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Abstract

Rabbi and Lord Jonathan Sacks (1948-2020) was the Chief Rabbi of the United Hebrew
Congregations of the Commonwealth from 1991 to 2013. Although he was recognized as the
spiritual head of the United Synagogue, the largest synagogue body in the United Kingdom,
his authority was not recognized by the Haredi Union of Orthodox Hebrew Congregations, or
by non-Orthodox Jewish congregations that belong to Masorti, Reform and Liberal Judaism.
Although his authority was limited, Rabbi Sacks was a highly influential public intellectual of
global renown and impact. Writing to Jewish and non-Jewish audiences, Rabbi Sacks
articulated his views on a range of existential problems and challenges, including the
breakdown of the family, religious violence, the loss meaning and the rise of despair, political
polarization, and climate change. While speaking in a particularly Jewish idiom and from a
Judaic perspective, Rabbi Sacks became a spiritual guide to millions of people worldwide
who appreciated his wisdom and the wisdom of Judaism. His contribution to the spiritual
dimension of human life was formally recognized in 2016 when he received the Templeton
Prize for his life-long contribution to humanity. This essay explores the relationship between
Rabbi Sacks’ approach to religious pluralism and his contribution to the dialogue of religion
and science. The essay argues that Rabbi Sacks was a post-secular thinker who offered a
distinctly Judaic approach to humanity’s current challenges. By “universalizing particularity,”
as Rabbi Sacks defined his own project, Rabbi Sacks sought to prevent the clash of
civilizations and to heal our divided world.
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Introduction

We all still mourn the untimely death of Rabbi and Lord Jonathan Sacks, a moral philosopher,
Judaica scholar, communal leader, and public intellectual. More than any other Jewish thinker
today, Rabbi Sack has articulated a sober, moderate, and pragmatic approach to the challenges
that face humanity today. In 2016, four years prior to his untimely death in 2020, Rabbi
Sacks’ contribution to humanity was recognized worldwide when he was awarded the
Templeton Prize for his “appreciation and respect of all faiths, with the emphasis that
recognizing the values of each is the only path to effectively combat the global rise of
violence and terrorism.”! In the official press release, the award committee mentioned Rabbi
Sacks’ most recent publication at the time, Not in God’s Name: Confronting Religious
Violence, in which he defended religious pluralism and challenged bigotry, hatred, and
violence, especially when promoted in the name of religion. > The official announcement of
the Templeton Prize also cited The Great Partnership: Science, Religion, and the Search for
M.eam'ng,3 as the justification for the award. Rabbi Sacks, so the award committee stated,
“boldly defends the compatibility of religion and science, a response to those who consider
them necessarily separate and distinct.”*

What is the connection between Rabbi Sacks’ view on religious pluralism and his view
on the relationship of religion and science? What was Rabbi Sacks’ message that led the
Templeton Foundation to award him “one of the largest annual awards given to an
individual,” an award “that honors a living person who has made exceptional contributions to
affirming life’s spiritual dimension, whether through insight, discovery, or practical works?”>
What is the significance of Rabbi Sacks’ legacy to contemporary culture of Jews and non-
Jews? Focusing on Rabbi Sachs’ The Great Partnership, 1 answer these questions by making
three arguments that frame the three parts of the essay. Part 1 argues that Rabbi Sacks was a
social critic who not only correctly identified the ills and challenges of contemporary Western
society but also offered a well-reasoned, eloquent, and action-oriented solution to these
problems. For Rabbi Sacks, religion, and especially the three Abrahamic traditions, Judaism,
Christianity, and Islam, offer the deepest and most compelling responses to these social ills.

Part 2 presents Rabbi Sacks’ argument that to live truthful and meaningful life we need both

! See “Press Release” of the Templeton Prize 2016 available at https://templetonprize.org

2 Jonathan Sacks, Not in God’s Name: Confronting religion Violence (New York: Schocken, 2015).

3 Jonathan Sacks, The Great Partnership: Science, Religion and the Search for Meaning (London: Haughton and
Stoughton, 2011)

4 “Press Release,” ibid.

5> “Press Release,” ibid.
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science and religion. I maintain that in insisting on the complementarity of science and
religion, Rabbi Sacks was the most eloquent voice of the post-secular moment, one in which
religion is not reduced to the private sphere but is openly and unapologetically present in the
public sphere. And Part 3 outlines the distinctly Judaic contribution of Rabbi Sacks to science
and religion by predicating the so called “Great Partnership” of science and religion on what
he called “the dignity of difference,” the cornerstone of his religious pluralism. In other
words, Rabbi Sacks offered a particularistic Judaic approach to humanity’s universal

problems, one that is grounded in the close reading of the Hebrew Bible.

