ka upe turpina plist preti bezdibenim.

Tiesi ta notika ar masu imigraciju Eiropa. Kritikas un diskusijas nebija. Problé-
ma netika atzita. Un, ja nav problémas, tad nav arT risingjuma. Process tika atstats
pasplisma, imigrantu skaits turpin@ja pieaugt, bet vinu integracija faktiski nenotika.
Socialas un etniskas problémas arvien samilza, bet politkorektuma uzspiesta pascen-
zura tas nejava risinat.
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LatvieSiem, kuri dzivojusi PSRS okupacija, ta ir visai pazistama aina. Kaut ko
lidzigu, tikai daudz skarbaka veida un totalitaras sistémas izpildijuma, piedzivoja ar1
okupéta Latvija. Masveida kolonizacija un fors€ta cittautieSu imigracija bija viena
no galvenajam, ja ne pati galvena okup@tas Latvijas probléma gadu desmitiem. Tacu
par to nedrikst&ja runat. Kur nu vél iebilst.

Es nezinu nevienu latvieti, kuram butu paticis, ka Seit masveida ieceloja krievu
kolonisti. Tauta valdija vispargja neapmierinatiba ar notiekoso, ka rezultata padomju
gados vardam “krievi” latviesu valoda pat izveidojas negativa konotacija, kadas ne-
kad ieprieks nebija bijis. Nemot to véra, politkorekti kluva lietot apzim&jumu “krievu
tautibas cilvéki”, nevis krievi. Tas nedaudz humanizgja okupacijas varas uzspiestos
imigrantus. Interesanti, ka §T padomju politkorektoru ieviesta prakse saglabajusies
vEl joprojam. Visas tautas pienemts saukt vardos: igauni, lietuviesi, amerikani, bet
krievus (seviski Latvija mitosos) vél arvien visbiezak déve par “tautibas cilvékiem”,
tadgjadi demonstrgjot, ka runatajs nav domajis neko negativu.

Terminologijai ir butiska loma politkorektajos vestijumos. Uznemt “kara beglus”
un uznpemt “ekonomiskos migrantus” ir divas dazadas lietas. Ne tikai morali, bet
arf juridiski tas ir divas dazadas situdcijas. Kara bégla uznemsanu nosaka Zengvas
konvencija. Ielaist sava maja vajato, kuram draud briesmas, par moralu pienakumu
uztver vairums kristigajas tradicijas auguso eiropiesu.

2014. un 2015. gada, kad misu kontinentu sasniedza pedgja laika lielakais mig-
rantu piepliidums, Eiropas politkorektie politiki un plassazinas lidzekli visbiezak lie-
toja terminu “beglu krize”, tadgjadi sabiedribai radot maldigu iespaidu, it ka vairums
parcelotaju biitu Sirijas kara begli. Velak gan izradijas — un Eiropas Komisija to
atzina —, ka vairums bija ekonomiskie migranti no valstim, kuras nav kara, tostarp
ievérojama dala no Eiropas Savienibas kandidatvalstim Balkanos.

Spriezot péc saviem novérojumiem EDSO Parlamentaraja asambleja un citos
starptautiskos forumos, aizvaditaja gada terminu “beglu krize” pamazam nomainija
termins “migracijas krize”, kas jau adekvatak atspogulo realo problému un iezZime
arT atbilstoSus risinajumus.

Centrala loma politkorekto nostadnu propagandésana arvien bijusi plassazinas Ii-
dzekliem. Pieméram, padomju gados, kaut gan tauta valdija urdosa neapmierinatiba
ar migrantu ieceloSanu, prese un kinozurnali attéloja pavisam citu ainu. Krievi un
latviesi roku roka draudzigi c€la komunismu, un avizu slejas tika pausts prieks, ja
republika ieradas arvien jauni un jauni biedri no plasas padomju dzimtenes.

Kaut ko Iidzigu més redzam ar1 politkorektaja Eiropa. Entonijs Brauns raksta:
“Plassazinas lidzekli, ipasi BBC, ievéro politkorektu izteiksmes veidu, jo tas pasarga
no kritikas. BBC var bezgaligi propagand&t masu imigraciju, kaut arf tas ir pretruna
ar BBC klausitaju — abonentmaksas maksataju — vairuma gribu.”

Latvijas sabiedriskais medijs Sai zina pasi neatSkiras. Lai ar1 2015. gada aptaujas
radija, ka tautas lielaka dala negativi raugas uz imigrantu uznpemsanu, tomer, klau-
soties sabiedrisko mediju, tads iespaids neradas, jo tur parsvara skangja imigraciju
atbalstoSais viedoklis. Pie tam tos, kuri iebilda pret migrantu uznemsanu, Latvijas
sabiedriska medija zurnalisti, pieméram, Edgars Kupcs, bez mazakas aiztures Ism.lv
slejas rupji ganija pedgjiem vardiem.
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Sadi izpaudas klasisks politkorektums — jeb tolerances sludina§ana caur neto-
leranci pret tiem, kas atlaujas iebilst. Britu zurnalists Dzons Midglijs Saja sakariba
raksta: “Politkorektums praksé noverojams, kad kada neliela grupa v€las uzspiest
savus uzskatus vairakumam, rékinoties, ka vairakums klusés un neiebildis.”

Pedgja laika gan redzam, ka vairakums tomer sak iebilst gan Eiropa, gan Ameri-
ka. Riski sabojat reputaciju un karjeru aizvien saglabajas, tacu cilvéki arvien skalak
sak protestét. Kas tad ir noticis?

Notikusi ir terorakti Parizg, seksuala uzmaksanas Kelng, izvaroSanas Malmg,
slepkavibas Freiburga, uzbrukumi Brisel€ un ta talak, un ta talak. Vardarbiba un no-
ziedziba p&c masveida imigracijas ir pieaugusi. Arkartigi nepolitkorekts secindjums.
Tacu, ka atzist jau ieprieks citétais Brauns: “Politkorektums ir luksuss, ko var atlau-
ties tikai drosa sabiedriba. Politkorektuma galvenais ienaidnieks ir sabiedribas bazas
par savu ievainojamibu. Kolidz cilvéki jiitas nedrosi, vini arvien aktivak pretojas
politkorektuma akstibam, tapec ka likmes klust parak augstas.”

Tiesi tas tagad notiek Rietumeiropa. Ne@rto faktu slépsSana un izlik§anas nav tu-
vinajusi problémas risinajumu. Pie §is atzinas nonak arvien vairak eiropiesu. Kaut
kad $§1 atzina drosi vien sasniegs ikvienu. Bet, kad tas biis un vai tas nebiis par vélu,
lai masu imigracijas sekas vispar varétu atrisinat, saglabajot Eiropas civilizaciju, to
mées nezinam. To radis laiks.

Summary

Mass migration is one of the most significant problems of modern Europe. It has not been
adequately tackled because of political correctness, which has made it virtually impossible
to publicly state the problem and have a meaningful argument about it. The author analyses
the origins and development of the dominant ideology of political correctness in the post-war
Europe, as well as its effect on the migration and integration discourse. The paper also looks
at the role of political correctness in the context of the recent migration crisis.
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Latvija ir aktualiz&jusies O. Spenglera iedvesmota teorija par “Eiropas galu”, kuras redzama-
kie parstavji ir L. Taivans un H. Tumans. Misdienu situaciju Eiropa raksturo atjégSanas no
F. Fukujamas maldigi paregotas “véstures beigu” teorijas un politiskas nirvanas, kas iesta-
jas péc komunisma sabrukuma. B&glu krize izgaismoja dzilu Eiropas Savienibas ieks$&ju pro-
blemu — ES patiesas integracijas trikumu. ES patiesiba sastav no divam “Eiropam” — vecas
Rietumeiropas un Austrumeiropas, kura tika uznemta ES p&c 2004. gada. Lielbritanijas izsta-
Sanos no ES — ta déveto Brexit — zinama mera izprovocgja tiesi Austrumeiropas migranti, kuri
Lielbritanija izraisija sabiedribas neapmierinatibu vél pirms Azijas béglu ieraianas. Islama
un kristietibas opozicija civilizaciju sadursmes teorija arl nav pareizs pretnostatijums, jo ne
Eiropa, ne Krievija kristietibai vairs nav isti lielas nozimes. Tas vieta Rietumeiropa ir stajusies
“cilvektiesibu un brivibu kvazireligija”, kas baidas aizskart islamu un vairak karo ar ietekmi
zaud@juso kristietibu. Austrumeiropa valda postsovjetiskais nihilisms, bet ienaids pret isla-
mu un Azijas migrantiem ir saistits ar austrumeiropieSu bailém no konkurences par iesp&jam
sanemt Rietumu “labumus”. “Eiropas gala” pienémumu pamata ir statistika bez dinamiska
redz&juma. Eiropai ir perspektiva parvarét $o problému loku ar augosu dzimstibu, kas ir rak-
sturiga, ja valsti ir pietickams ekonomiskas labklajibas piesatinajums. Ari politiska stratégija
un robezu sakartosana sp€s mazinat imigracijas apdraudgjumu.

Atslegvardi: migracija, bégli, islams, Austrumeiropa, Frensiss Fukujama.

Rietumu kultiiras dominanti mtsdienu civilizacija galvenokart ir nodrosinajis zi-
natnes parakums, kuru savukart nodrosinaja diskusiju kultiira un kritiskas domasa-
nas esamiba pretstata dogmatismam. Miisdienas daudzi ateistiski noskanoti liberali
viduslaiku baznicu uztver ka galveno zinatnes bremz&taju, piesauc keceru sartus,
inkviziciju utt., tacu patiesiba tieSi baznicu pasparné ar pavesta bullu tika dibinatas
pirmas universitates, un teologija tajas bija svariga disciplina. Arkartigi asos teolo-
giskos disputos attistijas diskusiju kultiira, argumentacijas maksla un kritiska doma-
$ana, kas ir akiiti nepiecie$ama zinatnes attistibai. Saja raksta gribu dazos jautajumos
nedaudz oponét Leonam Taivanam.
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Lai ari slavenas gramatas “V@éstures beigas™ autors Frensiss Fukujama jau
90. gadu vida atzina savus naivos maldus, Eiropa Iidz pat 2014. gadam dzivoja So
véstures beigu jeb vésturiskas nirvanas noskanas. Skita, ka Eiropa ir iestajies miizi-
gais miers, sabiedriba neapstridami doming kreisi liberalais pasaules redz&jums jeb,
ka saka Harijs Tumans, progresa matrica, un $ada situacija lineari attistisies tik uz
prieksu, uz ta dévéto VUCA pasauli (abreviatiira no anglu valodas vardiem “svarsti-
gums”, “nenoteiktiba”, “sarezgitiba”, “daudznozimigums”), kur visu nosaka pat ne
tehnologijas, bet idejas.

Krimas aneksija 2014. gada Eiropai bija pamatigs Soks, tacu veca inerce bija
parak spéciga, tapec pirmas sankcijas pret Krieviju bija tiri simboliskas un doming-
ja centieni izlikties, ka nekas sevisks nav noticis. Pat reals karadarbibas uzliesmo-
jums Austrumukraina ipasi nemainija Eiropas sabiedrisko domu, jo tika uzskatits, ka
vardarbiba notiek kaut kur Eiropas nomal&. Tikai Malaizijas Boeing notriekSana un
daudzu rietumeiropiesu upuri Eiropu uz bridi sapurindja un lika apjaust, ka kaut kas
neiet “p&c plana”.

Pa Tstam no v&stures beigu eiforijas Eiropu izrava ta devéta béglu krize, jo ta
skara Eiropu ties$a veida un uzklajas uz cita migracijas vilpa, proti, masveidigas mig-
racijas no Austrumeiropas. Seit japrecizg, ko saprotam ar vardu “Eiropa”, lai nebiitu
ta, ka lietojam vienus un tos pasSus jédzienus, bet katrs domajam ko savu.

Pasaulg ir vairakas labklajibas salinas, kuras ka magnéts pievelk labakas dzives
tikotajus. Austrumu puslodg tada ir Eiropas bagataka dala — Rietumeiropa. L1dz ar to
iezim&jas Eiropa Sauraka izpratné — ta nav ne Rumanija, ne Polija, ne Igaunija, bet
gan Vacija, Zviedrija, Anglija, Francija un vél dazas bagatakas Rietumeiropas val-
stis, kuras sasniegusas liclakajai pasaules dalai neaizsniedzamu labklajibas limeni.

Plasaka plaksné ar Eiropu jasaprot tas socialpolitisko apstaklu kopums, ko pie
mums devé par “normalu valsti”. Ik dienu publiskaja telpa dazadas variacijas dzir-
dam frazes: “normala valst1” ir ta, bet pie mums... nu, ta, ka Zimbabve. Sis neno-
slepjamas ilgas péc “normalas valsts” liecina, ka Latvija un citas Austrumeiropas
valstis pagaidam $aja sapnu Eiropa neietilpst. To ir griti atzit, bet vel grutak atzit, ka
arT mes pasi sirds dzilumos sevi pie “Tstas” Eiropas nepieskaitam, un tapéc ta deve-
tos migrantus redzam citadak, neka tos redz Eiropa.

Divas pasaules viena savieniba

2015. gada Eiropa saskaras ar Iidz tam vaji apjaustu, 1éni gruzdo$u problému,
kuru béglu krize uzskatami atklaja. Izradijas — lai ari Eiropas valstis ir apvienojusas
Eiropas Savieniba uz it ka kopigu interesu un vertibu bazes, bagata, “normala” Ei-
ropa, no vienas puses, un pargja, geografiska Eiropa, no otras puses, faktiski ir di-
vas dazadas pasaules ar stipri atSkirigu mentalitati, labklajibas [imeni un izpratni par
vertibam. Tas ir arkartigi butisks aspekts, un, ja to ignor€, var but griiti izprast, kadel
Rietumeiropas un Austrumeiropas sabiedriska doma atskiras.

' Fukuyama, Francis. The End of History? The National Interest, 1989, (16): 3—18. ISSN
0884-9382. JSTOR 24027184.

2V = Volatility, U = Uncertainty, C = Complexity, A = Ambiguity.
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Viena un taja pasa situacija divas Eiropas dalas saskatija divas dazadas pro-
blémas. Austrumeiropa vairakums bija sasutis par migrantu invaziju Eiropa, kameér
Rietumeiropa uztraucas par to, ka valdibas nesniedz pietickamu atbalstu patvéruma
mekl&tajiem, un par to, cik liela méra sabiedribas atticksme pret “begliem” atbilst
Eiropas vertibam. Vieni redz€ja izmisusus, kara posta nomocttus nelaimigus cilve-
kus, bet citi — alkatigas izsalku$u mezonu ordas, kas velas uz Eiropu ar domu atpemt
tos labumus, kurus Iidz §im Eiropa deva vienigi mums.

Situacijas divdomibu paspilgtingja tas, ka par migrantiem visvairak satraucas
tajas valstis, uz kuram Sie patveruma mekl@taji pat nedomaja braukt. Pat ja vinus
“kvotu” sadales kartiba uz $Stm valstim piespiedu karta parvietoja, tad tikai loti retos
gadijumos vini bija gatavi tur palikt uz dzivi. Taja pasa laika loti daudzi So valstu
pamatiedzivotaji pasi bija devusies labakas dzives mekl&jumos uz Eiropu. Tas tikai
apstiprina pienémumu, ka Eiropa nav tas pats, kas ES, un visiem migrantiem — ka no
Austrumeiropas, ta arT no valstim arpus ES — ir vairak kopiga citam ar citu neka ar
iedzimtajiem rietumeiropiesiem.

Nav viennozimigas atbildes uz jautajumu, kas rada lielaku lab&jo radikalu un po-
pulisma popularitates pieaugumu Eiropa — patvéruma mekl&taji vai Austrumeiropas
viesstradnieki. Katra valsti ietekmes proporcijas ir citas, bet visur tas ir kompleksas.
Brexit gadijuma tiek uzskatits, ka referenduma rezultatus vairak ietekmgja tiesi no-
gurums no parliekas austrumeiropiesu klatbitnes.

Vienota platforma ka aizsargvalnis

Biezi dzird izteikumus, ka notiek islama religiska invazija Eiropa. Drosi vien
ta ir, taCu ir svarigi, kas Sai invazijai stav pretl. Cik spécigs monolits, ja tas vis-
par ir monolits. Maris Kucinskis Malta aicinaja ES bt vienotai, bet ka ST savieniba
var bt vienota, ja taja dazadu valstu sabiedribas atrodas uz dazadam ideologiskam
platformam. Oficiala Iiment §1 probléma tiek klusinata un visi izliekas, ka nekadas
ideologiskas plaisas nav — més visi domajam lidzigi. Ta¢u patiesas sajutas izlauzas
neapzinatas darbibas.

Sovasar biju zurnalistu brauciena Vacija, Badenes-Virtembergas zemg, un kadas
pusdienas més ar kolégiem no dazadam pasaules valstim un vacu viesu uzné€meé-
jiem briva atmosfera apspriedam Sos jautdjumus. Man pretl pie galda séd&ja viete-
jas universitates prorektors, omuligs, smaidigs kungs, un es vinam pajautaju — vai
nenozélojat, ka §T gadsimta sakuma uznémat ES Austrumeiropas valstis? Vins, pro-
tams, uzreiz atrunajas, ka ne, bet, peksni atcercjies, ka vinam blakus sz zurnaliste
no Francijas, uzreiz paversas pret vinu — tie jau bijat jis, franci, kas lob&ja austrum-
eiropiesu uznemsanu! Tacu ar1 franciiziete nevélgjas uznemties So godu un atteica:
né — tie bijat jis, vaciesi, kuri uzstaja uz ES paplaginasanu. ST neveikla atbildibas
velSana vienam uz otru uzskatami paradija, ka prieks par lielo, vienoto Eiropu ir ba-
tiski noplacis un neviens nevélas biit §is paplasinasanas iniciators.

Kada vargtu bt vienota platforma, par kuru runa Kuéinskis? Tad, kad tiek piemi-
néts islams, tam parasti pretstata kristietibu. Tomér, lai cik pozitiva biitu mana per-
soniska attieksme pret kristietibu, jaskatas patiesibai acis. Béglu krize paradija jau
mingto ES ieksgjo saskeltibu, tacu neviena no abam robezskirtnes pusém kristietibas
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vairs nav, un diez vai kadreiz ta vél bis domingjosa religija. Rietumos jau labu laiku
publiskaja telpa doming jauna cilvektiesibu un brivibu kvazireligija, kuras centra ir
nevis Dievs, bet cilveks un uz kuras pamata ari veidojas 21. gadsimta ES. ST kvazi-
religija Eiropa, vismaz mediju telpa, jau gandriz pilniba ir izspiedusi kristietibu, un
publiskaja telpa ta ar kristietibu cinas daudz sparigak neka ar islamu. Izskatas, ka
jaunajai kvazireligijai kristietiba Skiet bistamaka neka islams.

Austrumeiropa $ai jaunajai ticibai gan nav tik lielu panakumu, bet arT tur kris-
tietibai ir apcirstas saknes un tagad parsvara valda nigrs postsovjetiskais nihilisms.
Centieni kardinali palielinat kristietibas ietekmi lidz $im neviena valstl nav vainago-
jusies ar realiem panakumiem, bet citviet, piem&ram, Krievija, pat ieguvusi groteski
atbaidoSas izpausmes, kas kristietibas pievilcibu drizak vajina neka cel.

Ko darit? Vai Eiropai ir izredzes izdzivot zem apkartgjas pasaules demografiska,
religiska, kulturalsadziviska spiediena? Vai taisniba L. Taivanam, kura viedoklis ir
strikts — dazu gadsimtu laika islams Eiropa izspiedis to, kas palicis pari no agonize-
josas kristietibas, Iidzigi ka turki izspieda griekus no Mazazijas? Loti iespgjams, ka
ta tieSam bis, un visa I1dz8ingja notikumu attistiba par to liecina. Tacu §1s pesimistis-
kas prognozes balstas uz pasreiz€jas situacijas linearu ekstrapolaciju nakotne. Jebka-
da darbiba rada pretdarbibu, un pat Eiropas neapstridamas lideres Angelas Merkles
pozicija vairs nav gluzi tada pati ka 2015. gada.

Ir aplami iedomaties, ka Eiropa butu gatava neierobezota skaitd uznemt mig-
rantus. Merkele jau pirms 2014. gada izteica kritiskas piezimes par ta dévéto mul-
tikulturalisma politiku, un vinas pozicija beéglu krizes sakuma balstijas galvenokart
uz humanisma apsvérumiem — ir japalidz cilvékiem, kuri b&€g no vardarbibas. Nu ir
noskaidrojies, ka starp patvéruma meklétajiem ir saméra liels ekonomisko migran-
tu Tpatsvars, un akcenti ir buitiski mainijusies. Nav pamata iedomam, ka Eiropa ar
atplestam rokam gaida visus labakas dzives tikotajus no visas pasaules un ka $ada
nostaja atbilst Eiropas veértibam. Neka tamlidziga. Jau tagad neeiropietim legali ie-
braukt ES ir loti griti. Nav Saubu, ka robezu kontrole tikai pastiprinasies un cilve-
kiem no malas ieklait Eiropa klis aizvien griitak. Tiesa, tas neatcel citu pesimistu
biedekli — Eiropas pamatiedzivotajiem ir zemaka dzimstiba neka “vitalakajiem” ie-
braucgjiem un demografiskais faktors galu gala bus izskiross. Tas ir loti nopietns
arguments, kuru apgazt ir stipri gratak.

Bagata sabiedriba — daudz bérnu

Apmeklgjot Indiju, visvairak man diiras acis milzigais bernu un jaunu cilveku
Tpatsvars ielas un jaunieSu neapvaldamais dzivesprieks bez jebkadiem kimiskiem sti-
mulatoriem. Savulaik Oskara balvu ieguva bralu Koenu filma No country for old
man (“Nav zemes veciem cilvékiem”). Atgriezoties Latvija, grib&jas braliem Koe-
niem iebilst — ir tada zeme — Latvija. Latvija gan nav izn@mums. Tada ir visa Eiropa.
Atbraucot no Indijas uz Latviju, ir sajita, ka esi ieradies veco lauzu pansionata. Tas
viss lick domat, ka pesimistiem taisniba — ar Eiropu ir cauri. Tacu arT $eit nevajadze-
tu situdciju lineari ekstrapol&t nakotng.

Pirmkart, saistiba ar péd&jos gados vérojamo informativo tehnologiju izravienu
dzive pasaulé tuvakajos 50 gados var€tu loti stipri mainities. Griti spriest, ka tas
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izpaudisies cilvéku sadzives kultiira, bet var pienemt, ka cilvéka atrasanas noteikta
geografiska vieta kltis mazak svariga. Kombinacija ar robezu nostiprinasanos tas va-
rétu dot Eiropai iesp&ju vél ilgi saglabat savu pasreizgjo seju.

Otrkart, bernu skaita samazinasanas tendence paradijas Iidz ar vispargjo patérina
piecaugumu — gimen& daudz bérnu nozimé&ja mazaku labklajibu, un lidz ar to laist pa-
saulé daudz bérnu kluva nemoderni. Attistitajas valstis patérins$ ir sasniedzis zinamu
piesatinajuma Iimeni, un jau pavisam driz $ajas valstis var nonakt pie apjausmas, ka
bérnus audzinat ir izdevigak, neka razot neskaitamus, patiesiba nevienam nevajadzi-
gus “dokumentus” dazadas birokratiskas struktiiras — ta faktiski ir bezdarba apkaro-
Sana, radot pseidodarbavietas. Lidz ar to daudz bérnu gimeng klis materiali izdevigi
un prestizi.

Joprojam vairums demografu uzskata, ka valda korelacija — jo labklajigaka sa-
biedriba, jo mazak bérnu. Ta tas ir Sodien, bet vai ta bis rit? Neesmu parliecinats.
Dabiskos apstaklos — jo specigaks, ietekmigaks, tatad bagataks virietis, jo vairak vi-
nam bérnu. Afrika uz dienvidiem no Saharas notiek Joti asa konkurences cina starp
kristietibu un islamu. Viena no galvenajam islama priekSrocibam §aja cina ir daudz-
sievibas strikta nenosodiSana. Celojot pa Tanzaniju, Ruahas Nacionalaja parka miisu
gids un dzipa Soferis bija kads saméra jauns puisis, kur$ stastija, ka vina tévam ir
tris sievas un vinam esot 27 brali un masas. Jauzsver, ka to vin$ pavéstija ar izteiktu
lepnumu. Vins acimredzami lepojas ar sava téva “vargjumu”. Painteres¢jos, kadas ir
attiecibas starp bérniem no dazadam mateém, un vins atbildgja, ka dazadas ciltis un
gimengs tas veidojoties atkirigi, bet vina gimené visi brali un masas dzivojot sati-
cigi un neskirojot, kura kuram mate.

Jau tagad bagatiem cilvékiem ir daudz bérnu. Pieméram, nu jau skirtaja Breda
Pita un Andzelinas DZolijas gimeng ir se$i bérni, Melam Gibsonam ir devini bérni.
Kadreiz Eiropa bija verojama skaidra korelacija — jo nabadzigaka valsts, jo lielaka
dzimstiba, un otradi, tacu tagad $T saistiba vairs nav tik izteikta. Kad pirms 35 gadiem
Latvijas Valsts universitate macijos statistiku un rakstiju kursa darbu par demografis-
kam problémam, tad, atceros, zemaka dzimstiba Eiropa bija Zviedrija un citas Skan-
dinavijas valstis, bet augstaka Dienvideiropa. Tagad Eiropa viena no augstakajam
dzimstibam ir Island€ (13,1 jaundzimuSais uz 1000 iedz.), Norvégija (12,1), Zvied-
rija (11,9), bet zemaka Italija (8,8), Griekija (8,8) un Vacija (8,4). Latvija — 9,8. Tas
liecina, ka bridi, kad patérina [imenis sasniedz zinamu piesatinajumu, atkal no jauna
palielinds bérnu un gimenes prestizs (veértiba).

“Antirietumnieciski” un “lieliski” ir nesavienojami jedzieni

Tacu, pat ja beigu beigas taisniba izradisies tiem, kas apgalvo, ka ar Eiropu ir
cauri, tad tas nenotiks miisu un miisu bérnu paaudzes laika, tapec pagaidam javer-
te, kur pasaulé ir labvéligaka vide dzivoSanai, un jacensas tai pieskanoties. Aus-
trumeiropa ir popularas turienes iedzivotdjiem glaimojosas runas, kas sasaucas ar
Spenglera saukliem — Rietumos jau vérojams noriets, bet més Austrumos vél esam
saglabajusi Tstas “pamatvertibas”. Kadas vertibas? Jaskatas uz darbiem, nevis var-
diem. Alkoholisms, aborti, sadziviska neiecietiba, kliegSana, nekulturaliba — tas nav
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iezimes, kas nak prata, iedomajoties Vakareiropu. Tie ir jedzieni, ar kuriem asocigjas
Austrumeiropa. Tapec nevajag uzdot vélamo par esoso.

Ja, arT es esmu padomju laika “produkts”, un man emocionali nav viegli pie-
nemt So skaudro realitati. Bet... ne Austrumeiropa, ne vél jo vairak Krievija, kura
nostajusies antirietumnieciskas nometnes prieksgala, neviena dzives joma nerada
tadu pieméru, kuram par¢ja pasaule gribétu lidzinaties. Nav nevienas lietas, par kuru
gribetos teikt — ltk, cik lieliski to un to ir izdarTjusi krievi Krievija, derétu arT mums
parnemt So pozitivo pieredzi. Tadu lietu nav, jo vardi “lieliski” un “antirietumnie-
ciski” ir nesavienojami jédzieni.

Summary

Certain stereotypes, borrowed from O. Spengler’s pessimistic philosophy are represented
in Latvia by two scholars — L. Taivans and H. Tumans. The post-Soviet period, formulated
as “The End of History” by Francis Fukuyama was marked by nirvana-like relaxation in
the field of politics. The migration crisis revealed the real problems of the EU, first of all —
the lack of integration of the Union itself. In reality, there are two Europes — the Western and
the Eastern. The second one with its huge migration to Great Britain provoked Brexit before
the Middle East migrant crisis began. There are certain shortcomings in the definition of the
Juxtaposition of Christianity and Islam by the aforementioned scholars. Actually, Christians
are a tiny religious minority both in the Western Europe, as well as in the Eastern part of
it. The real ideological basis of the European population is “quasi-religion of human rights
and freedoms”, which is hostile to Christianity but neutral to Islam. East-European minds
are dominated by “post-Soviet nihilism”. In opposition to a pessimistic vision of the clash
of civilizations by L. Taivans and H. Tumans, the Western civilization has certain dynamic
features, which will help it to survive in the face of existing problems.
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Diet, along with abstinence and science of nutrition, used to be one of the cornerstones of the
Middle Eastern medicine. It was promoted by different, even ideologically opposed world
outlooks originating in ancient Greek and Roman science, Islam civilisation, rationalism and
religious mysticism. This intellectual heritage related to the link between correct nutrition and
health was gradually adopted by the Christian Europe, causing upheaval of the perception of
illness and health. Unfortunately, modern food and pharmacy industries in both East and West
have led us to obesity and mass catastrophe of diabetes, with growing number of heart attacks
and strokes. This makes the medical findings of the past even more topical today, at the same
time proving the common points of communication between different cultures and religions in
areas of vital importance to people.

Keywords: diet, fasting, abstinence, medicine, Middle East, religion.

Medicine is one of the most important substances of our existence. It is closely
related to philosophical, religious and socially-economical viewpoints of what is
important for a human being: perception of life and death, understanding of the
relation between the body and soul, explanation of the sense (or senselessness) of
sufferings, awareness of physical and spiritual cleanliness (or pollution) of one’s
organism, etc. Both the East and the West used to have spiritual teachings, which
perceived the diet along with meditation as one of the most important spiritual
purification methods of an individual. The concepts of “illness” and ‘“health”
themselves are understood from culture-historical vantage point and not only as
a result of a diagnosis set by medical practitioners. Starting from the 17" century,
a serious dietary science had gradually gained an important role in human treatment
in Europe, which in the 20" century was either pushed out of the “official medicine”
space or subjected to a tendentious criticism as a result of the aggressive gaining
of power by the food and pharmacy industries. Currently, when the number of
diseases caused by incorrect eating habits and sedentary lifestyle has dramatically
grown all over the world, discussions regarding the importance of a diet have
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resumed at the governmental levels, books are being published, alternative stores
are opened, etc. It should be taken into account that “Around 415 million people
worldwide (8.8 per cent) in the 20-79 years age-group had diabetes in 2015 and
by 2040, 642 million people (10.4 per cent of the adult population) is expected
to have diabetes. In the Middle East and North Africa region, 35.4 million people
lived with diabetes in 2015 and the number is expected to rise to 72.1 million by
2040.”" However, serious rehabilitation of the diet has not come about today due
to the tendency to seek financial profit characteristic to the dominant model of
Western capitalism in relation to profiteering from “treatment” of diseases, as well
as orientation of the “official medicine” to mitigation of consequences of an illness
rather than prevention of causes thereof. Unlike in medieval Europe, where medicine
was dominated by obscure demonization of illnesses and understanding of eating was
limited to quantity rather than quality, and spiritual life was determined by narrow-
minded interpretation of religion, — critical thinking, rationalism and scepticism
developed in the Middle East along with discussions about the interconnection
of birth control, ecology and human health. Paradoxically, right now a contrary
process is ongoing in both Middle and Far East: food is dominated by semi-finished
products, the environment is being catastrophically polluted and birth control is not
even discussed by the general public.? The reasons behind these tendencies are both
urbanisation, at first initiated by the West, expropriation of the land of self-sustaining
rural communities, marginalisation of the population, and complete cessation
of the once existing intellectual tradition in the context of global consumer society.
The negative consequences of the food industry are even stronger in the rich Gulf
Arab countries. However, recently intensive discussions have started in relation to
this theme, elucidating the true reasons of the increasing obesity, diabetes, allergies,
strokes and infarctions. This is proved by the numerous publications devoted to
the theme of obesity in the UAE.?

Ancient Arabic medicine, including dietetics, stands for a peculiar link between
the medicine of Ancient Greece-Rome* and that of the medieval Europe, at the same
time gaining knowledge from the lifestyles of Bedouins of the Arabian Peninsula,
religious findings of Islam (fasting, “healing by Quran”), the heritage of the an-
cient cultures of the Middle East (Babylonian, Chaldean, Egyptian, Persian etc.) and
teachings of the Far East (especially India). To specify the term “Arabic”, it is first
used to understand the scientists speaking and writing in the Arabic language of

' Al Madani, Abdulrazzaq Ali. Manage your life better to fight diabetes. Gulf News,

08.09.2016, p. AS.

Regulation of birth policy in China, nature protection in Japan, supporting of self-sufficient

environmentally friendly lifestyle in rural Iran, and development of alternative environmen-

tally friendly technologies in the UAE are exceptions.

3 Why fasting is good for you. Gulf News, 09.03.2016, p. A28; Chaudhary, Suchitra Bajpai.
10.000 cases of stroke reported last year. Gulf News, 02.05.2016, p. AS; Chaudhary, Suchitra
Bajpai. Dubai survey: Obesity, heart disease, diabetes top ailments. Gulf News, 01.06.2016,
p. A6.

4 Especially Hippocrates (~ 460 — ~370 BC) and Galen (129 — ~200 AD) in the meaning of
scientific heritage.
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which the majority were of Persian and Jewish origin (and who at the same time
knew their native language). It should be also remembered that a large number of
Arabic doctors were Middle Eastern Christians. At the same time, Islam as the domi-
nant religion of the region, with its principles and instructions, which comprised all
areas of human life, influenced the field of medicine, at the same time accumulating
experiences from other religions and world outlooks.

The origins of the diet and deep understanding of nature by the Arabs who lived
in deserts and semi-deserts in antiquity go back to the self-sufficient lifestyle of the
Arab Bedouins. Evidence of this is provided in the itineraries of different travellers
from the West, even up to the Modern Times. As an extreme opposite to the condi-
tion of modern man appears the description of Bedouins provided by the British ex-
plorer Sir Richard F. Burton in his once famous work “Narrative of a Pilgrimage to
El-Medinah and Meccah” (Volume 3: Meccah): “I have seen two or three muscular
figures, but never a fat man.” “... even simples are not required by a people who
rise with dawn, eat little, always breathe desert air...” ¢ In fact, a healthy lifestyle
and moderation in eating and pleasures was characteristic to the entire Muslim so-
ciety. This is vividly proved in Dean Mahomet’s book “Travels” (1793—1794), with
the description of the Indian Muslims: “The Mahometans are, in general, a very
healthful people: refraining from the use of strong liquors, and accustomed to a tem-
perate diet, they have but few diseases, for which their own experience commonly
finds some simple yet effectual remedy.”” Back in his days, the Prophet explained
the secret of the good Arab health to a physician who was surprised about it: “It is
the custom of these people not to eat until hunger overcomes them and to cease eat-
ing while there still remains a desire for food.”® It is general knowledge that one of
the five pillars of Islam is the obligatory fasting (Sawm) during the holy month of
Ramadan. The meaning of this fasting is explained by Arabic lawyer and commenter
of Quran Ibn Qayyim al-Jawziyyah (1292—-1350) as protection (junna) from illnesses
of the spirit, heart and body.” Unfortunately, the positive consequences of such puri-
fication were possible only within the framework of the leisurely and modest rhythm
of life of the traditional society. Today, the Ramadan fasting in Arabic countries has
turned into its opposite — uncontrolled overeating and nightly orgies at disco clubs
and restaurants have made this period even riskier for human health. Almost nothing
has remained from spiritual concentration and reassessment of values.

During transformation of Islamic civilisation, along with Arabic conquests and
establishing of the caliphate, an interesting court culture developed in Baghdad with
a varied and eclectic cuisine, stressing the taste and variety rather than health and
temperance. However, information has remained from the times of the first “Rightly

5 Burton, Richard F. Narrative of a Pilgrimage to El-Medinah and Meccah. Vol. 3. Meccah.
Cambridge; New York, et. al.: Cambridge University Press, 2012, p. 39.

¢ Ibid., p. 78.

7 Fisher, Michael H. (ed.). The Travels of Dean Mahomet. An Eighteenth-Century Journey
through India. Berkeley; Los Angeles; London: University of California Press, 1997, p. 68.

8 Salim M. Khan, Hakim. Introduction to Islamic Medicine. Norwich: Bahr Press, 2009, p. 13.

Ibn Qayyim, Al-Jawziyyah. Medicine of the Prophet. Johnstone, Penelope (transl.). Cambridge:

The Islamic Texts Society, 2013, p. 338.
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Guided” caliphs, appealing to observe moderation in eating and diet. For example,
according to evidence, caliph Umar ibn al-Khattab (634—644) had expressed severe
criticism regarding overeating:

“Beware of overeating! It makes one too lazy to perform the ritual prayer, cor-
rupts the body and leads to sickness. Being moderate with one’s food is less waste-
ful, healthier for one’s body, and strengthens one’s devotion.”!°

Also later, during the Crusader period, the ideal of temperance continued to exist
in the courts of the Middle East rulers along with appetites for luxury and posh
banquets. It was closely related to the concept of jikad, which gained new motivation
at that time. Only unlike the “jihadists” manipulated by different socially-economical
forces of the modern world, which has created a modern version of obscurantism
deifying narcotics and fast food, the ideal of jihdd of the 12"-13™ centuries
comprised, along with fighting against Crusaders and tolerance towards the defeated
ones, also temperance in food (and pleasures). According to testimony by Ibn
Shaddad (d. 1234), the renowned leader of the Islamic world Saladin (An-Nasir
Salah ad-Din Yusuf ibn Ayyub) (1137-1193), who became a symbol of chivalry also
in Europe due to his generosity, generally preferred simple and natural food.!!

Temperance in food and refraining from the use of pleasure-giving substances in
human history has often been a part of spiritual mobilisation. It especially refers to
movements aimed at achieving radical socio-economically, politically and ethically
motivated reforms. On the other hand, overeating, untamed bodily desires and or-
gies, which all weaken human reaction, mental and physical endurance and ethical
resistance, have made even well-armed military mercenaries unable to withstand. In-
ability of the modern European population to solve issues of their rights and security
is partly originating from such idle and inert lifestyle. In the past, in the Middle East
(much like in Europe during Reformation and revolutions) diet, fasting, temperance
and declaring certain food to be taboo was ideology of certain religiously-political
groups. For example, the Qarmatians — a Shia group, which played a significant role
in Islamic countries from 894 until 1078 (especially in the Persian Gulf and Bahrain)
by establishing one of the first communist societies in the world,'? also used to be
known as “the Greengrocers” (al-Baqliyyah)."”

Referring to the professional medicine of the Islamic civilisation, which consid-
erably developed in Abbasid Baghdad, Seljuq and Ayyubid Damascus, Berber and
Arab Spain, Fatimid and Mamluk Cairo, as well as Islamic Central Asia, Mughal
India etc. — many dietary, herbal medicine and homeopathic principles were formu-
lated, which are as topical nowadays as during the period of synthesis of the ideas
of Arabic (Muslim and Christian), Byzantine, Persian, Jewish, Indian, etc. thinkers

Geder, Geert Jan van. Gods Banquet. Food in Classical Arabic Literature. New York:
Columbia University Press, 2000, p. 34.
" Fuess, Albrecht; Hartung, Jan-Peter. Court Cultures in the Muslim World. London and New
York: Routledge, 2001, p. 367.
Rahman, Mohanned. The Qarmatians: The worlds first enduring communistic society.
Available at http://www.worldbulletin.net/islamic-history/127416/the-qarmatians-the-worlds-
first-enduring-communistic-society [last viewed September 11, 2016].
Available at https://en.wikipedia.org/wiki/Qarmatians [last viewed September 11, 2016].
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from the 8" to 15" centuries. It would be interesting to the modern man to look
into the findings of certain medieval Arab thinkers and to understand with a sur-
prise how modern(and, from the modern vantage point, “alternative”) they are. For
example, the eminent Jewish and Arabic doctor and philosopher Maimonides (Miisa
bin Maymiin) (1135 or 1138-1204) recognised moderation and a healthy lifestyle to
be one of the priorities of getting well.'* He wrote special directions on dietetics for
Sultan al-Malik al-Afdal, which were later translated into Latin as aphorisms.'* His
advice could be as well used today in prevention of many diseases, for example, this
finding: “It is not proper for us to gorge ourselves full of food ... Putrefied foods and
beverages produce decay [i.e., toxins] similar to that produced by deadly poisons.”!¢

Ibn Nafis (1213-1288) in his turn, “followed in his treatment of patients the basic
principle underlying humoral pathology namely that he did not prescribe a remedy as
long as he could prescribe a diet, and he did not prescribe a compound remedy as
long as he could content himself with a simple drug.”” For the sake of comparison,
one can agree with the opinion of Latvian scientists, that Western (European) science
arrived at a similar finding with regard to use of doses of medicines very late, because
it was believed for a long time that “a disease penetrates the organism of an ill person
from outside, therefore huge doses of toxic substances were used for “exorcising”
it, which caused vomiting, diarrhoea, salivation and excessive perspiration.”'®
Such prescribing of medicines in the format of inadequately many medicines is
also practiced by modern doctors, who often happen to be agents of pharmacy
companies. This has especially severe consequences in, for example, treatment of
psychical illnesses and neuroses and, as a result, the patient suffers much more from
the respective therapy than from the actual cause of the illness.” A healthy diet with
consuming of the necessary set of minerals and vitamins is not even considered in
this regard. Often enough, the food provided in hospitals is completely worthless
from the perspective of health. The reasons of the dead end of Western medicine
also stem from the world outlook inherited from the Middle Ages. This is very
accurately formulated by the eminent German scientists and doctors Peter Jentschura
and Josef Lohkédmper in their book on self-purification of the organism, highlighting
the link between food, diet and views of the society. In the Western tradition a
disease is not understood in interaction with a person’s spiritual and physical being,
but taken outside the context and demonised, because ... Christianity granted to

Available at https://en.wikipedia.org/wiki/Maimonides#cite_note-rosner-33 [last viewed Sep-

tember 11, 2016].