1. The Dignity of Difference and the Failure

of Multiculturalism

Rabbi Sack’s position on religious pluralism and on the relationship of science and religion is
best understood if we see him as an heir of Rabbi Raphael Samson Hirsch (d. 1888), the
founder of Neo-Orthodoxy.® Hirsch’ commitment to Torah im derech eretz best captures the
path taken by Rabbi Sacks. Accordingly, Judaism should be open to secular learning, but
Judaism is not to be reduced to secular knowledge since Judaism manifests revealed
knowledge that supersedes secular knowledge. Therefore, Jews should be fully integrated in
society and culture of their country of residence, but without giving up on their distinctive
religious identity. Rather, Jews should serve as “or la-goyyim,” bringing the unique message
of biblical monotheism to the society at large. This, I submit, is precisely how Rabbi Sacks
lived and why he was so effective in addressing issues that Hirsch could not have anticipated:
modern secularism, globalized capitalism, deconstructionist postmodernism, atheist
hedonism, evolutionary Darwinism, and technoscientific transhumanism. In his numerous
writings, Rabbi Sacks addressed a mixed audience of Jews and non-Jews as a modern
Orthodox Jew who lives by the vision of Torah im derech eretz, commonly translated as

“Torah and Secular Knowledge,”” and serves as or la-goyyim, namely, “Light to the

6 See Philipp Feldheim, The Collected Writings of Rabbi Samson Raphael Hirsch, 9 vols. (New York: Feldheim,
1984-2012). For a comprehensive study of Samson Raphael Hirsch interpretation of Judaism see Noah H.
Rosenbloom, Tradition in the Age of Reform: The Religious Philosophy of Samson Raphael Hirsch
(Philadelphia: Jewish Publication Society, 1976).

7 Literally, the phrase ‘derekh eretz” means “the way of the land” and it signifies moral norms, ethical values,
and habits of thought. The phrase appears first in the Mishnah, Tractate Avot, 2: 2 and 3:20 in the context of
rabbinic debates about the relationship between the divine revealed Torah and universal morality. For explication
of derekh eretz in rabbinic ethics consult Max Kadushin, Organic Thinking: A Study in Rabbinic Thought (New
York: Jewish Theological Seminary, 1938); idem, The Rabbinic Mind (New York: Bloch Publishing Company,
1972). In the 19" century, Samson Raphael Hirsch made “Torah im derekh eretz,” the organizing principle and

5
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Nations.”® Dressing this vision in a philosophical garb, Rabbi Sacks characterized his life’s
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work as “universalizing particularity,” the subtitle of his volume in the Library of
Contemporary Jewish Philosophers, of which I was the editor-in-chief.’

To understand this vision, it is instructive to look at Rabbi Sacks’ intellectual
trajectory. Although he was born into a Jewish family that observed the traditional way of
life, Rabbi Sacks was educated in non-Jewish schools: Saint Mary’s Primary School, Christ
College at Oxford, and then at Cambridge University. His father, Louis Sacks (d. 1996), was a
Polish Jew who came to England at the age of 6, after the family fled pogroms in Poland and
settled in the London’s East End. Louis Sacks married Louisa “Libby” Frumkin (d. 2010),
and the family eked out a living from the father’s work in the second-hand clothing business
and in the wine store of Libby’s family.!” Rabbi Sacks described his father as a pious Jew
“who went to synagogue every day. He did not understand much Hebrew, but this he knew:
he was a Jew, he believed in God, and his fate was in God’s hands. That was enough for him.
Louis walked tall.”!! As the official biography of Rabbi Sacks states, the parents instilled in
Rabbi Sacks and his siblings “enormous devotion to education, Judaism and the wider
society, a blend of secularism and religion that would become the template of his lifelong
pursuit.”!? This is what Torah im derekh eretz meant in England of the 20™ century: openness
to secular culture along with proud affirmation of one’s Jewish religio-ethnic identity.