15 Flck, Johann. Arabische Kultur und Islam im Mittelalter. Weimar: Hermann Bohlaus Nach-
folger, 1981, p. 314.

16 Rosner, Fred. The Medical Legacy of Moses Maimonides. New Jersey: Ktav Publishing
House, 1997, p. 64.

17" Waines, David. Food Culture and Health in Pre-Modern Muslim Societies. Leiden; Boston:

Brill, 2011, p. xxxi.

Almane, Renate; Vegnere, Inta. Homeopatijas vésture Latvija. In: Acta Medico-Historica

Rigensia V (XXIV). Riga: P. Stradina Medicinas véstures muzejs, 2000, p. 191.

19 Available at http://www.einblicke-altenburg.de/?q=book/export/html/1149 [last viewed May

5,2017].
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its God the rule over just one half of the natural kingdom. The other half is ruled
by the Satan, the devil. It is understandable that such duality results in conflicts.”?
A way out of the stalemate would be seeing the human organism as a whole rather
than through the prism of the “good-evil” dualism (today it would be referred to
as ‘“acceptable-unacceptable”) and trying to neutralise the “evil” symptoms just
by means of tablets and injections that was the old “demonization tactic”. At the
same time, one can agree with Hakim Muhammad Salim Khan that unlike the
Ancient Greek and Middle Eastern approach, which studied the human being as
an indivisible whole, the Western science “... has taken him to pieces in order to
study each piece separately” and, as a result, “this view of the world has created
fundamental problems, both technological and psychological.”?! A unique example
that shows the different attitude both towards a “psychical illness” and the reality
per se is a piece of historical evidence from the times of Crusades in Palestine, left
by a 12" century Syrian writer, Usamah ibn Munqidh (1095-1188). Crusaders were
surprised by the ability of an Arab doctor to heal a mentally ill woman to which the
Arab doctor replied: “the woman I put on a diet and made her humour wet”. The
reaction of the Western doctor, of course, was not happiness for the recovery of the
woman, but rather deep suspicion and aggression. He immediately put his arsenal
of demonization in use, stressing that “This woman has a devil in her head who has
fallen in love with her.” Of course, the diet recommended by the Arab doctor was
stopped and the “sick” woman began once again to eat the usual food, as a result
of which her disorder got worse. Then the Frankish physician said: “The devil has
entered her head”, took a razor, incised a cross on her head and pulled off the skin in
the middle until the bone of the skull appeared; this he rubbed with salt. Naturally,
the woman died afterwards.”> Regardless of the historically specific perception of
the “four humours of the body”, that accounted for one of the cornerstones of the
ancient Arab psychiatry, the very attitude to the human being and his problems at
that time seems to be surprisingly “modern” from the contemporary perspective.
Also other findings of the ancient Middle Eastern medicine regarding use (or non-
use) of certain food types fully match advice of serious contemporary dieticians. For
example, the eminent Persian philosopher, physicist and poet Ibn Sina (980—1037)
advises in his monumental work “Canon of Medicine” (“Kitab al-Qanin fi
at-Tibb”)** to reduce the quantity of food consumed in summer, giving preference to
lighter food as much as possible, not to eat heavy meat meals but replace them with

20 Jentschura, Peter; Lohkdmper, Josef. Gesundheit durch Entschlackung. Minster: Verlag
Peter Jentschura, 1998. The quote is from the Latvian edition Organisma attiriSana. Riga:
Jumava, 2004, p. 26.

2l Salim M. Khan, Hakim. Introduction to Islamic Medicine. Norwich: Bahr Press, 2009,
pp- 26-27.

22 Usamah Ibn-Munqidh. Memoirs of Usamah Ibn-Mungidh. Hitti, Philip K. (transl.). London:

I. B. Tauris & Co. Ltd., 1987, p. 162.

The theory of “Four humours” (Humorism) is, in fact, inherited from the Ancient Greek

medicine.

The work is written in Arabic.
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vegetables.” In fact, all the modern findings of the balance of acids and alkali in the
organism, which follows from the person’s nutritional habits, have been ingeniously
anticipated and formulated in the ancient medicine of both the ancient world and the
Middle East. The interconnection between nutrition, lifestyle and health at that time
was also understood by the thinkers who were not physicians themselves. Due to the
strong tradition of empirical science, which was inherited already from the times of
flourishing of Abbasid Caliphate, they were able to make correct conclusions. For
example, the distinguished Arabic historian Ibn Khaldiin (1332-1406) very directly
and critically analysed reasons and consequences of obesity: “... a great amount of
food and the moisture it contains generate pernicious superfluous matters in the
body, which in turn, produce a disproportionate widening of the body, as well as
many corrupt, putrid humours. ... When the moisture with its evil vapours ascends
to the brain, the mind and the ability to think are dulled. The result is stupidity,
carelessness, and a general intemperance.””

Following temperance and diet, vegetarianism and veganism in both Eastern and
Western discourses are often related to a considerate attitude to the environment and
critical position with regard to overpopulation (or scepticism regarding high birth
rates per se). Sometimes these opinions are accompanied by supporting of social
justice, harsh criticism of religions and explanation of belief as a limited and obscur-
ant system of stereotypes. Such thinkers are known in Europe already from the times
of the genesis of early atheism — the 16%-17" centuries. In the culture historical
heritage of the Middle East the respective intellectual tradition started already much
earlier. Let us remember, among others, Arabic philosopher Abul ‘Ala Al-Ma‘arri
(973-1057) demonised by the modern “Islamist” environment, who, being a strict
vegetarian at the same time completely denied any religion whatsoever (including
Islam, Judaism and Christianity), perceiving them as a “fable invented by the an-
cients” with an aim to control the subjected population.?” In this aspect his opinions
are similar to the interpretation of a religion as a mind-polluting narcotic provided
by Karl Marx (1818-1883). In the opinion of Al-Ma‘arri, a diet and clearing the
organism from dross cannot be separated from spiritual purification (in the mean-
ing of non-acceptance of religions) or a person’s ethical attitude to flora and fauna
by not supporting killing of animals and polluting oneself with eating their meat.?®
He has also laid down the basic principles of classical vegetarianism philosophy.
In fact, Al-Ma‘arri was not just a vegetarian but a vegan.” His sceptical attitude to

% Avicenne. Poéme de la médecine. Texte arabe, traduction frangaise, traduction latine du

Xllle siécle avec introductions, notes et index. Jahier, Henri; Nourreddine, Abdelkader
(eds.). Paris: Les Belles Lettres, 1956, p. 65.
20 Tbn Khaldin. The Mugaddimah. An Introduction to History. Rosenthal, Franz (transl., intro-
duction). Princeton; Oxford: Princeton University Press, 2005, p. 65.
Nicholson, Reynold Alleyne. 4 Literary History of the Arabs. Routledge: Abingdon on
Thames, 1962, p. 318.
2 Available at https://en.wikipedia.org/wiki/Al-Ma%CA%BFarri#cite_note-2 [last viewed
September 14, 2016].
Crone, P. God's Rule — Government and Islam: Six Centuries of Medieval Islamic Political
Thought. New York, 2004, p. 355.
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birth rates in his statements is rather related to understanding the futility of suffer-
ings that a person has to live with over their entire life as a result of birth. Paradoxi-
cally, the anti-natalism*® supported by Al-Ma‘arri is undoubtedly an important theme
in the context of Middle East, taking into account that overpopulation is one of the
factors (along with the Western invasion) that took Arab (and African) countries into
a chaos of unending riots and conflicts. Serious and rational attitude to one’s or-
ganism, nutrition and environment also involves reasonable family planning, being
aware of the limited resources available to the society. In a sense, scepticism of the
ancient Arabic thinker can be compared to the conclusion by classic of ethology
Konrad Lorenz (1903-1989) regarding irresponsible reproduction of oneself as one
of the greatest manifestations of human egoism.*! Rationalism of Al-Ma‘arri did not
at all arise in an empty place, it followed from the Arabic spiritual tradition, which
started already under the Abassid dynasty — caliph al-Ma’miin (813—833), when the
intellectual atmosphere was influenced by the Mu’tazili school of theology, which
was entirely founded in reason and rational thought.** In the environment of Middle
Eastern thinkers, vegetarianism had a long continuation. For example, the eminent
Persian philosopher, mystic and founder of the Iranian school of Illuminationism —
al-Suhrawardi (1155-1191) — also was a vegetarian.®

Diet, temperance and fasting were not only the result of the Middle Eastern
rationalism and scientific progress, but also a cornerstone of philosophies of various
mystically-spiritual movements. In Islamic countries, traditionally it was a world
outlook of Sufis, which was aimed at taking down all barriers that separated the man
from the God. Without going deep into the history of Sufism and its manifold mani-
festations through poetry, dance, manner of communication, etc. — let us look only at
the aspect of diet and fasting. Like in the religious-philosophical systems of Ancient
India, toughening one’s organism, self-discipline and abstaining from consuming
food in Sufism is a way to spiritual purification. From the vantage point of purifica-
tion of the organism it could be referred to as replacement of “acid pleasures” with
“alkali pleasures.”* In the work of Ibn Khaldin “The Mugaddimah” the gradual
fasting method of Sufis (by gradually reducing or increasing the dose of food instead
of immediate action) is extensively described and it fully corresponds to the modern
findings of medical fasting: “The assumption of physicians that hunger causes death
is not correct, except when a person is exposed suddenly to hunger and is entirely
cut off from food. Then, the stomach is isolated, and contracts an illness that can be
fatal. When, however, the amount of food one eats is slowly decreased by gradual

30 Available at https://en.wikipedia.org/wiki/Al-Ma%CA%BFarri#cite_note-EB-1 [last viewed
September 14, 2016].

31 Available at https://en.wikipedia.org/wiki/Ethology [last viewed September 14, 2016].
Leaman, O. Key. Concepts in Eastern Philosophy. London; New York: Routledge, 1999,
p- 25.

Crone, Patricia. God’s Rule — Government and Islam: Six Centuries of Medieval Islamic
Political Thought. New York: Columbia University Press, 2004, p. 355.

Jentschura, Peter; Lohkdmper, Josef. Gesundheit durch Entschlackung. Miinster: Verlag
Peter Jentschura, 1998. The entire work of the respective authors is devoted to this theme.
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training, there is no danger of death. The adepts of Sufism practise (such gradual
abstinence).”*

The Sufis considered fasting and sleeplessness the basis of the development of
their inner self (nafs in Arabic).* It should be taken into account that a natural reac-
tion of the organism upon reduction of consumption of food is lesser need for sleep,
followed by disappearing of tiredness, which is related to overloading of the organ-
ism with processing of food. Without doubt, this influences the sharpness of though
and clarity of perception, which the Sufis interpreted as spiritual (and religious) ex-
perience according to the perception of the unity of body and soul. According to in-
formation from German Orientalist Annemarie Schimmel, the first Sufi mystic, who
speaks about “alchemy of hunger” is an early Sufi saint of the Khorasan school —
Shagqiq al-Balkhi (d. 810).

Abstinence and fasting have been also praised by Sufi poets — mystics, for exam-
ple, the distinguished Persian poet, lawyer and theologian Jalal ad-Din Rim1 (1207-
1273), who stressed that “Hunger is God’s food by which He quickens the bodies of
the upright.”*® In his poetry Rami also praises abstinence from senseless thoughts,
which pollute our spirit (by analogy as too much food pollutes one’s body):

Abstain from thoughts though they tempt and harass —
The heart’s the forest, thought a crazed wild-ass!
The best of medicines is abstinence, ...*°

By analogy, in the European Christian tradition monk orders used to give similar
importance to fasting. However, due to the minor role of science in consciousness
of monks and the dominant repressive regulation of household rules, it caused nega-
tive opposition and as a result in the medieval Europe monks already suffered from
obesity-related health problems such as arthritis.** At the same time, Middle Eastern
medicine, including diet teachings, underwent intensive reception in entire Europe
during the medieval and early modern periods (not only in Iberian peninsula and
South Italy, which was under the rule of Berbers and Arabs). Since its first transla-
tion in Latin in the 12" century the famous work of Ibn Sina “Canon of Medicine”
served as a manual for European physicians over a period of 500 years.*' The “Ara-
bic medicine” (which was a generic name for all Middle Eastern medicine) reached
all Northern Europe, including Baltic, already in the 13" century. A parchment code

35 Tbn Khaldan. The Mugaddimah, p. 68.

36 Schimmel, Annemarie. Mystical Dimensions of Islam. University of North Carolina Press:
Chapel Hill, NC, 1975, p. 114.

37 Ibid., p. 115.

3% Ibid.

3 Jalal Al-Din Rumi. The Masnavi. Book One. Mojaddedi, Jawid (introduction, notes, transl.).
Oxford: Oxford University Press, 2004, p. 179.

40 Available at http://www.thefinertimes.com/Middle-Ages/food-in-the-middle-ages.html [last
viewed September 14, 2016].

4 The work was translated by Gerard of Cremona (~ 1114-1187).
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is stored in Tallinn, with notes by Friar Mauritius from Reval.** This universal sci-
entist, who completed his doctorate in Paris in 1270,* referred to Persian and Arabic
scientists respected in the medieval Europe (including in the area of human health),
mentioning Ibn Sina, Al-Ghazali (~ 1058-1111), Ibn Rushd (1126—-1198), etc.: “Avi-
cennam sequitur et suum Algazelem. Averroes autem et Abubacer et Avenpethe et
quidam alius philosophus Arabus aliadicunt.”* In the neighbouring Riga, evidence
of the influence of “Arabic medicine” is provided by a survey from the 15" century,
later titled “Medicinalia.” As it is known, in Riga, like in other European cities, all
medical functions were the competence of spiritual fraternities, therefore it is obvi-
ous that this composition too, was produced in the respective environment. “Medici-
nalia” contains references not only to Ibn Sina, who was well-known in the West,
but also to one of the pioneers of medical ethics — a Persian doctor and author of
“Complete Book of the Medical Art” (“Kitab Kamil as- Sina‘a at-Tibbiyya”) — ‘Ali
ibn al-’Abbas al-Majusi (10" century)*®, who preferred diet and natural healing to
drugs when treating patients.*® What regards diet, the abovementioned material from
Riga provides instructions as to how a correct diet helps to avoid the infection of
pestilence.?’

In the early modern period, Europe started not only in-depth study of the “Ara-
bic medicine”, but also criticism and reassessment, trying to clear the nucleus of
the ancient world (especially Ancient Greek) integrated in it from later deposits.
Thus, for example, philologist Janus Cornarius (~1500-1558), after a conflict with
Anabaptists, started his European journey by going to Livonia (Riga), Russia and
Scandinavia in 1526 and later returning to Western Europe to clear the works by
Ancient Greek authors (especially Hippocrates (~ 460 — ~370 BC) from the domi-
nating “Arabism”.*® Very soon European scientists, having deeply studied both the
ancient Greek-Roman, and Middle East medical tradition overtook the spiritual relay
race in certain areas and according to the information provided by the U. S. National
Library of Medicine already “in the 17" century, early modern European medical
theory had an impact upon Islamic medicine through the writings of the Paracel-
sians, followers of Paracelsus (d. 1541), whose ‘chemical medicine” employed min-
eral acids, inorganic salts, and alchemical procedures in the production of remedies.
Sali ibn Nasr ibn Sallum, a physician born in Aleppo, Syria, and later the court phy-
sician in Istanbul to the Ottoman ruler Mehmet IV (ruled 1648-1687/1058-1099 H)

42 Dates of birth and death are unknown.

4 Available at http://www.mauritanum.eu/about-us/mauritian-tradition/ [last viewed Sep-
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4 Arbusow, Leonid (ed.). Die Geschichte der Rigaer Stadtbibliothek und deren Biicher. Hg.
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September 14, 2016].
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was greatly influenced by these writings.”* At the same time, the eminent German
physician, botanist and philosopher Paracelsus (1493-1541),° who is considered to
be the father of the modern homeopathy, was forced over his entire life to struggle
with attempts of accusation, the consequence of which would be his burning at the
stake. The example is even more interesting because he contradicted the existing au-
thorities in medicine and the practices that they followed, such as the public burning
of ancient books. Unlike the ancient Arabic and Persian scientists, their European
colleagues had to face much more difficult working conditions due to the obscu-
rantism in the society and the narrow-minded environment of the representatives of
power. In any case, the science of diet and understanding the importance of nutrition
habits in genesis of either illness or health continued to develop both on the side of
Reformation and the side of the newly reborn Catholicism, which is proved by, for
example, the once popular work of a Flemish Jesuit and a theologian Leonard Les-
sius (1554-1623) “Hygiasticon” (a treatise on how to preserve strength and to live
long). The entire composition is a song of praise of diet and although L. Lessius
does not mention by name any Middle Eastern scientist, interpretations of those an-
cient thinkers are clearly and undoubtedly visible in his book."!

Over the entire 17" and 18" centuries, knowledge of the ancient Middle Eastern
medicine underwent reception also in the European belles-lettres both from the po-
sition of deep understanding and just as a “fashionable theme” discussed in salons.
Thus, for example, the distinguished German Enlightenment author Christoph Mar-
tin Wieland (1733-1813) in 1772 published a pedagogic work written in the form of
oriental stories,” where he compares danger of overly rich foods (that can be con-
sumed at the expense of one’s health) to natural foods, which, when cooked well,
“even Avicenna (Ibn Sina) would have nothing against.”*

Unfortunately, today, when speaking about millions of people manipulated by the
advertising, which dominates the consumer society, it has to be concluded that the
modern Western perception of such fundamentally important areas for humans as
nutrition study has not changed much in comparison with the times of the pleasure-
greedy monarchs’ rule in the 17" century. Critically thinking specialists who explain
the essence of obesity and speak about purification of the organism — comparative-
ly — are known only to a small number of those interested or to people who have
saved their own lives from the dangers of “offers” provided by civilisation through
following their personal wisdom. On the other hand, the chefs lobbied by the food

4 Available at https://www.nlm.nih.gov/exhibition/islamic_medical/islamic_14.html [last
viewed September 14, 2016].

His real name was Philippus Aureolus Theophrastus Bombastus von Hohenheim.

S Kunst, lang zu leben, oder: Ein bewehrtes Mittel den menschlichen Leib in Gesundtheit
auch ohne Verletzung der Sinnen ... bi} auffs hochste Alter zu erhalten. Lessius, Leon-
ardus. Miinster i. Westph., 1614. In: Digitale Sammlungen der Universitéts- und Landes-
bibliothek Miinster. Available at http://sammlungen.ulb.uni-muenster.de [last viewed
October 5, 2016].
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wahre Geschichte. Leipzig: M. G. Weidmanns Erben und Reich, 1772.
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industry have won large television audiences, not even speaking about the numbers
of published cookbooks.

Kopsavilkums

Diéta lidz ar atturibu un uztura macibu kadreiz bija viens no Tuvo Austrumu medicinas
sturakmeniem. To veicindja dazadi, pat ideologiski pretéji pasaules uzskati, kas saknojas
antikas Griekijas un Romas zinatné, islama civilizacija, racionalisma un religiska misticisma.
So intelektualo mantojumu attiecib@ uz pareiza uztura un veselibas saikni pakapeniski adaptéja
kristiga Eiropa, radot apvérsumu prieksstatos par slimibu un veselibu. Diemzel miisdiends
partikas un farmacijas industrija — ka Rietumos, ta Austrumos — ir novedusi pie aptaukosands
un diabéta masveida katastrofas lidz ar infarkta un insulta precedentu skaita palielinasanos.
Tas senatné fiksétas medicinas atzipas padara vél aktualakas, vienlaikus liecinot par dazadu
kultiru un religiju kopigiem saskarsmes punktiem cilvekam vitali svarigas jomas.
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In order to achieve happiness, the inhabitants of the Excellent City must know certain
metaphysical truths, which are only accessible to the non-philosophers through a system of
symbols, called by Farabi milla (“religion”). However, the symbols in which the milla expres-
ses these truths contain certain topics of contention, which, in turn, posits the problem of the
“noble lie”. In my article, I will discuss the relevant intricacies.
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The Cave

According to Al-Farabi, the situation of the human being, prior to his mastering
logic and philosophy, is that of the captive, described in Plato’s allegory of the Cave
(in Book VII of the Republic, 514a—520a): instead of the realities of the things, he
deals with their shadows and symbols — or, rather, with the symbols of the symbols.>
It is only possible to exit the cave of ignorance through a systematic study of the
logical arts,® in the following strict order: poetics, rhetoric, sophistic, dialectic, and
demonstration, claims he.*

' An earlier version of this article was presented at the Aquinas and the Arabs International

Working Group Summer Meeting 2016 at Cordoba University, Spain, on June 20, 2016.
The edited Latin text of the passage was first published in Boggess, William F. Alfarabi and
the Rhetoric: The Cave Revisited. Phronesis, 1970, 15/1, p. 89 (cf. Al-Farabi, Abt Nasr.
Deux ouvrages inédits sur la réthorique: 1. Kitab al-Hataba. 1l. Didascalia in rethoricam Ar-
istotelis ex glossa Alpharabi. Langhade, Jacques; Grignaschi, Mario. Beirut: Dar Al-Mashriq,
1971, p. 213). The passage has been translated from Latin into English by Shawn Wel-
nak (Welnak, Shawn. Philosophy and the Cave of Opinion: the Graeco-Arabic Tradition.
(Ph. D. dissertation, Tulane University, 2011), p. 179) and Frédérique Woerther (Woerther,
Frédérique. Al-Farabi and the Didascalia. In: Aristotle and the Arabic Tradition. Alwishah,
Ahmed; Hayes, Josh (eds.). Cambridge University Press: Cambridge, 2015, pp. 96-97). Cf.
also Ibn Bajja’s account on the Cave. In: Ibn Bagga (Avempace). La conduite de [’isolé et
deux autres épitres. Genequand, Charles (ed., transl.). Paris: Vrin, 2010, p. 198, §§ 47-48.
Certainly, this was not Plato’s own opinion: as shown by Findlay, Plato saw mathematical,
rather than logical, sciences, as means of deliverance from the Cave (Findlay, John N. Plato:
The Written and Unwritten Doctrines. London: Routledge and Kegan, Paul. 1974,
pp. 189-192).

4 Boggess, William F. Alfarabi and the Rhetoric, p. 89; Welnak, Shawn. Philosophy and the

Cave of Opinion, p. 180.
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The underlying philosophy of the curriculum was discussed by Plato in the Re-
public, 509d-511e.’ Still, its successful implementation would not have been possib-
le without the Aristotle’s textbooks (and commentaries on them), dealing with the
relevant sciences. By mastering metaphysics, the student would reach the summit of
the knowledge, accessible to the human being that would result in establishing a sort
of conjunction (ittisal) with the Agent Intellect, which was regarded by Al-Farabi as
the highest degree of happiness (al-sa ‘ada al-quswa, escath Udaimonia).5

However, having achieved his personal happiness, the accomplished philosopher
must return to the Cave, in order to liberate his former fellow-captives and to bring
them to that level of happiness that is accessible to each of them, in accordance with
their innate disposition and preparedness. Thus, the political philosophy begins with
the philosopher’s return to the cave.

This return is accomplished by means of an analogical representation of the in-
telligible realities (haqa 'ig) in meanings or concepts (ma ‘ani) and, through them, in
words (alfaz). In this way, a continuous analogy or proportion between three levels
of being is established: A (reality/truth) relates to B (concept/meaning) as B (con-
cept/meaning) relates to C (word).

A:B=B:(C

This type of analogy, apparently, is first discussed in Plato’s 7imaeus 31c—32a, in
the passage dealing with the “square” numbers:

... there must needs be some intermediary bond to connect the two. And
the fairest of bonds is that which most perfectly unites into one both itself
and the things which it binds together; and to effect this in the fairest manner
is the natural property of proportion. For whenever the middle term of any
three numbers, cubic or square. is such that as the first term is to it, so is it
to the last term, and again, conversely, as the last term is to the middle, so
is the middle to the first, — then the middle term becomes in turn the first

> Cf. Plato. Republic, 521d-535a and Al-Farabi. Tahsil al-sa‘ada. In: ibid., The Philosophi-
cal Works. Al Yasin (ed.). Beirut: Dar Al-Manahel, 1992, p. 166 (§ 45). Cf. Vallat, Philippe.
Farabi et I’Ecole d’Alexandrie. Des prémisses de la connaissance d la philosophie politique.
Paris: Vrin, 2004, pp. 190, 195.

¢ Al-Farabi, Abu Nasr. Risala fi al- ‘aql. Bouyges, Maurice (ed.). Beirut: Imprimerie catholique,
1938, p. 31, L. 6. Cf. Porphyry. On the Life of Plotinus and the Order of His Books. 23.1.13.
In: Plotinus. Enneads. Armstrong, Arthur H. (transl.). 3 ed. Cambridge, MA: Harvard Uni-
versity Press, 1989, Vol. 1, p. 70; cf. also Walzer’s comment in Al-Farabi, On the Perfect
State, p. 443, n. 669.

7 Vallat, Philippe. Farabi et [’Ecole d’Alexandrie, pp. 278, 353; Vallat, Philippe. Vrai philos-
ophe et faux prophéte selon Farabi. Aspects historiques et théoriques de 1’art du symbole. In:
Miroir et Savoir. La transmission d’un theme platonicien, des Alexandrins a la philosophie
arabo-musulmane. Actes du colloque international tenu a Leuven et -la-Neuve, les 17 et
18 novembre 2005. Smet, Daniel de; Sebti, Meryem; Callatay, Godefroid de (eds.). Ancient
and Medieval Philosophy. De Wulf-Mansion Centre. Series 1/38. Leuven: Peeters, 2008,
p- 134.
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and the last, while the first and last become in turn middle terms, and the
necessary consequence will be that all the terms are interchangeable, and
being interchangeable they all form a unity. *

The passage establishes the continuous analogy or proportion as an important
element of Plato’s methodology. This analogy differs both from the unity by ana-
logy, posited by Aristotle in the “Nicomachean Ethics” V, 1131a31-32, and from the
geometrical analogy/proportion discussed by Archytas and Euclid (proposition V.3
in “Elements”),’ which describes the relationship (discrete proportion) between two
pairs of notions with no common notion shared.

The principle of the continuous analogy, among other things, implies, that lan-
guage was instituted by the philosophers. In its original version, every word directly
referred to a certain philosophical meaning/notion, which, in turn, referred to an in-
telligible metaphysical reality. Afterwards, the commoners (non-philosophers) came
to use these words in a metaphorical sense in rhetoric, sophistic, and poetics. This
usage obfuscated their primary meaning, but, nevertheless, did not eliminate it com-
pletely, since the metaphorical meaning, to some extent, still partook of the primary
meaning, which directly referred to the relevant metaphysical reality.'

Basing his reasoning on the theory of the continuous analogy, as developed by
Plato, Al-Farabt argues for the analogical structure of both being and language. Hen-
ce, by necessity, the structure of the excellent philosophical city must also be ana-
logous: language and city were both created as images and/or tools that analogical-
ly reproduce the structure of the intelligible reality.!! Therefore, the city resembles
language in a certain way — namely, structurally, they both represent a set or system
of interrelated symbols, created by the philosophers for non-philosophers, in order

8 Plato in Twelve Volumes, Vol. 9. Lamb, Walter R. M. (transl.). Cambridge, MA: Harvard
University Press — London, William Heinemann Ltd., 1925; quoted from http://www.perseus.
tufts.edu/hopper/text?doc=Perseus%3 Atext%3A1999.01.0180%3 Atext%3DTim.%3 Asection
%3D32a [last viewed February 1, 2016]. Cf. also the discussion on the line (Republic, 509d—
511c) that explains the relationship between the visible and the intelligible, where Plato uses
the expression “in the same proportion” (¢n! tOn aUtOn 10gon) (509d8).

° “If a first magnitude is the same multiple of a second that a third is of a fourth, and if
equimultiples are taken of the first and third, then the magnitudes taken also are equimul-
tiples respectively, the one of the second and the other of the fourth”. Available at http://
aleph0.clarku.edu/~djoyce/java/elements/bookV/bookV.html#defs [last viewed February 1,
2016].

10 Al-Farabi, Aba Nasr. Kitab al-huriif. Muhsin Mahdi (ed.), 2" ed., Beirut: Dar Al-Mashrig,
1990, p. 165 (§ 164); cf. Al-Farabi, Abu Nasr. Book of Letters. Mahdi, Muhsin; Butter-
worth Charles (transl.). Unpublished manuscript, p. 27; Vallat, Philippe. Farabi et I’Ecole
d’Alexandrie. p. 261 and Druart, Thérése-Anne. Al-Farabi: An Arabic Account of the Ori-
gin of Language and of Philosophical Vocabulary. Proceedings of the American Catholic
Philosophical Association, 84, 2010, pp. 1-3 (which, however, focuses on the evolution of
language in terms of time, from the utterances that explain the basic necessities to the devel-
opment of dialectic reasoning).

' Vallat, Philippe. Farabi et [’Ecole d’Alexandrie, pp. 293-294.
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to convey to the latter the philosophical truths in the persuasive form of correct
opinions."?

The City and the Philosopher-King

The emergence and existence of the Excellent (fadila, which, in the given con-
text, is synonymous with “Exemplary” or “Ideal” —J. E.) City is impossible without
the philosophers — a group or class of people who possess the required qualifications
for its establishment and government. Virtually all accounts of these philosopher-
rulers, found in the medieval Arabo-Islamic texts, are based on the relevant sections
from Plato’s Republic (474c4—511e, especially 476d—480a). As Plato explains in the
Republic 505a1-2 and c3, the outstanding attribute of the philosopher is his knowle-
dge of the forms (or ideas, eide) — in particular, the form of Good. This distinguishes
him from the common people, who do not know any eidos — at best, they believe in
it."* According to Al-Farabi, the distinguishing feature of the philosopher is his being
the intellect (‘aql) and the intellected (ma ‘qil) in actu (bi al-fi [),"* which presup-
poses his being in perpetual conjunction with the Agent Intellect (al- ‘agl al-fa “‘al).

Indeed, any man whose Passive Intellect has thus been perfected by [having ap-
prehended] all the intelligibles and has actually become intellect and actually being
thought, so that the intelligible in him has become identical with that which thinks
in him, acquires an actual intellect which is superior to the Passive Intellect and
more perfect and more separate from matter than the Passive Intellect. It is called
the “Acquired Intellect” and comes to occupy a middle position between the Passi-
ve Intellect and the Active Intellect, nothing else being between it and the Active
Intellect. The Passive Intellect is thus like matter and substratum for the Acquired
Intellect, and the Acquired Intellect like matter and substratum for the Active Intel-
lect, and the rational faculty, which is a natural disposition, is a matter underlying
the Passive Intellect.

... when the natural disposition is made the matter of the Passive Intellect
which has become actually intellect, and the Passive Intellect the matter of
the Acquired Intellect, and the Acquired Intellect the matter of the Active
Intellect, and when all this is taken as one and the same thing, then this man
is the man on whom the Active Intellect has descended."

Vallat, Philippe. Vrai philosophe et faux prophéte selon Farabi, p. 125.

B3 In the language of medieval scholasticism, this means that the philosopher possesses the
knowledge of the unchanging universals, while, qua philosopher, he does not have — and
cannot have — any knowledge of the particulars. See Sedley, David. Philosophy, the Forms,
and the Art of Ruling. In: Ferrari, Giovanni R. F. (ed.). The Cambridge Companion to Plato's
Republic. Cambridge — New York: Cambridge University Press, 2007, p. 260.

4 Al-Farabi, Abu Nasr. On the Perfect State, p. 240 (V, 15, §8).

15 Al-Farabi, Abt Nasr. On the Perfect State, p. 240 (V, 15, §8). This, apparently, means that

the philosopher is immortal as long as his intellect in actu thinks the Agent Intellect, which

is sometimes interpreted as an instantaneous immortality, achieved/experienced in the act of
thought — see Alexandre d’Aphrodise, De /’ame, 355 (commentary on 90.11-91.6, with ref-
erences to further discussion). Cf. also Vallat’s discussion in Vallat, Philippe. Onto-noétique.
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In terms of its structure, Al-Farab1’s city resembles the human body:

The city and the household may be compared with the body of a man.
Just as the body is composed of different parts of a determinate number,
some more, some less excellent, in neighbourhood and in grade, each doing a
certain work, and there is combined from all their actions mutual help towards
the perfection of the aim in a man’s body, so the city and the household are
each composed of different parts of a determinate number, some less, some
more excellent, in their relation of neighbourhood and graded in different
grades, each doing a certain work corresponding to it.'¢

Al-Farabi devotes the entire chapter 10 of the Mabadi’ to the discussion of the
faculties of the soul; by doing so, he tacitly accepts the parallel drawn by Plato be-
tween the soul and the city, along with the aforementioned parallel between the city
and the human body (discussed in the Fusil muntaza ‘a §25);'” however, he does not
elaborate on the former.

Unlike Plato’s Kallipolis, which comprises only three classes, Al-Farabi’s Excel-
lent City (according to the Fusil muntaza'a) is divided into five strata — the excel-
lent ones (al-afadil) (i.e., philosophers proper), “the possessors of the tongues”
(preachers, orators, poets, musicians, scribes and those similar to them), the evalua-
tors (muqaddirin) (accountants, engineers, physicians, astronomers/astrologers and
suchlike), the fighters (combatants and protectors) and the acquirers/possessors of
wealth (maliyyin) (peasants, shepherds and merchants etc.).

The unity of the ideal city or state is five-fold, being made up of the most
virtuous or excellent, the interpreters, the experts, the fighting-men and the
rich. The most excellent are the wise, the intelligent and the prudent in great
matters affecting the whole of religion. The interpreters are the orators, the
eloquent, the poets, the musicians, the secretaries and the like, belonging to
their group. The experts are the accountants, the geometers, the doctors, the
astrologers and the like. The fighting men are the army, the guards and the
like, reckoned with them. The rich are they who gain wealth in the city, such
as farmers, herdsmen, merchants and the like.'®

Taken together, the first three of these strata correspond to Plato’s rulers, subdivi-
ded into three parts. The representatives of the highest class of Al-Farabi’s Excellent

L’Intellect et les intellects chez Farabi. In: Al-Farabi, Aba Nasr. L Epitre sur lintellect. Val-
lat, Philippe (annot., transl.). Paris: Les Belles Lettres, 2012, pp. 175-178.

16 Al-Farabi, Abu Nasr. Fusiil muntaza ‘a. Najjar, Fawzi M. (ed.). Beirut: Dar Al-Mashriq,
1971, pp. 41-42 (§ 25). The English translation of the passage quoted here is by Dunlop.
In: Dunlop, Douglas M. Al-Farabi’s Aphorisms of the Statesman. /raq, Autumn 1952, 14/2,
p. 103.

17" Al-Farabi, Abu Nasr. Fusil muntaza ‘a, pp. 41-42 (§ 25); Dunlop, Douglas M. Al-Farabi’s
Aphorisms, p. 103.

18 Al-Farabi, Aba Nasr. Fusil muntaza ‘a, pp. 65-66 (§ 57); Dunlop, Douglas M. Al-Farabi’s
Aphorisms, p. 113.
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City base their knowledge on the demonstrative or apodictic syllogism; the second
highest — on dialectical, rhetorical, sophistic and poetical syllogisms, depending on
their relevant activity. It appears that the three lower classes do not consciously build
their activities on any particular kind of syllogism. Their role appears to be that of
the “consumers” (through imitation) of the theoretical knowledge, possessed by the
two upper strata.!®

Achievement of happiness through milla

The excellent or philosophical city is established by the philosopher-king and his
officers so that it may serve as a means for the achievement of happiness for man
and mankind, and as a locus of man’s (self-)substantiation (fajawhur).”® The achie-
vement of happiness, in its true sense, is understood by Al-Farabt as the conjunction
with the Agent Intellect, whereas (self-) substantiation refers to the actualization of
human intellect in the gradual and multi-phase process of self-intellection (ta ‘agqul)
(discussed in the Risalat fi al-‘aql*).

The term vovc moihtikOg, typically designating the Agent or Active Intellect
(with whom the individual intellect of the philosopher conjoins), was apparently first
introduced by Aristotle in his De Anima 111.5.15, where he used it to designate the
active part of the human soul (stating that “mind [=intellect — J. E.] has another
aspect in that it makes all things (P d ti p£nta poiem)”.

But since, as in the whole of nature, to something which serves it as
matter for each kind (and this is potentially all the passive members of the
kind) there corresponds something else which is the cause or agent because
it makes them all, the two being related to one another as art to its material,
of necessity these differences must be found also in the soul. And to the one
intellect, which answers to this description because it becomes all things,
corresponds the other because it makes all things, like a sort of definite
quality such as light.?

The 48" epistle of the Ikhwan Al-Safa’ gives an alternative division of the classes of the Ex-

cellent City, based on the radation of men’s abilities according to their age (Ikhwan Al-Safa’.

Rasa’il ikhwan al-safd’ wa khullan al-wafa’. Ghalib, M. (ed.). Beirut: Dar Al-Sadir, 1957,

4 vols., Vol. 4, p. 693). It might be based on the summary/synopsis of the account of men’s

education in Kallipolis (Republic, 503e—505b and 535a-540a).

20 Al-Farabi, Abt Nasr. Tahsil al-sa‘ada, p. 116, 11. 1-6; cf. Vallat, Philippe. Farabi et | "Ecole
d’Alexandrie, p. 343.

2 Al-Farabi, Abu Nasr. Risala fi al- ‘agl. Bouyges, Maurice (ed.). Beirut: Imprimerie catholique,
1938; translated by Vallat into French as Aba Nasr Al-Farabi. L’Epitre sur l'intellect, Par-
is: Les Belles Lettres, 2012. On the identity of these two concepts in Al-Farabi’s thought,
see Vallat’s essay Onto-noétique. L'Intellect et les intellects chez Farabi. In: L’Epitre sur
lintellect, pp. 65-196, particularly his remarks on p. 128.

22 Aristotle. On the Soul. Parva Naturalia. On Breath. Hett Walter S. (transl.). London —

Cambridge, MA: Heinemann — Harvard University Press, 1936, 7% reprint, 2000,

pp- 170-171.
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It seems that Aristotle there refers to the active part of the rational human soul,

which actualizes its passive counterpart. Due to the obscurity of the passage, there
is no consensus among the commentators: while Alexander of Aphrodisias considers
the voug moihtikOg to be an entity outside the human soul:

Dans le cas ou ce qui est pensé est, par sa nature propre, tel qu’il est pensé
(et s’il est de cette nature, il est aussi incorruptible), il demeure incorruptible
méme s’il est séparé du fait d’étre pensé. Par consequent, I’intellect qui pense
un tel objet est lui aussi incorruptible, non pas I’intellect substrat et matériel
(car cet intellect se corrompt en méme temps que lui), mais ’intellect qui
devient identique en acte a son objet quand il le pense (parce qu’il s’assimile
a chacune des choses pensées, lorsqu’elles sont pensées: si la chose pensée
est de telle nature, il devient lui aussi de cette nature lorsqu’il le pense), c’est-
a-dire que I’intellect en acte devient cet intellect qui vient en nous du dehors
et qui est incorruptible. En fait, les autres pensées viennent elles aussi du
dehors, non pas toutefois en étant un intellect, mais en le devenant dans le
fait d’étre pensées. Or, c’est aussi en tant qu’intellect que cet intellect vient
du dehors, car lui seul, parmi les formes pensées, est un intellect par soi
et indépendamment du fait d’étre pensé. Il est incorruptible, parce que sa
nature est de ce genre. Tel est donc en nous I’intellect que 1’on considére
incorruptible — car il existe en nous un intellect séparé et incorruptible,
qu’Aristote appelle également un intellect « qui vient du dehors » ; c’est-
a-dire un intellect qui vient en nous de I’extérieur -, et il ne s’agit pas de la
puissance de I’ame qui se trouve en nous, ni de la disposition selon laquelle
I’intellect en puissance pense les autres formes et cet intellect.”