At Cambridge University, young Jonathan Sacks read philosophy with the atheist
moral philosopher, Bernard Williams (d. 2003), who challenged Sacks to probe into his own
unexamined religious beliefs. This was in the mid-1960s, when British academy was
undergoing major transformation as Logical Positivism reached what Sacks later called “a

dead end” and as the dominant theories of moral philosophy — Deontology and

educational philosophy of Neo-Orthodoxy in Germany, signaling a desire to integrate traditional Judaism with
modern culture, contrary to either Ultra Orthodoxy that rejected Jewish involvement in modern culture, on the
one hand, and Reform Judaism, that was critical of rabbinic Judaism, on the other hand. While Hirsch deeply
impacted German and English Jewries in the 19" and early 20" centuries, in America his impact was more
limited. See Zev Eleff, “American Orthodoxy’s Lukewarm Embrace of the Hirschian Legacy, 1850-1939,”
Tradition: A Journal of Orthodox Jewish Thought 45 (no. 3) (2012): 35-53; and idem, “Between Bennett and
Amsterdam Avenues: The Complex American Legacy of Samson Raphael Hirsch, 1939-2013,” Tradition: A
Journal of Orthodox Jewish Thought 46 (4) (2013): 8-27.

8 The phrase, ‘or la-goyyim,” originated in Isaiah 42:6.

% See Hava Tirosh-Samuelson and Aaron W. Hughes (eds.) Jonathan Sacks: Universalizing Particularity,
Library of Contemporary Jewish Philosophers, vol. 2 (Leiden: Brill, 2013).

10 Libby’s grandfather, Aryeh Leib Frumkin (1845-1916) was a rabbi, Zionist, and pioneer among the founders
of Petach Tikvah, the first Moshavah in Palestine founded in 1878. After an Arab attack on Petach Tikvah in
1893 he moved to London where he operated the family’s wine shop, but later returned to Petach Tikvah, where
he died and was buried in 1916.

1 Sacks, The Great Partnership, pp. 183-184.

12 «“The Life of Rabbi Lord Jonathan Sacks,” official website, http://rabbisacks.org.
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Consequentialism — were challenged by the analytically trained religious philosopher, G.E.M.
Anscombe who promoted a return to ancient virtue ethics.!> Jonathan Sacks, the young
philosophy student, was most attuned to these academic debates as well as to the cultural
upheaval worldwide brought about by countercultural youth who challenged authority,
tradition, and sexual mores. To grapple with these tumultuous times and clarify to himself
what he believed, he traveled to the US and Canada to meet with public intellectuals and
religious leaders. This was a transformative experience. By his own admission, the encounter
with Rabbi Joseph Soloveitchik introduced him to “a new kind of Jewish thought, based not

»14 and the encounter with Rabbi

on philosophical categories but on halakha, Jewish law,
Menachem Mendel Schneerson, the Lubavitcher Rebbe, led him to see the predicament of the
Jewish people. Summarizing the meanings of these experiences, Rabbi Sacks famously
quipped: “Rabbi Soloveitchik had challenged me to think. Rabbi Schneerson had challenged
me to lead. In both — though neither spoke of it — I sensed the extent to what Jewish life had
lost in the Holocaust.”!”

After the transformative summer of 1968, young Sacks returned to Cambridge to start
his graduate training in Philosophy, continuing first with Bernard Williams in Cambridge and
later in Oxford University with Philippa Foot, a disciple of Anscombe and a major contributor
to the revival of virtue ethics.'® But after a few years of studying and teaching philosophy, he
renounced the academic path and embarked on a serious study of Judaism. Young Sacks
would quench his thirst for meaning not in the halls of the secular university, but in the two
yeshivot that ordained him as a rabbi in 1976 as well as in Jews' College, committed to the
academic study of Judaism. After getting a Ph.D. from University College London in 1981,
Rabbi Sacks served for many years as the Principal of Jews' College, later to be renamed
London School of Jewish Studies.!” This biographical information illustrates that Rabbi

Sacks’ intellectual trajectory and professional life indeed actualized the ideal of Torah im

derekh eretz but not as his parents had imagined it. By his own admission to Isaiah Berlin, in

13 G.E. M. Anscombe’s essay, “Modern Moral Philosophy,” Philosophy 33 (no. 124) (1958): 1-19 revolutionized
moral philosophy. For overview of her philosophy and impact see Eric Wiland and Julia Driver “Gertrude
Elizabeth Margaret Anscombe,” Stanford Encyclopedia of Philosophy (2022 [2009]) and the bibliography cited
there. Available at https://plato.stanford.edu/archives/fall2022/entries/anscombe/. Rabbi Sacks refers to
Anscombe and to the emergence of virtue ethics in Oxford, in The Great Partnership, p. 147.