In turn, Themistius might have viewed it as (becoming) a part of the human soul:

The productive (read: Agent. — J. E.) intellect is not outside [the potential
intellect as] the craft [is outside] its matter (as [for example] the craft of
forging is with bronze, or carpentry with wood), but the productive intellect
settles into the whole of the potential intellect, as though the carpenter and
the smith did not control their wood and bronze externally but were able to
pervade it totally.?*

2 Alexander of Aphrodisias. Commentary on Aristotle’s De Anima 89.21-91.6, particularly

24

90.11-91.6; cf. also 88.17-89.20.

Themistius. On Aristotle’s On the Soul. Todd, Robert B. (transl.). London: Bloomsbury Aca-
demic, 2013, p. 123, 99, 11 (430a12-13, 14-15, 18-19); cf. Lyons, Malcolm C. (ed.). 4n
Arabic Translation of Themistius Commentary on Aristoteles De Anima. Oxford: Cassirer,
1973, p. 179. However, cf. Schroeder and Todd’s opinion, according to which, “Themis-
tius... establishes a gulf between God and the soul-related productive intellect, and repre-
sents the latter as occupying a suprahuman noetic realm that acts as the guarantor of hu-
man reasoning”. Schroeder, Frederic M.; Todd, Robert B. (transl.). Two Greek Aristotelian
Commentators on the Intellect: The De Intellectu Attributed to Alexander of Aphrodisias and
Themistius’ Paraphrase of Aristotle De Anima 3.4-8. Toronto: Pontifical Institute of Me-
diaeval Studies, 1990, p. 38.
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Al-Farabi believes that, in order to achieve happiness, the inhabitants of the
Excellent City must possess knowledge of certain metaphysical truths. These include
the First Cause, the immaterial intellects, the celestial substances, the natural bodies,
the man, the first ruler and his substitutes, and the Excellent City.?> Knowledge of
these, which is viewed as the precondition for the achievement of happiness, can
be acquired either through demonstration and theoretical insight, or through affinity
and symbolical representation depending on the difference of the inborn qualities of
the people. Only the philosophers by virtue of their nature are able to rise to the le-
vel of independent thought, based on demonstration, while the non-philosophers can
approach the truth solely through symbols, which, inevitably, reflect only part of it.
Al-Farabri calls the system of the symbolic representations of the metaphysical
truths/realities, designed for the non-philosophers, milla, which can be approxi-

mately translated as “religion” or “confession”.”¢

[The term] milla refers to the possible opinions and actions, determined
and prescribed by the [religious] law, given to the community by the First
Ruler, with the intention of the achievement of a certain goal through the
community’s practice of it, with respect to that community or by means of it.?’

In the Kitab al-milla, Al-Farabi claims that the rule of the first ruler may be
excellent, ignorant, errant, or deceptive. The excellent rule consists in seeking the
true happiness. The false happiness consists in the acquisition of some ignorant
goods (such as health and well-being, wealth, pleasure, honour and glory). If the ru-
ler is errant, he seeks to obtain something presumed to be ultimate happiness but in
fact is not such. If his rule is deceptive, he ostensibly seeks to obtain true happiness,
whereas in fact he strives to obtain some of the ignorant goods.?

In the al-Mabadi’, the issue is further elaborated. Al-Farabi lists four types of
non-excellent cities: the ignorant city (al-madina al-jahiliya), the wicked city (al-
madina al-fasiqa), the city which has deliberately changed its character (al-madina
al-mutabaddala) and the city which has missed the right path (a/-madina al-dalla)
(Mabadi’ V, 15, 15) (these types do not have direct analogues in the Republic).

In turn, in the Kitab al-siyasa al-madaniyya (which perhaps was written after
both Kitab al-milla and al-Mabadi’) Al-Farabi follows the Republic closer, treating

% Al-Farabi, Aba Nasr. On the Perfect State. pp. 276-279 (V, 17, §1); cf. Walzer’s commen-
tary ibid., pp. 472-474, and Janssens, Jules. Al-Farabi: la religion comme imitation de la
philosophie. In: Orient — Occident: racines spirituelles de |’Europe. Enjeux et implications
de la translatio studiorum dans le judaisme, le christianisme et l'islam de [’Antiquité a la
Renaissance. Actes du colloque scientifique international 16—19 novembre 2009. Delgado,
Mariano; Méla, Charles; Mori, Frédéric (eds.). Paris: CERF, 2014, p. 500.

% See Al-Farabi, Abu Nasr. Kitab al-milla wa nusis ukhra. Mahdi, Muhsin (ed.). Beirut: Dar
Al-Mashriq, 1968, index of ‘milla’; ibid., On the Perfect State. pp. 280 (V, 17, §2), 286
(V, 18, §1), 322 (V, 19, §7); ct. Walzer’s commentary ibid., p. 475.

27 Al-Farabi, Abu Nasr. Kitab al-milla, p. 43. Vallat believes that milla is to be viewed as a
civil religion of the city, which symbolically represents the metaphysics (of Neoplatonic
pedigree). Vallat, Philippe. Farabi et I’Ecole d’Alexandrie, p. 304.

2 Al-Farabi, Abu Nasr. Kitab al-milla, pp. 43-44.
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the four non-excellent cities discussed in the Republic (timocrat, oligarch, democrat
and tyrant)? as sub-types of the ignorant city. They are discussed in the following or-
der: 1) the oligarchic city (al-madina al-nadhala),*® 2) the timocratic city (al-madina
al-karramiyya),’' 3) the tyrannical city (madinat al-taghallub),’* and the democratic
city (al-madina al-jama ‘iyya).*® Hence, along with Walzer,** we can conclude that,
during the composition of the Kitab al-siyasa al-madaniyya, Al-Farabi had access to
the paraphrase of the Books VIII and IX of the Republic.

Furthermore, along with these four sub-types of the ignorant city, Al-Farabi dis-
cusses two other — the city of basic necessity and the hedonistic city. Al-Farabi’s
account of the types of the cities does not reflect Plato’s conception, according to
which the sequence of the regimes or constitutions reflects the increasing corrup-
tion and degradation of the excellent city Kallipolis (for which reason, they should
be arranged according to the degree of that corruption). Walzer believes that the
changes in the structure of the discussion on the non-excellent cities are an indica-
tor of Plato’s description of the wrong constitutions was adapted and transmitted in
Hellenistic and Roman philosophical schools,* whose heir Al-Farabi was.

It should be added that, according to Al-Farabi, these types of faulty cities or
corrupt regimes result from different types of (faulty) views of their inhabitants (but
not from their characters, as Plato believes), which form a part or the whole of their
religion and are borrowed from the ancients — Al-Farabi is probably referring here
to the Christians, who adopted from the Neoplatonists such attitudes as contempt for
the human condition and hatred of the (material) body.*®* One wonders whether, in
his accusation, Al-Farabi merely repeats what was a commonplace view in the philo-
sophical tradition in which he was trained, or whether he is expressing his personal
opinion. At our present state of knowledge about this tradition (in particular, in the

2 In Plato’s Republic, the four types of non-excellent cities represent the product and/or mani-
festation of four types of people (timocrat, oligarch, democrat and tyrant). The prevailing
influence of a certain type of people in the city-state leads to the establishment of a particu-
lar type of constitution. The four types of constitution (timocracy, oligarchy, democracy and
tyranny), described by Plato in the Republic, 545¢—576b The timocratic city is dealt with in
545¢-550b; the oligarchic city in 550c—555b; the democratic city in 555b—562a; the tyran-
nical city in 562a—576b, represent the four stages of gradually increasing corruption and de-
cline of Kallipolis, each subsequent stage emerging from its immediate antecedent.

30 Al-Farabi, Abu Nasr. Kitab al-siyasa al-madaniyya. Najjar, Fawzi M. (ed.). 2™ ed. Beirut:
Dar Al-Mashriq, 1993, p. 191; cf. Vallat’s translation in Al-Farabi, Abii Nasr. Le Livre du
régime politique. Vallat, Philippe (transl.). Paris: Les Belles Lettres, 2012, pp. 190-191.

31 Al-Farabi, Abt Nasr. Kitab al-siyasa al-madaniyya, pp. 193—199; cf. Vallat’s translation in

Al-Farabi. Le Livre du régime politique, pp. 192-202.

Al-Farabi, Abt Nasr. Kitab al-siyasa al-madaniyya, pp. 199-203; cf. Vallat’s translation in

Al-Farabi. Le Livre du régime politique, pp. 202-208.

Al-Farabi, Abt Nasr. Kitab al-siyasa al-madaniyya, pp. 206-208; cf. Vallat’s translation in

Al-Farabi. Le Livre du régime politique, pp. 211-213.

3 See Walzer’s commentary in Al-Farabi, Abu Nasr. On the Perfect State, p. 451.

3 TIbid.

3¢ Al-Farabi, Abt Nasr. On the Perfect State, p. 322 (V1, 19, §7); cf. Walzer’s commentary
ibid., p. 501.

32

33
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period between Simplicius and Al-Farabi), it is, unfortunately, impossible to give a
definitive answer.

According to Al-Farabi, “religion” (milla) and “creed” (din) are synonymous, as
are “[religious] law” (shar?'a) and “tradition” (sunna). Most often, the latter two sig-
nify and apply to the determined actions in the two parts of religion. The determined
opinions, in a way, may also be called “law”, so that “law”, “religion”, and “creed”
would all be regarded as synonymous with each other. Hence, it may be said that
religion consists of two parts — the part that determines opinions and the part that
determines actions.

The determined opinions in the excellent religion are either the truth or a like-
ness of the truth (the truth being what a human being ascertains by means of pri-
mary knowledge, or by demonstration). Any religion, in which the religious opinions
disagree with the knowledge, obtained either intuitively or by demonstration, and in
which there is also no likeness of the thing through which we can ascertain the truth
is an errant religion.

The excellent religion is similar to philosophy, and, like the latter, divides into
theoretical and practical. The theoretical part deals with the things which a human
being knows, but in relation to which he cannot take action, whereas the practical
part comprises the affairs in relation to which a human being is able to act if he
possesses knowledge of them. The practical part of religion finds its universals in
practical philosophy. Consequently, this part consists of these universals determined
by conditions which delimit them. Therefore, all excellent (religious) laws are sub-
ordinate to the universals of practical philosophy. The theoretical opinions found in
religion have their demonstrative proofs in theoretical philosophy, whereas the reli-
gion accepts them without such proofs.

Most people who are taught the opinions of religion and perform its prescribed
actions are not capable of understanding a philosophic discussion, either due to the
limitations of their inborn nature or due to their preoccupation with other things.*’
However, they do not fail to understand generally accepted or persuasive truths.
Hence, both dialectic (jadal), which yields strong opinion on most things on which
demonstrative proofs yield certainty, and rhetoric (khitaba), which persuades about
most of what cannot be proven by demonstration, play a major role in verifying the
religious opinions of the citizens and in firmly establishing these opinions in their
souls.®

The systems of milla (as well as the languages used by them) differ from each
other in terms of their propinquity to the truth, but, since all of them, as a rule,
imitate metaphysical truth, they are preceded by philosophy of some sort.*® The
symbols and imitations which they use to express this truth contain a number of

37 Hence, according to both Plato (Republic 352d-354a) and Al-Farabi, the happiness of the
non-philosopher lies in the impeccable fulfilment of the particular role, assigned to him in
the city.

3% Al-Farabi, Abu Nasr. Kitab al-milla, pp. 47-48. Cf. Butterworth’s translation in Alfarabi.
The Political Writings. Vol. 1. Selected Aphorisms and Other Texts. Ithaca, NY, and London:
Cornell University Press, 2001, p. 98.

3 Al-Farabi, Abu Nasr. On the Perfect State. Walzer’s commentary on pp. 475-476.
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topics of contention (mawadi‘ al-inad) (discussed in Aristotle’s Topica VIII, 14,
163b34-164a3),

You must accustom yourself to making a single argument into many,
keeping the process as secret as possible. This would be best achieved by
avoiding as far as possible anything closely connected with the divided into
topic under discussion. Arguments which are entirely universal will be best
suited to this treatment, for universal as example, the argument that ‘there is
not one knowledge of more than one thing’; for this applies to relative terms,
contraries and co-ordinates.*’

against which irrefutable objections can be voiced.* The ability to detect these
topics of contention testifies to one’s philosophical capacity, which can be measured
according to the subtleness of the topic.

La plupart des hommes n’ont pas, que ce soit par nature ou du fait de
I’habitude, la capacité de comprendre ces choses [les principes des étants
et la félicité] et de les concevoir formellement. A ceux-13, il convient de
suggérer ’image mentale de [ce que sont] les principes des étants, leur
hiérarchie, I’Intellect agent et le regime de premier rang et [I’image mentale]
de comment ils sont, au moyen de choses qui en seront I’imitation, sachant
que leur réalité idéelle et leur essence sont unes et immuables. Quant aux
choses au moyen desquelles on les imite, elles sont multiples et variables, les
unes, plus proches de 1’objet imité, les autres, plus éloignées, comme c’est le
cas des choses sensibles a la vue. En effet, I’apparence de I’homme reflétée
dans I’eau est plus proche de ’homme, pour ce qui est du degré de réalite,
que ’apparence de la statue de I’homme reflétée dans 1’eau. C’est pourquoi
il est possible d’imiter ces choses a I’intention de chaque classe d’hommes
et de chaque cit¢ au moyen de choses qui seront autres que celles qu’on
emploiera pour les imiter a I’intention de telle autre classe d’hommes et de
telle autre cité.

Voila pourquoi il peut bien exister des nations et des cités [également]
vertueuses dont la religion respective différera alors méme que tous [leurs
inhabitants] auront foi en une seule et méme félicité.*?

Another sort has already imagined the things we have mentioned, except
that they are not persuaded by what they have imagined. So, for themselves
and for others, they show those things to be false by arguments. In doing so,
they are not contending against the virtuous city. Rather, they are seeking

40 Al-Farabi, Aba Nasr. Kitab al-siyasa al-madaniyya, pp. 183—185; cf. Vallat’s translation in
al-Farabi, Abl Nasr. Le Livre du régime politique, pp. 183—184 and his note 579 on p. 183;
cf. also Walzer’s commentary in Al-Farabi, Abti Nasr. On the Perfect State, p. 480.

4 The ability to detect these topics of contention testifies to one’s philosophical capacity, which
can be measured according to the subtleness of the topic.

42 Al-Farabi, Abt Nasr. Le Livre du régime politique, pp. 178-179.
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guidance and the truth. Whoever is like this, has his level of imagination
elevated to things that the arguments he brings forth do not show to be false.
If he is persuaded in thus being elevated, he is left there. But if he is not
persuaded by that either, and falls upon topics he can contend against, he is
elevated to another level. But if he does not chance to be persuaded by one
of the levels of imagination, he is elevated to the ranking of truth and made
to understand those things as they are. At that point, his opinion becomes
settled...

Among them is a sort that imagines happiness and the principles [of the
existents], but it is not within the power of their minds to form a concept of
them at all. Or it is not within the power of their understanding to form a
sufficient concept of them. So they present as false what they imagine and
seize on the topics of contention in them. Whenever they are elevated to a
level of imagination that is closer to the truth, they present it as false. It is not
possible for them to be elevated to the level of truth, because it is not in the
power of their minds to understand it.*3

This raises the problem of the “noble lie”, discussed in the Republic 382a4—d3,

389b and 414b—415d, and typically understood as “a means for smoothing over dan-
gerous truths that the populace may not be prepared to accept”.** Al-Farabi briefly
refers to this problem in the Kitab al-alfaz al-musta ‘mala fi al-mantiq.*® Later Ibn
Bajja in the Tadbir al-mutawahhid §86 will argue that the “lie (read: inadequacy. —
J. E.) of the symbols” (kidhb al-alghaz) is an inevitable precondition for the achieve-
ment of happiness for the non-philosophers.*
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Alfarabi, Abti Nasr. The Political Writings. Vol. 2. Political Regime and Summary of Plato’s
Laws. Ithaca, NY, and London: Cornell University Press, 2015, pp. 91-92.

Moore, Kenneth R. Platonic Myths and Straussian Lies: The Logic of Persuasion. Polis,
2009, 26/1, p. 90.

Al-Farabi, Abt Nasr. Kitab al-alfaz al-musta ‘mala fi al-mantiq. Mahdi, Muhsin (ed.). 2™ ed.,
Beirat: Dar Al-Mashriq, 1968, p. 92, 11. 3—-6.

Ibn Bagga. La conduite de I’isolé. p. 140 (meanwhile, he disapproves of the ‘lie of the dis-
course’ (kidhb al-bahth), i.e. a deceitful (sophistic) manner of discussion, which pursues
some selfish purpose — see Genequand’s remarks ibid., 42 and 287). Ibn Rushd in his Com-
mentary on Plato’s Republic 1, XII (Averroes. Commentary on Plato’s Republic. Rosenthal,
Erwin L. J. (ed., transl.), pp. 5-6; cf. ibid. Averroes On Plato’s Republic. Lerner, Ralph
(transl.). Ithaca, NY, and London: Cornell University Press, 1974, p. 24) endorses Ibn Bajja’s
opinion.

As it is well known, Leo Strauss was deeply interested in the problem of noble lie. Remark-
ably, in a letter to Alexandre Kojéve, Strauss states that ‘the astrolatry (i.e., the metaphysical
statements about the gods, the soul and the afterlife. — J. E.) of the ZTimaeus, Laws X and
Epinomis is either purely ironical, or forged (by the Eudoxian Speusippus), or...preached to
the people for the reasons of state” (Strauss, Leo. On Tyranny, Chicago: Chicago UP, 2000,
p- 289; quoted from Moore. “Platonic Myths,” p. 112). In other words, he believes this part
of Plato’s teaching either to be purely exoteric, or not authentic. Moore claims that Strauss
viewed Plato’s metaphysics as ‘part of an exoteric programme of official deceit designed to
conceal the “true teachings” that are not for the masses’. Moore, Kenneth. Platonic Myths,
p- 113).
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Conclusion

To sum up, there seems to be sufficient evidence that Al-Farabi’s political phi-
losophy grew out of Plato’s Republic, representing a systematic allegorical interpre-
tation of the story of the Cave. We can agree with Philippe Vallat that Al-Farabi’s
theory of imitation represents a synthesis of Plato’s theory of images (as discussed,
in particular, in the line analogy in the Republic 509e-510a3) and the theory of the
classification of homonyms, developed by Aristotle’s commentators.*’

As it has been rightly observed by a number of scholars (e.g. by Charles Gene-
quand*®), instead of the really existing forms of constitution and political life, Islamic
political philosophy deals predominantly with an ideal/model city and/or exemplary
religion. The philosophers who described it in their works, were well aware that this
perfect model would never be implemented in the societies in which they lived: the
intended function of the model city was to serve as an object of reflection and a re-
ference point for an assessment of contemporary political regimes.* Hence, we can
claim that ancient Greek political thought exerted its influence on Arabo-Islamic po-
litical philosophers mainly through the models or paradigms it provided. The princi-
pal paradigms — those of the Cave, the Philosopher-King, the Excellent City and the
achievement of happiness through divinization — were provided by Plato’s Republic,
whereas many particular aspects of their reception in the Arabo-Islamic milieu were
pre-determined by the specific traits of the earlier Hellenic, Roman/Byzantine and
Syriac scholastic tradition (such as placing a strong emphasis on rhetoric), through
which the political teachings of Plato and Aristotle were transmitted to the Arabs.

47 Al-Farabi, Abu Nasr. Le Livre du régime politique, p. 185, n. 583.

* Tbn Bagga. La conduite de I’isolé, p. 42 of Genequand’s introduction.

4 Hence, I believe, Ibn Khaldlin’s characteristic of the Excellent City envisaged by the philoso-
phers as “a hypothesis (fard) and assumption (tagdir)” (Ibn Khaldin. Mugaddima. Quatrem-
ére, Etienne (ed.). 1* ed. Paris, 1858, 2™ ed. Beirut: Librairie du Liban, 1970. Vol. 2, p. 127,
cf. Butterworth, Charles. Ethical and Political Philosophy. In: The Cambridge Companion to
Arabic Philosophy. Adamson, Peter; Taylor, Richard C. (eds.). Cambridge: Cambridge Uni-
versity Press, 2005, p. 266) is not wrong, but fails to hit the main point.
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An example of a clash between two nations controlled by hostile discourses is the First War
of Indian Independence, called also the Indian Rebellion and the Sepoy Mutiny of 1857. The
ideologies underlying the conflict have determined many aspects of the relationship between
India and Britain until our times,' as well as inspired many great literary works. Three novels
that describe the conflict from different viewpoints are Gora (1906) and The Home and the
World (1916) by Rabindranath Tagore as well as Kim (1901) by Rudyard Kipling. The appli-
cation of contrapuntal reading, a method proposed by Edward Said for the analysis of depic-
tion of warring discourses in literature, to these novels shows the irrationality and cruelty of
both colonial and nationalistic ideology. In addition, it demonstrates how people exposed to
contradictory ideologies develop eclectic or hybrid identities and often an immunity to preju-
dice and propaganda.

Keywords: Edward Said, Orientalism, contrapuntal reading, colonial and post-colonial
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A discourse is “a system of statements within which and by which the world
can be known;” thus, our response to the events is determined by the discourse that
underlies our interpretation of facts.? The depiction of clashing discourses, particu-
larly in literary works, is often analyzed using colonial discourse theory, as well as
its extension, post-colonial theory. Colonial discourse theory, discussed at length by
Edward Said in Orientalism (1978), “refers to the examination and interpretation of
particular colonial texts™ and “points out the deep ambivalences of that discourse,

' Said, Edward. Discrepant Experiences. In: Postcolonial Discourses: An Anthology. Castle,
George (ed.). Malden: Blackwell, 2001, p. 28.

2 Ashcroft, Bill; Ahluvalia, Pal. Edward Said. New York: Routledge, 2001, p. 14.

3 Kennedy, Dane. Imperial History and Post-Colonial Theory. In: The Decolonization Reader.
Le Sueur, James D. (ed.). London: Routledge, 2003, p. 11. The article first published in
The Journal of Imperial and Commonwealth History, 1996, Vol. 24, 3.
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as well as the way in which it constructs both colonizing and colonized subjects.”™

In contrast, “post-colonial theory refers to the political and ideological position of
the critic who undertakes this analysis™ and “investigates ... the cultural and politi-
cal impact of European conquest upon colonized societies, and the nature of those
societies’ responses.” However, the same theories could be applied to expose not
only colonial discourse but also all kinds of ideologies that classify people as supe-
rior Selves and inferior, subhuman Others. For instance, it might help detect covert
colonization by any power, invasion of ideologies of any kind, “rabid nationalism™’
as the counter-wave of reaction to European conquests, and even radical religious
indoctrination. Consequently, a person using these methods of analysis would resist
ideological attacks and maintain integrity, objectivity, and rational thinking in the
contemporary globalized, multicultural environment. In this study, to avoid contro-
versial topics on which the readers might have ready opinions, the operation of war-
ring discourses and their effects on the identities of involved people are explored
using examples from a distant time and place, and namely, the clash of British impe-
rialism and Indian nationalism in India about 150 years ago.

The two warring ideologies, British imperialism and Indian nationalism, devel-
oped during the colonization of India. Frequently, the terms “colonial” and “impe-
rial” are used as synonyms because both involve conquest and subjugation of other
peoples, while, in fact, they are often contradictory practices. Territories were colo-
nized for the need of gold, raw materials, or living space; usually, this did not hap-
pen on political grounds, such as the contest between Spain and Britain for world
supremacy. Colonialism, especially British and Dutch, seldom had much ideological
basis; the territories were acquired by private trade companies for profit only. For
example, India was conquered by the East India Company, a single private trade en-
terprise, and the Indian Empire appeared as a by-product of its activity; no cultural
or religious mission was involved.® The ideological basis of imperialism appeared
in the late nineteenth century “to redeem the plunder of colonialism precisely at
the moment when that plunder had been extended into a hegemonic world political
system”;’ besides, it was neither stable nor definite. Young quotes Conrad’s Heart
of Darkness, where the whole theory and practice of imperialism is epitomized in
Marlow’s words:

The conquest of the earth, which mostly means the taking it away from
those who have a different complexion or slightly flatter noses than ourselves,
is not a pretty thing when you look into it too much. What redeems it is the

4 Ashcroft; Ahluwalia, pp. 14-15.

Kennedy, p. 11.

¢ Ashcroft; Ahluwalia, p. 15.

Chattopadhyay, Dhiman. Tagore’s Gora in 21 languages. The Times of India, September 10,

2001. Available at http://timesofindia.indiatimes.com/city/kolkata/Tagores-Gora-in-21 lan-

guages/articleshow/488221714.cms [last viewed May 5, 2017].

8 Young, Robert I. C. Postcolonialism: An Historical Introduction. Malden: Blackwell, 2001,
pp. 15-23.

° Ibid., p. 25.
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idea only. An idea at the back of it; not a sentimental pretence but an idea;
and an unselfish belief in the idea — something you can set up, and bow down
before, and offer a sacrifice to."”

Similarly, Kennedy defines imperialism as “ideological adjunct to empire”,!!
whose mission was “to contribute historical insights into past exercises in overseas
power that could be used to inform and inspire contemporaries to shoulder their ob-
ligations as rulers of a world-wide imperial system”.!? Later, this ideology took over
the lead and worldwide rule of some political system — rather than profit — became
the priority, so “imperialism was a very inefficient form of economic exploitation”!?
because it, being “subject tom the paranoia of the world that is perpetually slipping
from its grasp”,'* often neglected the practical interests of traders and settlers. One
part of this new British ideology was religious, similar to Spanish missionary zeal
in the Indies, and the other — mission civilisatrice, adopted from the French.'S These
developed into the concepts of racial inferiority of the “niggers”, as soon all natives
were called, and, consequently, of “the white man’s burden” — “despotic rule as a
form of moral responsibility”,'® the only way to bring the light of Western civiliza-
tion to underdeveloped nations, who are unable to efficiently govern themselves. As
a typical example of such reasoning, Chakrabarty quotes Alexander Dow’s History
of Hindostan (1770-1772), in which the natives of Bengal are described as unable
to live in freedom: “Their religion, their institutions, their manners, the very disposi-
tion of their minds, form them for passive obedience” in other words, they are born
slaves and servants, adequate for subjecthood but never for citizenship.!’

Often the idea of Western superiority was supported also by natives profiting
from British institutions or receiving education in British schools; thus, some Indian
nationalist intellectuals believed that “British rule was a necessary period of tutelage
that Indians had to undergo in order to prepare precisely for what the British denied
but extolled as the end of all history: citizenship and the nation state”.!* They need-
ed European science, medicine, and technology; they adored the achievements of
Western thought and worshipped the illusory picture of ideal West, often neglecting
their own culture. The qualities of English were extolled; for example, in Bengali
literature on women’s education of the nineteenth century, there was an assertion
that “the British were powerful ... because they were disciplined, orderly, and punc-
tual in every detail of their lives, and this was made possible by the education of

Quoted in Young, p. 25.

' Kennedy, p. 10.

12 Tbid.

B Tbid., p. 27.

14 Ibid.

15 Tbid., p. 30.

1o Tbid., p. 38.

17" Chakrabarty, Dipesh. Postcoloniality and the Artifice of History. In: The Decolonization
Reader. Le Sueur, James D. (ed.). London: Routledge, 2003, p. 433.

18 Tbid.
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‘their’ women who brought the virtues of discipline into the home.”" In the opinion
of Gandhi, such overemphasis on Western values and achievements would make
“English rule without the Englishman”.? Another kind of reaction to British master
narratives was violent, uncompromising nationalism, radical rejection of everything
pertinent to the West, and worship of Mother India in the form of Kali-like god-
dess, Bande Mataram (Great Mother). This form of nationalism promoted massacres
of British women and children, burning of European goods, and religious fanati-
cism. A somewhat milder form of it is depicted in Rabindranath Tagore’s novels The
Home and the World and Gora.

Edward Said explored the operation of imperial discourse in language and culture
as well as possible methods for its exposure and deactivation. A look at the theoreti-
cal underpinnings of his analysis shows that Edward Said was directly influenced by
the works of Foucault and Gramsci, who examined the creation and functioning of
various master narratives as well as the vicious circle of action and reaction caused
by epistemological violence. One of basic concepts of the theory is hegemony, de-
fined as “dominance by consent” by Marxist Antonio Gramsci: the ruling hegemo-
ny class, controlling the education, economy, and media, persuades the oppressed
classes to support its interests. This power of persuasion is crucial in controlling
vast colonized regions, when the conquerors are too few to maintain the control
by force; instead, they promote their culture, which justifies the existence of the
empire by establishing a seemingly natural hierarchy of values.?! According to Fou-
cault, domination operates through language, because “discourse always involves a
form of violence in the way it imposes its linguistic order on the world: knowledge
has to conform to its paradigms in order to be recognized as legitimate”.?> One of
most subtle but powerful ways these norms can be introduced, in Said’s view, is
through literature as implied, unquestioned, and indisputable common knowledge,
maintained by silent consent of wide masses of people, both the oppressors and the
oppressed. The ideology does not even attract attention of the readers because it is
not explicitly formulated or discussed; it creeps into the minds while the readers
focus on the apparent content of the literary work, which presents quasi-realistic
world that in fact is nothing else than embodiment of discourse.” Thus, the duty of
the intellectual, in Said’s view, is to expose master narratives embedded in various
texts, because texts are ‘worldly’: read in historical, cultural, and social context, they
affect people’s thinking, thus actively participating in the creation of the material re-
ality of every moment. Furthermore, to deny a text’s influence on the material world
is “to divorce the text, which is a cultural production, a cultural act, from the rela-
tions of power within it is produced”.?* Consequently, the aim of Edward Said is to
unmask the “dense relationship between imperial aims and general national culture

19 Chakrabarty, p. 438.

2 Hind Swaraj, quoted in Chakrabarty, p. 435.
2l Chakrabarty, p. 44 and p. 85.

22 Young, p. 386.

2 Ashcroft; Ahluwalia, pp. 90-91.

2 Ibid,, p. 18.
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that, in imperial centers such as Britain, is concealed by the tenacious and wide-
spread rhetoric about the universality of culture.”*

According to Said, the whole body of mono-cultural knowledge is built on the
notion of national superiority; thus, even scholarly studies that appear objective and
detached contribute to the creation of such discourse. In Orientalism, Said shows
that the study of the Orient in Western universities is in no way purely theoretic or
scholarly but rather an active attempt of the West “to impose itself on the peoples
and cultures who came under its hegemonic sway.”* Worst of all, the irreal image of
Orient is created in some imaginary space from bits of agreed-on factual or fictitious
previous knowledge about it, transferred from work to work in consecutive citations
by European writers and scholars.?” Hence, the Orientalist attitude “shares with mag-
ic and mythology the self-containing, self-reinforcing character of a closed system,
in which objects are what they are, for once, for all time, for ontological reasons that
no empirical material can either dislodge or alter”.?® To shatter Western domination
means first to deconstruct this self-sufficient Western discourse about the existence
of Occident and Orient as separate, homogeneous entities, as it promotes “the idea
of European identity as a superior one in comparison with all the non-European
peoples and cultures.”” Because of this, “a white middle-class Westerner believes it
is his human prerogative not only to manage the non-white world but also to own it,
just because by definition ‘it is not quite as human as ‘we’ are.” Edward Said con-
cludes, “There is no purer example than this of dehumanized thought”.*

However, if both Europeans and non-Europeans must be liberated from this ideo-
logical oppression, there is a danger that “a decolonizing culture, by becoming mo-
nist in its rhetoric, often identifying strongly with religious or national fundamen-
talism, may tend to take over the hegemonic function of imperial culture”.?' In this
way, the rise of some local resistance or even the “provincialization of Europe” is
no valid solution of the problem. On the contrary, a method should be found for the
widening of the narrow, arrogant worldview that obstructs the way to respect and
understanding of other cultures; at the same time, this should not be done at the ex-
pense of losing own culture, nationality, identity, and self-respect. In particular, the
stock images of the Orient and Occident, created and maintained by both East and
West as lands of “imaginary geography”,* “hyperreal terms”,** or “no more than
discursive phantasm”,* hinder genuine understanding between cultures. It appears
that a possible solution of this problem is promoting the understanding of the inher-
ent danger of exposure to one-sided literature and one dominant mode of thought,

2 Ashcroft; Ahluwalia, p. 90.

2 Kennedy, p. 12.

27 Said, Edward. Orientalism. New York: Pantheon Books, 1978, pp. 20-23.
2 Ibid., p. 70.

¥ Ibid., p. 7.

3 Tbid., p. 108.

31 Ashcroft; Ahluwalia, p. 88.

Orientalism, p. 49.

3 Chakrabarty, p. 428.

Kennedy, p. 12.
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bringing in voices of those too long silenced, and critical attitude to any monolog-
ic representation. The argument that as the ultimate truth can never be known, no
“truer” representation of other cultures is possible®® is equal to uncritical acceptance
of any ideology, including pure racism. On the other hand, to justify the existence
of imperialism, or any other discourse, by the fact that hegemony by its definition
implies consent rather than brutal force means to excuse misinformation and propa-
ganda, which might be called direct epistemological violence.

Some criticize Said that he does not show any alternative to colonial discourse;
in fact, he does not introduce any monologic counter-discourse but rather proposes
a method named contrapuntal reading, a qualitatively different procedure, in which
several contradictory representations of the same event are juxtaposed and interwo-
ven like musical themes in a symphony. As any attempt to judge a culture according
to the values of some other would result in condemnation and disdain rather than in
compromise, Edward Said proposes “to make concurrent those views and experi-
ences that are ideologically and culturally closed to each other” by “juxtaposing ex-
periences with each other” and “letting them play off each other”.”” In other words,
“contrapuntal reading is a technique of theme and variation by which a counterpoint
is established between the imperial narrative and the post-colonial perspective™?® in
the context of feelings and reactions of the colonized; accordingly, the embedded
discourse becomes visible by the contrast. In this way, a polyphonic, rich, multifac-
eted representation is created, which might be the most precise image of reality hu-
man mind can create and process.

To read a work contrapuntally does not mean to “say glibly that there are two
sides to every question”’ and avoid moral judgment by ambiguous talk; on the con-
trary, such reading focuses the attention exactly on the misunderstandings and con-
tradictions between the cultures. In fact, cultures are interdependent and experiences
of people, however different, overlap in some points; hence, there is no reason to
give a separate status to each and claim that it cannot be understood by foreigners.
Classification and division of nations as essentially different will inevitably lead to
“a murderous imperial contest between them™° and dialogue turn into “intellectual
politics of blame”.*! Therefore, “we must be able to think through and interpret ex-
periences that are discrepant, each with ... its own internal formations, its internal
coherence, and system of external relationships, all of them co-existing and interact-
ing with others”.*> The acceptance of this discrepancy is culturally and politically
important because, once exposed and understood, it loses its strength as the deter-
mining factor of the intercultural conflict; instead, it becomes simply a basis for
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self-definition and beginning of the dialogue between nations, getting “beyond the
reified polarity of East versus West”.*

In Said’s view, a good illustration of such a discrepancy is the contrast between
the depiction of India in Kipling’s Kim and the real attitude of Indian independence
movement to the Empire; thus, only such contrapuntal perspective can show the
full impact and consequences of colonization.* Superficially read, Kim indeed looks
like an adventure story for boy scouts, something similar to Pefer Pan or American
frontier tales. However, the novel contains much more than the story of an Irish
orphan, raised among natives in Lahore, who wanders all over India being a Tibetan
lama’s disciple and a British intelligence agent at the same time. Said sees Kim as
a classical ‘colonial’ text, oversaturated with imperial ideology, because Kipling
shows no possibility of any anti-imperial resistance; the presence of empire seems
natural, unquestionable, and eternal as the existence of air and water. Exactly this
way of presentation, according to Said, makes the discourse most powerful and
influential, because it is taken for granted and often enters the mind unnoticed.
Indeed, Kipling’s Kim keeps outwardly silent about most political issues and realities
of nineteenth-century India. For example, the very existence of Indian nationalism is
never mentioned, Sepoy Mutiny treated as little important, and the reason and cause
behind the plots of mountain princes that Kim helps destroy are never revealed; thus,
in Kim’s world the explanation of politics is rather neglected.®

The pro-imperial theme, noticed by Said, definitely appears in Kim’s thoughtless
loyalty and acceptance of the existing order in the very beginning of the novel:

He sat, in defiance of municipal orders, astride the gun Zam-Zammeh ...
Who hold Zam-Zammeh, hold the Punjab; for the great green-bronze piece is
always first of the conqueror’s loot. There was some justification for Kim —
he had kicked Lala Dinanath’s boy off the trunnions, — since the English held
the Punjab and Kim was English.”

Kim’s Englishness is unquestionable, though “he was burned black as any native;
though he spoke the vernacular by preference, and his mother-tongue in a clipped
uncertain sing-song, Kim was white.” This boy “was hand in glove with men who
led lives stranger than anything Haroun al Raschid dreamed of,” called “through all
the wards... “Little Friend of all the World””.#’

Being accepted by everyone, Kim feels comfortable in his world and enjoys its
adventures. Playfully and casually, Kim delivers a secret message of British intel-
ligence that uncovers mutiny plans of mountain princes; he is given the message
by his friend Mahbub Ali, an Afghani horse-dealer. “But Kim did not suspect that
Mahbub Ali ... was registered in one of the locked books of the Indian departments

4 Discrepant Experiences, p. 35.

4 Ibid.

4 Said, Edward. Culture and Imperialism. London: Chatto & Windus, 1993.

4 Kipling, Rudyard. Kim. New York: Doubleday, Page, and Company, 1900, Ch. 1.
47 Ibid., Ch. I.
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as C.25.7% However, Kim guesses the importance of the message and eavesdrops
on the officers to discover its effect: “Every time before that I have borne a mes-
sage it concerned a woman. Now it is men. The tall man said that they will loose a
great army to punish some one — somewhere — the news goes to Pindi and Peshawur.
There are also guns. Would I had crept nearer. It is big news!”* The reaction of Kim
is boyish pride in his own importance and complete lack of understanding what seri-
ous game with the lives of others he is playing. Thus Kim, by doing a little service
to a friend, begins work for the intelligence service in India. He likes the feeling of
danger and savours nimbleness and dexterity that help him survive and succeed; he
works with people of all nationalities, whom he esteems and admires, united by the
work for the Empire. Kim and those like him belong to no definite culture and sup-
port no definite cause; they perceive the world as an illusion, where all activities are
games, all traditions equally inadequate, and identities changed like clothes. This
thoughtless approval of violence seems the greatest danger to humanity.

The imperial ideology in its purest form shows in Kipling’s description of the
retired soldier:

It was an old, withered man, who had served the Government in the days
of the Mutiny as a native officer in a newly raised cavalry regiment. The
Government had given him a good holding in the village he was still a person
of consequence. English officials — Deputy Commissioners even — turned
aside from the main road to visit him, and on those occasions he dressed
himself in the uniform of ancient days and stood up like a ramrod.*

This man takes pride in his being one of the few who stayed loyal to the English
during the Mutiny, even at the price of being outcast among his people and killing
his relatives for the sake of English; he is also proud of the medals and honours
given him by the Empire and calls the Mutiny madness.’! Re-reading of the pas-
sage reveals the striking fact that of more than six hundred soldiers of the regiment,
only three stay in British service, and these are called traitors by their companions
and relatives; furthermore, the soldier has significantly profited from the British who
have generously repaid him. Thus, he has been paid for turning against his own
people; the novel, on the other hand, tells this story casually, as if his choice were
matter-of-fact.

Kipling also shows a hill rani — an old, garrulous, ignorant but motherly lady used
by a local woman as the right person “to dispense justice” because of her knowledge
of “the land and the customs of the land.” In the opinion of this lady, “The others,
all new from Europe, suckled by white women and learning our tongues from books,
are worse than the pestilence. They do harm to kings” because “an ignorant young

4 Kipling, Rudyard. Kim. New York: Doubleday, Page, and Company, 1900, Ch. 1.
4 Ibid., Ch. 2.

50 Ibid., Ch. 3.

31 Ibid.



Ingrida Kleinhofa. The Eclectic Identity as a Battlefield of Ideologies .. 65

policeman ... had disturbed some small hill Rajah, a ninth cousin of her own, in the
matter of a trivial land case.”

Apparently, everyone in the novel agrees that India should be ruled by Britain;
the only problem is to find qualified people. In reality, there could have been such
characters, because India was too vast to be ruled by the Britain by force. Many
petty rajas supported British rule, and many people were happy to escape cast seg-
regation, so the Mutiny of 1857 was suppressed mainly by the native army;> more-
over, loyal talk was what the conquerors expected to hear, so they did. Thus, Kipling
might have been telling the truth about his Indian experience, and cannot be blamed
for conscious propaganda. However, a large part of the picture is missing in his
picture of India, and no English sources of Kipling’s time contain it. Openly nation-
alistic writings did not appear until India gained independence; furthermore, as few
Indians of the time spoke their mind to the conquerors, the ideology and mentality
of the movement for Indian independence stayed hidden to the British, who came in
contact only with the results, namely, violence during riots and uprisals.™*

A look from the Indian perspective reveals that not everybody liked British rule;
for example, mountain princes whose “treacherous” plot Kim helps to ruin, have
strong reasons to act as they do, are supported by wide masses of people, and gather
armies to fight the invaders. This picture is completed by Trevelyan’s attempt to ex-
plain why a European is feared, despised, and attacked by Hindus:

They must be perfectly alive to the knowledge that we have conquered
them, and are governing them in a more systematic and downright manner
than they have ever been governed before. But, on the other hand, many of
our usages must appear in their eyes most debased and revolting. It is difficult
to imagine the horror with which a punctilious and devout Brahmin cannot
but regard a people who eat the flesh of cow and pig, and drink various sorts
of strong liquors from morning till night. It is at least as hard for such a man
to look up to us as his betters, morally and socially, as it would be for us
to place among the most civilized nations of the world a population which
was in the habit of dining on human flesh, and intoxicating itself daily with
laudanum and salvolatile... With this impression on his mind the Bengal
sepoy desired with a nervous and morbid anxiety to get quit of the Sahibs by
fair means or foul...he had convinced himself that, if once the Anglo-Indians
of every sex and age were killed off ...there did not exist the wherewithal to
replace them.*

Wives, sisters, and mothers of those rebel princes little resembled the rani de-
scribed by Kipling. In fact, many of them inspired the freedom struggle; they lacked

2 Kim, Ch. 3.

3 Young, p. 38.

Felter, Maryanne; Schultz, D. F. Contemporary Perspectives of the Sepoy Mutiny: The Be-
ginning of the End of the Empire. N. d. Available at http://www.cayuga-cc.edu/people/facul-
typages/felter/sepoy.htm [last viewed May 5, 2017], n.p.

Trevelyan, George. Cawnpore. Oxford, 1866, pp. 107-108.
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neither proper education nor martial training and respected by men. “Young brave
queen of Jhansi”, Lakshmibai, used to wear military clothes and lead men in battle
during the Mutiny of 1857. She “died fighting the British on the battlefield” in “an
honest attempt to resist misrule and injustice of the British, who were bent on ex-
panding their colonial interests in India, by harming the native rulers and the ruled
alike.”*® Similarly, Begum Hazrat Mahal, the wife of Nawab Wajid Ali Shah of Luc-
know, hated the British bitterly, so she became one of the leaders of 1857 Mutiny.

There seem to be no literature about private life and feelings of these ladies;
the closest approach to their mentality could be Tagore’s The Home and the World,
written in the end of the 19" century, in which a local leader’s wife, Bimala, be-
comes a fanatic of Indian independence. In the novel, she describes her conversion:
“My sight and my mind, my hopes and my desires, became red with the passion of
this new age... as soon as the Swadeshi [independence movement] storm reached my
blood.”™” She wishes to burn all her foreign clothes, turns out a friend, Miss Gilby,
just because she is English, and blames her husband for not being passionate nation-
alist, while he simply favours rational action.®

Sandip Babu, a nationalist activist, adores Bimala as an embodiment of Mother
India — feminine, irrational, and cruel; in a conversation with him, she expresses her
credo:

I am only human. I am covetous. I would have good things for my
country. If I am obliged, I would snatch them and filch them. I have anger. 1
would be angry for my country’s sake. If necessary, I would smite and slay
to avenge her insults. I have my desire to be fascinated, and fascination must
be supplied to me in bodily shape by my country. She must have some visible
symbol casting its spell upon my mind. I would make my country a Person,
and call her Mother, Goddess, Durga — for whom I would redden the earth
with sacrificial offerings. I am human, not divine.

Sandip Babu leapt to his feet with uplifted arms and ... cried: “Bande
Mataram.” [O Great Mother!]

Sandip Babu cried out: “See ... how in the heart of a woman Truth takes
flesh and blood. Woman knows how to be cruel: her virulence is like a blind
storm. It is beautifully fearful. In man it is ugly, because it harbours in its
centre the gnawing worms of reason and thought. I tell you, Nikhil, it is our
women who will save the country. This is not the time for nice scruples. We
must be unswervingly, unreasoningly brutal. We must sin. We must give our
women red sandal paste with which to anoint and enthrone our sin.”*

56 Kamat, Jyotana. The First Independence War of 1857. Kamat Potpourri (Indian history data-
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Such India does not even enter the world of Kim; neither is there fear of cruelty
and actual bloodshed, for the terror of the English awaiting their fate in 1857 seems
to be entirely forgotten. As if belonging to a different India, Trevelyan describes how
the tension mounted shortly before the Mutiny. Sepoys kept saying to each other
“Soon everything is to become red”® and sending to neighbors” the innocent pres-
ent of two chupatties, or bannocks of salt and dough, which form the staple food
of the population,” in fact, a “far-famed token, the fiery cross of India” meaning
revolution,® while English wives and mothers prepared to meet their end bravely
and wrote last letters to their relatives. An excerpt from such letter says,

Mrs. Hillersdon is delightful. Poor young thing, she has such a gentle
spirit, so unmurmuring, so desirous to meet the trial rightly, unselfish and
sweet in every way. She has two children, and we feel that our duty to our
little ones demands that we should exert ourselves to keep up health and
spirits as much as possible.®

Trevelyan comments, “That is the temper with which the mothers of Englishmen
should die, if die they must.”®* What followed this suspense is described in a charac-
teristic passage about 1857 Mutiny in Lucknow, when Indians

... had torn infants from their mothers’ breasts, and bayoneted the babes
before their eyes ... the floor was still black with congealed blood ... the
walls were covered with bloody finger-marks of little babies and children and
delicate hands of wounded females.*

However, Kipling casually remarks that when Kim first comes to Lucknow, his
native guide describes the buildings of the city, while an English guide would have
spoken only about the Mutiny.® Is it true, then, as Said puts it, that Kipling is trying
to create an illusion of India as an open, welcoming, and harmless country®® — or is
it a common delusion of British who simply fear to face the horror? This question is
hard to answer; anyways, the reader must take notice of Kipling’s audience — who
would not have tolerated any hint to taboo matters or unconventional approach to
Anglo-Indian politics — and blame Kipling less. It might have not been possible
to write otherwise.

Yet, not only Edward Said, but also most of the contemporary readers, used to
pluralism and freedom of expression, fail to notice how far Kipling, being British
and living among the British, has gone in his defence of people and culture of India.

8 Trevelyan, p. 59.

o Ibid., p. 60.
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Kipling, in fact, almost risked his reputation, because “going native” was scorned by
his countrymen. It might be that Kim is never shown in love because relationship
with an English girl would oblige him to give up his native friends and the native
part of his identity, as it happens in Kipling’s short story “Miss Youghal’s Sais”.
Strickland, an English policeman in India who likes to mix with the natives, may
marry a girl he loves only on the condition that he never comes too close to them
again, not even with the excuse of gathering evidence for his work. Strickland suf-
fers, “for the streets and the bazaars, and the sounds in them, were full of meaning
to Strickland, and these called him to come back and take up his wanderings and
discoveries.””” Kim would never be able to become only English; he says, “I’m not a
Sahib...To the madrissah 1 will go. At the madrissah 1 will learn. In the madrissah,
I will be a Sahib. But when the madrissah is shut, then must I be free and go among
my people. Otherwise 1 die!”® On the other hand, loving a native girl would seem
abnormal to Kipling’s readers; at that time, a novel showing interracial marriage was
received with indignation and disdain.®

This unusual loyalty and respect to India becomes apparent only when the novel
is read against the background of other colonial literature. Racism, cries to extermi-
nate the Oriental race, slanderous descriptions of ‘nigger’ habits, common in Eng-
lish literature of the time,” never appear in Kim. First of all, Kim does not express
contempt to the natives, and even makes fun of a drummer boy who knows nothing
about India, calls all Hindus “niggers”, and understands no vernacular: “servants and
sweepers called him abominable names to his face, and, misled by their deferential
attitude, he never understood.”” On the contrary, Kim even apologizes to Mahbub,
“They say at the madrissah that no Sahib must tell a black man that he has made
a fault ... but ... I am not a Sahib, and I say I made a fault when I cursed thee,
Mahbub Au [uncle] ... I was senseless.””> Kim loves his guru [master or teacher],
Tibetan lama, with all his heart and defends him, proudly declaring, “He is not a
faquir. He is not a down-country beggar ... He is the most holy of holy men. He is
above all castes. I am his chela [disciple].””> When Mahbub hints that Kim, a stu-
dent at the prestigious St. Xavier’s, might be ashamed to sit in dust with the lama in
front of the school, “A beggar and his bowl in the presence of those young Sa—,” the
boy retorts indignantly, in advance calling names any boy who would make fun at
him, “Their eyes are blued and their nails are blackened with low-caste blood many
of them. Sons of meheeranees [low-caste women] —brothers-in-law of the bhungi
[sweeper].”’ Furthermore, Kim has little respect to Europeans and little wish to live
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Abu-Teen (eds.). Saida — Beyrouth: Librairie Modern, 1986, p. 92.

8 Kim, Ch. 8.

% Felter, n. p.

" Tbid.

" Kim, Ch. 6.

2 Kim, Ch. 8.

 Kim, Ch. 4.

™ Kim, Ch. 8.



Ingrida Kleinhofa. The Eclectic Identity as a Battlefield of Ideologies .. 69

as they do. He sees them as fools with “dull fat eyes”” wearing torturing clothes that
“cripple body and mind alike”, eating insipid food, and having no joy in life.”

In addition, Kim is surprisingly liberal in the description of religious and ceremo-
nial matters. This attitude, common in our time, was almost scandalous at the end
of the nineteenth century. One can only wonder how the book was not banned for a
passage like the following, “He showed nothing of what was in his mind when Fa-
ther Victor, for three long mornings, discoursed to him of an entirely new set of gods
and godlings — notably of a goddess called Mary, who, he gathered, was one with
Bibi Miriam of Mahbub Ali’s theology””” and describing God’s ministers as “the
camel-like fool” and “the fat fool” to the lama.”® Kim’s vision of European rituals
and authorities borders with downright mockery:

For aught he knew, and Kim’s limitations were as curious and sudden as
his knowledges, the men, the nine hundred pukka shaitans [proper devils —
soldiers] of his father’s prophecy, might pray to the beast [the Red Bull of
the regiment banner] after dark, as Hindus pray to the image of the Holy
Cow. That, at least, would be entirely right and logical, and the padre with
the gold cross would be therefore the man to consult in the matter ... It was
as he suspected. The Sahibs prayed to their god; for in the centre of the mess-
table — its sole ornament when they were on the line of march — stood a
golden bull fashioned from old-time loot of the Summer Palace at Pekin —
a red-gold bull with lowered head, stamping upon a field of Irish green. To
this god the Sahibs held out their glasses and cried aloud confusedly.”

In the novel, no religious preference is shown at all; characteristically, Kim’s
own religion remains indefinite: “What am [? Mussalman, Hindu, Jain, or Buddhist?
That is a hard nut.” The answer of Mahbub expresses an opinion, often repeated in
the novel:

Thou art beyond question an unbeliever, and therefore thou wilt be
damned. So says the Canoon of my Law — or I think it does. But thou art
also my Little Friend of all the World, and I love thee. So says my heart. This
matter of creeds is like horseflesh. ... Each has merit in its own country.%

Christianity plays little role and is defamiliarized in the novel; on the other hand,
Buddhist wisdom in lama’s words accompanies every event. He advises Kim not
to become soldier, saying, “These men only follow desire and come to emptiness.
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Thou must not be of this sort,”®!' comments on the rule of desires and passions over
people, “And they are all bound upon the Wheel ... from life after life. To none of
these has the Way been shown”*? and summarizes his opinion of this world, “Alas!
It is a great and terrible world.”®* In addition, the lama is openly presented as equal
to any Christian priest, and this position is defended, especially in the scene with the

Russians who want to buy his drawing of the Wheel:

The lama, of course, would no more have parted with his chart to a casual
wayfarer than an archbishop would sell the holy vessels of a cathedral. All
Tibet is full of cheap reproductions of the Wheel; but the lama was an artist,
as well as a wealthy abbot in his own place ... The Russian, on his side, saw
no more than an unclean old man haggling over a dirty piece of paper. He
drew out half a handful of rupees, and snatched half-jestingly at the chart,
which tore in the lama’s grip.

Next, Kipling shows how the disrespectful actions of the Russian cause a rebel-
lion of native servants, good Buddhists, thus stressing the lama’s high status.

Such involvement in the life of natives and acceptance of their values is excep-
tional, if compared to examples shown in other colonial literature, including even
other works of Kipling himself. For example, to Strickland knowledge of the native
life is both a source of amusement and a weapon: “He held the extraordinary theory
that a policeman in India should try to know as much about the natives as the na-
tives themselves”,® so the natives “hated Strickland; but they were afraid of him. He
knew too much”.® Thus, Strickland is similar to travellers described by Said in Ori-
entalism, such as Burton, Lawrence, Lane, and others, who explore and report, but
never, even partially, identify themselves with the natives. In contrast, for Kim life
with natives is no “outlandish custom” or “particular amusement” *” for it is his own
way of life. Kim is the new hero, half Irish and half Indian, adapted to live and rule
in India, his only home. Kipling enumerates both Kim’s Oriental and Irish quali-
ties; nevertheless, Kim’s strong side appears to be his eclectic being. For instance,
he resists hypnosis and irrational fear by thinking in English,®® being able to tolerate
hunger, fatigue, and perpetual travel like an Oriental. Still, the boy keeps questioning
himself, “Who is Kim — Kim — Kim?”, in a Buddhist meditation failing to solve “the
tremendous puzzle”.¥

A similar story of double identity is told in the Indian counterpart of Kipling’s
Kim, Rabindranath Tagore’s novel Gora (first published in Bengali between 1907
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and 1909), which is believed to be written as a response to Kipling. The novel tells
the story of an orphan, adopted by a Brahman family. The boy does not know that
his real parents were Irish killed in 1857 Sepoy Mutiny, believes that he is Brahman,
and observes all restrictions and rites of Hindu orthodoxy; moreover, he is a fervent
Indian nationalist. He is told the truth during a serious illness of his adoptive father
because Gora has no right to perform the funeral rites, not being Brahman by birth.
Being an outcaste, Gora is not able to live as an orthodox Hindu, so he loses his
religion; however, he retains his love to India and never tries to return to the Eng-
lish.”® Thus, Tagore explores an alternative version of Kim’s story, based on Indian
nationalistic ideology instead of the imperial discourse. In a parallel reading of both
novels, these contradictory ideologies destroy the impact of each other, appearing
shallow and ridiculous in their dogmatic approach.

Such reading also exposes a surprising common trait of Kim and Gora, their
eclectic identity that frees them from restrictions obligatory to mono-mental people
and their un-belonging to any society or hierarchy resulting in extraordinary free-
dom to bring about change. People like them can transgress rules and return to the
basic humanity, as they understand and reject prejudices of both sides. For example,
Gora, having lost his Brahman identity, is at last able to express his sympathy to a
Christian outcaste servant, considered unclean by the orthodox Hindus, and accept a
glass of water from her hands. He enjoys being free from caste-judgment and con-
tempt, free to live and love. At the same time, Gora is more Indian than the natives
are because he is able to see the essential things while they often concentrate on
formalities and rituals. Likewise, “Kim s hero is Irish; in spite of an effort of British-
style schooling, throughout the book he is more “Indian” than any of the natives,
who remain irretrievably local”.”! In their complex, unusual relationship with their
foster-homeland, they are both colonized and colonizers, indeterminate products of
intercultural mixing, bound by love to their only relatives — adoptive parents.”? Such
an “impossible Irish/Indian foreigner* scorns both “loyal colonial subjects™* and
white intruders. Spivak sees Gora as having almost magic power to change and fight
the evil, immune because un-belonging, indefinite, error.”> Thus, both Gora and Kim
are characteristic postcolonial figures of indefinite identity who belong to the space
between two worlds rather than to two worlds simultaneously.” They are comfort-
able in this “in-between”, because it gives yet inexperienced freedom of non-be-
longing and non- obeying various hierarchy and caste rules that are obligatory to
the natives. It appears, “as if Gora himself can usher in Indian modernity because
he is not legitimate, a fictively produced foster-child”.*’ This appears to be the only
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possible answer to Kim’s question, “Who is Kim?”” — Or, more precisely, “Who must
be Kim?”

Comparing the situation described in Kipling’s and Tagore’s novels to the reali-
ties of the contemporary world, it appears that what was an exception then has be-
come a rule today. Many are caught between two warring ideologies just like Kim
and Gora because of multicultural marriages or emigration; in addition, travel and
free access to information from the whole world expose people to extremely differ-
ent mentalities and opinions. Today, juxtaposition of various value systems leaves
one lost in a labyrinth of contradictory axioms, chasing the mirage of final truth.
The traditional concept of monocultural identity is challenged as well, as “in a world
tied together as never before by the exigencies of electronic communication, trade,
travel, ... the assertion of identity is by no means a mere ceremonial matter”.”® Do-
ing it the wrong way might be “especially dangerous,” as “it can mobilize passions
atavistically”. ® Yet, learning to display one’s identity in a way that would not lead
to conflicts with people holding different opinions needs a proper understanding of
their views that leads to co-existence of at least two value systems in one mind.

Thus, the application of analysis demonstrated in this study appears to be no
more an academic matter but rather an everyday survival skill. In addition, the for-
mation of Kim- or Gora-like mentality that is based on conscious or subconscious
reasoning of this kind might be both the inevitable result of life in multicultural en-
vironment and the optimal solution for survival and success. The habit of continuous
‘contrapuntal reading’ of all that is seen, heard, and read might be highly useful to
avoid following age-old prejudice, falling into ideological traps, and trusting pro-
paganda. At the same time, a composite, hybrid, or eclectic identity embodies the
awareness of master narratives that govern the warring sides, as the Other is no more
some distant exotic creature but often one’s own alter ego, arguing inside one’s own
mind. This kind of multiculturalism, paradoxically, might help to retain both sanity
and national identity; however complex and cumbersome such a way of thinking
would seem, it might be the most proper in our globalized world.
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Kopsavilkums

Kolonialais diskurss un imperialisma ideologija dzili ietekméja paklauto teritoriju iedzivotaju
uzskatus, radot spécigu pretdiskursu — karojoso nacionalismu, kurs bija visu veidu brivibas
cinu un revoliiciju pamatd. Raksturigs naidigu ideologiju sadursmes piemérs ir 1857. gada
indiesu sacelsanas, pazistama ari ka Sipaju dumpis vai Pirmais neatkaribas kars. Indiesu
nacionalistu cina pret britu imperialistiem ilgu laiku ietekmeja So valstu attiecibas un
iedvesmoja rakstniekus abas puses. Tris romani, kuros Sis konflikts aprakstits no dazadiem
skatpunktiem, ir Rabindranata Tagores “Majas un pasaulé” un “Gora”, ka art Redjarda
Kiplinga “Kims”. “Orientalisma” autors Edvards Saids uzskatija, ka kolonialais diskurss
visspécigak darbojas caur literatiiru, jo taja tas bieZi vien parddas slépti, ka visparzinamu
un visparatzitu patiesibu kopums. E. Saida piedavata metode ST diskursa atmaskosanai teksta
ir contrapuntal reading, ko latviski varétu devét par polifonisko narativa analizes metodi. Tas
pamata ir tadu tekstu savietosana, salidzinasana un paraléls lastjums, kuri radusies radikali
pretéjas ideologijas, bet apraksta vienddas témas un notikumus. Saja gadijuma lasitajam
redzams gan diskurss, gan pretdiskurss, gan abu iracionalitate un nezeliba, dehumanizéjot
ideologiskos pretiniekus. Polifoniska analize ka dabiski izveidojies domasanas veids ir art
multikulturalu cilvéku eklektiskas identitates pamata, jo tikai ta ir iespéjams vienlaicigi
izprast divas kultiras un spét tajas adekvati komunicét. Lietojot narativa polifoniskas
analizes metodi, raksta autore iedzilinas divu naidigu diskursu — britu imperialisma un
indiesu nacionalisma — konflikta attélojuma minétajos romanos, ka ari eklektiskas identitates
veidoSanas atspogulojuma So romanu varonos.






Starpkultiru komunikacija: Austrumazijas
civilizacijas eiropieSu redzéjuma

Cross-Cultural Communication.
European Vision of East Asian Civilizations



LATVIJAS UNIVERSITATES RAKSTL 2016, 813. sgj.
ORIENTALISTIKA 76.-83. Ipp.

https://doi.org/10.22364/luraksti.0s.813.08

Jogas jédziens mahajanas budisma
Concept of Yoga in Mahayana Buddhism

Agita Baltgalve
Latvijas Universitates Humanitaro zinatgu fakultate
Azijas studiju nodala
Visvalza iela 4a, Riga, LV-1050
E-pasts: agita.baltgalve@inbox.lv

Joga ka kermena, prata un morales pilnveidosanas prakse ir izgajusi cauri daudziem vestures
periodiem, valodam un kultdram un vairs nav saistama ar noteiktu nacionalo identitati vai re-
ligisko parliecibu. Misdienas daudzi uzsver, ka filozofiska nozimé ta ir vienotiba (pieméram,
Narenda Modi, Cinmejs Pandja, Pailots Baba, Natalija Dubina). Tomér praktiskie jogas vin-
grindjumi médz bit loti atskirigi. Latvija pazistama dao joga, antigravitates joga, hatha joga,
spa joga u. c. prakses veidi. Ka tadu jogu pilniba nav iesp&jams aptvert un izskaidrot, un, lai
vispar varétu uzsakt analizi un izdarit kadus secinajumus, ir janovelk konkrétas robezas un ja-
defing specifiskaki izpétes parametri. Tade] par galveno izpétes objektu ir izvélets mahajanas
budisma aizsacgja, indiesu izcila jogacaras meistara Asangas darbs “Jogacarabhtimi Sastra”,
kura nosaukuma ietverts termins “joga”. Paraléli tiek analiz&ti kinieSu budistu skaidrojumi par
jogas varda visparigo un konkréto nozimi. Asangas darba nav minétas jogas pozas, elpoSanas
vingrinajumi, nav arT ieteikta konkréta dita, ko miisdienas Indija un Eiropa biezi vien uzskata
par jogas neatpemamu sastavdalu. Tom&r paradas jogas vissvarigakais elements — prata kon-
trole un apzinas izmainiSana.

Atslégvardi: Indija, Kina, budisms, mahajana, jogacara.

Misdienu sabiedriba Joti biezi un dazadas nozimés tiek lietots sanskrita vards
“joga”. ST prakse jeb zinatne ir pastavéjusi daudzos dazados véstures periodos, va-
lodas un kultaras un vairs nav saistama ar noteiktu nacionalo identitati vai religisko
parliecibu. Daudzi uzsver, ka filozofiska nozimé ta ir vienotiba.

Saskana ar Indijas premjerministra Narendras Modi ierosinajumu no 2015. gada
cas apvienot pasauli ka vienu gimeni. Joga mums palidz sasniegt balansu un nodro-
Sina ieksgju skaidribas sajutu. Caur tas vienojoSo speku iesp&jams sasniegt pilnibu
un izpratni par pasauli.”!

Dev Sanskriti Vi§vavidjalaja Universitates prorektors Cinmejs Pandja (Chinmay
Pandya) sava Starptautiskas jogas dienas uzruna stasta: “Joga ir harmonija, balanss
starp komfortu un pieticibu, starp parakumu un pazemibu, starp misu ieks&jiem un

' Video Message by Honourable Prime Minister Shri Narendra Modi on Second Internatio-

nal Day of Yoga. 2016. gada 21. junijs. http://www.indianembassy.hu/?p=131492 [skatits
29.08.2016.].
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argjiem centieniem. Ta ir gariga un kulturala saskana. Pirms pieversties citiem mér-
kiem, mums vispirms ir jaatrod un jaizprot sevi, jarod apmierinatiba sevi.”

Indiesu jogas lielmeistars Pailots Baba (Pilot Baba) macibu laika Latvija uzsve-
ra, ka joga ir savienoSanas un ka viss jaunais rodas no savienoSanas. Savukart sa-
daliSanas ir destruktivais speks, kura rezultata viss iet boja.’ Jogas skolas “Dipika”
vaditaja un jogas skolotaja Natalija Dubina skaidro: “Joga ir vienotiba, vienotiba ar
dzivi, vienotiba ar visu, kas mums apkart. Prick§ manis visa dzive ir joga — €diens,
miegs, sarunas, sekss, braucieni, draugi, itin viss.”

Tomér praktiskie jogas vingrinajumi médz biit loti atskirigi, tie var but vienkarsi
fiziski trenini, var ari bt saistiti ar dazadam garigam un religiskam parliecibam un
loti bieZzi ietver sevi veselibas uzlaboSanas prakses. Ta, pieméram, Seit pat Latvija ir
pazistami tadi jogas veidi ka dao joga, kas saistas ar kinieSu ¢anbudisma idejam un
kiniesu tradicionalas medicinas principiem. Ir zinama antigravitates joga, kuras lai-
ka kermenis ar paligiericu palidzibu tiek novietots Tpasa poza, tadejadi radot neikdie-
nisku psihologisku efektu un garigu atklasmi. Visplasak tiek praktizéta hatha joga ar
daudzveidigam pozam jeb asanam un elposSanas vingrindjumiem. Jaunam sievietém
tiek piedavata spa joga, kas domata relaksacijai un kermena skaistuma izkopSanai.

Pasi indie$i medz izcelt tris svarigakos jogas aspektus: fiziskos vingrinajumus,
prata treninu un tikumibu.® Iesac&ju liment joga varbit var iesakties ar kermena po-
zam, elposSanas vingrindjumiem, noteiktu dienas reZimu un di€tu, bet pamazam tai ir
jaklust par dzivesveidu, kura noteikti ietilpst labvéliga un Iidzjutiga atticksme pret
apkartgjiem, t. i., labie darbi un tikumi, kas veido labu karmu. Lai to sasniegtu, loti
svariga ir meditacija jeb samadhi, kuras mérkis ir savienot cilvéka individualo biiti-
bu harmoniska veseluma ar Visumu.

Sadus skaidrojumus varétu turpinat bezgaligi, jo “joga” miisdienas ir kluvusi par
loti nekonkrétu un plasu jédzienu, ko var attiecinat uz visdazadakajam filozofijam,
religijam, prata un kermena vingrindgjumiem. Jogu pilniba nav iesp&jams aptvert un
izskaidrot, un, lai varétu veikt analizi un izdarit secinajumus, ir janovelk konkr&tas
robezas un jadefing specifiskaki izp&tes parametri.

Par ST raksta galveno izpétes objektu izvéléts viens filozofiski religisks novir-
ziens, konkréts autors un laika posms. Tie ir mahajanas budisma aizsakumi indiesu
izcila meistara Asangas laika (4.—5. gs.)® un jogas jédziena interpretacija vina darba

Special Message by Dr Chinmay Pandya, International Day of Yoga in Latvia. Ieraksts no
personiga arhiva, 2016. gada 21. junijs, Riga, LU Botaniskais darzs. Pieejams arT SJID Latvi-
ja majaslapa: http://www.idy.lv/intervijas/ [skatits 29.08.2016.].

Intervija no personiga arhiva, 2016. gada 8. aprilis, Riga. http://www.idy.lv/ru/intervijas/
[skatits 29.08.2016.].

5 Intervija no personiga arhiva, Kartik Desai, 2016. gada 22. marts, Ventspils. Pieejams ari
SJD Latvija majaslapa: http://www.idy.lv/en/interviews/ [skatits 29.08.2016.].

Vairak par Asangas dzivi sk.: Mullens, James G. Principles and Practices od Buddhist Edu-
cation in Asanga’s Bodhisattvabhiimi. Doctoral Theses. Hamilton (Ontario): Mc. Master
University, 1994, 12-17.
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“Jogacarabhtimi $astra”.” Paraléli $aja raksta tiks analiz&ti kinieSu budistu skaidroju-
mi par jogas varda visparigo un konkréto nozimi.

Darba nosaukums latviski tulkojams ka “Traktats par jogas prakses pakapém”
jeb saskana ar kiniesu versiju — “Traktats par jogas meistara pakapem” (¥ fin )it it
Jujiasi dilup). Taja apkopotas jogacaras skolas galvenas idejas (piem&ram, par apzi-
nas limeniem) un prakses pakapes. Traktata pilns teksts pieejams tikai kinie$u va-
lodas tulkojuma (pat originalvaloda sanskrita saglabajusies tikai fragmenti).® Tul-
kojumu kinie$u valoda veicis kinieSu budisma meistars un tulks Sjuandzans % #&
647. gada, vina teksts sadalits 100 vistoklos jeb 100 nodalas.’

Pirms analizgt pasu tekstu, ir noderigi ieliikoties 20.—21. gadsimta kinieSu budis-
tu meistaru komentaros, kuri tiesa veida skaidro jogas varda nozimi, ka arT sasaista
to ar Asangas darbu. Seit izv&l&ti piecu personu skaidrojumi, no tiem tris ir kiniesu
budistu skolotaji: Huiguan =%, Taisju AJE, Guancjin WiE un divi budisma pé&t-
nieki Van Zutun FfF# un Han Dzjincjin #HE57H.

Budisma skolotdjs Huiguan jogu pielidzina koncentr&$anas prasmei (JE din)
jeb meditacijai (#15€ ¢andin). Ped&jais vards saistas ar canbudisma meditaciju, kas
sanskrita tiek deéveta par dhjanu. Vigs un arf citi min, ka joga ir savstarpgja saskana,
saskanota riciba (FH sjanjin), kur divi sapliist ka viens. Bet kas gan ir $ie divi?
Pardomas izraisa Huiguan piemérs no seno indieSu sadzives. Vards “joga” saskana
ar vina skaidrojumu ir atvasinats no darbibas varda saknes judz (yuj), kas nozimé
“iejugt” (angl. to yoke). Tatad versis, kas iejugts pajiiga, pilniba saskanojas ar to ta,
ka abi kliist par vienu veselumu.'® Seit paradas gan redls téls, gan darbibas dinamika,
ko biitiski sasniegt arT budisma prata un apzinas trenina. Pratam ir jaizprot 1sta re-
alitate un jasavienojas ar to. Cita raksta Huiguan salidzina divus mahajanas budisma
aizsakuma novirzienus madhjamiku un jogacaru, par p&d¢jo sakot, ka ta ir psiholo-
giska maciba par apzinu, par to, ka reali eksiste tikai apzina un tap&c vissvarigak ir
izprast, ka izkopt savu pratu un garu."

Darba autoribas jautajums Seit netiks apliikots, par to sikak sk.: Lusthaus, Dan; Muller, Char-
les. Summary of Yogacarabhumi-Sastra. http://www.acmuller.net/yogacara/outlines/YBh-
summary.html [skatits 26.08.2016.].

8 AtseviSku nodalu tulkojums pieejams arT anglu valoda un citas valodas. Lielaka dala nodalu
tulkota no kinieSu valodas versijas. Ta, piem@ram, $aja publikacija lasams 20. un 40. nodalas
tulkojums: Shi Chuan Guan; Lee Cheng Soon (transl.). Selected Translations of Yogacara-
bhiimi-$astra. In: Ramblings of a Monk, 2012. http://buddhavacana.net/yogacarabhumi-sastra
[skatits 26.08.2016.]. Ipasa uzmaniba tikusi pievérsta bodhisatvas jeb piecpadsmitas pakapes
teksta izp&tei, fragmentus anglu valoda tulkojusi Robert Clarke, Cecil Bendall, Louis La Val-
lee Poussin.

Traktata tulkojums kinieSu valoda pieejams TaiSo Tripitaka elektroniskaja kataloga Nr.
T30n1579 péc adreses: Chinese Buddhist Electronic Text Association (CBETA) / Hi ¥
T 1% E. Hanwen dacangjing / VEIUAJKAS, Taibei, 2016. http:/tripitaka.cbeta.org/
T30n1579 [skatits 26.08.2016.].

19 Huiguang Fashi / 256320, YujiasXiangyingsDing / Hifllle 4. €. In: Wuliang guang-
ming fojiao wang. Shantou, Guangdong, 2008-2016. http://www.jingshu.org/yujiashidi-
lun/33744.html [skatits 29.08.2016.].

Huiguang Fashi / 5%k, Zhongguan yu yujia / W S5Hil. In: Wuliang guangming
fojiao wang, Shantou. Guangdong, 2014. http://www.jingshu.org/yujiashidilun/33743.html
[skatits 29.08.2016.].
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S1 un vairakas citas varda nozimes dotas ari sanskrita vardnica, ko izveidojis
Tomass Maltens (Thomas Malten) no Kelnes Universitates:' 1) piestiprinat, iejligt
(zirgus pajuga); 2) sagatavot(ies) darbam, izmantot, apbrunot (armiju); 3) piedavat,
ziedot (lligSanas vai upuri); 4) nospriegot (bultu loka), ielikt, ievadit (s€klas); 5) no-
zimét (darba), uzticét (pienakumu); 6) pieversties, virzit, koncentrét (pratu, domas
uz kaut ko), atceréties, atsaukt atmina; 7) savienot, apvienot, pievienot, salikt kopa;
8) nodot, sniegt, davat (kaut ko kadam). Ka redzams, lielaka dala nozimju norada uz
viena vai otra veida sasaisti, kas kalpo tam, lai izpilditu pienakumu, veiktu ritualu,
sasniegtu noteiktu rezultatu vai iecerétu galameérki.

Izcilakais 20. gadsimta kinieSu budisma lielmeistars Taisju sava runa Sjamenas
Universitates Minnanas Budisma institlita stasta, ka joga ir pilnibas sasniegSana, ta
ir prakse, kas atbilst macibas biitibai un saskanojas ar attieciga novirziena pamatli-
kumiem. Vin$ arT atzim@: lai saskanotos vai savienotos, ir divi obligati prick$nosa-
cjumi: 1) dualitate (divi objekti, divas lietas vai paradibas), 2) nesaskanotiba jeb
nepilniba. Tikai pastavot $ada veida nepilnigiem apstakliem, jogas praksei ir jega.
Galvenie trTs principi, kas prakses laika tiek saskanoti, p&c vina domam, ir esosa si-
tudcija (3% dzjin), riciba (17 sjin) un rezultats (& guo), bet to saskanosanas veidu ir
neskaitami daudz. Senaja Indija bija svarigi sasniegt raditaja Brahmana un individa
dvéseles jeb atmana vienotibu, bet budisma joga attiecas uz meditativu stavokli bez
konceptiem. Meistars Taisju vardam “jogas meistars” (Fiiflll/ifi judzjiasi) dod sino-
nimu “noverotajs un praktizétajs” (W4Tl guansjinsi). Tomer tas nav jebkur$ prak-
tizetajs, bet gan tikai tas, kurs, jogas macibu pienemot par savu skolotaju, sasniedz
mérki un spgj vadit pa $o celu ar citus.!?

Skolotajs Guancjin skaidro jogas nozimi plasaka un Sauraka nozimé. Plasaka no-
ZIm@ ta ir visa saskanosanas (1 sjanjin) un attiecas uz jebkuru (budisma) macibas
novirzienu, uz jebkuru likumu vai ideju, jebkuru praksi un tas augliem. Saurakaja
nozimé ta ir novérosana un rikosanas (W4T guansjin), t. i., konkréta prakse, kuras
mérkis ir progress, harmonizé$ana un pilnibas sasniegSana. Jogas meistarus vins ie-
dala divas grupas: tie ir gan visu trTs tradiciju (hinajanas, mahajanas, vadzrajanas)
budisti, gan ar visi buddhas." Saja ideja novérojami vélaka vadzrajanas un ¢anbu-
disma iedigli. Canbudisma tiek apgalvots, ka ikkatrs cilvéks péc savas biitibas jau
ir buddha, vinam tikai ir jaatrod un jaapjaus savas saknes. Vadzrajanas budisma, it
1pasi Tibeta, meditacijas laika tiek vizualiz€tas dazadas dievibas un buddhas, un, lai
atbrivotos no pasaules ramjiem un iemantotu pilnibu, praktizetajam ir jasapliist ar
vizualiz€tajam biitneém.

Pétnieks Van Zutun apgalvo, ka par “jogu” var dévét visas metodes, ja tikai tas
spgj radit saskanu un harmoniju. Vina uztveré viena religiska maciba sava Tstaja

12 Malten, Thomas (ed.). Sanskrit and Tamil Dictionaries. Cologne, 1997. http://www.sanskrit-
lexicon.uni-koeln.de/scans/MW Scan/tamil/ [skatits 29.08.2016.].

13 Taixu Fashi / K HE KT, Yujia zhenshi yiping jiangyao / il B =< X H 2. In: Wuliang
guangming fojiao wang. Shantou, Guangdong, 2014. http://www.jingshu.org/yujiashidi-
lun/33735.html [skatits 29.08.2016.].

14 Guanqing Fashi / ¥i& ). Yijiashidilun zhaji er / Fifiifidb i&ALic —. In: Wuliang guang-
ming fojiao wang. Shantou, Guangdong, 2014. http://www.gming.org/fjrw/hcrw/guanqing-
fashi/5406.html [skatits 29.08.2016.].



80 ORIENTALISTIKA

bitiba ne ar ko neatskiras no citam, lidz ar to visas macibas ir viena, t. i., joga. Jeb-
kurs jogas praktiz&tajs saskano savas ricibas un izprot isto realitati, vins seko Tstajai
macibai un sasniedz patieso augli. Visas budisma prakses, kas ved tuvak galaméer-
kim — patiesibas pilnigai izpratnei un atbrivoSanai, uzskatamas par jogu, tas ir zelsir-
diba, gudriba, nesavtigums, labie darbi, ritualas prakses, tikumiba utt., bet ka seviski
svariga izcelta meditacija, kura vairs netiek izskirtas dualas pasaules paradibas. Van
Zutun skaidro, ka jogas praktiz&tajs ir budists, kas vispirms klausas macibu, tad par-
doma un péc tam sak to praktizet. Kaut arT Asangas darba uzskaititas 17 jogas prak-
ses pakapes, toméer saskana ar Van Zutun to ir daudz vairak, Tsteniba prakses pakapju
ir bezgaligi daudz. Van Zuntun min arf citatus no dazadiem budistu traktatiem, kas
skaidro jogas nozimi. “Sjenjanlun” 4718 teikts, ka joga ieklauj sevi &etrus princi-
pus: ticibu, morali, centibu un pareizo metodi."

Pétnieks Han Dzjincjin raksturo jogas meistaru ka cilvéku, kur§ spgj sniegt la-
bumu visam dzivajam batném, kur§ vienmer un visur mit miera un saskana. Jogas
meistara kermenis ir nesatricinams ka dimanta vadzra, tadel pasauligas raizes un
likstas vinu nespgj ietekméet. Joga vina skaidrojuma ir pilniba, ta ir Visuma uztvere
bez dualitates, bez daliSanas. Seit apvienojas visi likumi, visas macibas, visas para-
dibas un prakses.!'® Vina skaidrojums ir loti visparigs un Joti atbilsto$s arT musdienu
daudzveidigajam jogas attistibas tendencém.

Konkrétak pieversoties Asangas “Traktatam par jogas prakses pakapem”, vis-
pirms svarigi atzZimét, ka darba pirmaja un galvenaja dala, kas veido apméram pusi
no visa teksta, uzskaititas 17 pakapes, kas apraksta mahajanas budisma praktizetaju
garigas attistibas limenus:'7 (1) piecu kermena manu organu limenis, (2) prata Ii-
menis, (3-9) meditacijas [imeni, (10—12) klausiSanas, pardomasana un praktizéSana,
(13) iesacgju jeb Sravaku limenis, (14) pastapuso buddhu jeb pratjekabuddhu lime-
nis, (15) apgaismibas biitnes jeb bodhisatvas limenis'® un (16—17) pilnigas apgaismi-
bas jeb nirvanas ltmenis. Salidzinot nosaukumu ar satura galvenajam linijam, var se-
cinat, ka Asangas interpretacija “jogai” ir loti plasa nozime, ta attiecas uz visa veida
budisma garigo praksi, sakot no iesacgju limena Iidz pat pilnibai.

Teksta apjoms kinieSu valoda ir 810 tukstosi kinzimju, un, lai gan vards “joga”
mingts virsraksta, pasa teksta tas paradas tikai 288 reizes. KinieSu valoda “joga” tick
apziméta ar divam zimém Hiffll (judzja), tatad kopa 576 kinzimes. Jédziena lietojums
teksta kopuma veido tikai 0,07%. Skaidri redzams, ka vardam ir vairak simboliska

15 Wang Rutong / F.{f#. Tang Facheng “Yujiashidilun shi” ke / X i Hb i Bn F}.
In: Wuliang guangming fojiao wang. Shantou, Guangdong, 2014. http://www.jingshu.org/
yujiashidilun/33876.html [skatits 29.08.2016.].

' Han Jingqing / ¥%iiE. Ru Yujialun / NEIE. In: Wuliang guangming fojiao wang.

Shantou, Guangdong, 2014. http://www.jingshu.org/yujiashidilun/33879.html [skatits

29.08.2016.].