14 Jonathan Sacks, The Great Partnership, p. 90.

15 Sacks, ibid., p. 91.

16 Sacks, ibid, p. 91.

17 While Rabbi Sacks was recognized as the official representative of the Jewish religious minority in England,
his authority was not recognized either by the Haredi community or by the community of Liberal and
Progressive Jews. Internal Jewish divisions aside, for many all over the world Rabbi Sacks was the spiritual
leader and official voice of British Jewry.
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his youth Sacks considered himself (somewhat tongue-in-chick) as a “lapsed heretic,”!® but
after his decision to leave academia in 1973, his intellectual trajectory resembled more that of
a ba’al teshuvah (i.e., a returnee to traditional Judaism) who was on the path of “finding
God,” the title of Chapter 4 in The Great Partnership where Sacks tells and reflects on his
personal trajectory.'”

Committed to Torah im derekh eretz, Rabbi Sacks indeed was conversant with many
dimensions of Western culture (e.g., literature, philosophy, history, law, religion, and
science), bringing his philosophical training to bear on any topic under consideration.
However, I maintain that Rabbi Sacks did not write as a professional philosopher but as a
social theorist who sought to address pressing social problems. To do so, he had no choice by
theorizing the relationship between “religion” and “science,” because in modern culture these
are the most comprehensive conceptual frameworks that delineate the path to truth. Yet,
throughout his writings Rabbi Sacks insisted that there is no such thing as “Religion” (capital
“R”), but only religious traditions that encompass people, communities, sacred texts, rituals,
and habits of heart and mind. Religion is always a living reality that varies over time and
place and its distinctive identity is always particularistic, inseparable from culture, history,
and memory. Religious plurality and diversity pose an inevitable social challenge: How can
diverse traditions co-exist peacefully with each other, without seeking domination, without
resorting to violence, and without denying the freedom to believe? Rabbi Sacks’ response to
that question was the brilliant phrase, “dignity of difference.”?® The book he published under

that title has a twofold message: it offers sustained defense of religious pluralism without

18 “Finding God,” in The Great Partnership, pp.

19 The Baal Teshuvah movement emerged in the late 1960s when thousands of Jews who grew up in secular or
Liberal/Progressive forms of Judaism became observant, Orthodox Jews. The movement reflected a spiritual
yearning of Jewish youth who were dissatisfied by the spiritual quality of Jewish life in Reform and
Conservative synagogues or disappointed by secular Zionism. The same spiritual quest of the late 1960s and
early 1970s also led young Jewish seekers to find their way to non-Jewish spiritual traditions, especially
Buddhism. See Emily Sigalow, American JewBu: Jews, Buddhists and Religious Change (Princeton and Oxford:
Princeton University Press, 2019).

20 Jonathan Sacks, The Dignity of Difference: How to Avoid the Clash of Civilizations, revised edition (London:
Bloomsbury, 2003 [2002]). The book sparked a storm of criticism from Orthodox rabbis in England and in
Israel. In the London’s Jewish Chronicle, Rabbi Joseph Dunner and Rabbi Bezalel Rakow demanded that Rabbi
Sacks “repudiate the thesis of the book and withdraw the book from circulation” because he regarded
Christianity and Islam as valid. In Israel, RabbiYosef Shalom Eliashiv also challenged Rabbi Sacks and the
Jerusalem Post even demanded Rabbi Sacks’ resignation. Rabbi Sacks argued that his position has been
misunderstood, but in the revised edition of Dignity of Difference (2003) he either removed or rephrased some of
the controversial statements to the chagrin of more moderate Orthodox rabbis (e.g., Rabbi Jeremy Rosen) or
Reform/Progressive rabbis (e.g., Rabbi Jonathan Romain). The controversy had more to do with internal power
struggle within the Orthodox world than with reasoned debate about the theological merit of world religions. For
philosophic analysis of religious pluralism in philosophy of religion see Avi Sagi, “Religious Pluralism
Assessed,” Sophia 38 (2) (1999): 93-115.



Rabbi Jonathan Sacks: Religious Pluralism and the Partnership of Religion and Science

endorsing multiculturalism, and conversely, it uses philosophic arguments to protect
particularism from being reduced to universalism.

In the Dignity of Difference, Rabbi Sacks declares from the outset, “I am not a liberal
Jew. My faith is Orthodox.”?! Contrary to Liberals (Jews or non-Jews) who are skeptical
about the objective status of certain beliefs, values, and norms, Rabbi Sacks asserts
categorically: “I do not believe that the sanctity of human life and the inalienable freedoms of
a just society are relative. They are religious absolutes. They flow directly from the
proposition that it was not we who created God in our image but God who made us in His
image.”*? These religious absolutes, Rabbi Sacks avers are “the very tradition that Jews,
Christians, and Muslims ... share.”?® Precisely because the three Abrahamic traditions share
these foundational religious beliefs, Rabbi Sacks can communicate with members of these
religious traditions, while recognizing the distinctiveness and particularity of each tradition.
Challenging all of us to “exorcize Plato’s ghost” (namely, the universalizing tendencies of
Western philosophy), Rabbi Sacks asserts that “universalism must be balanced with a new

24 If we are to avoid the clash of civilizations

respect for the local, the particular, the unique.
and prevent bloodshed and violence, we must be able to recognize and protect diversity,
otherness, and multiplicity. But if we do so, don’t we simply endorse multiculturalism,
precisely as the Liberals have done in the name of democracy? Sacks’ answer is, not
necessarily.

According to Rabbi Sacks, multiculturalism was right to recognize historicity and
cultural diversity, thereby correcting the Enlightenment’s determination “to abolish identity in
the name of the universal.”?’ But multiculturalism, which Rabbi Sacks traces to the liberalism
of the 1960s, went too far: it gave rise to identity politics that overtime corroded the common
good, precisely because it made “the individual as the bearer of rights, and of autonomy as the
supreme value of the social order.”?® In his judgement, “identity politics deepened the
fragmentation caused by multiculturalism, adding to it not just culture and ethnicity but also

other forms of identity based on gender and sexual orientation.”?’” Mincing no words, he

warns us against it saying: “there is a real danger here of the splitting of society into self-

21 Sacks, Dignity of Difference, p. 18.

22 Sacks, Dignity of Difference, p. 19.

2 Sacks, Dignity of Difference, p. 19.

2 Dignity of Difference, p. 20.

25 Jonathan Sacks, Morality: Restoring the Common Good in Divided Times (New York: Basic Books, 2020), p.
130.

26 Sacks, Morality, p. 116.

27 Sacks, Morality, p. 137.
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segregating, non-communicating ghettoes.”?® Multiculturalism was mistaken because instead
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of respecting difference, it
“turns difference into exclusion and suspicion. It builds walls,
not bridges. It abdicates the hard work of understanding,
respecting and working with and for the people not like us. It
encourages a mindset of victimhood and oppression. It abandons

ideas of the common ground and the common good.”?’

As an Orthodox Jew, a Chief Rabbi, a moral philosopher, and a social theorist, Rabbi
Sacks adamantly protected “the right to be different,” a right that belongs not to the “liberal

730 Because of unbridled

democratic state” but to the ‘“compassionate society.
multiculturalism, so Sacks argues, Western society has become fragmented, conflictual, and
dysfunctional since we have lost the vision of the common good based on religious absolutes.
How can this be restored? By gaining the correct view on the relationship between the
particular and the universal, between human reason and divine revelation, between science
and religion, between the secular and the sacred. Put differently, to protect the dignity of
difference but without corroding the common good, we need to have a proper understanding
of the two main frameworks that provide meaning to people today: namely, science and
religion. Having explained the linkage between pluralism and the discourse of science and

religion, I will now examine his proposed partnership of science and religion, a partnership

that respects and protects difference.

2. Science and Religion: Partnership and Difference?

Rabbi Sacks was a master communicator, and he was fond on using what he called “the
drama of ideas” as a heuristic device that illustrates difference. In short, pithy sentences he
juxtaposed different views to capture their gist and make it clear for his readers. Here is how
Rabbi Sacks explained the differences between “science” and “religion:”

Science is about explanation. Religion is about meaning.

Science analyses, religion integrates. Science breaks things

down to their component parts. Religion binds people together

in relationships of trust. Science tells us what is. Religion tells

28 Sacks, Morality, p. 137.
2 Sacks, Morality, p. 138
30 Morality, p. 139.
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us what ought to be. Science describes. Religion beckons,
summons, calls. Science sees objects. Religion speaks to us as
subject. Science practices detachment. Religion is the art of
attachment, self to self, soul to soul. Science sees the underlying
order of the physical world. Religion hears the music beneath
the noise. Science is the conquest of ignorance. Religion is the

redemption of solitude.?!

By delineating the differences between “science” and “religion,” Rabbi Sacks
recognizes diverse paths. Unlike either Maimonides in the 12" century or the Torah U-Madda
branch of Modern Orthodoxy today, Rabbi Sacks is not interested in translating the language
of “religion” into the language of “philosophy” or “science.”®? Instead, he wants us to
appreciate the difference between them: ‘“science” belongs to the physical world; religion
belongs to the moral world; science describes what is, religion prescribes what ought to be;
science is about the universal, religion is about the particular; science is analytical and
cognitive, religion is emotional and embodied; science is about necessity, religion is about
freedom.