Lusthaus, Dan; Muller, Charles. Summary of Yogacarabhiimi-sastra. http://www.acmuller.

net/yogacara/outlines/Y Bh-summary.html [skatits 26.08.2016.].

18 Seit ietvertas daudzas mahdjanas budistiem Tpasi nozimigas prakses, un biezi vien 1 dala
tiek uzskatita par atsevisku darbu “Bodhisattvabhiimi Sastra” (“Traktats par bodhisatvas
pakapeém”). Sikaka §1 darba analize un tulkojums ietverts Dzeimsa Mullena pétijuma. Sk.:
Mullens, James G. Principles and Practices od Buddhist Education in Asanga’s Bodhisattva-
bhimi. Doctoral Theses. Hamilton (Ontario): Mc. Master University, 1994.
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nozime, tas izmantots ka telains virsraksts, ka maksliniecisks izteiksmes lidzeklis,

kas sasaista Asangas jogacaras skolas psihologiski filozofiskas idejas ar talaika bu-

disma prakses pamatnostadném. V&l citi teksta biezi lietoti jeédzieni ir “jogas meis-
tars” (il judzjasi, 49 reizes) un “atmodas joga”'® (W¥EHI dzjuevu judzja,

25 reizes), bet daudzos nodalu virsrakstos mingtas “jogas vietas” (¥ifill4t judzjacu),

kas norada nevis uz fizisku atrasanas vietu, bet gan uz prakses rezultata iegiitajam

sp&jam jeb prata stavokli.

Traktata 20. nodala parada, ka joga tiek pielidzinata prata treninam, t. i., realajai
praksei. Seit aprakstita 12. jogas “pakape, kura tiek pilnveidots [ieprieks] praktize-
tais” (fEHT AL sjiusuodendi). Nodalas 1. rindkopa minéti Cetri svarigi jogacaras
budisma aspekti: prakses vieta, iemesls, joga (jeb prakse) un rezultats.?® Tatad joga
obligati sasaistama ari ar konkrétiem prickSnoteikumiem, ta nav izol€jama no ap-
kartnes, no pagatnes, no laika un telpas dimensijas.

Kada cita vieta, traktata 13. nodala, desmitaja jogas prakses “pakapé, kura tiek
pilnveidots dzirdetais” ([# Fr i3t vensuodendi), mingti devini jogas prakses celi:
laicigas pasaules cels, atteikSanas no laicigas pasaules, pareizas metodes cels, cel$
bez skeérsliem, atbrivoSanas, visstraujaka pilnveidoSanas, vajo tikumu cel$, vidgjo
tikumu cel§ un visaugstako tikumu cel$.?! Ta tiek iedaliti praktiz&étaji, viniem katram
dzive ir citadi apstakli, un katrs ir izdarijis savu izvéli. Tap€c viniem ir dazads gari-
gais un moralais [Tmenis un atskirigs dzivesveids.

Traktata tiek doti arT praktiski padomi, ka praktizet jogu. Loti biezi mingta t. s.
“atmodas joga” (WHEHIMN dzjuevu judzja), bet sikak ta skaidrota 24. nodala. Seit
aprakstita 13. jogas prakses “pakape, kura [praktizetajs] iziet arpus iesacgja jogas
vietas” (WJFfinAb H 251t Sujudzjadu culidi). Vins jau ir pabeidzis iesacgja treninu
un sp&j doties uz nakamo, augstako Iimeni. Veicot “atmodas jogas™ praksi, ir jaie-
véro méereniba &dienreizes. Dienas laika jaizpilda divas meditacijas sesijas, kuras
prats tiek attirits no SkerSliem un aptraipijumiem. P&c tam janomazga kajas un ja-
nogulas uz laba pleca naktsmieram. Nakts laika tiek uzkrats 1pasi daudz domu par
mitinasSanos skaidraja gaisma, prats noskaidrojas un rodas patiesa izpratne. Bet rita
pusé mostoties gars iegiist apgaismibu un atmodu. Tad atkal javeic divas meditaci-
jas sesijas un janover$ visi prata $kersli un aptraipijumi.’> Lidz ar to diennakts tiek
sadaltta meditacijas un pecmeditacijas sesijas, kuru laika pratam jaatrodas noteiktas
koncentrésanas stavokli. Tikai ta kermenis, runa un domas saskanojas, un visa dzive
var klit par jogu.

Traktata pirma un galvena dala noslédzas ar 50. nodalu, kura aprakstita nirvanas
sasniegSana: 16. pakapé tiek sasniegta nirvana ar parpalikumu, kas nozimé, ka sa-
sniegta pilniga izpratne, bet pastav vél nenozimigas karmiskas saistibas un atbalsta
punkti. Ta ir “pakape [jeb nirvana] ar parpalikumu un saistibam” (5 R#KHL jou-
juyidi). Bet 17. pakape gan laba, gan slikta karma ir pilniba izsmelta, tiek realiz&ta
19 Par $o praksi sikak bus skaidrots teksta talakaja analizg.

20 Chinese Buddhist Electronic Text Association (CBETA) / "3 Tk 17 . Hanwen
dacangjing / VEICKJRAS, Taibei, 2016. http:/tripitaka.cbeta.org/T30n1579 [skatits
26.08.2016.].

2 Tbid.

2 Ibid.
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patiesiba un pilniga briviba no dzives un naves cikla, nekur vairs nav jaatbalstas. Ta
ir “pakape [jeb nirvana] bez parpalikuma un bez saisttbam” (JERMKHL vujuyidi).”

Turpinajuma teksta seko vél tris dalas, kuras ietver autora skaidrojumus par
daudznozimju terminiem un sarezgitakajiem prakses aspektiem. 83. nodala skaidroti
dazadi jeédzieni, ka, pieméram, ticiba, neatlaidiba, tikai pardomas u. c. Starp tiem mi-
néta ari joga (Hiflll#& judzjadZe), uzsverot, ka ta sevi ietver $adas darbibas: morales
ievérosana, rakstu lasiSana un atkartoSana, jautajumi skolotajam, macibas, analize,
skaidrojumi, ka arT pareiza, neatlaidiga un pastaviga praktizésana.>* Seit §is darbibas
vairak attiecinatas uz budisma religisko praksi, bet biitiba var noderét par pamatu
jebkurai izglitibas un pasattistibas jomai ne tikai Indija, Tibeta vai Kina, bet arT mis-
dienu Rietumu sabiedriba.

82. nodala uzsveérts, ka péc klausiSanas un pardomu fazes jaseko realai darbibai,
ir jasak stradat ar savu apzinu. Ari $o ideju iesp&jams parnemt miisdienu apstaklos.
Ka teksta teikts, vispirms trenin$ Skiet loti neierasts, gluzi ka svesas durvis (51
jimen), tad tas pamazam kliist par ierastu jogas praksi (¥ifill judzja) un palénam
apzina piedzivo izmainas (%5 dzuanji). Iesakuma viss $kiet haotisks, nekartigs un
pratam ir dazadi aptraiptjumi un $kersli (4¢4% dzazan), bet velak tas ieglist skaidru
un tiru formu (7&{# cjindzjin).”* Daudzi meistari uzsver tiesi $o izmainas principu.
Ir svarigi nepalikt uz vietas, bet maintties, attistities, izaugt, lai sasniegtu labaku un
laimigaku stavokli. To nav iesp&jams izdarTt, nepartraukti mainot lietas sev apkart,
jo cilvéku un paradibu ir bezgaligi daudz, tas visas nav iesp&jams pat apzinat, kur
nu vel izmainit Skietami nepienemamo. Tap&c vissvarigak ir izmainit savu attieksmi
pret pasauligajam paradibam, izprotot to c€lonus un likumsakaribas un savu lomu
to vidi.

95. nodala stastits par Cetram C&lajam Patiesibam. Lai tas varétu uztvert ar pa-
tiesu skattjumu, tiek velreiz skaidrots, ka nepieciesams apgiit Cetrus jogas aspektus.
Pirma un vissvarigaka ir skaidra ticiba ({5 dzjinsjin) un saistiba ar skolotaju. Ta-
lak seko prakse, ko caurvij vélme sasniegt mérki (4XfT75 jusuode) un neatlaidiba
(fgidk dzjindzjin). Praksei jabit specigai, centigai un kvélai. Bez tam ir jazina un
jaizmanto arl pareiza metode (3% /7 {# Sanfanbien).26 Tas nozimé — vienmer biit uz-
manigam, centigam un ievérot noteikumus, neatslabinaties un nepalaisties slinkuma.
Nedrikst aizmirsties un klat izklaidigs. Domam jabut pilniba koncentrétam uz ma-
cibam un liganu skaiti§anu. Prats ir jasarga no $kériliem un aizspriedumiem. Sada
veida var raiti un sekmigi praktizét jebkuru macibu, un $adas prakses rezultata bis
iesp&jams aiziet no visam likstam un raiz€m un iegit patieso gudribu.

Pedgjas divas nodalas kiniesu teksta ir sarakstijis tulks Sjuandzans pats, dodot tam
nosaukumu “Apkopoti skaidrojumi par atseviskiem svarigakajiem moralas uzvedi-
bas aspektiem” (534> R S B £ 3% Sesifendzun diaofudi dzunzese). 100. no-
dala uzsvertas piecas jogas papildu darbibas: 1) censties iedzilinaties patiesaja butiba

2 Chinese Buddhist Electronic Text Association (CBETA) / "3 7 #i1€. Hanwen
dacangjing / ¥ 3L KJAS, Taibei, 2016.

2 Ibid.

% Ibid.

2 Ibid.
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un aiziet no dzimsanas (AXUEAIEPEESZE ju dZzenzu dZensjin lisen); 2) sasniegt
visaugstako mérki (1§ LR de 3anguo); 3) progresgjot atteikties no velmém
(HEBAR dzjin liju); 4) censties izmainit [bitibu pasa] sakne (AAFEHR ju dzuangen);
5) uzkrat [labo darbu] nopelnus un tikumus (5| Z)4# jin gunde). Prakses augstakaja
pakapé savukart ir tris jogas meditacijas jeb samadhi pakapes: tuk§uma meditacija
(7 =EEHL kun sanmodi), bezvélmju meditacija (JCJE =FEHL vujuan sanmodi) un
bezformu meditacija (JCHI ZEEHL vusjan sanmodi). Nobeiguma Sjuandzans iesaka
praktizetajiem pieversties pareizam domam ta, lai spétu iegiit atmosanos no pasauli-
gas iltzijas isteniba.?’

Analizetaja teksta konkreta jogas definicija nav dota. Ta gan tiek saistita ar kon-
krétu praksi, galvenokart prata un meditacijas treninu, tomér neizslédz ari fiziskas
darbibas un morales izkop3anu. Saja darba nav mingtas jogas pozas, elpoanas vin-
grinajumi, nav arT ieteikta konkréta digta, ko misdienas Indija un Eiropa biezi vien
uzskata par jogas neatnemamu sastavdalu. Tomer paradas jogas vissvarigakais ele-
ments, bez kura jogu dros$i vien nevartu ta nosaukt, — prata kontrole un apzinas
izmainisana.

Par $o batisko jogas pamatprincipu runa ari misdienu jogas skolotaji, pieméram,
Cinmejs Pandja: “Joga maca mums pievérst galveno uzmanibu cilvéka garam. Jeb-
kuras jogas prakses mérkis ir sasniegt kermena $kistibu, prata skaidribu un apzinas
dieviskigumu.”*®

Summary

Yoga as a bodily, spiritual and moral practice has undergone changes through many his-
torical periods, languages and cultures, so that no longer can it be associated with a specific
national identity or religious belief. Nowadays, many emphasize that from a philosophical
point of view Yoga means unity (e.g., Narenda Modi, Chinmay Pandya, Pilot Baba, Natalia
Dubina). However, practical exercises may differ greatly. There are several kinds of Yoga
practised in Latvia, for example, Dao Yoga, Anti-Gravity Yoga, Hatha Yoga, Spa Yoga, etc.
Consequently, it is impossible to apprehend and explain Yoga as such. In order to start an
analysis and come to definite conclusions, it is necessary to draw a boundary and to fix spe-
cific parameters. Therefore, the classical Buddhist text “Yogacharabhiimi Sastra” has been
selected as the main research object of this article. It was composed by Asanga (the forerun-
ner of Mahayana Buddhism and founder of Yogacara tradition) and the term “Yoga” appears
as a keyword in the title of his work. In meantime, the article also includes explanations of the
direct and indirect meaning of Yoga by Chinese Buddhist masters. In his text, Asanga does not
mention Yoga postures, breathing exercises, he does not advise any diet — the practices that
are usually considered by general audience to be an integral part of Yoga. However, the text
clearly points to the most important aspect of Yoga — the control of mind and transformation
of consciousness.

27 Chinese Buddhist Electronic Text Association (CBETA) / "3 T #11&. Hanwen
dacangjing / ¥ L KR, Taibei, 2016.

Special Message by Dr. Chinmay Pandya, International Day of Yoga in Latvia. leraksts no
personiga arhiva, 2016. gada 21. junijs, Riga, LU Botaniskais darzs. Pieejams arT SJD Lat-
vija majaslapa: http://www.idy.lv/intervijas/ [skatits 29.08.2016.].
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This article presents an overview of the multifaceted history of divination and astrology in
Japan. The questions addressed in this paper are the following: What was the place of divina-
tion in the traditional Japanese society and within ancient bodies of knowledge? What part
of traditional science and cosmology does it form? What are the main methods of divination
used in Japan? How was divination related to the Shinto and Buddhist worldview and reli-
gious practices? What elements of Indian astrology and divination have been introduced by
the Buddhist monks to Japan? And which forms of divination are of Chinese origins? Finally,
which of the mantic practices are likely to persist even nowadays and why? These and similar
questions are discussed, emphasizing some resumptive cross-cultural and hermeneutic meth-
odological considerations. The hermeneutical examinations of those practices are significant
for the comparative history of ideas and also for understanding of contemporary religious
practices and beliefs. Such approach can also assist in revealing the local modes of cultural
transmission of knowledge in Asia, methods of social control, and the nature of the cultural
norms, that shaped the traditional epistemic field. The author considers divination to be a uni-
fying factor in Japanese religious life, and fortune-telling practices played an important role
in mediating social tensions. The analysis of the history and transformations of divination in
Japanese society helps to solve some theoretical and methodological issues and to state that
the dominant function of divination needs to be understood in its motivational context.!

Keywords: divination, astrology, cosmology, Japanese religion, Shintoism, Buddhism.

Introduction: What is divination?

Besides, the world view or views implicit in the divination system itself may
reflect the historical rather than the current context of use. To appreciate the

' Twould like to express my sincere gratitude to Japan Foundation for supporting my research
in Nagoya. I would also like to thank the Nanzan Institute of Religion and Culture at Nanzan
University (Nagoya) for providing me with excellent research facilities and for very use-
ful and inspiring disscussion on the present topic with the faculty of the Institute — Hayashi
Makoto, James W. Heizig, Paul L. Swanson, Ben Dorman, and others. For the advices re-
garding Japanese terminology, my deep appreciation goes to my colleague at the Center of
Oriental Studies, Vilnius University, Dr. Dalia Svambaryté.



Audrius Beinorius. On the Religious and Cultural Aspects of Divination in Japanese Society 85

significance of the diviner’s art in any culture or era, one must know the culture or
era’s fundamental belief about the man and the world. The cosmological and psy-
chological conditioning that affects divinatory practices within a cultural tradition
will influence all of its religious practices. Consequently, the question of what did
the traditional and modern Japanese think of divination could be reasonably and
accurately answered only by examining the divination in its fullest social and intel-
lectual contexts, as far as possible. Namely, how the grounds for belief in prediction
and divination in the ancient world differed from our own, and the way in which
their different ordering of knowledge might be related to a different social, cultural,
and even political context.

While living in various Asian countries, I became fascinated with the anthropo-
logical and psychological significance of divination in the traditional society. It be-
came evident to me, that astrology is pertinent to understanding the intellectual ethos
of a given area. Surprisingly, very little scholarly attention has been devoted to this
important subject. One reason is undoubtedly the attitude of intellectuals, who have
long regarded most forms of divination as nothing more than popular superstition,
unworthy of serious studies. Another factor: the widespread belief that traditional
practices such as fortune-telling are incompatible with the principles of modern sci-
ence, and therefore should be actively discouraged. The third problem — professional
astrologers, amateur practitioners, and their clients tend to be either unwilling or
unable to bring sufficient detachment to the subject of divination. For some, it is a
game and for others, important, perhaps even vital means of gaining psychological
insights.

So, what is divination? By divination we mean the attempt to elicit from some
higher power or supernatural being the answers to questions beyond the range of
ordinary human understanding. Questions about future events, about past disasters,
whose causes cannot be explained, about the correct conduct in a critical situation,
about the time and mode of religious worship and the choice of persons for a par-
ticular task — all these have from the ancient times and in all parts of the world been
the subject of divinatory enquiry. According to Evan M. Zuesse,

Divination, as an art or practice of discovering the personal, human signi-
ficance of future, or more commonly, present or past events, is a preoccupation
with the import of events and specific methods to discover it, and is found in
almost all cultures.’

2 Zuesse, Evan M. Divination. In: Encyclopedia of Religions. Eliade, Mircea (ed.). Macmillian
Press, Vol. 4, 1987, pp. 375-382. A long time, until the Middle Ages, the two words, astro-
nomia and astrologia were used in European culture as synonymous, and one of the first wri-
ters to distinguish them was Isidore of Seville in the 7" century A.D. See his Etymologiae,
III. 27. For some methodological considerations regarding the history of astrology, refer to
Astrology, Science, Society. Historical Essays. Curry, Patrick (ed.). Woodbridge: The Boydell
Press, 1987; Horoscopes and Public Spheres: Essays on the History of Astrology. Oestmann,
Gilinther; Rutkin, H. Darrel; Stuckrad, Kocku von (eds.). Berlin, New York: Walter de Gruy-
ter, 2005; Seeing with Different Eyes: Essays in Astrology and Divination. Curry, Patrick;
Voss, Angela (eds.). Cambridge Scholars Publisher, 2007; Campion, Nicholas. 4 History
of Western Astrology, Vol. 1: The Ancient World. London: Continuum, 2009; Campion,
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It means that astrology seeks information, which is not available through empiri-
cal observation or deduction thereof. And it is based on the use of symbolical con-
nections: the external signs used in divination have only a symbolic connection with
the matters about which information is sought.

In their massive work La Divination, André Caquot and Marcel Leibovici iden-
tify about 160 forms of fortune-telling.> Evan Zuesse reduces these to three main
types: intuition, possession, and decoding. The first entails a spontaneous ‘seeing’ or
‘knowing’ of the future, from hunches and premonitions to the insights of spiritual
masters. The second involves messages communicated by spiritual beings through
intermediaries — either human (in the form of dreams, body sensations, trances, spirit
possessions, etc.) or non-human (stars, planets, fire, water, objects, animals and lots).
The third implies a logical analysis of ‘impersonal patterns of reality’, including
divination based on celestial movements, eartly patterns, body forms and mathemati-
cal correspondences.* All three types of divination existed and still exist in Japan,
although most would fall under the third category. Decoding, based on “a unified
field of impersonal and universal processes that can be studied, harmonized with,
and above all internalized by non-ecstatic sages” is most often found in “complex
civilizations that have been defeated by equally powerful cultures and therefore must
integrate their own indigenous views with other perspectives”.’

Even a superficial observer of the part played by divinatory predictions through
the complex web of relations in Japanse society: politics, medical profession, com-
mercial and family relations, sexuality, war, games, etc., cannot fail to notice the em-
inent, indeed, at times the leading role played by oracles in determining policies and
more, social attitudes in private and in public of traditional society. In nearly all tra-
ditional cultures, specially gifted people, seers, fortune-tellers or mediums (Japanese
miko), are recognised as affording the necessary link with the supernatural world.
The Japanese have a long tradition of belief in another world, peopled by superior
and usually benevolent divinities, which is accesible to men if they know the proper
manner of comminicating with it. The word for divination in Japanese is ura or ura-
nai, a term, which appears to indicate primarily ‘that, which is behind’, ‘invisible’,
‘the reverse’, ‘soothsaying’, ‘augury’.” In other words, the etymology of this term
shows us that for the Japanese the idea of divination does not necessarily involve
a prediction, but only the discovery of something hidden — present, past, or future.

Nicholas. 4 History of Western Astrology, Vol. 2: The Medieval and Modern Worlds. London:

Continuum, 2009; Campion, Nicholas. Astrology and Cosmology in the World's Religions.

New York, NY: New York University Press, 2012.

La Divination: études recueilles. Caquot, André; Leibovici, Marcel. (eds.). Paris, 1968, 2:

557-559.

4 Zuesse, Evan M. Divination. In: Encyclopedia of Religions. Eliade, Mircea (ed.). Macmillian
Press, 1987, 4: 376.

5 Ibid., 4: 378.

¢ Not all the pre-modern societies embraced the mantic arts with equal enthusiasm. In fact,
two of the cultures of the world least interested in divination appear to be the traditional Aus-
tralian Aborigenes and the American Plains Indians.

7 Tsuyuki, Masahiro. Uranaishi. Tokyo: Shakai shisosha, 1993.
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Divinatory practices in the early history of Japan

The Chinese history Wei chih, which describes the manners and customs of the
Japanese people in the 2™ century A.D., states that they practiced divination by
roasting bones.® The earliest Japanese chronicles, Kojiki “Record of ancient mat-
ters”, compiled in A.D. 712, and Nihon Shoki “Chronicles of Japan”, known also as
the Nihongi, compiled in A.D. 740, but incorporating an orally transmitted material
of an older date, frequently mention divination. According to Kojiki, the two creator
deities Izanagi and Izanami are said to have resorted to divination to discover why
they had given birth to malformed children.” An ancient method was performed,
called grand-divination futomani, in which the shoulder blade of a deer was heated
using bark from papaka tree, and the cracks observed. The early Emperor Suinin,
likewise, resorted to divination to learn the reason why his child was dumb. He dis-
covered that he only had to build a shrine to a certain divinity for the curse to be
removed. Nihongi showsthat divination was employed to foretell the results of mili-
tary expedition (I:121; 227; 237); to reveal the cause of plaque, rebellion, and other
public calamities (I:152), or private misfortunes (II:102); to discover what person
is to be entrusted with the cult or God (I:153; 177); what offerings must be made
for a God (I:178); whether the Emperor should make sacrifices in person or send
a representative (1:189; 190); why Emperor’s soup almost froze into ice one day
(this was due to a case of incest in the court, 1:324); which place should be selected
for building a tomb or a palace (1:355); what was signified by a mysterious omen
(11:59; 306).'°

Divination was a regular process in certain essential points of Shinto worship, for
instance, by divination, the priestess of the Sun temple was chosen at Ise (1:176). At
court, a special divination took place annually, on the 10" day of the 12" month, to
find out what misfortunes were to be feared with regard to the Emperor in the com-
ing months and to provide propitiatory measures accordingly.!!

From these early times until the present day, the divinatory methods practised
in Japan have been plentiful. For example, Michel Revon mentions and describes
some of them: futomani, or divination by the shoulder blade of a deer, thsuji-ura, or
crossroads divination, hashi-ura, or bridge divination, ahsi-ura, or foot divination,
ishi-ura, or stone divination, kofo-ura, or harp divination, mi-kayu-ura, divination
by gruel, etc.!? Carmen Blacker provides more detailed discussion of the three other
forms of divination: kiboku, divination by turtle shell, reimu, the oracular dream,

Tsunoda, Ryusaku; Carrington, Goodrich L. Japan in the Chinese Dynastic Histories. South
Pasadena, 1951, p. 12.
Philippi, D. (transl.). Kojiki. Tokyo: University Press and Princeton University Press, 1968,
5:2.
10 Aston, W. G. (transl.). Nihongi. Chronicles of Japan from the Earliest Times to A.D. 697.
Translated from original Chinese and Japanese. London: Charles E. Tutle Company, 1972.
See, for instance: Holtom, D. C. The Japanese Enthronement Ceremony with an Account of
the Imperial Regalia. Tokyo: Sophia University, 1972.
Revon, M. Japanese Divination. In: Encyclopedia of Religion and Ethics. Hastings, James
(ed.). Edinburgh, 1908, Vol. 4, pp. 801-806.
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takusen, utterances of an inspired medium (matsuri)."> Some of these methods are
clearly derived form China, some are unseparable from the traditional Shinto cults
or Japanese Buddhist practices. These various forms of divination were employed
to determine the kami’s will regarding their lives and the success of their undertak-
ings. Divination for the matters of state and regarding the important ceremonies of
the early Shinto cult was carried out by a ministry of religious affairs known as the
Jingikan. Believed to have been imported from China, from the mid 7" century until
1868, kiboku was the official method of interpretation used in the Jingikan to deter-
mine matters like the choice of princesses to serve as shrine virgins (saigir) at the Ise
and Kamo shrines, and the places where they should dwell.

As for the ancient knowledge of Japanese of the planets, which are of a great
significance for astrological divination, it is well known that in the ancient mythol-
ogy almost nothing is told about stars, except the Sun-Goddess, Amaterasu Omikami
(“the heaven-shining deity”) who plays the most important role. However, her broth-
er, Tsuki-yomi, the Moon-God (“the ruler of the moonlight night”) occupies an in-
significant place. (I1:28) The Sun-Goddess was considered to be the supreme ruler of
the heaven and earth, also the progenitrix of the ruling family. The relation between
the Sun and the Moon is based upon a natural phenomenon that the two are visible
alternately by day and by night. A Star-God is mentioned in the ancient myth, but
his role is quite ambiguos, while a festival in honour of certain stellar constellations
(the Hersmann and the Weave-maid), according to M. Anesaki, was derived from
China.'* All the other planetary stories and worship of stars appeared much later and
were introduced mainly through Buddhism in the 6™ century, although some of them
may have been derived from Hindu, Persian or Chinese sources.

The most striking analogy between the indigenous deities and the Buddhist
pantheon was an identification of the Japanese Sun-Goddess Amaterasu with Bud-
dha Vairochana. In Shingon Buddhism, the so-called Taizokai mandara (Skr.
Garbhakosadhatu mandala), which means “Womb world mandala” represents
Dainichi the Sun Buddha (Skr. Mahavairocana) as the body of Principle as it is or as
it exist in the totality of phenomenal existence. It symbolises the unfolding compas-
sion, growth and potentiality of teh world of Enlightenment.'> And this conception
exercised an extensive influence on doctrine and worship during the sway of the
syncretic Shinto from the 8" century until the middle of the 19" century.'®

Blacker, Carmen. Japan. In: Divination and Oracles. Loewe, Michael; Blacker, Carmen
(eds.). London: George Allen & Unwin, 1981, pp. 63-86.

14 Masaharu, Anesaki. Japanese Sun, Moon, and Star. In: Encyclopedia of Religion and Ethics.
Hastings, James (ed.). Edinburgh, Vol. 12, 1911, pp. 88.

More on the structure and symbolical meaning of the Taizokai mandara, see: Ten Groten-
huis, Elizabeth. Japanese Mandalas. Representations of Sacred Geography. Honolulu: Uni-
versity of Hawaii Press, 1999, pp. 58-77.

Among the theorizers of the syncretism, see Kanera (1402—1481), who explained Sun, Moon
and Stars as corresponding to the three insignia of the throne, i.e. the sun to the mirror, the
moon to the jewel, and the stars to the sword.
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An impact of Chinese astrology and divination

However, perhaps the most influencial stream of divinatory practices reached
Japan from China. Is well known that in China divination gave rise to the earliest
writen records of a great civilization, its principles found a place in both the Taoist
and the Confucian ways of life, and in the sophisticated philosophies of the Sung
period. Of the many methods, which have been used in China since Shang dynasty
(1500-1100 B.C.) to practice divination or to consult oracles, three stand out
conspicously with particular significane. These are the roasting of animal bones or
turtle shells and causing the cracks upon their surfaces; the cast of the stalks of the
yarrow plant as a means of forming linear patterns or hexagrams; and the recognition
of inherent properties in the land with a view to determining its propensities for good
or evil.'” All early East Asian astronomy was done for calendrical purposes; there
was no observational astronomy independent of the astrological and calendrical arts.
During the millennium from Shang to Han times, Chinese astrology and calendrical
astronomy achieved early maturity and was assured public status in government
agencies.'®

The Chinese belief that the emperor conducted the affairs of state under the man-
date of the heaven was a doctrine rooted in the Chou period and firmly established
by Han times. Regularity in solar, lunar, and planetary movements was regarded as
one manifestation of the natural order, or what might be called the “law of heav-
en”, and the task of studying this aspect was institutionalized in China in the In-
stitute of Astrology, the T ai-shih chu. In the Hou Han shu (History of the Later
Han Dynasty), compiled in A.D. 450, there is a clear description of the duties of
the Grand Astrologer, or ¢ ‘ai-shih ling. Production and promulgation of the calendar
were among the principal tasks of the Emperor, whose title 7 ‘ien-tzu meant liter-
ally “Heaven‘s son”. Observing and reposting such apparent anomalities as lunar
and solar eclipses, comets, meteors, and the conjunction or occultation of certain
planets, or metereological pecularities like odd-shaped cloud formations, or even
terrestial abnormalities like earthquakes and floods, were also the responsibility of
the Institute. Institute also had the job of divining the important of these occurences
according to the Yin-Yang art, as the “will” or “warning” of heaven, although this
function was supplemented by a separate Bureau of Divination, the T ‘ai-pu shu.
The Han dynasty (around 90 B.C.) treatise Shih chi (Records of the Grand Astrol-
oger-Historian) established an explicit analogy between the realms of Heaven and
the realm of man: Asterisms and stars had their counterparts in government bureaus
and official positions, just as divisions of the heavens had their analogues on earth.

17" See: Keightley, David. Sources of Shang History: The Oracle — Bone Inscriptions of Bronze
Age China. Berkeley: California University Press, 1978.

More on the history of Chinese divination and its different branches, see Field, Stephen L.
Ancient Chinese Divination (Dimensions of Asian Spirituality). Honolulu: University of Ha-
waii Press, 2008; Divination at Rationalité en Chine Ancienne (Vol. 21 of Exteme-Orient,
Extreme-Occident: Cahiers de Reserches Comparatives). Chemla, Karine; Harper, Donald;
Kalinowski, Marc (eds.). Saint-Denis, France: Presses Universitaires de Vincennes, 1999; Ho
Peng Yoke. Chinese Mathematical Astrology: Reaching Out to the Stars. New York: Rout-
ledge Curzon, 2003.
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According to this correspondence theory, which displyed a remarkable tenacity
in China, “proper behavious, proper government and proper rituals contributed to
cosmic harmony, while immoral actions and improper relationships disrupted the
balance of Yin and Yang and wuxig (the five primary elements) forces in the uni-
verse, striking a discordant and therefore disruptive note in the cosmic symphony”.*
One of the most widespread results of the theory of interaction between Heaven
and man was the popular belief in geomancy (Ch. feng shui, Jap. fu sui).>

Insofar he was responsible for keeping records, the Grand Astrologer also per-
formed some of the functions of an official historian in the early period. From the
Later Han dynasty on, astrological knowledge was considered esoterical and was
restricted to a small circle within the court. It was feared that if astrological knowl-
edge and unauthorized private calendars were diffused among the common people,
political unity and authority of the imperial court might be jeopardized. According to
S. Nakayama, Chinese astrology shares three essential features with that of ancient
Babylon: empirical collection of data; official character of its usage; and secrecy as
directrly relevant to national security.?! Indeed, advanced knowledge of astrology
(t‘ien-wen) and calendrical astronomy was a state prerogative in China, as it was in
Babylonia and its monopoly of these sciences was at times quite thorough, prevent-
ing private citizens from the access to the latest kowledge.?> Even when private citi-
zens were permitted to work on astronomy, it was usual for someone who submitted
an important calendrical reform or who made a spectucularly confirmed astrological
prediction to be immediately appointed to the Institute of Astrology.

As there was virtually no concourse with other cultural realms during this mil-
lennium, the Chinese versions evolved and maintained some distinct characteristics
in internal methods and public role. In the half-millennium from Han — T‘ang times
some Indian and Western ideas, including some Babylonian and Hellenistic, entered
to give them a certain cosmopolitan colour, notably in astrological practice, but the
major technical advances were purely Chinese. Indian astrology began to make its
way into China in the wake of Buddhist influence, in the third century A.D., particu-
larly in the A.D. 230 translation of an Indian astrological work, the Mo-teng-ch ‘ieh
ching (Canon of Astrology based on Lunar Mansions). Chu-t‘an Hsi-ta, an Indian
who served as court astrologer in the T‘ang dynasty, in 718 translated into Chinese
and Indian the astrological book, the Chiu-chih li. The title means “Calendrical Sys-
tem of the Nine Upholders”, refering to the sun and moon, the five planets, and two

19 Smith, Richard J. Fortune-tellers and Philosophers: Divination in Traditional Chinese So-

ciety. Boulder, San Francisco, Oxford: Westview Press, p. 25. See also: Loewe, Michael. Di-
vination, Mythology and Monarchy in Han China. New York: Cambridge University Press,
1995, pp. 160-191.

20 See: Bruun, Ole. Fengshui in China: Geomantic Divination Between State Orthodoxy and
Popular Religion. Honolulu: Unviversity of Hawaii Press, 2003; also Walters, Derek. Chine-
se Geomancy. Longmead: Element Books Ltd., 1989.

2l Nakayama, Shigeru. Characteristics of Chinese Astrology. Isis, 57. 4. 1966, pp. 443—444.

22 See: Thompson, Reginald. Reports of the Magicians and Astrologers of Nineveh and Ba-
bylon. 2 Vols. London: Luzac and Co., 1900; and Koch-Westenhalz, Ulla. Mesopotamian
Astrology. An Introduction to Babylonian and Assyrian Celestial Divination. University of

Copenhagen, 1995.
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‘invisible’ planets, Rahu and Ketu. Only one text in a secret 120-volume set devoted
almost entirely to astrology and divination, the Chiu-chih i belonged to the class of
texts omitting theoretical sections. The Chinese seem to have been more interested
in the results than in the methods of Indian astrology and astronomy. In the middle
of the eight century A.D., a Chinese translation of an Indian astrological treatise,
Hsiu-yao ching (Canon of Lunar Mansions and Planets) began to exercise an influ-
ence on Chinese astrology. The Indian method was horoscopic and described solar,
lunar, and planetary positions according to the twenty-eight lunar mansions and the
week, rather than the twelve-sector zodiac, thus indicating largely Indian, not Greek,
influence.?

As it was told before, there was no systematic knowledge of heavenly phenom-
ena in ancient Japan. Initial Japanese knowledge of astrology and calendrical as-
tronomy was gained from Korea late in the pre-Chinese cultural wave. There are
only occasional, scanty records of the importation of continental sciences. Accord-
ing to the Nihon shoki (720), it was in 513 that Korean scholars introduced the “five
texts” — a group of classic Chinese works, including the I ching — to the court of
the (semihistorical) Emperor Keitai. The earliest bears the date A.D. 533, when the
Japanese Emperor requested Packche, a Korean state, to send scholars (hakase) of
medicine, divination (eki), and calendar-making to Japan. The next year a Korean
professor of calendrical science, Ko-tok Wang Po-son and others arrived at the im-
perial court in response to this request.?* They were employed as temporary visiting
scholars, supplying technical advice to the court. In A.D. 602, the Nihon shoki states:

A priest [of Korean kingdom] Paekche named Kwal-luk arrived and
presented as tribute books on calendar-making, astrology (tenmon), and
geography, and also books on the arts of prognostication (fonké) and magic
(hojutsu). At this time three or four pupils were selected and put to study under
him. Yako no Fumito no Oya Tamafuru studied calendar making. Otomo
no Suguri Takatoshi studied astrology, and Yamashiro no Omi Hinamitate
studied the arts of prognostication and magic. Each of them mastered his
subject of study and made it his profession. (Nihongi, 2:126)

This statement is the first record of a serious attempt by Japanese to study the
continental divinatory arts. In 554, Korean [ ching professors (Eki hakase) and
calendar masters who had been serving at the court of Emperor Kinmei were replaced
by new ones. In 602, the Korean Buddhist monk Kanroku presented himself to the
court of Empress Suiko, along with up-to-date almanacs and books of astrology,
geography and magic. Prince Shotoku (574—622), Suiko’s nephew and regent, is said
to have chosen the colors of the caps used in his civil rank system on the basis of
onmyodo symbolism. The “Seventeen Article Constitution” attributed to him has also

2 Nakayama, Shigeru. A History of Japanese Astronomy. Chinese Background and Western
Impact. Cambridge, Massachusetts: Harvard University Press, 1969, p. 62.

2 Aston, W. G. Nihongi. Chronicles of Japan from the Earliest Times to A.D. 697. Tr. from
original Chinese and Japanese. London: Charles E. Tutle Company, 1972, p. 72.



been said to reflect onmyaodo concepts of social order. When the scholars Mi-nabuchi
Shogen and Takamuko Genri in 640 returned from a long period of study in China,
they introduced the latest in Chinese divining texts and practices. But even at this
early stage, Japanese onmyodo was distinguished from its Chinese models by the
extent to which it incorporated other arts of divination, natural science, and what
were probably native forms of magic.”® Nor was onmyado thought of as a discipline
entirely separate from Buddhism or the other religions, philosophies, and forms of
learning imported at the same time; the onmyodo teacher Kanroku, for example, was
also a high-ranking Buddhist monk.

The first Chinese cultural wave began with the Taika reforms of A.D. 646 and
continued through the Nara and early Heian eras (seventh-ninth centuries inclusive)
when Japan sought to adapt the Chinese model of T ang society. That was a period
of effort consciously based on systematic, large-scale importation of high culture
and science directly from China. Under the ritsuryo seido system — the administra-
tive system as an integrated political and social unit under the central control largely
shaped after the Sui and T‘ang bureaucracies — different kinds of institutes were
founded to propagate and utilize Chinese learning and sciences. Beside the Univer-
sity (Daigakuryd) and Institute of Medicine (7en ‘yakuryo) an Institute of Divination
(Onmyaoryo) was also established in the capital Heiankyo. Despite the great diversity
in technical aspects of medical and astrological theory, the traditional Japanese doc-
tors and diviners shared many of the same cosmological assumptions about system-
atic correspondence, as well as demonology.

The Institute of Divination (Onmyoryo literally, the Institute of Yin-Yang arts)
trained specialists and performed official tasks for the state in astrology, calendrical
astronomy, and divination. In appropriating astrology and calendrics as state func-
tions, Japan kept the same formal bureaucratic controls as China. The Institute was
under the central administrative ministry (Nakatsukasasho) and intellectual efforts in
astrology were largely oriented to social, i.e., state purposes. This single ritsuryo in-
stitute combined the functions of two separate Chinese T ang institutes: the institute
of Astrology (T ai-shih chu, sometimes rendered Office of the Grand Astrologer),
which handled both services and education in astrology, calendrical astronomy, and
reporting time; and the Bureau of Divination (7 ‘ai-pu shu), and organ for divination.
The curriculum of the Institute consisted of Yin-yang divination (onmyodo), calen-
drical astronomy (rekido), astrology (tenmondo), and timekeeping (rokoku).?® The
name chosen by the Japanese institution suggests a preference for divination over as-
trology, calendrical astronomy, and timekeeping. In China, astrology had the highest
official status, calendar-making the next, and timekeeping and divination the lowest,
whereas in Japan astrology and divination enjoyed the highest status, followed by
calendar-making and timekeeping. As in China, the Director of the Japanese Insti-
tute of Divination (onmyé no kami) was obliged to submit to the emperor a sealed

% Kamens, Edward. Onmyodo. In: Encyclopedia of Religions. Eliade, Mircea (ed.). Macmillian
Press, 1987, Vol. 11, p. 77.

26 See: Masayoshi, Sugimoto; Swain, L. David. Science and Culture in Traditional Japan A.D.
600—1854. Cambridge: The MIT Press, 1978, p. 35.



Audrius Beinorius. On the Religious and Cultural Aspects of Divination in Japanese Society 93

report of astronomical or geophysical abnormalities. The institute employed six divi-
nation masters (onmydji), who performed the real work of observing and forecast-
ing, and one professor of divination (onmyd hakase), who supervised ten students
(onmyosho). In 628, the Chinese system of time-keeping was adopted, and a water
clock was constructed.”’” According to Nihongi, in 675 an astrologic observatory be-
gan to function: “A platform was for the first time erected from which to divine by
means of the stars” (2:326).

Emperor Temmu (reigned 672—-686) is said to have been adept at the onmyodo
arts. As in China, Japanese capitals, including the permanent capitals Heijo (Nara)
and Heian (Kyoto), were all constructed on carefully surveyed north-south axes, and
official buildings and residences were placed where they might best receive favour-
able influences or be protected from evil ones, according to onmyods geomancy.
Japanese specialists were less interested in cosmology than Chinese. The first ref-
erence to Chinese cosmology by Japanese author did not come until A.D. 1414.%#
Japanese students in the Institute of Divination were required to read the Chou-pi
suan-ching (Treatise on mythology and cosmology) and T ‘ien-wen chih (Astrologi-
cal records of the Chin dynastic history, Chin shu), as the most substantial discussion
of early Chinese cosmology.