Given this clear differentiation between “science” and “religion,” did Rabbi Sacks
share the views of Stephen Jay Gould for whom science and religion are “non-overlapping
magisteria,” known in the acronym NOMA?* I do not think so. Rabbi Sacks did not endorse

the independence of religion and science from each other because such view render people

31 Sacks, The Great Partnership, p. 6.

32 Torah U-Madda (Torah and Science) is the 20" century variant of Hirsch’s Torah im Derekh Eretz. It was
promoted primarily by Yeshivah University in New York, and it was theorized systematically by Rabbi Norman
Lamm (d. 2020), the third president of Yeshivah University. See Norman Lamm, Torah Umadda: The
Encounter of Religious Learning and Worldly Knowledge in the Jewish Tradition (Northvale, NJ: Jason
Aronson, 1990). In 1989 Rabbi Lamm established the Journal of Torah U-Madda which was first edited by
Rabbi J.J. Schachter and later by Professor David Shatz. The Journal of Torah U-Madda has been the major
venue for the Orthodox commitment to integrate traditional Judaism and general knowledge, but the project has
been perpetually contested within the Orthodox world. See David Shatz, “The Practical Endeavor and the Torah
u-Madda Debate,” The Torah U-Maddah Journal 3 (1991-1992): 98-149. Rabbi Sacks reviewed Rabbi Lamm’s
book in his essay “Torah Umadda: The Unwritten Chapter,” published first in L’Eilah: Jews’ College Journal of
Jewish Studies 30 (1990): 10-15. The essay was reprinted in the second edition of Rabbi Lamm, Torah Umadda
(Milford, CT: Maggid Books, 2010) and posthumously in Tradition: The Journal of Orthodox Jewish Thought
53 (3) 2021: 195-205 in honor of the 20" anniversary of Lamm’s Torah Umadda. The essay makes clear that
although Rabbi Sacks was most respectful of Rabbi Lamm, Rabbi Sacks was also critical of Lamm’s version of
Torah Umadda. In retrospect, the numerous publications of Rabbi Sacks could be viewed as the articulation of
what in 1990 was still “the unwritten chapter” of Torah Umadda. On Rabbi Sacks’ critical engagement of Torah
U-Madda movement see Erica Brown, “Madda or Hokhmah? Rabbi Jonathan Sacks on the Integration of Torah
and General Wisdom,” Lehrhaus March 27, 2022, available at https://thelehrause.com.

33 Stephen Jay Gould, “Nonoverlapping Magisteria,” Natural History 106 (1997): 16-22 and 60-62.
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bifurcated.’ One cannot and should not have a split personality, rigidly differentiating
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between being a scientist in the lab and being a Jew at home, as Gould’s theory of
independence suggests. For Sacks, religion is a mode of being that cannot be privatized
because to create the “Kingdom of God” on Earth necessarily pertains to the public sphere, to
social and political life. The religious way of life, its rituals, moral norms, and practices is
experienced in the public sphere no less than science with its pursuit of truth, code of conduct,
and social practices. For Rabbi Sacks, then, between “science” and “religion” there is not just
a partial “overlap” but rather a “partnership” of collaboration, cooperation, and mutual
respect; in this “partnership” both partners retain their distinctive identity, protecting “the
dignity of difference.”

How does the “great partnership” of science and religion work? Before addressing this
question, I must note that Rabbi Sacks’ contribution to the discourse on science and religion is
not self-evident. He only wrote one book that directly addresses the issue; he did not publish
in the major journals on science and religion; he did not engage the major contributors to the
discipline of science and religion (e.g., lan Barbour, Philip Clayton, Robert Russell, Ted
Peters, Alistair E. McGrath, and many others), and he did not refer to historians of science
(e.g., John Hedley Brooks, David Livingstone, Ronald Numbers, Michael Ruse, Peter
Harrison, among others).? Nonetheless, I maintain that Rabbi Sacks’ reflections on the “great
partnership” between science and religion were profound precisely because, as the Templeton
Prize already noted, human beings cannot live meaningfully with only one of these
frameworks; humans need both science and religion.

Despite his penchant for the “drama of ideas” as a heuristic device, Rabbi Sacks
repeatedly states that his approach is one of “both/and” rather than “either/or.” In terms of the
relationship between science and religion that means that Rabbi Sacks rejected the so-called

“conflict model” of science and religion which prevailed in the West especially after the

3% The “independence” of religion and science was endorsed by many Jewish scientists in Western countries
during first half of the 20™ century because science promised Jewish integration into society and social mobility.
See Noah J. Efron, A Chosen Calling: Jews in Science in the Twentieth Century (Baltimore: Johns Hopkins
University Press, 2014).