Two kinds of astrology entered Japan from China during the first Chinese cultural
wave: portent astrology for political purposes and individual fate calculation. The
former sought to correlate celestial, meteorological, and seismological portents
with the social phenomena related to imperial rule or major political events. The
astrological records (7 ‘ien-wen chih) of teh dynastic histories contain voluminous
details of portents in chronological order, ways, in which they were interpreted
according to Yin-Yang and wuxing (Jap. gogyo), Five Phases (Wood, Fire, Earth,
Metal, Water) principles, and measures were taken to avoid the direst consequences.
Portent astrology was derived from empirical observations, interpretations were
for public, not private affairs, and all data kept strictly within government control.
Planetary motions acquired astrological significance at an early stage, the 4" century
B.C. The Japanese were exposed to Chinese views on portent astrology through
the Institute of Divination’s use of such texts as the 7 ‘%an-kuan shu (Records of
Heavenly Offices, i.c., constellations) of Su-ma Ch‘ien‘s (135-93 B.C.), Shih chi
(Records of the Grand Historian), and of the astrological treatises of the former Han
and Chin dynasties (Han shu and Chin shu, respectively).

In portent astrology, there was no strict determinism, such as existed in the medi-
eval horoscopic art of the West. There was always the possibility of averting an im-
pending disaster. On the whole, neither emperors nor the nobility in Japan took such
portents as guides to state affairs very seriously. Nonetheless, considerable observa-
tional data is found in the official Japanese documents compiled at the time. The Em-
peror Tenchi (reigned 661-671) and the Empress Genshd (reigned 715-724) could
be singled out as examples of Japanes rulers who manifested some hypersensitivity

27 Nakayama, Shigeru. 4 History of Japanese Astronomy. Chinese Background and Western
Impact. Cambridge, Massachusets: Harvard University Press, 1969, p. 10.
% Ibid., p. 54.
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to heavently portents. In A.D. 721, the Empress Gensho was impressed with a halo
of the sun and said:

The appearance of the wind and clouds is unusual. I have become most
anxious, and cannot be tranquil day or night. Consulting the old classics,
I find that when the governance of a ruler is inadequate, heaven and earth
rebuke him by displaying signs of reprimand.”

The competition in eclipse prediction was patronized by court circles as only one
of the many forms of fate calculation favored. The chronicles, diaries, and literary
works of the Heian period (794—1185) mentioned about fifty different onmyodo rites
are as having been observed at court.

Japanese students in the divination course of the Institute of Divination were
required to study such Chinese texts as: the Chou-i (or as it is more commonly
known in Japan and the West, I-Ching), T ‘ien-wen chih of the Former Han History),
San-se pu-tsan (Commentary on Three Star Classics), Han-yang t ‘ien-wen yao-chi
(Collected Essentials of Han-yan‘s Astrology), and other classical texts of Chinese
divination. According to S. Masayoshi and L. D. Swain, “these highly methaphysical
treatises do not appear to have been widely read or well understood by the Japanese
in the first Chinese cultural wave. It was much later, from fourteenth century, that
divination based on the /-ching was once again taken seriously, this time by Zen
priests”.3® It was a divination based on the calendar, and other cruder everyday
practices, that during the Chinese wave penetrated deeply into Japanese society and
remained widely accepted up to and including the modern times. Japanese military
strategists in warlike ages frequently used the /-ching in making crucial decisions,
and, in fact, it is still the principal tool of Japanese street-corner soothsayers.

Calendrical divination took the form of an almanac (in Japanese, gachiireki,
literally, “annotated calendar”), produced by the Institute of Divination, followng
T‘ang practice, by the first day of the eleventh month for the coming year.?! It was
written in Chinese characters, copied by hand, and distributed to the court nobility
and goverment officials. It included extracalendrical matter: predicted fortunes
for each day of the year; lucky and unlucky directions with regard to each day;
the direction assumed by the God of the Year‘s Virtue (Saifokujin); and various
taboos for each day. This extracaledrical content derived from Taoism, Buddhism
(especially Sukuyodo), and, particularly, the Yin-Yang and Five Phases tradition. The
Five Phases — Wood, Fire, Earth, Metal, and Water — were thought to characterize
everthing in heaven and earth, and was a means of analyzing complex entities
in space and time. The five planets, for example, were originally regarded as

2 Shoku Nihongi (Official History of Japan Continued), Ch. 8, cited from: Nakayama, Shige-
ru. A History of Japanese Astronomy. Chinese Background and Western Impact. Cambridge,
Massachusets: Harvard University Press, 1969, p. 49.

Masayoshi, Sugimoto; Swain, L. David. Science and Culture in Traditional Japan
A.D. 600—1854. Cambridge: The MIT Press, 1978, p. 37.

More on calendrics in Japan see: Yabuuchi, Kiyoshi. Chiigoku no kagaku bunmei (Astrology
and Calendrics in China). Tokyo: Heibonsa, 1969.
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embodying the essence of the energy (c/ i) of the Five Phases. By observing the
movements of the planets, one could know the changes in the energetic cycles that
govern all natural phenomena. Many other sets of five were also correlated with the
Five Phases.

Phases Planets Directions Seasons Colors Organs  Orificies Emotions

Wood Jupiter east spring green liver eyes anger
Fire Mars south summer red heart ears pleasure

Earth Saturn center end of yellow spleen mouth  cogitation

summer
Metal Venus west autumn white lungs nose SOITOW
Water  Mercury  north winter black kidneys anus, fear
urethra

These concepts also provided the theoretical framework for Chinese and Japa-
nese medicine: physiology, pathology, as well as the guidelines for prescribing par-
ticular drugs.*

The purely Indian form of horoscope astrology that came to China first was the
translation Mo-teng-ch‘ieh ching (A.D. 230), which used the twenty-eight lunar
mansions or naksatras. Twenty-eight lunar mansions were associated with twelve
ancient feudal states of China, and the movable celestial bodies that appeared in a
mansion were thought to exert an influence upon the corresponding state. It was not
until the fifth or sixth century that the Indians were able to calculate planetary posi-
tions by Greek methods. In 759 Amoghavajra (Pu-k‘ung) translated the Hsiu-yao
ching (Canon of Lunar Mansions and Planets), in which horoscopic practice was
explicitly, although sketchily explained. This canon was supplemented by the more
detailed Ch ‘i-yao jang-tsai chueh (“Formulas for Avoiding Calamities According to
the Seven Luminaries”), an early ninth century work by the Buddhist Chin Chii-ch‘a.
It contained planetary tables, ephemerides since A.D. 794 that could actually be used
for casting horoscopes. This Chinese manual was brought to Japan in 864 and used
as a planetary ephemeris.*®* The Japanese practice of Indian astrology, based on the
Hsiu-yao ching (in Japanese, Sukuyokyo) was called Sukuyodo (“the art of the lunar
mansions and planets”), and began late in the first Chinese wave under Buddhist
promotion and aristocratic patronage, but flourished only after the end of the period.

32 See more: Needham, Joseph. Science and Civilisation in China. Vols. 1-5. Cambridge:
Cambridge University Press, 1954-1974, 2: 262-263.

3 See Michio, Yano. The Ch’iyao jang-tsai-chueh and its Ephemerides. Centaurus, 1986
(29), pp. 28-35; and Michio, Yano. A Planetary Ephemeris in Japanese Buddhist Astrology:
A Case of Transmission. In: Keizo, Hashimoto, et al. (eds.). East Asian Science: Tradition
and Beyond. Osaka: Kansai Univeristy Press, 1995, pp. 73-81.
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Development of divinational practices in the medieval period

During the following five centuries of the semiseclusion (894-1401), the impetus
for social and cultural change shifted from imitation of a foreign model to pursuit of
domestic priorities. Japanese Buddhist priests visiting China in these times acquired
some competence in both traditional methods and in matters related to sukuyokya,
enabling them to compete with official specialists. The Buddhists were concerned
with astrology only as one of the peripherial features of the Indian cultural tradi-
tion that had been transmitted as an incidental part of their theology. The pursuit of
astrology and calendar-making by Japanese Buddhists stemmed not from original
Buddhist practice, but from forms in which later Indian ideas were intermixed.

It should not be forgotten that in the early Buddhist texts (Digha Nikaya, 1.10)
divination is stigmatized as a base science and false means of livelihood. In the Pali
Sutta Nipata (927), the monk is forbidden to devote himself to magic (athabbana),
to the interpretation of the dreams, the signs and the stars. That such a science is
possible is generally taken for granted, but in the Jatakas there is a tendency to
ridicule the belief in lucky stars, omens, names and sneezing Buddha himself, when
he became a teacher is invariably represented in the scriptures as discouraging and
condemning divination and all the allied arts. The Jatakas frequently refer to the
Brahmans taking to the profession of foretelling the future by observing the move-
ments of the limbs (anga vijja pathakas) and auspicious marks on the body (lakkha-
na pathakas) and reading dreams (supina pathakas), the diviners (nemittikas), and
the astrologers (nakkhatta jananakas) and accuse them of resorting to fraudulent
practices.

Nevertheless, divination was obviously too deeply rooted in the popular life of
India to be eradicated. It is found at the present day flourishing among professing
Buddhists of all schools, among the monks, as well as the laity. Not merely foreign
aboriginal methods of divination have been absorbed by Buddhists in its extension
as a popular religion outside India, the elements of Indian astrology and divination
have been introduced by the Buddhist monks, who are now the chief astrologers not
only in Tibet and Mongolia, but also in China, Japan, Korea, Burma, Sri Lanka and
Tailand.

The most prominent institutions of learning founded by New Kamakura Bud-
dhism, mainly the Rinzai sect, were the temple complexes called gozan (lit. “five
mountains”), a group of five (and later, more) temples built at first in Kamakura and
afterwards in Kyoto. Kamo no Yasunori, who held appointments as a professor of
astrology and as the head of the Institute of Divination, died in 987, after entrusting
the work of astrology to his ablest disciple, Abe no Seimei (921-1005). Subsequent-
ly, astrology became the House Learning (Kagaku) of the Abe family and later, its
descendants. Calendrical astronomy was considered a less honorable and exacting
task, and the Abe family enjoyed a privileged status at the court. The Institute of
Divination, along with the Institute of Medicine, continued to exist up to the Meiji
Restoration (1868). Abe family was knowledgeable in the Yin-Yang studies, and par-
ticularly the modes of calendar-related divination. The authorship of the Hoki naiden
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(Ritual implement tradition), an onmyodo text that drew on Buddhist, Shinto, and
possibly Taoist sources is traditionally attributed to Abe no Semei.

The most famous onmyodo priests’ families — Abe and Kamo — also grew in
prosperity from the ninth to eleventh centuries. Practitioners of onmyodo trained in
the Institute of Divination were called onmyaoji or on ‘yoshi. The priests offered many
kind many kinds of food at crossroads or entrances to villages or cities in order to
soothe the evil spirits or demons of plague, or requested the villagers to purify them-
selves by bathing in the streams or sea or by abstaining from certain kinds of foods
and remaining at home on unlucky days. Sometimes, too, they employed wandering
shamanesses as assistants. According to Ichiro Hori, Japanese shamanesses could be
divided into two groups. The first group included miko or jinja-miko, who belonged
to the imperial court and Shinto shrines, and the second group kuchiyose (or sato-
miko, ichiko, o-kami-sama, aruki-miko, azusa-miko, shinano-miko, nond), included
shamanesses who settle down in their own villages or migrate from village to village
in compliance with the request of the residents.** They utilize techniques of trance
and engage in telepathy, mediumship, divination, and fortunetelling. The main func-
tions of those wandering shamanesses included communication with the spirits of
the dead or hearing the will of angry deities, prayers of possession (yorigoto), dei-
ties, wraths, and the dead; divination and fortune-telling through trance; prayers for
recovery of the sick; purification of new buildings, wells, stoves, and hearths.*

Descendants of the onmyodo priests also traveled from village to village to prop-
agate their beliefs and to bring relief to villagers. Some, who belonged to large Shin-
to shrines and Buddhist temples, periodically visited the villages or cities within
their jurisdiction to distribute their shrine’s or temple’s charms, talismans, amulets,
phylacteries, and professional agricultural calendars. Some of them settled in vil-
lages and survived as members of outcast minority groups. Remnants of this sect
may be found today in the Onmydji-mura (villages of onmyodo priest), or Shomon-
ji-mura, Innai-mura, and Sanjo-mura (villages of the lower-class onmyodo priests).
The inhabitants of these communities still preserve some of their original social and
reigious functions. They, for example, “make seasonal visits to purify each house
and oven by reciting magical words and songs, and to dance for a happy New Year,

a good future harvest, and good luck at the beginning of the year”.*

3 Hori, Ichiro. Folk Religion in Japan. Continuity and Change. Kitagawa, J. M.; Miller, A. L.
(eds.). Chicago: University of Chicago Press, 1968, p. 79. I. Hori, who did much to introduce
M. Eliade’s works in Japan, accepted possession as a genuine form of shamanism if it hap-
pens as a sign of election from the part of a spirit and is not achieved willingly as a result of
ascetic training.

35 See: Blacker, Carmen. The Catalpa Bow: A Study of Shamanistic Practices in Japan. Lon-
don: George Allen and Unwin Ltd, 1975, pp. 252-297. In her fascinating study of the mo-
dern Japanese shamanism, C. Blacker points out that the subject of her anthropological study
“makes nonsense of that conventional distinction hitherto observed by most Western writers
on Japanese religion, the separation of Shinto from Buddhism” (p. 33). According to Peter
Knecht, to understand Japanese religions a knowledge of shamanism is essential. See: Chil-
son, C.; Knecht, P. (eds.). Shamans in Asia. London and New York: Routledge Curzon, 2003.

3¢ Hori, Ichiro. Folk Religion in Japan. Continuity and Change. Kitagawa, J. M.; Miller, A. L.
(eds.). Chicago: University of Chicago Press, 1968, p. 80. A new class of professional
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During the Semiseclusion Era, the onmydji increasingly served the personal in-
terests of the court nobility, and on the more popular level, many of them assigned
to the provences eventually settled down and spread onmyodo ideas and practices
among the general population in a much degenerated form. Their services performed
for individual client became increasingly mixed with Buddhist sukuyodo elements
and various indigenous taboos and exorcistic rites. They also practiced magical in-
vocation for good harvests, good weather, purification and good fortune. Onmyodo
became intermingled with Shinto, and thus merged imperceptibly into the popu-
lar beliefs which spread over all of Japan via mountain ascetics shugen-ja (“exor-
ciser”), yamabushi (“priest, who lies down on the mountain”), or #oin (“Buddhist
exorciser”).

Even in China, the Yin-Yang divination, through replete with cosmological the-
ory, was never brought into a functional relation with calendrical astronomy, the
onmyodo practices in Japan veered even further away from exact scientific work.
In practice, Japanese court nobility, like the commoners, made little distinction be-
tween the intellectually dissimilar notions of ethinc Shinto, Chinese-style divination
(onmyodo), and Buddhist fate calculations (sukuyokyo). Esoteric forms of Shingon
practices were itself allied to onmyodo and various folk religous practices and “in-
cluded incantation, rain-making, averting misfortune, bringing good fortune, heal-
ing, and prolonging life”.*” The elements of Esoteric Buddhism Mik-kyo were an
integral part of Japanese Buddhism, which the court and noble clans sponsored in
expectation of the same benefits offered by onmyodo practices, such as avoidance of
illness, immunity to disaster by fire and water, safety from bandits, healing, prospri-
ty, and victory over foes. Very often onmyodo practices were mingled with various
practices of the Nembutsu — the Buddhist Pure Land school (Jodo-kyo) mixed with
animistic and shamanistic elements, — and Shugendd — the Buddhist Tantric Man-
trayana school (Shingon) also mixed with popular Shinto animism and shamanism.*

While Japanese Shinto was influenced by Shugendd, Shugendd itself bor-
rowed many elements from ancient shamanism, onmyodo practices, Taoist magic,
Confucian ethics. The role undertaken by shugen-ja or yamabushi was to respond
to the various mundane needs of the common people regarding disease and prob-
lems of daily life, offering religious services, such as fortune-telling and divination

conjurers, the shomonji, appeared that had appropriated many onmyodo functions, which
they combined with sutra chanting, dancing and theatricals. Although licensed to perform
such entertainments, the shomonji were a despised class. The word onmydji, which previ-
ously had denoted a learned master, came to refer to itinerant magicians who roamed the
country selling charms, almanacs and advice. Eventually, in the Edo period (1603-1867),
both shomonji and onmydji were labeled outcasts and were forced to reside in ghettos. Some-
times these people became actors. In the medieval period, actors in the No theater and puppet
plays usually belonged to this group.

Yamasaki, Taisho. Shingon: Japanese Esoteric Buddhism. Boston and London, Shambhala,
1988, p. 23. For a comprehensive study of Shingon doctrines and practical disciplines, see:
Kiyota, Minoru. Shingon Buddhism: Theory and Practice. Los Angeles — Tokyo: Buddhist
Books International, 1978.

Abundant data on Buddhist Tantric astrology are collected by Rytisen, Morita. Mikkyo
senseiho (Astrology in Tantric Buddhism). 2 Vols. Koyasan, 1941.
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(bokusen), obtaining oracles through mediums (fujustsu), prayers or ritual incanta-
tions (kito), and exorcism (chobuku). According to Miyake Hitoshi, shugen-ja were
and still are involved in many types of fortune-telling and divination, from the anal-
ysis of good and bad days of the calendar, yin-yang divination, the determination of
lucky and unlucky directions, diviantion of a person’s fate through astrological signs
or guardian deities on the basis of a person’s birth date, and so forth.

Fortune-telling methods such as kikkyo and unsei use the motif of
analyzing the smaller realm of human beings within the larger universe
through the structure of the five forces of yin-yang, and through the ten
calendar signs and twelve signs of the zodiac. In this case the religious
worldview involved is one in which daily fortunes depend on the power of
various deities or vengeful spirits, or the fates of human beings depend on the
astrological influences of the stars.*

There are also Shugendd rituals for determining the cause of disease, and so
forth, through bokusen, kikkyo, or unsei. These rituals are based on assumption that
disease is caused by angry spirits or spirits of the living or dead that hamper the
proper and normal course of the universe. The practice of obtaining oracles through
mediums (fujustsu) involves rituals, by which a shugen-ja makes his guardian spirit,
kamis or buddhas possess the medium in order to obtain an oracle. In the case of
kuchiyose oracles by itako-type mediums, the mediums achieve identification with
their own guardian spirits and use the power ths acquired to call forth the requested
spirit (of the living or the dead), which then takes possession of the medium. Fire
ceremonies for averting misfortune (sokusai goma) are rituals wherein a shugen-ja
achieves identification with the central deity Fudd Mydo (4cala, destroyer of evil) in
order to manipulate the deity of fire (katen) and the stars governing fates (yoshuku)
for the purpose of removing evil influences. This activity is based on the religious
worldview that it is possible to obtain good fortune by determining the cause of mis-
fortune through divination, and that one can then “burn away” misfortune.

Divination-exorcism (chobuku) is a uniquely Shugendo ritual process. Initially,
the shugen-ja ascertains the cause of his believer’s misfortunes through divination.
Two forms of divination are used for this purpose. One form is an objective divina-
tion technique, such as onmyodo and eki. He determines the cause of his believer‘s
misfortune by examining the signs that show a deviation in the normal cycle of the
cosmos. Another form is the subjective or inspirational divination, which is practiced
by shamans — shugen-ja becomes possessed by his guardian spirit and makes the
spirit tell the cause of his beliver’s misfortune. And then, having found the source of
the misfortune, shugen-ja performs the necessary acts to remove it.*

% Hitoshi, Miyake. Shugendo. Essays on the Structure of Japanese Folk Religion. Earhart, H. B.
(ed.). Ann Arbor: University of Michigan, 2001, p. 72.

“ Tbid., pp. 105-107.
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From onmyodao to sukuyodo

After the twelfth century, as political power passed from the Heian court to
a series of military dictators, the heyday of official onmyodo came to an end. The
upper hand in fortune-telling during the Semiseclusion Era was held by the Buddhist
practitioners of sukuyodo, who were called sukuyoji. As in Western horoscopic
astrology, the point of departure for sukuyodo was the moment of birth of the
individual. Each part of the human body was said to be influenced by a particular
constellation. Indian version of zodiacal man (nakuatra puruua), as an symbolical
expression of macrocosm-microcosm sympathy, was depicted in Chinese text
Ch ‘i-yao jang-tsai chueh. The earliest known horoscope in Japan is the one cast
for a young boy in 1112; the document that records it, the Sukyo unmei kanroku
(“A Record of Fate Prognostication According to the Mansions and Planets”) is
based on Hellenistic zodiac astrology, without references to Indian sources. This
horoscope and the second oldest known, for the year 1269, were both cast by
consulting the Fu-t‘ien li, an unofficial Chinese calendar compiled by Ts‘ao Shih-
weil between 780 and 783, and brought to Japan in by a Buddhist monk in 957.
According to Shigeru Nakayama, the horoscopic art of Indo-Hellenistic background
could, in principle, have been a stimulus to astronomical observation and study in
Japan, but the opposite seems have been closer to the truth.

Although practitioners quoted these works, there is virtually no record that
they also observed the courses of heavenly bodies for the purpose of casting
horoscopes. This art, therefore, did not help in stimulating astronomical
activities but was merely absorbed into the underworld of Chinese divination
practices.*!

The pre-Tokugawa Japanese were interested in utilitarian and anthropocentric
aspects of Chinese astrology; the application of fate calculation was the main
attraction to people, not the theory itself.

The Buddhist sukuyoji early in the eleventh century began to predict solar and
lunar eclipses on their own. The lunar eclipses were considered far less serious than
the solar eclipses. The emperor was painfully embarrassed by an unforeseen eclipse,
for he was not prepared to ward off the disaster it foretold. Non-occurrence of a
predicted eclipse was regarded by the emperor as the result of exorcism and those
responsible were rewarded. While the specialists of the Institute of Divination no
longer had a direct contact with China, many Buddhist priests did. The sukuyoji
lost their patronage after the first phase of Semiseclusion Era, largely because the
samurai class had different tastes from those of the declining nobility, but also be-
cause they patronized the priests of New Buddhism instead. Many sukuyodo prac-
tices survived by being absorbed into onmyodo, along with indigenous elements, and
thus were diffused throughout society. A new sort of activity in fate prediction arose

4 Nakayama, Shigeru. 4 History of Japanese Astronomy. Chinese Background and Western
Impact. Cambridge, Massachusets: Harvard University Press, 1969, p. 62.
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among the priests of New Buddhism in the second phase of the Era. It came from
gozan monasteries, where the Book of Changes (Japanese, Ekikyo) was studied as
one of the “outer canons” of Chinese classics, as distinguished from the “inner can-
ons” of Buddhism. Eki divination, as it was called in Japan, reached its peak in the
post-Semiseclusion Era time of civil wars, when Zen priests used it in their role as
advisors to military leaders. The Ashigaka School gained a special status as a kind of
professional training center for eki practitiners. Zen priests did not, however, confine
themselves solely to eki methods but also used portent astrology to interpret unusual
celestial and terrestial phenomena.

During Chinese cultural Wave II (1401-1854), no significant influx of Chinese
astrology occured in Japan. There is no known instance of any Japanese specialists
going to China to acquire knowledge of astrology. It rather was a time of spreading
traditional divinatory practices and calendrical techniques into some localities out-
side Kyoto, continued interest in prognostications based on the calendar-alamanac.
That the interest in Chinese thought in these fields was not entirely lacking, is sug-
gested by the appearance of the Rekirin mondoshii (Collection of Dialogues on the
Calendar), by the court astrologer Kamo no Arikata in 1414. Devoted largely to
prognostication in the onmyodo tradition, the opening section, which makes brief
references to Chinese cosmology, exhibits a strong Neo-Confucian flavour, trans-
mitted presumably through the learning of Buddhist priests. A treatise titled Hoki
naiden (“Ritual Implement Tradition”), which dealt with popular fortune-telling,
was printed around 1612, and reprinted many times prior to isolation. This is re-
garded as the first printed book on astrology in Japan. It treats mainly calendrical
annotations and prognostications, and is traditionally attributed to Abe no Seimei,
the tenth-century court astologer. The court astologers were beginning to lose their
traditional monopoly over the “sacred learning” of astrology. With the emergence of
specialists outside Kyoto, the decline of competence and prestige of the calendrical
office in Kyoto Institute of Divination was evident.

With the rise of competence in calendrical astronomy under Western Wave 1
(1543-1639) from the seventeenth century onward, its specialists were less and less
interested in astrology and those concerned with various forms of divination were
increasingly distancing themselves from astronomy. The eighteenth century gave
impulses that eventually led to a shift away from traditional sciences toward Western
science and technology, and many Japanese scholars grew dissatisfied with the tradi-
tional learning and divination, and outspoken criticism of astrology appeared. While
Western scientific scholarship in the seventeenth and eighteenth centuries brought a
new epistemology to Japan, and with it, a fundamental pattern of intellectual change,
it certainly did not have the same effects on diviantion and magic. The notions of as-
trology, however, were still popularly accepted. In particular, ancient classics on por-
tent astrology were highly esteemed as textbooks for military strategists. Even nota-
ble astronomer Nishimura Tdsato in the 18" century admitted the political utility of
astrology, despite his general disbelief in it, on the grounds that “the ruler’s behavior
is adjusted to what portent astrology tells him, and a faithful retainer remonstrates
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with his lord under the pretext of signs in the heaven. Therefore astrology should not
be entirely abandoned”.*

Divination in the contemporary Japanese society

Not suprisingly, divination, oracles and astrological ideas of lucky and unlucky
days continue to be an active element of Japanese folk religion (minkan shinko or
minzoku shitkyo) today. The popular folk religion in general was unstructured, with
no set doctrines or organisation. One of the basic elements of folk religion is that
it is concerned with life in the present, especially dealing with practical issues in
people’s lives, and seeking to bring them good fortune and to deal directly with mis-
fortunes. According to lan Reader,

Divination practices [...] reflect an interest in speculating about what
the future migh hold rather than a belief in the overriding power of fate.
Many people simply consider it best to play safe and take precautions
against the possibility of bad luck, especially by confirming to customs and
cultural traditions they will please those around them such as their parents,
grandparents and ancestors.*

The fortune telling and divination plays a major part in contemporary Japanese
life, with oracles consulted before undertaking new projects, and with diviners
conferred with about the correct day to start an enterprise or the best possible
position for constructing a house. Certain directions (in particular, the north-east,
known as the kimon or “devil’s gate”) are especially unlucky and to be avoided
for the proposed orientation of the house, or when constructing a grave. This
direction traditionaly was believed to be favoured by a deity called Daishogun,
an active manifestation of the deity Zaihakujin, identified, in turn, with the planet
Venus. A large number of Japanese also consult an almanac or a diviner for the
most auspicious day for a wedding, also taking into account the zodiacal signs and
the horoscopes for getting married. Many Japanese state that thay take notice of
lucky and unlucky days, that is called rokuyo system. Although the Japanese adhere
to the seven-day week, many people still remain aware of the traditional six-day
cycle, in which each day is classified in varying degrees of good and bad luck.* The
luckiest day in this cycle is known as the faian (“great peace”) and is the best day
for marriage and starting projects, while the unluckiest days, such as the butsumetsu

42 INakayama, Shigeru. 4 History of Japanese Astronomy. Chinese Background and Western

Impact. Cambridge, Massachusets: Harvard University Press, 1969, p. 54.

Reader, Ian; Andreansen, Esben; Stefansson, Finn. Japanese Religions. Past and Present.
Honolulu: University of Hawaii Press, 1993, p. 51. In his other works, lan Reader clear-
ly shows that many seemingly “folk™ oriented beliefs, practices, and ritual processes are
“intrinsic elements in the structure of Japanese Buddhism, rather than as anomalous external
eccretions”.

4 Japan used a lunar calendar with six days from the 14" to 19" centuries, and although it

changed to the solar (Gregorian) calendar system in 1873, the memories remained.
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(“death of the Buddha”) clearly are not. People take a particular note of the unlucky
years, the most notable of which are the age of 42 for men and 33 for women. Slips
of paper called omikuji (divination slips or oracle lots) that predict one’s fortune
can be acquired at shrines and temples alike on payment of a small fee, and are
very popular at the beginning of New Year. Refering to Kdgan-ji temple in Tokyo,
where Toge Nuki Jizdo (Splinter-pulling Buddha), noted for its various healing
abilities, is enshrined, E.Swanger describes the great demand for omamori, ema, and
fuda (amulets, votive tablets and talismans). Being regarded as fortune-beckoning
objects (engimono) or manifestations (bushin, kesshin) of the sacred entity enshrined
at the temple or shrine, omamori, ema, and fuda are also related to the divinatory
practices.*

The fear of death and the dangers that may come from the spirits of the dead are
expressed strongly in Shinto myths. They exist, too, in the folk religious world with
the idea that the spirits of those who die sudden, premature or violent deaths and of
those for whom no memorial services and rituals have been performed after death,
will continue to exist in relationship with this world, but in an unhappy and angry
way. There are many stories in Japanese folklore and from the past of malevolent
spirits causing distress to the living by possesing them and causing illnesses, or by
creating havoc in the environment. To counteract the threats posed by malevolent
spirits, there were large numbers of diviners, who were believed to be able to contact
the spirits of the dead, ascertain why they were angry and causing problems and, if
necessary, to exorcise spirits from those whom they possessed. There are still large
number of diviners and spirit mediums who ply their trade in Japan today, the best
known of whom are called itako, the blind oracles at Mount Osore, or Mahikari,
new religious movement that has become especially popular in the last years
because of its spiritual healing practices.*® Not by chance lan Reader and George
J. Tanabe in their anthropological study Practically Religious: Worldly Benefits and
the Common Religion of Japan, come to a penetrating conclusion that the magical,
worldly benefits (genze riyaku) is a normative and central theme in the structure and
framework of the traditional and new religious movements in Japan.*’

4 Swanger, Eugene R. A Preliminary Examination of the omamori Phenomenon. Asian
Folklore Studies, (1981), 40(2): 237-53.

4 Mahikari believes that many problems — diseases, misfortunes, spiritual problems — are
caused by evil or unhappy spirits that possess and afflict the living. The central practice of
Mahikari is known as Maikari no waza or tekazashi, the technique of purification, an exor-
cism, in which the members of this religion are believed to radiate, through their hands, a
beam of pure light that comes from Su-God, the great deity of Mahikari, and is transmitted
to them through a holy amulet that their receive upon joining Mahikari. In Mahikari, omens
play an important role in the guidance of everyday life and often omens are regarded as
a warning from an ancestor. See: Davis, Winston. Dojo.: Magic and Exorcism in Modern
Japan. Stanford: Stanford University Press, 1980.

47 Reader, lan; Tanabe, George J. (eds.). Practically Religious. Worldly Benefits and the
Common Religion of Japan. Honolulu: University of Hawaii Press, 1998, p. 14. Similar ideas
were expressed by E. O. Reischauer and Marius E. Jansen, who state, that 70 or 80 percent
of Japanese do not profess to believe in any religion, and most of the elements of religion are
seen to be missing: there is no faithfull affirmation of teachings that provide guidance of life.
Japanese religo is less a matter of belief than it is of activity, ritual, and custom. (Reischauer,
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Analysing the different types of divination existing in the contemporary Japan,
Kentaro Suzuki distinguishes three types of modern diviners: the street fortune-
tellers, the home fortune-tellers, and the touring fortune-teller, who appears for lim-
ited periods of time at special events.*® What are the types of divination techniques
utilized by the various contemporary fortune-tellers? Although objective statistical
data is lacking, personal observation and a perusal of magazine articles suggest
that palmistry (feso) and physiognomy (ninso) are overwhelmingly predominant in
street fortune-telling. Next in popularity would be either Chinese augury or East-
ern astrology. Eastern astrology (shichii suimei or kyiisei jutsu), which is based on
a nine-star system, matches the client’s date of birth (and occasionally the exact
time of birth) against a special calendar to yield predictions concerning the cli-
ent’s fate and compatibility with others. Home fortune-telling, too, relies heavily on
palmistry and Eastern astrology techniques. However, in this form of divination one
also sees techniques of Western origin, such as tarot-card reading (foranpu uranari)
and Western astrology. Another frequently observed technique is seimei handan,
a form of fortune-telling based on the number of strokes in the Chinese characters
of the client’s name; practitioners often advise people on how to change their names
in order to better their fortunes. Kaso, another method, predicts a family’s fortunes
based on the shape and arrangement of the family’s house; this can inluence con-
struction or renovation.*

Many weekly and monthly journals include columns by famous fortunetellers;
columns that are based on Western astrology, and allow the reader to determine her
fortune by simply referring to the zodiac sign under which she was born (young
people in Japan today, almost without exception, know their birth signs). Every year
appears the almanac that uses the kyisei jutsu type of Eastern astrology to provide
short fortunes for every day of the year according to each of the nine stars in the
kyiisei system. Computer divination is a newer form of the art, and computer divina-
tion machines are found in game centers and shopping malls, and can read palms or
compute fortunes on the basis of date and place of birth.

E. O.; Jansen, Marius O. The Japanese Today: Changes and Continuity. Cambridge, Mass.:
Harvard University Press, 1995, p. 215) According to Toshimaro Ama, the Japanese general-
ly lack an understanding of or desire to commit to a particular organized religion, oftentimes
fusing Shinto, Christianity, and Buddhism into a hybrid form of spirituality. “Thus the ma-
jority of Japanese dislike revealed religion, not because they are uncomfortable with the tea-
chings themselves, but because they lack the courage to find true mening in life through such
religions. [...] In this sense, being non-religious is an expression of self-protection against
dealing with one‘s true self. [...] Many people are non-religious not because they have faith
in the development of technology and a boomig economy, nor because they believe in ratio-
nalization and materialism, but rather in the tradition of ancestral worship, which incorpora-
ted Buddhist rituals in order to supplement natural religion.“ (Toshimaro, Ama. Why are the
Japanese Non-religious? Japanese Spirituality: Being Non-Religious in a Religiuos Culture.
Lanham: University Press of America, Inc., 2005, pp. 9; 24)

Suzuki, Kentaro. Divination in Contemporary Japan. A General Overview and an Analysis of
Survey Results. Japanese Journal of Religious Studies, 1995, 22/3-4, pp. 250-251.

# Ibid., pp. 252-253.
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In place of a conclusion: how to understand divination?

Accepting and conflating the dichotomies of science/religion and modernity/tra-
dition, scholars of religion have rarely interrogated divination as a distinct feature
of traditional religious activity. Tradition is never produced ex nihilo, but emerges
precisely out of a conjunction of what is received from the past, and present aspira-
tions of community. I consider tradition to be a primary form of culture, the seman-
tic ground on which human beings seek to construct and represent themselves and
others, society and history. That is, traditions themselves structure consciousness,
history, and memories, they provide the representations through which actors came
to understand their worlds. Being themselves constructed and modeled, traditions
are models or “cultural patterns” (C. Geertz) for shaping the the life and also the
forms of cultural memory.

The function of divination needs to be understood in its motivational context.
Divination is motivated to the extent that information, whether spurious or true, will
please a client. Early students of divinatory practices concluded that clients must be
gullible, superstitious, illogical, or even “prelogical”, i.e., culturally immature. How-
ever, ethnographic studies do not confirm this, rather suggesting that a client seeks
from the diviner the information upon which he can confidently act. He is seeking, in
so doing, public credibility for his own course of action. Consistently with this mo-
tive, he should set aside any finding that he thinks would lead him into doubtful ac-
tion and continue his consultations until they suggest a course that he can take with
confidence. In this sense, the ultimate function of divination is the legitimation of the
problematic decisions. The diviner’s findings are judged pragmatically and divina-
tion is universally concerned with practical problems, private or public. Divination is
emplyed to discover the source of trouble in order to remove it, whether by sacrifice,
countersorcery, or accusation and ordeal. The mind is turned to past events or hid-
den motives of the present time, however, and to the future — not to borrow trouble.

Such divination and fortune-telling assumes that there are set of laws governing
the universe that human beings are subject to those laws, and that by knowing these
laws one can predict one’s future or fate. Thus, the rational operations of the intellect
were not sharply disconnected from what Westerners would call intuition, imagina-
tion, illumination, aesthetic perception, ethical commitment, or sensuous experience.
Generally speaking, rather than taking divination’s irrationality as given, it is more
fruitful to consider how the grounds for belief in prediction and divination in the
ancient world differ from our own and the way in which their dissimilar ordering
of knowledge might be related to anothersocial, cultural, and even political context.

Evidently, besides its application to all aspects of secular life, divination also
played its part in religious activities. Like the practice of medicine, it is both diag-
nostic and prescriptive, relating the personal and social past to the present and future.
Like a drama and ritual, with which it shows remarkable affinities, divination can of-
ten be “read” as a social performance, as well as evaluated on the basis of its own
written materials, whether esoteric manuals or simply worded oracles. The author
also presumes that divinatory practices in traditional cultures offer a contrasting case
to our positivistic organization of knowledge, illustrating the artificial, historically
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specific nature of boundaries between knowledge and pseudo-knowledge, intellec-
tual discipline and technical craft, science, and mysticism.

The author considers divination to be a unifying factor in Japanese religious life,
and fortune-telling practices played an important role in mediating social tensions.
Comparing several different traditional societies, George Park asserts that divination
“has as its regular consequence the elimination of an important source of disorder
in social relationships”.>® The author’s assumption is that an analysis of divination
will shed light not only on conceptions of cosmology and causality but also on val-
ues, logic, symbols, structures, and styles of discourse. It also illuminates questions
of personal and political power, class and gender, social order and social conflict,
orthodoxy and heterodoxy. When traditional fortune-tellers assert that their divine
originators formulated a system of divination that imparted the knowledge of the
past and the future, they never do so solely because they believe it, but also because
such assertions confer value to their practice. The formulations of the origin, history,
and nature of traditional divinatory practices and knowledge are meant to bestow
self-confidence and self-respect and are the acts of self-creation.
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Typology and Origins of Divinatory Methods Practiced in Japan

I. Traditional Shinto methods

futomani — divination by the shoulder blade of a deer;

tsuji-ura — crossroads divination;

hashi-ura — bridge divination;

ashi-ura — foot divination;

ishi-ura — stone divination;

koto-ura — harp divination;

mi-kayu-ura — divination by gruel;

reimu — oracular dream;

takusen — utterances of an inspired medium (miko);

omikuji, ema — divination by slips or oracle lots in the temples and shrines;

toshi-ura — a form of New Year’s divination used to foretell the fortunes of the
coming year.

I1. Methods derived from China

kiboku — divination by turtle shell;

onmyado, eki — ying-yan divination, based on the Book of Changes (Yijing, Jap.
Ekikyo);,

feng shui (Jap. fisui) — geomancy, emphasizing good or bad directions (e.g.
kimon);

tenmondo — Chinese astrology, based on wu xing (five elements, Jap. gogyo).

IT1. Methods derived from Indian Buddhism

sukuyodo — horoscopic astrology that matches the client’s date of birth.

IV. Contemporary methods

toranpu uranai — Western tarot-card reading;

omikuji, ema — divination by slips or oracle lots in the temples and shrines;
ninsé — physiognomy;

tes6 — palmistry;
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seimei handan — form of fortune-telling based on the number of strokes in the
Chinese characters of the client’s name;

shichii suimei or kyiisei jutsu — Eastern astrology, based on a nine-star system,
matches the client’s date of birth against a special calendar to yield predic-
tions concerning the client’s fate and compatibility with others;

kaso — prediction, based on the shape and arrangement of the family’s house;

takusen — shamanistic and spiritualistic technics of blind or inspired oracles
(miko);

rokuyo — “six days” calendar of lucky or unlucky days (e.g. Butsumetsu, taian).

Kopsavilkums

Sis raksts ir parskats par ziléSanas un astrologijas neviennozimigo vésturi Japand. Raksta
méginats atbildet uz vairakiem jautajumiem: kada loma ir ziléSanai tradicionalaja Japanas
sabiedriba ka vienai no seno zinibu sistemam? Kada ir tas vieta tradicionalaja zinatmé un
kosmologija? Kadas bija tradicionalas zilesanas metodes Japana? Ka ziléSanas prakse bija
saistita ar Sinto un budistu pasaules uzskatu un religisko praksi? Kadus Indijas astrologijas
un zilésanas panémienus budistu miki ieviesa Japana? Kura no zilésanas formam ir nakusi
no Kinas? Kura no mantiskajam sistemam ir pardzivojusi laiku un pastav vel tagad un kapéec?
Raksta noliiks ir analizét So un citu tipologiski lidzigo starpkultiru paradibu hermeneitiskos
aspektus no pétniecibas metodologijas viedokla. ST pieeja var palidzét, analizéjot lokalo
zinasanu un kultiiras transmisijas pétijumus Azija, socidlo kontroles sistému, kultiiras normas,
tradicionalas epistemologijas veidosanos. Péc autora domam, nakotnes paregoSana ir bijusi
svariga socialds spriedzes mazinatdja. ZileSanas vesturisko izmainu analize palidz risinat
dazus teorétiskus un metodologiskus Japanas sabiedribas jautajumus un Jauj secindt, ka
zileSanas dominéjosa funkcija ir jasaprot tas motivacijas konteksta.
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Arabu religisko, vestures un kultiiras terminu lietojums latvieSu valoda p&dgjos gados ir
butiski pieaudzis. Lidz ar to ir vérojams juceklis transliteracija, ko rada terminu haotiska
aizgisana no starpnickvalodam, ka ari arabu valodas konsultantu trikums. Tapat ir
nepiecieSams korigét vairakus jau agrakas desmitgadés lietotos terminus, kuros ir
actmredzama starpniekvalodu vai latvieSu vecas ortografijas ietekme.