35 For useful overviews of the academic field of science and religion consult Michael Stenmark, How fo Relate
Science and Religion: A Multidimensional Model (Grand Rapids, Michigan / Cambridge UK: William Eerdmans
Publishing Company, 2004); Holmes Rolston III, Science & Religion: A Critical Survey (Philadelphia and
London: The John Templeton Press, 2006); Peter Harrison (ed.), The Cambridge Companion to Science and
Religion (Cambridge: Cambridge University Press, 2010); Phillip Clayton, Religion and Science: The Basics
(London: Routledge, 2011, 2™ ed. 2018); Peter Harrison, The Territories of Science and Religion (Chicago:
University of Chicago Press, 2015).
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1870s.%® Instead, he offers an integrationist model in which science and religion enrich each
other but without losing their difference. How? The key is the monotheistic doctrine of
creation which all three Abrahamic traditions accept as the point of departure. As Creator,
God is radically transcendent to the world of nature he created, and in the act of creation lies
freedom: the freedom of God from nature and the freedom of human, who is created in the
image of God, from material necessity. The “both/and” approach to the relationship between
religion and science means that Rabbi Sacks insists on transcendence and immanence, on
freedom and necessity, on meaning and truth, on eternality and historicity, on reason and
emotion, on theory and praxis. Employing arguments and findings from various academic
disciplines (e.g., philosophy, ethics, psychology, sociology, political theory, and economics),
Rabbi Sacks gives us a rich and nuanced understanding of the human condition precisely
because he correctly realized that science alone is incomplete.

To appreciate the depth and merit of the “great partnership” of science and religion, we
need to consider what Rabbi Sacks rejects. He positions himself as a critic of secularism,
scientism, reductionist materialism, hedonism, atheism, and technological determinism. All of
these “isms,” which have dominated modern and public discourses, are wrong because in one
way of another they either ignore or deny freedom: the freedom to believe, the freedom to be
different, the freedom to choose, the freedom to love, the freedom to share, the freedom to
care, and even the freedom to err.

The three monotheistic traditions assure and protect these freedoms precisely because
they argue for divine transcendence that resists reductionist materialism. The transcendental
God is the foundation of human freedom without which we cannot live meaningfully, we
cannot resist authoritarian regimes, and we cannot dream, hope, or aspire for anything. Yes,
science as a systematic pursuit of truth about the physical world is necessary because it
explains “what” things are and “how” they work. But science does not and cannot answer the
question that only human beings ask, “why.” Science cannot provide meaning because that
lies beyond the capacity and the scope of science. Since human beings are meaning seeking
animals, they cannot live with science alone as much as human beings cannot live “by bread
alone” (Deut. 8:3). To be fully human, human beings need the partnership of science and

religion.

36 On the so called “conflict model” of science and religion in relations to the other models see Alistair E.
McGrath, Science and Religion: A New Introduction, 3% ed. (Oxford: Wiley Blackwell, 2020 [2010]). Cf.,
Tirosh-Samuelson, “Rethinking the Past and Anticipating the Future of Science and Religion, ” Zygon: Journal
of Religion and Science 40 (2005): 33-42.
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While freedom and the quest for meaning lie at the heart of being human, freedom
always comes with responsibility, namely, the ability of the “I” to respond to the Other who is
different from the “I.” The “I” is not an isolated island, a self-centered being, driven by
material forces such as selfish genes that code the chemistry of life. Rather, the “I” is aware of
Others (both other minds and other bodies) and the identity of the “I” emerges only through
interaction with other humans. The response to the Other, Sacks says with a nod to Martin
Buber, Hans Jonas, and Emmanuel Levinas,?’ breaks the loneliness of the “I” to create a
“We,” namely, community or civil society. In all human societies, religion (rather than
science) is the force that facilitates “love, trust, family, community ... sacred duty,
forgiveness, atonement, gratitude, prayer,” all of which “work whether you believe in it or
not.”3® The evidence that religion actually works, namely, that religion contributes to human
well-being, longevity, and orderly society actually comes from the social sciences, especially
psychology, sociology, and economics. Rabbi Sacks cites the studies of social scientists who
gave rise to Positive Psychology, Happiness Studies, and the Science of Subjective Well-
Being (e.g., Martin Seligman, Ed Diener, Jonathan Haidt, and Sonja Lyubomirsky, and
Richard Layard, among others).*® Science, then, does recognize the social power of religion,
and science provides empirical evidence of the emotional and social benefits of religion. And
yet, religious life is not exhausted by the scientific evidence about its efficacy.