Atslégvardi: arabu terminologija, islama termini, islama juridiskie termini, arabu dinastijas.

Saskarsmei ar arabu kultliru un islamu arvien pieaugot, rodas vajadziba péc
preciziem, latvie$u valoda iederigiem terminiem, kas saistiti ar §Tm jomam. Sie
termini nepiecieSami ne tikai p&tniekiem vai macibspekiem, bet ari zurnalistiem,
skolotajiem un plagakam lasitaju lokam. Daudzu terminu triikst, tap&c, piem&ram,
publicisti, tulkotaji un zurnalisti, nepiecieSamibas spiesti, biezi vien lieto latvieSu
valodai slikti pielagotus aizguvumus no anglu vai krievu valodas, kur tie no arabu
valodas biezi vien nonakusi caur starpniekvalodam — turku, persiesu, dart, urdu u. c.
Janem véra, ka praktiski visi ar islama jurisprudenci, ritualiem un filozofiju saistitie
termini nakusi no islama sakralas, proti, klasiskas, arabu valodas. Persiesu un turku
valoda sastopamie zinatniskie, juridiskie un religiskie termini arabu valodas
prat€jam parasti ir saprotami bez tulkojuma, jo tie nakusi no arabu valodas. Tacu
aizguvumi no arabu valodas ir paklavusies persieSu, tjurku, urdu un citu valodu
fongtiskajai sistémai, dal&ji mainijusi savu skandjumu un grafisko formu. Seit
publicétaja terminu saraksta ir piedavats atgriezties pie arabu originala tur, kur
termins latvieSu valoda ir ienacis caur vienu vai vairakam starpvalodam.

Terminu saraksta autori ir tiekuSies saglabat arabu vardu skan&umu ori-
ginalvaloda, ciktal tas ir savienojams ar latvie$u valodas fonétikas un gramatikas
likumiem. Protams, revizijai nebtitu paklaujami tie vardi, kas latvieSu valoda tiek
lietoti gadu desmitiem un ilgak pat tad, ja tie ienakus$i caur starpniekvalodam.
Pieméram, vards “minarets” visdrizak ir ienacis latvieSu valoda no vacu ein Minarett
un skan Iidzigi lielakaja dala pasaules valodu. Tas ir cElies no arabu varda 3, —
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mandra." Misdienas arabu valoda parasti lieto citu vardu, 43 — mi’zana, bet
senatnigais

5l — manara tagad tiek lietots galvenokart tehniska nozimé, ka bakas, radara vai
sakaru “tornis”. Ari vards “moseja” , kur§ arabu valoda skan masdzid,” ir ienacis
latvie$u valoda sen caur vairakam starpniekvalodam.?

Arabu izcelsmes religisko terminu korekciju liiko istenot latvie$u jaunie konver-
titi islama. Pres€ un pasu musulmanu rakstitos tekstos ir méginajumi lietot vardu
“muslimi” jerastd “musulmani” vieta, “Kurans™ tradicionala “Korans” vieta. Siem
méginajumiem pamata ir ticksme izveidot vienotu visas pasaules islama termi-
nologisko bazi, pasaules islama kopienas (“ummas”) saliedé$anai. Tai nav sakara ar
latvieSu valodas fong&tiskajam, gramatiskajam vai funkcionalajam vajadzibam.

Plasa loka Tuvo Austrumu religijas, kultiiras, politisko norisu ienak$ana latviesu
valoda rakstitos tekstos, ka jau minéts, prasa arl jaunas attiecigas terminologijas
izveidi. Jaunas terminologijas veidoSanas loka ir stihiski izveidojusies termi-
nologiska daudzveidiba, jeb termini, kuriem ir vairaki varianti.® Viena dala no tiem
biitu pielagojama originalvalodas skangjumam, ka tas tiek darits, latviskojot ipas-
vardus. Ja atrodamas atbilstibas latvieSsu valoda vai Eiropas kultira, tad biitu
japiedava atsevisSku terminu tulkojums latviesu valoda.

Jadoma, ka nav vajadzibas piepildit latviesu valodu ar saméra reti lietotiem arabu
musulmanu ligSanu laiku nosaukumiem, ka “fadzrs”, “dhuhrs” u.c. Tie bitu

EEINNT3

aizvietojami ar tulkojumiem: “ritausmas liigS§ana”, “pusdienlaika liig§ana™ utt., tatad
dabiskak un skaidrak skanétu “saulrieta lig8anas”, nevis “magriba liigsanas”.’
Lidzigi varétu rikoties tad, ja originalvalodai pielagotais variants latviski ir grati
veidojams vai nav labskanigs, vai arT nav saprotama ta jéga — tad ieteicams terminu
tulkot latviski pilnigi vai dalgji, piem&ram, “Cukstétas lligSanas”, nevis
“munadZzatas”.

Jebkura gadijuma bitu jaizvairas lietot latvieSu valodai neraksturigus, no anglu
transliteracijas aizgiitus burtu savienojumus, pieméram, sh, kh un dh arabu
lidzskanu §, & un d atveide. Sadu pierakstu ieviesot, radisies kliidas gadijumos, kad
biitu jalasa patiesam divi dazadi burti, pieméram, arabu ipasvarda “Ishaks” (Izaks),
kur§ varétu tikt kludaini izlasits ka “Isaks”. Btu jaizvairas arT no krievu valodai
raksturigas garumzimju atmesanas,® ka redzams variantos islams un allahs.’ Pilnigi
nepielaujama ir jaunu anglicismu vai rusicismu ievieSana, ja atrodams sen iegajies
termins latviedu valoda; spilgts piemérs ir “Suleimana mecete Stambula”'’, jo varda
“mecete” latvieSu valoda nav, bet “moseja” atrodams jau vismaz kops 1984. gada

' The Concise Oxford Dictionary of Current English. 7" Edition. Ed. by J. B. Sykes. Bombay: Oxford
University Press, 1988.

Seit un turpmak arabu burta g transliteracija ar ¥ vai d¥ atspogulo varda faktiskas izrunas Tpatnibas.
Online Etymology Dictionary. http://www.etymonline.com/index.php?term=mosque

“Iftars pasaulé: Praviesa (s) masdzida”. http://parislamu.lv/?p=1484

Islams latviski. “Laulibas Islama”. http://islams latviski.blogspot.com/2009/10/laulibas-islama.html
Par terminveides principiem sk. Veisbergs, A. Vai tie§am 1sak nevar? http://www.vvk.lv/index.php?
sadala=149&id=848

Iftars pasaulé: Praviesa (s) masdzida. http://parislamu.lv/?p=1484

Casuna, B. 1.; Henbuaukep, C. C. (coct.); Hamxaposa, H. M. (pen.). Uucmpykyus no nepedaue na
Kapmax eeoepaduveckux nazeanuil apabexux cmpan. Mocksa: Hayka, 1966, 7.

Latviesu literaras valodas vardnica. Riga: Zinatne, 1972-1996 (turpmak — LLVV).

Jermolajeva, J.; Jermolajevs, V.; Murnieks, A. Kultiiras vesture: XX gadsimts. Riga: RaKa, 2002, 304.
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LLVV 5. sguma 271. lappusé ar skaidrojumu: “Islama religiskajam kultam pare-
dzata celtne.”"!

Ja attiecigais termins latvie$u valoda nav atrodams, tas biitu rakstams slipraksta "
latinalfabétiskaja transliteracija.'’ Zinatniskos rakstos, pétijumos, kuros nepiecie-
Sama preciza atveide, lietojama zinatniska transliteracija (arT déveta par zinatnisko
transkripciju),'* kurd lietoti tikai latinu alfabdta burti ar dazadam diakritiskajam
zimém un apostrofi (arabu rakstu zimju hamza un ‘ain atveidei), tapec ta, domajams,
biitu saprotama ar1 plasakam lasitaju lokam. Citos gadijumos piedavajam lietot
tabula atrodamo vienkarSoto latipalfab&tisko transliteraciju, kas nesatur latviesu
valoda neesosas rakstu zimes.

Transliteracija Zinat- Vien- Fonétiska Grafiskas formas
Burta P X fm =
niska karSota tran- _ _ Varda R
Nr. 16 T nosau- . . L Varda | Varda - AtseviSki
anglu krieva Kums transli- | translite- | skripcija: beiga idii saku-
teracija | racija'® | IPA (SFA) | €82S | Vidu ma

1 2 3 4 5 6 7 s 9 10 11
1. 3 (aal®) alif 3 a /a:/ L )
la > ’ hamza | ’vai’ ’19 R/ Tiek rakstits daudzveidigi® 3
2. b 0 ba’ b b /b/ o - - <
3. t T ta’ t t It/ [y - ] &
4. th c(c) ta’ t s /8/ &y A 5 &
s.| g WK | dfim | ivaidi| d [dﬂ)]"a' = | >~ | 2 z
6. | h(Hh x(x) ha’ h h m (] = = T
7. kh X (X) ha’ h h /x/ & A A ¢
8. d b dal d d /d/ L K]

9. dh (d,z) 3(3) zal z z 13/ kY 3
10. r p ra’ r r It/ > 2
11. Z 3 zain z z /2/ > J
12. s c sin s s /s/ ' e it 3"
13. sh Jiii $in H § Yirk i+ " ") o

" LLVV, 5. s&j. Riga: Zinatne, 1984.

T. i., kursiva, angl. italic.

Sk. Stmane, M.; Sikstulis, J. Noradijumi par citvalodu ipasvardu pareizrakstibu un pareizrunu
latviesu literaraja valoda, XV. Arabu valodas ipasvardi. Riga: Zinatne, 1982.

Sk. ari ESots, J. Arabu valoda: vesturisks apskats un latviska transliteracija. Latvijas Universitates
zinatniskie raksti, 779. séjums: Orientalistika. Riga: Latvijas Universitate, 2012, 171-180.

M. Siimanes un J. Sikstula variants parstradats sadarbiba ar Latviesu valodas agenttiru.

ALA-LC Romanization Tables: Arabic. The Library of Congress, 2012. http://www.loc.gov/catdir/
cpso/romanization/arabic.pdf. Alternativie varianti atrodami Casuna, B. W.; Lensnukep, C. C.;
Hamxkaposa, H. M. (pex.). Hncmpykyus no nepedaye na kapmax 2eozpaguueckux Ha3eanuil apadckux
cmpan. MockBa: Hayka, 1966, 7. Sk. arT [Prelims to the Encyclopaedia Islamica] System of trans-
literation of Arabic and Persian characters. In: Encyclopaedia Islamica, Editors-in-Chief: Wilferd
Madelung and, Farhad Daftary. Consulted online on 05 March 2017. http://dx.doi.org/10.1163/1875-
9831 _isla_SIM_0145

Cepmrouenxo, I'. I1. Pycckas mpanckpunyus onsa sa3vik06 3apybesicnoco Bocmoka. Mocksa: Hayka,
1967. Iekavas sniegtas vienkarSotas transliteracijas zimes.

Biezi lietots alternativs variants, piem., sk. Brustad, K.; Al-Batal, M.; Al-Tonsi, A. Alif Baa: Intro-
duction to Arabic Letters and Sounds. Washington: Georgetown University Press, 2010.

Varda sakuma nav atveidojams.

Atseviski, virs burtiem, kuri apZimé garos patskanus, vai zem alif burta varda sakuma.
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1 2 3 4 5 6 7 3 9 10 1
14, s(S,s) c(c) sad S s /s¢/ e —ln - ua
15.| d (D, d, dh) I (1) dad d d /d/ e —a —a ua
16. t (T, t) T (1) ta’ t t /t/ L Ja d I3
17.| z(Z z dh); 3(3) 2 z z /5¢/ Y A X 3
18. ‘ ¢ ‘ain ‘vai ¢ <2 /5/ & 2 = 4
19. gh r(r) gain g g N/ & 2 i &
20. f i) fa f f /f/ -y 4 2 o
21. q (k) K qgaf q k /a/ & A 2 3
22. k K kaf k k /k/ &L < =< 4
23. 1 I lam 1 | N & L it Jd
24. m M mim m m /m/ ~ - - 2
25. n H nan n n /n/ i - = )
26. h X ha’ h h /h/ a -4 2 [
27.| w, 1 (uu) By waw | wvaid v, U /v%.\;ai 5 K]

8. y,i(i) it j@ | jvaii it | ffvaifi) | - = |

Isie patskani
1. a e22 a5 fatha a R Ja/ Aréblu rakstil{? palra§ti ©)
, > : netiek rakstiti. Pilna
pieraksta paradas ka

2. u y damma u u v/ diakritiskas zimes: a un =)
2| e W | ke | 1| 0| a | uviswtedssbuma T

Piezime: diakritiska zime Sadda (=) norada uz lidzskana dubultojumu (piem., = izruna mm), bet sukiin
norada uz to, ka Iidzskanim neseko patskanis.

Transliteracija janem veéra ari tas, ka noteiktais artikuls a/ tiek izrunats dazadi
atkariba no tam sekojosa varda pirma burta: pirms ¢, ¢, d, z 7, z, 5,5, 5, d, t, z, [ unm
artikula </> tiek asimiléts: tas netick izrunats, bet varda pirmais burts tick du-
bultots. Latvie$u valoda noteikto artikulu a/ transliteré saskana ar ta izrunu.

Anglu transliteracija tas biezi tiek rakstits ka a/ neatkarigi no izrunas, piem., 48
4y yad) Lungidl — “Maktabat al-Nahdah al-Misriyah”.?

Terminologiju iesp&jams iedalit tris grupas. Par nostabiliz€jusos (vecaka slana)
terminologiju varétu uzskatit to, kura atrodama LatvieSu literaras valodas vardnica
(LLVV), Latvijas Padomju enciklop&dija (LPE) un pirms tam, pieméram, Konver-
sacijas vardnica. Aplukojot LLVV un LPE apkopotos terminus, atrodam, ka liclaka
dala dota bez garumzimém, to varétu skaidrot gan ar krievu valodas,** gan ar latvie-
Su vecas ortografijas ietekmi. Daudzi musdienas biezi lietoti vardi, tadi ka
“dzihads”, “hidzabs”, “halals” un “hadzs” nav sastopami, toties manama tendence
icklaut krievu valodai raksturigos, turienes musulmanu lietotos no persieSu vai
tjurku valodam nakuSos arabu terminu analogus, pieméram, ‘“namazs”, “uraza” un

. 25 . v— 1- .. . v . . . —
“gjaurs”.” Daudziem Sadiem terminiem v&lak raduSies varianti, pieméram,

Varda sakuma nav atveidojams.

HUncempykyus no nepedaue Ha kapmax 2eocpagpuueckux Hasganuil apabekux cmpan. Coct.: B. U. Ca-
BuHa, C. C. LlensHukep; pen. H. M. HapxapoBa. Mocksa: Hayka, 1966.

2 ALA-LC Romanization Tables: Arabic.

Casuna, B. 1.; Henbuaukep, C. C. (coct.); Hamxaposa, H. M. (pen.). Uucmpykyus no nepedaue na
Kapmax eeoepaguyeckux nazeanuil apabekux cmpan. Mocksa: Hayka, 1966, 7.

Islams. No: Latviesu padomju enciklopedija, 4. sgj. Riga: Galvena enciklop&diju redakcija, 1983
(turpmak — LPE).
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“kalifats”, “halifats” un “halifats”?. Otraja grupa butu ieklaujami misdienas biezi
ikdiena un plassazinas lidzeklos lietotie vardi, kas saistiti ar islamu, piemeram,
“burka”, “nikabs”, “hadzs”, “ramadans”, “hidzra” u. c. Sis grupas vardi biezi para-
das rakstos, kuri tulkoti no anglu valodas, tadel to rakstiba reizém vérojama anglu
transliteracijas ietekme. P€dg&ja terminu grupa ir specializeti termini, kas lietojami zi-
natniskos rakstos un p&tjjumos, kuri 1idz plasakam lasttaju lokam var arT nenonakt,
pieméram, terminologija, kas saistita ar islama jurisprudenci vai teologiju.

Saja darba termini grupé@ti tematiski. Pirmaja grupa ieklauti termini, kas saistiti ar
arabu etnografiju un kultiiru. Otraja grupa raditi termini, kas attiecas uz arabu
vadonu, valdnieku un religisko hierarhu tituliem, ka arT valdnieku dinastiju no-
saukumi. Tre$a un lielaka grupa satur islama terminologiju. Ta sikak iedalita $adi:
arabu etnografija un kultira; arabu vadoni, valdnieki un religiskie hierarhi; valdniek-
ku dinastijas; islama terminologija — pamatjédzieni; vesturiska un sociala termino-
logija; laika skaitiSana un kalendars; hidzras kalendara ménesi; hidzras kalendara
svetki, svétcelojums un rituali; teologiska, filozofiska un juridiska terminologija;
§ittu islams; stfisms.

Termini”’
Arabu etnografija un kultira

abaja (3sbe — ‘aba’, dial. -4l — ‘abaja) — ‘virieSu vai sievie$u halats vai apmetnis’;
arT gara, brivi kritoSa kleita.

burka, nelok., siev. dz. (no @& — burqu ‘) — visu sievietes kermeni, ieskaitot seju,
pilniba nosedzoss, brivi krito$s apgerbs.

¢adors (persiesu val. _ia; arabu s — Sadir) — apmetna paveids, ko sievietes
ngsa gk. Irana.

¢adra — novecojis apzim&jums vardam “Gadors”.*®

dasdasa (Lilads — daSdasa) — gar§ krekls, ko nésa arabu zemés; biezi Tsam
piedurkn&m, kosas krasas, svitrains vai rakstains.

haréms (s~ — harim) — ‘musulmanu majas dala, puse, kura mit sievietes; tur
dzivojoso sievieSu kopums.’® Arf: ‘viena vira sievas poligamiska gimeng’.

hidZzabs (<@ls> — hidzab) — burt. ‘apsegs’ vai ‘aizsegs’, ‘aizklajs’ — musulmanu
sievieSu galvassega; arl ‘sievietes kermeni nosedzo$s apgerbs’. Ari: islama
pienemta sievie$u apgerba visparinajums.

ikals (Jiée — ‘igal) — auklas vainags, kas notur virieSu galvas lakatu.

kiifija (38S — kifijja) — galvas lakats, ko virie$i valka arabu valstis, biezi kopa ar
ikalu.

nikabs (<& — nigab) — sejas apsegs, kas atstaj Sauru spraugu acim. N&sa kopa ar
hidzabu.

26
27

Taivans, Leons. Tuvo Austrumu civilizdcija: arabi, islams, halifits. Riga: RaKa, 2014, 9.

Terminu rakstiba arabu valoda sniegta saskana ar arabu valodas skaidrojosas vardnicas A/-Maani
elektronisko versiju (http://www.almaany.com/).

Sal. LLVV, 2. sgj. Riga: Zinatne, 1973 (no krievu wadpa). LLVV sniegts novecojis termina
skaidrojums (“viegls plivurs, kura musulmanu sievietes, izejot no majas, ietinas, atstdjot Sauru
spraugu acim”).

¥ Sal. LLVV, 3. s&. Riga: Zinatne, 1975.

28
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parandZa (no 44 — farandZija — “frandu, arzemju [terps]” — burka paveids no
bieza, smaga auduma ar zirgu astru sietinu, kas aizsedz seju.

tobe (w3 — taub, dial. tob) — gar§ (lidz potitém), parasti vienkrasains krekls, ko nésa
arabu zemes, piem., Saiida Arabija.

Zilbabs (<> — dZilbab) jeb “Sariata kleita” — lietusmételim lidzigs térps, ko
miisdiends nésa abajas, adora vai burka vieta kopa ar hidzabu.*

Arabu vadoni, valdnieki un religiskie hierarhi

“Ticigo paveélnieks” (0sesdl) sl — “amiru-l-mu’minin) — valdnieka tituls islama
valst.

ajatolla (& &) — 'Gjatu-llah) — ‘Allaha zime’ — §iTtu religiskais likumdevg;js.

emirats (_! — 'imara) emira parvaldita valsts.

emirs (Ul — ‘amir) — ardbu ‘princis’, ‘valdnieks’. Valdo$as personas, ari valdo§as
dzimtas piederiga tituls (dazas musulmanu zemgs).>'

fakihs (<2 — fagih) — islama teologs — jurists, no <& — figh — islama juris-
prudence.

hodZatulislams (o>w¥! iss — huzZatu-I-’islam) — ‘islama apliecinajums’ — §iitu
teologa — jurista tituls.

imams (oW — ‘imam) — musulmanu publiskas ligSanas vaditajs; galvenais macitajs
moseja. ArT: musulmanu augstaka valdnieka tituls, gk. pie Sittiem; valdnieks,
kam ir §ads tituls. >

Kalifats (449 — hilafa) — kalifa parvaldita teokratiska valsts.

kalifs ( 44X — halifa) — islama zemes — valdnieks, kam pieder laiciga un gariga vara;
§1 valdnieka tituls.

lielajatolla (b=l &) 4V — “Gjatu-llahi-I- ‘uzma) — $ittu religisko likumdevéju aug-
staka autoritate.

lielmuftijs (08! S — kabiru-I-mufiin) — islama religisko likumdevéju galva.

maria, nelok., vir. dz. (A% &5 — mardZa“ taqlid) — ‘atdarinaanas piemérs,
gudribas avots’, §iitu religisko likumdevéju augstakas autoritates tituls.*

maulana (WY — mauland) — godbijiga musulmanu garidznieka uzruna, tulkojuma
“masu kungs”. %

muftijs (8% - mufit) — islama jurisprudences specialists, gk. sunnitu.

mudZtahids (2¢i> — mudztahid) — islama jurisprudences specialists, gk. §iTtu.

mulla (no arabu 's» — mauld) — macitajs islama.’® Misdiends lieto ari vardu
“Seihs”, it Tpasi §itti.

saijids (%~ — saijjid) — tulk. ‘kungs’, §ittu garidznieka tituls, kas norada, ka vins
célies no praviesa Muhammada meitas Fatimas p&cte¢iem.”’

Varda “zilbabs” transliteracija ar z, nevis dz atspogulo ta izrunas Ipatnibas.

1 Sal. LLVV, 2. s§j.

32 Sal. LLVV, 3. s§j.

3 Sal. LLVV, 4. s&j. Riga: Zinatne, 1980.

¥ Varda “marza” translitercija ar Z, nevis d? atspogulo ta izrunas Tpatnibas.

Piemérs: “Maulana Muhammad Ali Jauhar” no anglu valodas tulkojams ka “maulana Muhammads
Ali Dzauhars”, kur “maulana” ir godbijiga uzruna.

3 Sal. LLVV, 5. s&j. Riga: Zinatne, 1984.

“Sayyid Ruhollah Misavi Khomeini” tulkojams ka “saijids Ruholla Miisavi Homein1”, kur “saijids” ir
godbijiga uzruna, tituls.
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sultanats (‘b — salfana) — sultina parvaldita monarhistiska valsts; sultana
valdigana.”®

sultans (04l — sultan) — viens no musulmagu monarhu tituliem.

$ahs (oL — §ah) — monarha tituls Irana, Afganistana un Indija; persona, kam ir $ads
tituls.*’

Seihs (&5 — Seih) — ‘vecais, vecdkais, vecs virs’. 1. Arabu klejotaju cilts vai cilsu
savienibas galva. 2. Musulmanu macitajs. 3. Ciema vecakais (dazam Tuvo
Austrumu tautam). *!

Valdnieku dinastijas

“Taisnigo” kalifu periods (632-661) (0533 N oW — gl hulafa u-r-rashidin).

Abasidi, Abasidu dinastija, Abasidu Kalifats (Csball — al- ‘abbasijin).

Aijubidi, Aijubidu dinastija (¢sx Y — al-"aijibijin).

Alamiitas ismailiti (O slelew) — al-"isma‘ilijin, persiedu val. < sall (ke lau),

Almohadi, Almohadu dinastija (0> sall — al-muwahhidiin).

Almoravidi, Almoravidu dinastija (& sk <l — al-murabitin).

Buvaihidi, Buvaihidu dinastija (Osesd — al-buwaihijiin, “s s — bani
buwaih).

Fatimidi, Fatimidu dinastija (OswbW) — al-fatimijin).

Gaznavidi, Gaznavidu dinastija (Gaznavidu valsts — %53 A5 — ad-daulatu-
I-gaznawijja; persieSu val. oLsiie — gaznavijan).

Giiridi, Guridu dinastija (058 — al-garijin vai Swilll — as-Sansabani).

Hamdanidi, Hamdanidu dinastija (0s£les — hamdanijin).

Ihsididi, Ihsididu dinastija (0238 — al- ihSidijian).

Ilhanidi, [lhanidu dinastija (0s2&LY — al-ilhanijiin).

Kadzari, Kadzaru dinastija (00 — al-gadZarijin).

mameluki: no mameluks (arabu val. & sles — mamlik, ‘vergs’, dsk. illes — mamalik).
Bet: Mameluku dinastija (c€lusies no vergiem — karotajiem).

Medinas valsts (622—632) — pravieSa Muhammada vadita islama valsts.

moguli, Mogulu dinastija, Mogulu impérija (23! J s — mogiilu-I-hind).

Muzafaridi, Muzafaridu dinastija (Ui J — “al mazfar).

Nasridi, Granadas; Granadas Nasridu dinastija (=i s — banii nasr).

Osmani, Osmanu dinastija (4=l A — gg-salalatu-I- ‘utmanijja).

Rasiilidi, Rasiilidu dinastija (Js« s& — banii rasil).

Rasidi, Rasidu dinastija (23, J — *al rasid).

Safavidi, Safavidu dinastija ( osssall — ag-safawijiin; ar: Olsia JV - @l safawijan).

Safaridi, Safaridu dinastija (sl — safarijin; persiesu val. (blda).

Samanidi, Samanidu dinastija ( ossWld) — as-samanijiin; persiesu val. olileba ),

Seldzuki, Seldzuku dinastija (Gssl J — @l saldziig, 35>l v — banii saldZiig).

Timiiridi, Timiridu dinastija (O3 — at-timirijin; persiesu val. b sad).

Tiiliinidi, Taltnidu dinastija (05 sb) — af- falanijin).

Umaijadi, Umaijadu dinastija (0¥ — al- umawijiin vai %l ss— banii ‘umaija).

¥ Sal. LLVV, 7,5§j. Riga: Zinatne, 1991.
% Turpat.
" Turpat.
I Turpat.
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Islama terminologija

Pamatjedzieni

fatva (s 5% — fatwa) — autoritativs juridisks viedoklis islama.

adans (013 — ’azan) — muedzina aicinajums uz lagsanu.

ajats (&) — ‘@ja/tun]) — Korana pants.

Allahs (& — allah) — Dieva nosaukums islama. **

basmala (lew — basmala) jeb teikums “Lidzcietiga, Z&lsirdiga Dieva varda”
(pn N sV & wss — bismillahi-r-rahmani-r-rahim), atrodams katras Korana
stiras sakuma. *’

Cukstetas lugsanas (Dabs — munadzat).

Dieva sutnis (&) J s, — rasilu-Ilah) — praviesa Muhammada tituls.

dua (cbé —du ‘a’) — Dievu slavinosas, lugumus saturosas neobllgatas lagsanas.

dzinns*, dsk. dzinni (arabu val. dsk. o> — al-dsinn, vsk. (> — dzinnijj) — garu
pasaules iemitnieki arabu un persiesu mltologlja.4

dZizja (> — dZizja) — “gramatas lauzu” (judu, kristieSu, zoroastrieSu) maksata
galvasnauda.

engeli (A% — malaika).

fikhs (48 - figh) — islama jurisprudence.

hadiss (<ws — hadit), dsk. hadisi (umb\ — ‘ahadit) — stastijjums par praviesa
Muhammada dzivi, izteicieniem un ricibu dazadas situacijas.

halals, lietv., ip. v. (O — halal) — “at]autais” islama.*°

harams (¢~ — haram) — “aizliegtais” islama.

hutba (el Lk — hughatu-I-dzumu ‘a) — piektdienas spredikis moseja.

hiirija (A5~ — hirijja) — Paradizes jaunava.

Ibliss (ol — ’iblis) — Saitana pavards.

islams (a25Y1 — “islam) — musulmanu religija.*’

isnads ( i) — ’isnad) — hadisa teicgju kede.*

Kaaba (X)) — gl-ka ‘ba) — islama galvena svétvieta Meka.

kadi, nelok. (=) (=8 — al-gadi vai qad[in]) — tiesnesis.

Kibla (4 — gibla) — virziens, kurd musulmaniem jaladzas (ar seju pret Kaabu).

Korans (i) — al-qur’an) — svétie raksti islama.*’

2 Sal. LLVV, 1. s&j. Riga: Zinatne, 1972.

# Iznemot siiru “at Tauba” — “gréku noz&losana”.

* Vijatere, Ilze (sast.). Mitologijas vardnica. Riga: Avots, 2004, 86; Mitologijas enciklopédija, 2. s&.
Riga: Latvijas enciklop&dija, 1994, 65.

#Sal. LLVV, 2. s§j.

4 Piem., halala gala, halals &diens.

47 Sal. LLVV, 3. s§j., 478. Etimologiski 2 — ’islam: paklau$ana; paklauanas; kada cita vai sevis pasa

parveidosana vai padari$ana par mierigu un paklavigu. Saskapa un miers 2w — salam $eit rodas

paklau$anas un paklauSanas rezultata.

Katrs hadiss sakas ar isnadu (“atbalstu”) jeb teic&ju uzskaitljumu, un tikai pec ta seko pamatteksts

(Ewaal) i) — matnu-I-hadit) jeb pamaciba. Piem.: “Mums stastTja Abu al Jamans, kurs teica, ka vinam

stastija Suaibs, kurs teica, ka vinam stastija Abii az Zinads no al Araza vardiem, kur§ dzird&ja no Abii

Hureiras, ka pravietis (lai par vinpu miers un Dieva svétiba) teica: “Tam, kur§ pavadis Liktena nakti

nomoda, Dievu slavédams un labus darbus daridams, tiks piedoti visi gréki, ko nodarijis”.” Sahih al

Buhari. Damaska: Dar Ibn Kasir, 2002, 19 (no arabu val. tulk. I. Kleinhofa).

# Sal. LLVV, 4. s§j.

48
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mazhabs, dsk. mazhabi (<23 — mazhab, dsk. Calda — mazahib) — islama juridiskas
skolas (Axedluy) il shall) %

mihrabs (<)~ — mihrab) — nisa mosejas siend, kas norada lligSanu virzienu
(kiblu).

minarets (13w — mi’zana) — mosejas tornis, no kura skan aicinajums uz liganu.”'

moseja (2> — masdZid) — musulmanu dievnams. >

muedzins® (035 — mu’azzin) — mosejas amatpersona, kas skandé adanu
(aicinajumu uz ligsanu).*

muhamedanis, muhamedaniete, novec. — musulmanis, musulmane.>

muhamedanisms — novec. islams. >

Muhammads (2>« — muhammad) — islama pravietis (= — an-nabijy).

pieci islama starakmeni (-5 OS ) — “arkanu-I-islam):
Sahada (0B — Sahadatan) — ticibas apliecinajums divas dalas,
obligatas liig§anas (3>Lall — as-salat/u]),
ramadana gaveénis (pse Obasc) el — saumu Sahra ramadan) — gaveénis

ramadana ménesi,

zakats (38 — az-zakar) — $kistiSanas nodoklis,
hadis (&) & — hadzzu-I-beiti) — obligatais svétcelojums uz Meku.

sadaka (8x= —sadaga) — brivpratigas z€lastibas davanas.

sunna (%% — sunna) — Islama tekstu krajums, kurd ietilpst stastijumi par praviesa
Muhammada dzivi, izteicieniem un ricibu dazadas situacijas.”’

sunnisms, novec. — sunnitu islams.>®

sunnitu islams — islama religiskais virziens, gk. arabu valsts.

stira (s_= — sitra) — Korana nodala.

$ahada (Sahada) — (09 — Sahadatan, ticibas apliecindjums divas dalas),
musulmanu ticibas apliecinajums (la ilaha illa-llah wa-muhammadun rasilu-
llah, tulk.: “(1) Nav cita dieva, iznemot Vienigo Dievu, un (2) Muhammads ir
vina pravietis.”).

Saitans, ari faitans, dsk. Saitani (ol — Saitan) — islama: Satans; ar: launais
gars.”

Sariats (A= ,5 —Sari‘a) — islama tiesisko, sadzives un religisko normu kopums.

§ittu islams — islama virziens, gk. Irana.

§Tisms, novec. — §ittu islams.®!

ticigais (U< — mu’'min)

Izplatitakas: Getras sunnitu skolas — hanafitu (Rl — al-hanafijja), malikitu (&S — al-malikijja),
safittu (Rl — g$-$afiijja) un hanbalitu (Adssl — al-hanbalijja); divas §ittu skolas — dzafaritu
(gl — qgl-%a farijja) un zeiditu (2x)) — az-zaidijja); ibaditu (=LY — al-ibadijja) un zahiritu
(Cosl — az-zahirijja).

5L Sal. LLVV, 5. s§j.

Turpat.

Turpat.

Turpat.

Turpat.

Turpat.

7 Sal. LLVV, 7,s§j.

Turpat.

Turpat.

Turpat.

Turpat.
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zakats jeb “SkistiSanas nodoklis” (S — az-zakdat[u]) — viens no pieciem islama
stirakmeniem.

Vésturiska un socisla terminologija

daava (6522 —da ‘wa, ‘ieligums, [uz]aicindjums’) — islama misija (misionarisms).

dzizja (> — dZizja) — “gramatas lauzu” (jidu, kristieSu, zoroastrieSu) maksata
galvasnauda.

fard al ain (ol U228 — fard al-'ayn) — ikviena musulmanpa religiskie pienakumi
(ltgsanas, gavenis u. c.).

fard al kifaja (AWM (=58 — fard al-kifdja) — kopienas religiskie pienakumi
(apbérésana u. c.).

hanifs (<> — hanif) — monoteists pirmsislama laikmeta.

haridziti (z ) s8, — al-hawaridz) — “aizgajusie”, viena no islama sektam.

hidZra (3,3 — hid?ra) — “Muhammada emigracija” (no Mekas uz Medinu 622. g.);
hidzras kalendara sakuma datgjums.

humss (v« — hums) — vest.: “piektas dalas” nodoklis no kara laupijuma par labu
kaltfam un musulmanu ummai.

Kaaba (=) — g/-ka ‘ba) — islama galvena svetvieta Meka.

kauja pie Aizsarggravja (3x)) 35¢ — gazwatu-l-handag vai <\3>Y 555 —
gazwatu-1-’ahzab) — kauja pie Medinas pilsétas nocietinajumiem 627. g.

kauja pie Badras (U 35¢ — gazwatu-badr) 624. g.

kauja pie Uhuda Kkalna (31353¢ — gazwatu ‘uhud) 625. g.

kahins (088 — kahin) — gaiSregis, paregotdjs, Samanis Arabija, pirmsislama
laikmeta.

kuraisi (U2 — qurais) — kuraiSu cilts; ari: kurai§iti — cilts, pie kuras piedergja
pravietis Muhammads.

maula, nelok. (S — mauld) — “aizbilstamais”, etnogr.: cilti uzpemtais
kopienas loceklis; v&st.: musulmanis nearabs.
Medinas konstitiicija (Auwd! A4sa —  gahifatu-l-mading vai Al Giw —

mithaqu-I-madina vai 4 ) sy — dastiru-I-madina) — pirmais dokuments,
kas regulé valsts un religisko kopienu attiecibas islama valsti, apm. 622—-630.
Stira (s — Sira) — vest.: cilts vecajo padome pirmsislama Arabija; kalifa vélétaju
padome; augstaka padomdevéju sapulce kalifata.
umma (! — ‘ymma) — “tauta”, pasaules musulmanu etniska, politiska un religiska

kopiba.

vakfs (<85 — waqgf) — ienesigs davinajums religiskiem mérkiem (veikals, zeme
u. tml.).

zimmijs (< — zimmijj) — “Gramatas religijai” piederigo (judu, kristie3u,

zoroastrieSu) apzim&jums un vinu socialais statuss islama valsti.

62 Zakatu maksa noteiktd apméra no ipa§uma kopvértibas un/vai iendkumiem. Uzskata, ka, maksajot
zakatu, tiek izpirkti greki, kas varétu buit nodariti, iegiistot materialas vértibas. Varda sakne arabu
valoda norada uz $kistiSanas, ritudlas attiriSanas un attirisanas funkcijam: 483 (3kistisanas), sino-
nims — JxkS (ritudla attiriSanas, piem., ar Gideni). Sk. http://www.almaany.com/ar/dict/ar-en/4S ¥/
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Laika skaitiSana, kalendars, svétki un rituali

hidZra (3,3 — hidZra) — “Muhammada emigracija” (no Mekas uz Medinu 622. g.);
hidzras kalendara sakuma dat&jums.

hidZras kalendars (so>&) m8l — at-tagwimu-I-hidzrijj) — lunarais kalendars, kur$
sakas 622. g.

HidZras kalendara ménesi
1. muharrams (s> — muharram)
safars (i — safar)
pirmais rabia (JsY) g — rabi’'u-I- *awwal)
otrais rabia (&S xul) — rabi ‘u-t-tani)
pirmais dzumada (Y 3w — dZumada [-ila)
otrais dZumada (A58 gsles — dZumada t-tanija)
radzabs («=>_ — radzab)
Saabans (0% — Sa’ban)
9. ramadans ( Ob=ae) — ramadan)
10. Sauvals (J'3% — shawwal)
11. zilkaada (3228 53— zi7 [-ga’da)
12. zalhidZa (33=) 53—z [-hid?2a)

PR R LD

HidZras kalendara svétki, svétcelojums un rituali

Adha svétki (o> xe — Tdu-l-adha) — “Upuré$anas svétki”; arT: kurban-bairams
(Krievija).

Fitra svetki (Ukill xe — fdu-I-fifr) — ramadana gavéna beigu svetki.

hadZs, aizstajéja (Jd) &= — hazZ al-badal) — hadZs nespéjnieka vai mirusa cilveka
vieta.

mutavifs (S 5ha) — mutawwif) — hadza “gids”, pavadonis.

hadzs, vir., hadza, siev. (z\> —hadzz, 3\ — had2a) — godpilna uzruna personam,
kas izgajusas hadzu.

ihrams (¢!)s) —’ihram) — ritudla gataviba hadza veikSanai; ari: balts svétcelnieka
terps bez vileém.

nikahs (z\S5 — nikah) — laulibas noslégsana islama.

ritausmas liig§ana (Uadl 85ba — salatu-I-fadzr).

pusdienas lig§ana (el s3va — salatu-z-zuhr).

pécpusdienas liig§ana (sl $3ba — saldru-I- ‘asr).

saulrieta ligSana () 83ba — salatu-l-magrib).

vakara liigSana (sWall $3ba — sqlgmu-I- i5a°).

rakaats (325, — rak’aft]) — lugSanas sastavdala, kas ietver noteiktu tekstu un pozas;
arT: paklaniSanas lugSanas laika.

radZms (a0 — radZm) — Saitana rituala nométasana ar akmeniem hadza gaita.

saal, nelok. (o)) — as-sa‘7) — rituals skr&jiens starp Safas un Marvas pakalniem
hadza gaita.

talbija (‘*-uU\ — at-talbija) — religiska fraze, ko daudzina hadZa laika.

&l & 8y )y ol daxiiy aeall ) ol ol o ,a Y s G 20 o

labbeik allahumma labbeik. labbeik la Sarika laka labbeik. inna I[-hamda wa
n-ni ‘mata laka wa [-mulk, la Sarika lak.

tavifs (< skl — fawaf) — rituala ieSana apkart Kaabai.
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umra (3~ —umra) — “mazais” hadzs, kuru veic arpus visparpienemta hadza laika
pec saisinata rituala.

Zamzama (s =) — zamzam) — aka blakus Kaabai, kuras fideni musulmani uzskata
par svétitu.

zijara (3,4 — zijara) — pravieS§a Muhammada, vina radu un lidzgaitnieku, imamu un
dievbijigu autoritasu kapu apciemojums.

Teologiska, filozofiska un juridiska terminologija

“Dieva vergs” (&lxe — ‘abdu-Ilah).

akida (328c — ‘aqgida) — islama ka religijas pamatprincipi.

bida, nelok. (A= — bid ‘a) — nosodams religisks jaunievedums.

bila kaifa, nelok. (=S b — bila kaifa) — “nevaicajot, kapéc”: dogma par Korana
pretrunu nekritisku piepemsanu.

dizie praviesi (p)~) s\sl — 7l I-‘azm) — “gara stiprie” — kopigs nosaukums islama
pravieSiem: Noasam (zs — Niih), Abrahamam (a) % — ’ibrahim), Mozum
(5« — mUsd), Jezum (= — Ts@) un Muhammadam (>« — muhammad).

dzihads (Y= — dZihad) — “cina”, “cinins”, “smags darbs”.

idZma (gl — ’idZma ‘) — religisko autoritasu vienpratiba.

idztihads (2 — idZtihdd) — petijumi islama jurisprudence.

zazs (O Jsel —'i‘dZazu-1-quran) — Korana “neatdarinamiba”.

kalams (o2& ole — ‘ilmu-I-kalam) — islama teologija.

kasbs (S — kasb) — predestinacijas maciba (cilvéka laba vai launa dariSana, 1iciba
saskana ar Dieva iepriek§nolemumu).

kafirs (L3S — kafir) — keceris.

kijass (o8 — gijas) — juridisks spriedums p&c analogijas.

kufrs ()éé — kufr) — keceriba.

maasims, ip. v. ( asaze — ma ‘'sim) — “nemaldigs” (pravietis, imams).

mutaziliti (z 5= — gl-mu ‘tazila) — islama teologijas skola 8.—10. gs., gk. Basra un
Bagdade.

nashs (&' — an-nash) — “parrakstiSana”, ari: “atcel$ana” — Kordna un sunnas
eksegézes princips, ka vélakais apgalvojums atcel agrako.

pieci Sariata spriedumi (‘wd)) JSaY) — gl-’ahkamu-I-hamsa) — cilvéka ricibas
klasifikacija saskana ar $ariatu ka:
“aizliegta” (¢~ — haram),
“jeteicama” (wiwe — mustahabb jeb L — sunna),
“neitrala” (z\w — mubah),
“nosodama” (s35_5« — makriih) un, visbeidzot,
“obligata” ( «a\s — fard jeb u=_% — wadzib).

praviesa Muhammada pardabiskie celojumi (zlo=lls ¢l ¥ — al-Yisra’
wa-I-mi ‘r@j) (uz Jeruzalemi; septinam debess sferam).

sahifas (—>= — sufiuf) — Korana min&tas svetas gramatas (vsk. — sahifa).

svétais hadiss (2 Sws — haditun qudsijj) — hadiss, kas satur Muhammada vesti-
tos Dieva vardus.

Sirks (<% — $irk) — viendievibas zaimoSana.

taavils (J:5U — 7@ 'wil) — Korana alegoriska jeb ezotériska eksegéze.

tafsirs (i — fafsir) — Korana eksegéze.

tahrifs (<=5 — tahrif) — sveto rakstu sagroziSana pirmsislama vesturg.
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takfirs (LSS — takfir) — musulmana ekskomunikacija (pasludinasana par keceri).
takija (4 — tagija) — ticibas slépSana vai noliegSana briesmu gadijuma.
tauhids (2= 5 — fauhid) — viendieviba islama; arT: viendievibas pasludinaSana.

Siitu islams

alaviti (Ll — ‘alawijja) — islama sekta.

divpadsmit imamu $iiti (4 de W) — jthna ‘ashariyyah) — §iitu islama atzars.
imamats (‘W — 'imama) — islama teokratiskas valsts nosaukums.

ismailiti (lelew¥) — al-"isma ilijja) — $iitu islama atzars.

septinu imamu Siiti (o2 — sab ja) — ismailitu atzars.

Sittu sektanti (35 — gular) — “parspilétaji”.

Divpadsmit imami:

1. Alibin Abi Talibs (“Abii Taliba déls”) (@ i o e — ‘alf bin “abi talib);

2. Hasans bin Ali al Muztaba, al Hasans (=< Je ¢ (sl — al-hasan bin
‘ali);

3. Huseins bin Alf, Karbalas Moceklis, al Huseins (sl s e o cppal) —
al-hussein bin ‘ali);63

4. Al bin Huseins Zeinulabidins (cputell o) sladl gpasll op e — “alf bin
al-hussein as-sadzzad, zeinu-I- ‘abidin);

5. Muhammads bin Ali al Bakirs (8 Jde o s — muhammad bin ‘alt
al-baqir);

6. Dzafars bin Muhammads as Sadiks (&<l 2sa (n si2s — dZa far bin
muhammad as-sadiq);

7. Miusa bin Dzafars al Kazims (pB\S Jéxs (o ouse — miisd bin dza‘far
al-kazim);

8.  Ali bin Misa ar Rida (ba_ll s 5« 02 e — “all bin miisa ar-rida);

9.  Muhammads bin Al al Dzavads (3lsa)) e s — muhammad bin ‘ali
al-dzawad);

10. Al bin Muhammads al Hadi (¢ed ese 0 Ao — ‘ali bin muhammad
al-hadp;

11. Hasans bin AlT al AskarT (¢oSwal) Je o G — hasan bin ‘ali al- ‘askari);
12. Muhammads bin Hasans al MahdT (¢<!! omall o 2ase — muhammad bin
al-hasan al-mahdh).
Apmetna laudis (sLSl Ul — “ahlu-I-kisa’) — “svéta gimene” §iftu islama: tikai
pravietis Muhammads, Fatima, Ali bin Abi Talibs, al Hasans un al Huseins.
apsleptais imams — al Mahdi, cilvéces glabgjs, Mesija $ittu islama.
ASiira, séru dekade (s)_séle — ‘GSira’) — muharrama ménesa pirmas desmit dienas,
kad notiek Asiiras séru gajieni un sevis Saustisana.
fakiha vara (<& LY 5 — wilgjatu-I-faqih) — islamisko juristu vara.
Gadiras avots (p> 2 — gadiru hummi).
imama prombiitne (“x¢ — gaiba); maza prombitne (o=l sl — al-gaibatu-
s-sugrad); liela prombiitne (s SV 4wl — al-gaibatu-I-kubra).

® Hasans un Huseins ir izplafiti arabu personvardi, ta¢u par al Hasanu un al Huseinu m&dz saukt tikai
All bin abi Taliba délus. “Al-" arabu valoda pievieno, lai noraditu, ka priekSmets vai persona ir tiesi
tas, zinamais, minétais vai unikalais (lidzigi anglu “the”).
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mohrs (persieSu val. Jse — mohr, arabu val. %5 — furba) — $ittu lug8anu plaksnite,
parasti izgatavota no Karbalas apkaime atrodamiem maliem.

muta jeb pagaidu lauliba (A3l #1535 — zawaZu-I-mut ‘a) — lauliba uz [noteiktu] laiku.

Nama laudis jeb Praviesa gimene (<l Jal — ‘ahlu-I-beit) — plasaks praviesa
Muhammada gimenes loks.

savstarp€ja noladeSana (UaLsll — mubahala) — mubahala.

taazija ()25 — ta‘zija) — §iltu séru mistérijas rituali, veltiti al Huseina pieminai.

taazijas sapulces (Liwsl Gallas — maZalisu huseinija vai %323 (wllas — maZalisu-t-
ta zija) — al-Huseina pieminai veltiti saieti.

ulemi (sWle — ‘ulama’) — §iitu islama juristi.

zuhirs (LB — az-zuhir) — apslépta imama paradisanas.

Siifisms

baraka (4S_» — baraka) — svétiba.

siifiju organizacijas, bralibas (654 — futuwwa).

siifisms (<=l — at-tasawwuf).

tarika (A& kl — gf-fariga) — sufiju ordenis.

vali (s — walf) — svétie jeb ticigo “aizbildpi” stifisma.

virds (2L — wird) — stfiju dievbijibas prakse, ligSanas paveids, Korana lasisana,
zikrs.

zikrs (83 — zikr) — Tsu lagSanu vai ritualu (dievbijigu) frazu daudzinasana.

Izplatitako tariku nosaukumi:

badaviti jeb badavi ordena siifiji (usx 28kl — ar-rarigatu I-badawijja).
dasiikiti jeb dasuki ordena sifiji (A8 sl 38 )bl — gr-tarigatu-d-dasiigijja).
halvatiti jeb halvati ordena siifiji (sl 34 bl — gr-rariqatu- I-halwatijja).
kalandari jeb kalandaru ordena sufiji (x4 )l — af-tarigatu-I-galandarijja).
kadiriti jeb kadirT ordena stifiji (4,388 Ll — af-tarigatu-l-gadirijia) .
kubraviti jeb kubravi ordena stifiji (o83 A&kl — ar-farigatul-kubrawijja-).
mevleviti jeb mevlevi ordena siifiji (sl sall &kl — ap-tarigatu-l-mawlawijja).

nak$banditi jeb nakSbandi ordena siufiji (&l &L - grrarigatu-l-
naqsbandijja).

nimatullahiti jeb nimatullahi ordepa sifiji (Ladlieadd) 48 L —  gr-tarigatu-I-
ni‘matullahijja).

niirbahsiti jeb niirbah$ ordena siifiji (A& k!l 4xiss ) 8l — gf-tarigatu-n-nirbahsijja).

rifaiti jeb rifat ordena sufiji (&l V &kl — ar-farigatu-r-rifa‘ijja).

saniisiti jeb saniisT ordena siifiji (Aawsind) 48kl — gr-tarigatu-s-saniisijja).

suhravarditi jeb sanisi ordepa sifiji (A&okl Anjsed) —  ar-tarigatu-s-
suhrawardijja).

Saziliti jeb $azili ordena safiji (AN 48 )kl — ap-rarigatu-s-Sazilijja).
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Summary

The publication is the list of updated Arabic Islamic religious, legal, and historic terms in
Latvian. Besides, the correct transliteration of historic proper names, such as names of the
greatest Arab dynasties, is proposed. The Arabic terms in Latvian historically have appeared
via lingua franca, i.e. German, and Russian. Russian language, in turn, has borrowed them
through other mediators, such as Tartar, or Farsi. This has led to numerous phonetic
deviations from the original Arabic pronunciation, and sometimes — to a change of the
meaning. The list of terms is updated following the proper pronunciation of the word in
Arabic and taking into consideration the Latvian phonetics and grammar.
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Sis raksts ir diahronisks pé&tfjums par japanu valodas partikulas no funkcijam. Partikulai no
misdienu japanu valoda ir vairakas funkcijas. Lai uzzinatu, vai japangu valoda ir viena par-
tikula ar vairakam funkcijam vai arT daudzas homonimiskas partikulas, tiek pétita partikulas
etimologija. Partikulas funkciju attistibu un parmainas raksturo vairaki procesi, bet viens no
galvenajiem ir gramatiz&Sanas — valodas vienibas pareja no leksiskas sistemas gramatiskaja
sisttma. No senas japanu valodas 8. gs. lidz miisdienu japanu valodai partikula no ir ne tikai
gramatizgjusies, bet arT degramatizgjusies. Ta ka gramatika ir vienota sist€éma, jaunu funkci-
ju veidoSanos ietekm@ ari citu vardskiru gramatizé€Sanas. Raksta apliikotas tadas partikulas
funkcijas ka genitiva funkcija, adnominalizé$anas funkcija, paligteikuma subjekta noradisana,
vietniekvarda funkcija un nominaliz€Sana. Secinats, ka, visticamak, miisdienu japanu valoda
ir vairakas homonimiskas partikulas, nevis viena partikula ar kopigu etimologiju visam tas
funkcijam.

Atslegvardi: japanu valoda, partikula, etimologija, funkcijas, gramatizé$anas.

Gramatiz€Sanas ir process, kas notiek visas pasaules valodas, un ta ir vissvari-
gakais fenomens diahroniskaja valodnieciba — leksiskas vienibas pareja gramatiska
vieniba. Saja raksta pétita japanu valodas vienibas — partikulas no — vésturiska at-
tistiba. Miisdienu japanu valoda partikula no ir daudzfunkcionala, tomér precizi no-
Skirt visas tas funkcijas un noteikt konkretu funkciju skaitu ir problematiski. Japanu
valodas gramatikas un pétjjumos ir vérojama arkartigi liela dazadiba §is partikulas
funkciju iedalijuma. Turklat biezi nakas atgriezties pie jautajuma — vai japanu valoda
ir viena partikula no, kam ir daudzas dazadas funkcijas, vai ar1 ir vairakas homoni-
miskas partikulas no, un, ja tas ir vairakas homontmiskas partikulas, tad cik to ir.
Tiesi §1 problémsituacija ir bijusi petijuma ierosme.

Petijums par partikulas funkciju etimologiju var palidzet atbildét uz $o jautaju-
mu. Jau vissenakajos saglabdjusos japanu valodas rakstu piemineklos atrodama va-
lodas vieniba no, tatad ta jau zinama mera ir gramatiz&jusies un turpmaka fonetiska
redukcija nenotiek vairakus gadsimtus. Tomer par gramatizéSanos uzskata ne tikai
leksiskas vienibas pareju gramatiska, bet arT par gramatiskas vienibas parveidosanos
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par vél gramatiskaku (ar vél vajaku leksisku nozimi).' Sada gramatizesanas novéro-
jama ne tikai senaja japanu valoda 8. gs., bet arT vélak. Senaja japanu valoda par-
tikula no lietota tikai viena funkcija, tadgjadi iesp&jams pétit partikulas funkciju at-
tistibu. Lai izsekotu partikulas funkciju attistibai, jaapliiko ne tikai gramatiz&Sanas
process, bet ar1 funkciju konkurence un jaunu partikulas funkciju rasanas.

Galvenas atSkiribas starp valodnieku funkciju iedalfjumiem ir metodés — balsto-
ties uz partikulas sintaktiskajam funkcijam vai arT uz partikulu saistamibu ar vardski-
ram. Pieméram, Soi¢i Ivasaki (Shoichi Iwasaki) partikulas (ari partikulu 7o) iedala
pec sintaktiskajam funkcijam (locijumu partikulas, adverbialas partikulas, saistitaja
partikulas u. c.), atseviski izdalot tikai pragmatiskas partikulas, kas nepilda sintak-
tiskas funkcijas, bet pragmatiskas — norada runatdja atticksmi pret izteikuma saturu.?
Reiko Mijosi (=% ALT Miyoshi Reiko) japanu valodas gramatika “Partikulas,
kas savieno vardus” partikulas no funkcijas iedalitas péc to saistamibas — lietvardu
modificgjosa (atrodas aiz lietvarda), lietvardu aizvietojosa (atrodas aiz Tpasibas varda
vai darbibas varda), partikula no, kas atrodas teikuma beigas, un teikuma subjek-
ta noradisanas partikula. Gan S. Ivasaki, gan R. Mijo§i §im funkcijam nodala vél
padsmit apaksfunkciju.® ST p&tfjuma vajadzibam nav nepieciesams, uzsakot pétiju-
mu, noteikt precizu funkciju iedalfjumu un noteikt funkciju skaitu. TieSi otradi —
ieprickS$pienemta sistéma biitu pretruna ar pétijuma mérki. NepiecieSams tikai viens
sakumpunkts — vissenaka atrodama partikulas funkcija, kuras attistibai jaizseko. Saja
gadijuma ta ir partikulas no genitiva jeb atributiva funkcija, kas sastopama senaja
japanu valoda 8. gs.* Péc dazu autoru domam (piem&ram, Samjuela Elmo Marti-
na), genitiva funkcija nav vienadojama ar atributivo funkciju, un genitiva partikulai
jameklé cita etimologija,’ tomér autore uzskata, ka nav pamata §is funkcijas dalit.

Senaja japanu valoda partikula lietota gan genitiva funkcija (piederibas izteikSa-
nai), gan ka atributivo atticksmju noradiSanas partikula. Abos gadijumos partikula
atrodas starp diviem lietvardiem, turklat atributivs ir tads, kas raksturo lietvardu,
tadel piederibu var uzskatit par vienu no atributivajam atticksmém. Miisdienu japanu
valoda no vel joprojam ir gan kopulas adnominala forma, gan partikula ar genitiva
funkciju.

8. gs. japanu valoda ir kopula ar sakni N-, kuras atributiva forma jeb locijums
ir No. P&c §1s kopulas lietojuma un nozimes iesp&jams izdarit secinajumus, ka par-
tikula no atributivaja funkcija radusies no $is kopulas gramatizésanas cela — parti-
kulas atributiva funkcija radusies no kopulas “bit”, kas piesaistijusi lietvardam ta
atributus (citus lietvardus, kas to raksturo, nosauc ta pazimes). Gramatiz€$anas jeb

' Heine, Bernd; Kuteva, Tania. World Lexicon of Grammaticalization. Cambridge: Cambridge
University Press, 2002, 2.

2 Iwasaki, Shoichi. Japanese: Revised Edition. Amsterdam: John Benjamins Publishing Com-
pany, 2013, 66-67.

3 =35 4L¥ Miyoshi Reiko, & & X % D % < Bhid Kotoba wo tsunagu joshi (Partikulas, kas

savieno vardus), B [J# H /iR Senmon kydiku shuppan, 1997.

Frellesvig, Bjarke. 4 History of Japanese Language. Cambridge: Cambridge University

Press, 2010, 243.

5 Martin, Samuel Elmo. 4 Reference Grammar of Japanese. Tokyo: Charles E. Tuttle Com-
pany, 1988, 47.
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gramatizacija péc “Valodniecibas pamatterminu skaidrojosas vardnicas” ir “leksiskas
sisttmas elementu pareja gramatiskaja sistéma”. Tatad no varda ar leksisku — kon-
krétu — nozimi laika gaita, valodai attistoties un parveidojoties, veidojas valodas vie-
niba, kam kadreizgja leksiska nozime ir zudusi un kam ir gramatiska (tatad funkcio-
nala) nozime. Tadgjadi gramatiz&Sanas process sakas ar leksémas desemantizéSanos
(nozimes zaudé$anu), tad process turpinas ka dekategorizésanas, “vardam sastingstot
viena gramatiskaja forma un zaudgjot lociSanas paradigmu”. Visbeidzot, gramatizg-
Sanas pédgjais posms ir fonétiska redukcija — vards zaudé fonémas un saisinas.® Par
gramatizé$anos uzskata procesu, kas sastav ne tikai no visiem iepriekSmintajiem
posmiem, bet icklauj vismaz vienu no tiem. Saja gadijuma gramatizésanas process
ir dekategoriz€Sanas — sastingSana atributivaja forma. Gramatiz&Sanas ir ar1 process,
kad sasaurinas gramatiskas vienibas funkcija. Kopulas atributiva forma No (“but”
vai “tads, kas ir”) lictota, lai noraditu atributivas atticksmes starp lietvardiem, un
gramatizg&jusies — sastingusi $aja forma un kluvusi par partikulu, kurai ir tikai atri-
butivu attieksmju noradisanas funkcija (nevis ka kopulai, kurai ir vairakas formas,
tadgjadi vairakas funkcijas un nozimes).”

Ta ka kopulai nav leksiskas nozimes, bet gan gramatiska, iesp&jams, laika pirms
8. gs. ar1 pati kopula No ir gramatiz€jusies — radusies no darbibas varda ar leksisku
nozimi “but”. Atskiriba starp “but” leksisko un gramatisko nozimi ir $ada: “bat”
leksiska nozime ir “eksistét”, bet gramatiska — tikai norada saistibu starp teikuma
locekliem. S. E. Martins uzskata, ka kopula No ir vairaku pakapju gramatiz&Sanas
rezultats — no darbibas varda “but” (ka izklausTjies Sis darbibas vards, nav zinams)
gramatizgjusies par kopulu Niaru, kas reduc€jusies uz Naru, un vélreiz reducgjusies
uz kopulu ar formam Na un No.?

Genitiva jeb atributiva funkcijas partikula var izteikt dazadas atticksmes starp
modific€to lietvardu un vardu, kas tiek pakartots lietvardam, tadel ne viens, ne otrs
nosaukums (genitiva, atribtita) nav precizs. Tikai dala gadijumu, kad tiek modificéts
lietvards, partikulai atbilst genitivs; iespéjamas daudzas atticksmes starp savienota-
jiem vardiem vél papildus atributivam attieksmém. Abi §ie nosaukumi japanu va-
lodas partikulas funkcijas apzimé&Sanai radusies Rietumu valodniecibas iespaida un
nesaknojas japanu valodniecibas tradicijas. Lai arT Eiropas valodas un tiesi latviesu
valoda partikulai no, lietotai $aja funkcija, visbiezak atbilst genitivs un visbiezak sa-
stopamas ir atribita attiecksmes,’” Sie apzim&jumi neaptver visas partikulas funkcijas.
Ir iespgjams §ts funkcijas apvienot ar nosaukumu “adnominalizéSana” (varda, vardu
savienojuma vai teikuma dalas piesaistiSana lietvardam) un apaksfunkcijas nodalit
péc vardskiram, kas var klit par modificétajvardu — Tsti lietvardi, Tpasibas lietvardi,

Skujina, Valentina (red.). Valodniecibas pamatterminu skaidrojosa vardnica. Riga: LatvieSu
valodas institiits, 2007, 133.

Frellesvig, Bjarke. A History of Japanese Language, 126.

8 Martin, Samuel Elmo. 4 Reference Grammar of Japanese. Tokyo: Cares E. Tuttle Company,
1988, 47.

Sime, Lauma. Japanu valodas adnominalizé$anas partikula NO un tas atbilsmes latviesu va-
loda. No: Valoda: nozime un forma 7. Red. Andra Kalnaca. Riga: LU Akadémiskais apgads,
2016, 233.
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apstakla lietvardi, darbibas lietvardi, skaitla vardi, vietniekvardi un apstakla vardi.'
Terminu pirmo reizi lieto S. E. Martins, un tas precizi apzimé un aptver visas ie-
sp&jamas atbilsmes un atticksmes. ArT jau mingtaja R. Mijosi darba “Partikulas, kas
savieno vardus” visas $1s funkcijas pilda “lietvardu savienojosa [partikula]” ar sesam
apaksfunkcijam — piederibas, atribiita, telpisko attieksmju, apozicijas (pielikuma) iz-
teikSana, nominativa funkcija (realijas nosauks$ana varda) un noliika noradiSana. Ari
Sis iedalijums neierobezo partikulas lietojumu bet neietver gadijumu, kad lietvardu
var modificét arT ar apstakla vardu.

Senaja japanu valoda no nav vieniga genitiva partikula. Gan partikula no, gan
partikula ga norada genitiva locijumu, tatad tas ir konkurgjosas valodas vienibas.
Kops 8. gs. katra partikula attistijusies patstavigi un katra ieguvusi jaunas nozimes.
Partikula ga ir mainjusies ievérojamak — masdienu japanu valoda ta ir zaudgjusi ge-
nittva funkciju, bet tai ir saikla un nominativa funkcijas (Saja pétijjuma netiks tuvak
apliukota partikulas ga gramatizéSanas un funkciju parmainas, toméer fakts, ka ta jau
senaja japanu valoda konkur€ ar partikulu no, pétijuma konteksta ir nozimigs)."!

Bjarke Frellesvigs pétijuma “Japanu valodas vesture” ka vienu no genitiva par-
tikulu no un ga funkcijam senaja japanu valoda norada subjekta noradiSanu palig-
teikumos, turklat vienas vai otras partikulas izmanto$ana nemaina teikuma nozimi.'?
Tomér ir vardskiras, aiz kuram biezak lietota partikula no, pieméram, noradamie
vietniekvardi, un tadas, aiz kuram biezak lietota partikula ga, pieméram, perso-
nu vietniekvardi."* Lai arT visbiezak subjektam atbilst nominativa locijums, péc
B. Frellviga subjektu paligteikuma var noradit ari t. s. genitiva partikula, jo viss ir
atkarigs no teikuma tulkojuma interpretacijas (Seit jauzsver, ka japanu valoda nav
locTjumu ka vairakas indoeiropieSu valodas — nominativs vai genitivs; §Ts funkcijas
veic partikulas).

) A ) * 2
kungs Nom nakt.ADN
‘.., ka kungs nak.’
kungs  GEN nakt.ADN
‘kunga atnaksana ..’

1. piemera redzams, ka, tulkojot latviesu valoda, iesp&jams partikulas no nozimi
interpretét divéjadi. Turklat B. Frellesviga interpretacija Skiet preciza, jo darbibas
vards “nakt” ir adnominala forma. Senaja japanu valoda darbibas vardu formas, kas
beidzas ar u — musdienu japanu valodas t. s. vardnicas forma (dictionary form) —
bija adnominalas formas, kas lauj izteikumu padarit par paligteikumu un pakartot

Sime, Lauma. Japanu valodas adnominaliz&$anas partikula NO un tas atbilsmes latviesu va-
loda, 220.

Frellesvig, Bjarke. 4 History of Japanese Language, 127.

Morikawa, Masahiro. A4 Parametric Approach to Case Alternation Phenomena in Japanese.
Tokyo: Hituzi Syobo Publishing, 1993, 23.

Frellesvig, Bjarke. 4 History of Japanese Language, 128.
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lietvardam. Tadgjadi darbibas varda adnominala forma darbojas ka nominaliz&tajs
(izteikumu sintaktiski var lietot ka lietvardu).'

Partikulas no un ga var modificét lietvardu, tam pievienojot art darbibas var-
du adnominala forma (ka 2. un 3. piemera). Ta ka adnominala forma funkcioné ka
lietvards, var uzskatit, ka partikulas atrodas aiz lietvarda.

2) #X ) P
rakstit.ADN GA iemesls

‘rakstiSanas iemesls’

3) #KX D H
rakstit.AbDN - NO iemesls

‘rakstiSanas iemesls’

Turklat izvelei starp abu partikulu lietojumu bijusi arT socialas diferencéSanas
nozime. Partikula ga $ada funkcija biezak lictota, ja referents ir kads tuvs cilvéks
vai ja teikuma subjekts ir kads, kura viedoklis doming stastijuma, bet no lietojums ir
neitralaks un plasaks — ari par nedzivam butném."

Partikula ga (bet ne partikula no) var atrasties aiz adnominala darbibas varda un
to pievienot noteiktam darbibas varda formam. Ta ka §is p&tijums tuvak apliko par-
tikulas no funkciju etimologiju, §1 téma netiks tuvak apskatita.

No 8. gs. lidz apméram 13. gs. sakumam japanu valoda nebija subjekta raditaja
partikulas, subjekts netika markéts. Péc 13. gs. partikula ga kluva par subjekta nora-
ditaja partikulu, tomér subjekta noradiSana nebija obligata Iidz pat 19. gs. (Edo pe-
rioda) beigam. Partikula no saglabajusi paligteikuma subjekta noradisanas funkciju
lidz pat miisdienu japanu valodai. Lai arT abas konkurgjosas partikulas kop$ senas
japanu valodas diferencg&jusas un katra attistijusies patstavigi, to konkurgjosas dabas
iezimes ir redzamas ari misdienu japanu valoda — dazos dialektos vél $aja gadsimta
no tiek lietota ka subjekta noradiSanas partikula, bet ga ka genitiva un nominalize-
Sanas partikula'® (par to, ka partikula no ieguvusi nominaliz&€$anas funkciju, turpmak
Saja raksta).

9. gs. partikulam no un ga paradas vél viens lietojums — vietniekvarda funkcija
jeb “tas, kas”.

4 D
ieprieck§ NO
‘ieprieksgjais’; ‘tas, kas bijis ieprieks’
B. Frellesvigs uzskata, ka $1 funkcija c€lusies no genitiva funkcijas (jeb adno-
minalizéSanas funkcijas), kad apzim&jamo lietvardu izlaiz, jo tas noprotams péc
konteksta.!”

Horie, Kaoru. From zero to overt nominalizer. NO: A syntactic change in Japanese. In: Japa-
nese/Korean Linguistics. Ed. Choi Soonja. U.S.: Stanford Linguistics Association, Center for
the Study of Language and Information, 1998, 306.

Frellesvig, Bjarke. A History of Japanese Language, 129.

¢ Ibid., 127.

17" Tbid., 244.
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5 % D * 3 % D Y

tagad NO  saimnieks  arT ieprick§  NO arl

‘gan tagadgjais saimnieks, gan ieprieksgjais’

5. pieméra redzams, ka modificétais lietvards “saimnieks” ir izlaists, tadé] par-
tikula no klast par §T lietvarda aizstajéju, vienlaicigi saglabajot genitiva funkciju.'®

Sakotngji no lietota vietniekvarda funkcija tikai aiz lietvardiem. Pamazam péc
13. gs. un vél misdienu japanu valoda sastopami piemeri, kur no lietots arT aiz Tpa-
Stbas vardiem.

6) JRL D

sarkans NO

‘sarkanais’; ‘tas, kurs ir sarkans’

B. Frellesvigs un Kudzi NiSijama (Kuji Nishiyama) uzskata, ka §1 funkcija c€lu-
sies otra vardkopas varda (modificéta lietvarda) izlaiSanas rezultata, un ar laiku valo-
das runataji sakusi partikulu no uztvert ka vietniekvardu (tatad ar nomena funkciju),
sakot lietot ne tikai aiz lietvardiem (ka t. s. genitiva jeb adnominalizé$anas partiku-
la), bet arT aiz Tpasibas vardiem.

Ta ka partikula no iegtst jaunu vietniekvarda funkciju, kam ir zinama méra lek-
siska nozime “tas”, $o procesu var uzskatit par degramatiz€Sanos. DegramatizéSanas
ir pret&js process, kura valodas vieniba, kas bijusi ar tikai gramatisku nozimi, iegtst
leksisku nozimi (vai $aja gadijuma — leksiskaku).

13. gs. japanu valoda ievérojami palielinas konstrukcijas darbibas vards adno-
minala forma — genitiva partikula — lietvards lietojumu skaits, kas redzams 2. un
3. pieméra. No apméram 13. gs. $adu genitiva partikulas funkciju saglaba tikai par-
tikula no, bet ga vairs netiek lietota.!” 7. pieméra redzams, ka partikula atrodas aiz
adnominalas darbibas varda formas, tadjadi padarot to par lietvarda “iemesls” apzi-
métaju. So konstrukciju var interpretét arT ka virsteikumu (‘iemesls’) un paligteiku-
mu (‘rakstit matei’), tadejadi veidojas apzimétaja paligteikums.

7) B 2 =< (D) BLEREE|
mate DAT rakstit.AbN  (NO) iemesls

‘iemesls, kade] rakstit matei’

13. gs. japanu valoda verojamas izmainas ar darbibas vardu formu nozimgs. le-
priekSminéta darbibas varda adnominala forma, kas lauj izteikumu iesaistit teikuma
ka paligteikumu (sk. 1., 2. un 3. pieméru), sapliist ar istenibas izteiksmi.?® Tadgjadi
zid daltfjums starp adnominalu darbibas vardu un darbibas varda istenibas izteiksmi.
Senas japanu valodas adnominala darbibas varda funkcija ka paligteikuma nomina-
lizétajam vél saglabajas, bet paral€li So formu sak lietot arT teikuma beigas ka Tste-
nibas izteiksmi. Vienlaicigi ar §Tm parmainam rodas jauni teikumu, precizak, palig-
teikumu, tipi — papildinataja paligteikumi un teikuma priekSmeta paligteikumi, ka 8.
un 9. teikuma.

18 Nishiyama, Kuji. The Development of Japanese no: Grammaticalization, Degrammati-
calization, or Neither? Linguistic Conference of Cornell materials, 2012, 1.

19 Frellesvig, Bjarke. A History of Japanese Language, 357.
2 TIbid., 355.
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8) O & D T3 & A&
§1 skana GEN darit.ADN TEMA lacis
‘tas, kas rada So skanu, ir lacis’
9) fE ) ) e N
lacis GEN skriet.ADN AK redzEt.PAG

‘redz&ju, ka lacis skrien’

8. pieméra paligteikums noslédzas ar darbibas vardu “darit” un paligteikums ir
izteikuma subjekts. 9. piemera paligteikums noslédzas ar darbibas vardu “skriet” un
paligteikums ir teikuma objekts, jo aiz ta seko objekta noraditaja partikula (glosé&ts
ka akuzativs). Ta ka vienkarSos nepaplasinatos teikumos subjekts un objekts var biit
lietvards vai kada valodas vieniba, kas funkcioné ka lietvards, redzams, ka darbibas
vardu adnominalas formas vél $aja laika funkciong ka lietvardi.

Darbibas vardu formai ar galotni -u, kam ieprieksgjos periodos bijusas vairakas
nozimes — gan adnominala, gan Tstenibas izteiksmes —, no aptuveni 19. gs. beigam
adnominala nozime ir izzudusi. Ta ka zudusi valodas runataju izjita par t. s. -u for-
mam ka par adnominalam, mainas arT izjlta par §1s formas lietojumu teikuma. Ja
adnominala forma zaud@ savu nozimi, ir nepiecieSams kads valodas Iidzeklis, kas
nominaliz€ paligteikumu, lai tas teikuma varétu bt subjekts vai objekts. Darbibas
varda forma ir gramatiz&jusies — dal&ji desemantiz&jusies (zaudgjusi vienu no vai-
rakam nozimém) —, un $o funkciju veic cita valodas vieniba. So nominalizésanas
funkciju sak pildit partikula 7o, tomér tas nenotiek momentani, starp adnominalas
formas desemantizéSanos un partikulas no nominalizétaja funkciju ir laika atstarpe.
Nominaliz&taja partikula no teikuma konstrukcija atrodas aiz morfeémas, kas ir de-
semantizgjusies — aiz darbibas varda ar galotni -u, kas ir paligteikuma beigas, jalie-
to partikula no nominaliz€Sanas funkcija, nominaliz&jot visu paligteikumu (10. un
11. piem@rs).

10) &5 D Iz Iz hzs D s D
skivis GEN augsa DAT but NO NOM labs

‘tas, kas ir uz $kivja, ir labs’

11) &5 D 9z Wz H 5 0] % Eo
skivis  NO augsa DAT but NO AK nemt.PAG

‘panmu to, kas ir uz skivja’

Péc Edo perioda konstrukcija darbibas vards adnominala forma — genitiva par-
tikula — lietvards partikula vairs netiek lietota, un $adi paligteikumi (apzimétaja
paligteikumi) nav janominalize.

Par to, kadel So funkciju sak pildit tiesi partikula no, valodnieku vidi nav vien-
pratibas. Dazi uzskata, ka $1 nominalizé€Sanas funkcija radusies no vietniekvarda
funkcijas, bet, pieméram, K. Nisijama uzskata, ka abas funkcijas attistijusas nesais-
titi. S. E. Martins (1988) mingjis, ka nominalizé$anas funkcija radusies no lietvarda
“lieta” (& D mono), lietvardam gramatiz&joties. Ta ka lietvardam mono ir gan kon-
kreta, gan abstrakta nozime un nominaliz&taja partikulai no ir tikai abstrakta nozi-
me “lieta”, gramatizésanas process sastav no dalgjas desemantizéSanas un fonétiskas
reduccSanas. GramatizéSanas notick, kad leksiskas nozimes vardu licto, lai izteiktu
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abstraktas (gramatiskas) nozimes,?' tadél jadoma, ka arT pats lietvards mono ir gra-
matizgjies un papildus konkrétajai leksiskajai nozimei ieguvis abstraktu nozimi.

Lai arT nav iesp&jams viennozimigi noteikt, kadel nominaliz€sanas funkciju sak
pildit tiesi partikula no, dzimtas valodas runataji So izveli ir neapzinati veikusi, un
tai ir motivacija. Partikulai vietniekvarda funkcija ir abstrakta nozime “lieta”. Art
nominaliz&tajiem valoda ir lidziga nozime, tadgl, iesp&jams, motivaciju ir ietekmé-
jusi vietniekvarda funkcija. Lietvardam mono ari ir abstrakta nozime “lieta”, tadgl,
iespgjams, ka nominaliz€Sanas funkcija c€lusies gramatizésanas cela no mono, bet
varbiit motivacija ir bijusi abi Sie apstakli reize.

Partikulas no nominalizé€Sanas funkcija dazados avotos tiek aprakstita gan ka
vietniekvarda, gan ka pakartojuma paligteikuma noradiSanas funkcija. 12. piemeéra
latvieSu valodas atveidé redzams, ka partikulai ir vietniekvarda funkcija, bet 13. pie-
méra atveidé — pakartojuma saikla funkcija.??

12) #EH Hof D % '
vakar nopirkt.;.Ac  NO AK 8st.PAG

‘apédu to, ko vakar nopirku’

13) HEH Ktz D) % Ei e (Frellesvig 365)
vakar nakt.paG NO AK aizmirst.pAG

‘aizmirsu, ka vakar atnacu’

Vienai valodas vienibai un ari tas vienai funkcijai var biit divi interpretacijas
veidi analogos teikumos, tad&jadi tai var biit vairakas gramatizéSanas pakapes. Pec
Kaoru Horie (Kaoru Horie), viena no partikulas no nozimes interpretacijam ir “noti-
kums” (14.a pieméers), bet otra — “vieniba” (14.b piemers).

14) Ve N )& me  HTL3 O = hHr
zaglis ~ Nom veikals no iznakt NO 4k redz&t.pAG
a. ‘redzgju, ka zaglis nak ara no veikala’

b. ‘redz&ju zagli, kur§ naca ara no veikala’?

Ja nominalizétaja partikulai ir notikuma nozime, uzsvars tiek likts uz to, ka pa-
ligteikuma ir aprakstits notikums, bet, ja vienibas nozime, tad paligteikuma aprak-
stits fakts. Tadgjadi notikuma interpretacijas gadijuma nominalizétaja partikula ir
dalgji gramatizgjusies, bet vienibas interpretacijas gadijuma ta ir pilnigak gramatize-
jusies — nozime ir vél gramatiskaka un mazak leksiska.

Nav pieradijumu, ka visu partikulas no funkciju etimologija ir mekl&jama vie-
na vissenakaja tas funkcija, tadel, visticamak, miisdienu japanu valoda ir vairakas
homonimiskas (vismaz divas) partikulas no. Tomér var secinat, ka jaunu funkciju
veidosanas ir ietekmgjusies no senakam partikulas no funkcijam. Senakajos rakstu
piemineklos japanu valoda, kuros atspogulojas japanu valodas gramatika (avotos,
kur rakstits ar zilbju alfab&tiem vai ar hieroglifiem un zilbju alfab&tiem), redzams, ka

2 Heine, Bernd; Kuteva, Tania. World Lexicon of Grammaticalization, 3.
22 Frellesvig, Bjarke. A History of Japanese Language, 365.

Horie, Kaoru. Versatility of Nominalizations. Nominalization in Asian Languages: Diachro-
nic and Typological Perspectives. Eds. Ha Yap, Foong, Grunow-Harsta, Karen, & Wrona,
Janick. Amsterdam: John Benjamins Publishing Company, 2011, 3.
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vissenaka partikulas no funkcija ir adnominalizéSanas funkcija, kas, savukart, visti-
camak, c€lusies no genitiva funkcijas. Otra funkcija, ko veic partikula jau 8. gs., ir
paligteikuma subjekta noradiSana, ko var uzskatit arT par specifisku genitiva funk-
cijas gadijumu. Aptuveni 9. gs. partikula veic arT vietniekvarda funkciju, pamazam
paplasinoties to teikuma konstrukciju skaitam, kuras ta var funkcionét ka vietniek-
vards. No 13. gs. darbibas varda adnominala forma sak saplist ar Istenibas izteiksmi,
un jau 19. gs. beigas adnominala nozime ir zudusi, un nominalizé$anas funkciju ar
laiku veic partikula no. Partikula no miisdienu japanu valoda ir arT t. s. teikuma bei-
gu partikula. Sis funkcijas etimologija ir turpmaka pétfjuma objekts. S. E. Martins
teikuma beigu partikulu no iedala pie nominalizéSanas partikulas no, noradot, ka, at-
rodoties teikuma beigas, ta nominalize visu teikumu. Iesp&jams, teikuma beigu parti-
kulas no etimologija meklgjama tas nominalizé$anas funkcija. Teikuma nominalize-
Sana nav gramatiski motivéta, tai ir komunikativas un modalas nozimes, kas norada
uz to, ka, iesp&jams, notikusi degramatizesanas.

Summary

This article is a diachronic research dedicated to the functions of the Japanese particle no.
The particle no has many functions in the contemporary Japanese language. In order to find
out whether there is one particle no in Japanese that has many functions, or there are many
homonymous particles, the etymology of the particle is researched. The evolution and changes
of functions are characterised by many processes, but one of the most important is that of
grammaticalization — the transition of a lexical meaning to a grammatical one. Since the Old
Japanese in the 8" century AD to the contemporary Japanese language, particle no has not
only become grammaticalized but also degrammaticalized. Since the grammar of a language
is a united system, the formation of new functions is affected by the grammaticalization of
other parts of speech, as well. In this article, the following functions are examined — genitive,
adnominalization, indication of subject in subordinate clause, pronoun and nominalization.
The conclusion is made that most likely there are many homonymic particles no in Japanese
rather than one particle that has many functions with a common etymology.