The integration of science and religion articulated by Rabbi Sacks characterizes the
post-secular moment. In the first half of the 20™ century, the Secularization Thesis and its
concomitant so-called conflict model of science and religion dominated Western culture,
especially in the academy. Accordingly, the modern world was seen as necessarily and
irreversibly secular, and religion was judged as that aspect of human life that must be

relegated to the private, domestic sphere. Since the 1980s that paradigm has been proven

37 In Morality, Sacks cites Buber on pp. 57-58, 70, 217, 305 and he cites Levinas on p. 58. Sacks refers to Hans
Jonas, The Imperative of Responsibility: In Search of an Ethics for the Technological Age (Chicago: University
of Chicago, 1985) in The Dignity of Difference, p. 32 and in To Heal a Fractured Word: The Ethics of
Responsibility, p. 7.

38 Sacks, The Great Partnership, p. 15.

39 The relevant literature is to too vast to the cited here. Key texts include Martin Seligman, Authentic
Happiness: Using the New Positive Psychology to realize Your Potential for Lasting Fulfillment (2002); idem,
Flourish: Visionary New Understanding of Happiness and Well-Being (New York: Atria Books, 2011); Richard
Layard, Happiness : Lessons from a New Science (New York: Penguin Press); Robert Biswas-Diener and Ed
Diener, Happiness: Unlocking the Mysteries of Psychological Wealth (Oxford, England: Wiley-Blackwell,
2008); Ed Diener, The Science of Well-being: The Collected Works of Ed Diener, 3 vols. (Wiesbaden: Springer,
2009); Jonathan Haidt, The Happiness Hypothesis: Finding Modern Truth in Ancient Wisdom (New York: Basic
Books, 2006); Sonja Lyubomirsky, The How of Happiness: A Scientific Approach to Getting the Life you Want
(New York: Penguin, 2007); idem, The Myths of Happiness: What Should Make You Happy but Doesn’t, What
Shouldn’t Make You Happy, But Does (New York: Penguin, 2013). Rabbi Sacks’ engagement with Positive
Psychology and the new science of happiness is most evident in his latest work, Morality.
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inadequate: not only has religion failed to disappear all over the world, but religion has also
demanded to be recognized in the public sphere. That is the gist of post-secularism, a term
coined by John Richard Neuhaus in 1982 but popularized by Jiirgen Habermas especially
after 9/11.%

Rabbi Sacks is a Jewish post-secular thinker who makes that very claim in the name of
the three monotheistic religions, Judaism, Christianity, and Islam. Religion cannot and should
not be domesticated and privatized; it should concern itself with the most difficult issues of
our time (e.g., biotechnology, environmental decline, breakdown of the family, drug abuse,
violence, migration, globalization, and numerous other issues). On all these contested issues,
science provides necessary information and knowledge without which we cannot make
intelligent decisions, but on all these issues science needs to be complemented by religion
since only its wisdom addresses our search for meaning. The ‘“great partnership” of science
and religion assures us against falling into reductionists materialism as much as it protects us
against fanatic dogmatism. If are committed to the partnership of science and religion we
cultivate tolerance, we accept diversity, and we protect pluralism. In the post-secular world,
both religion and science must be present in the public sphere, and they must learn how to

converse with each other with dignity and respect.

3. Reframing the Relations of Science and Religion

Having presented Rabbi Sacks as a post-secular thinker who linked religious pluralism to the
partnership of science and religion, let me now turn to the third and last part of my comments,
explaining how Rabbi Sacks sought to reframe the history of the discourse of the science and
religion in Western culture. He did so, I suggest, as an intellectual historian who retold the
history of Western culture anew because he insisted that the Hebrew Bible should be
understood on its own terms rather than through the prism of Pauline Christianity. Here lies
the connection between Rabbi Sacks’ numerous semi-academic publications directed to the
general reader and his massive Torah commentaries, intended primarily for Jewish readers.
Let me explain.

Rabbi Sacks was fully aware of biblical criticism that situated the Hebrew Bible in the
cultural context of the ancient Near East. Yet for Sacks, the Hebrew Bible was not a product

of the ancient world, but rather a rebellion against the deepest beliefs that prevailed in the

40 On the meaning of post-secularism and its relevance to science and religion see Hava Tirosh-Samuelson,
“Religion, Science, and Technology in the Post-Secular Age: The Case of Trans/Posthumanism,” Philosophy,
Theology, and the Sciences 4 (1) (2017): 7-45 and the vast literature cited there.
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ancient world. That rebellion was biblical monotheism, the radical discovery of “a God
beyond the world.”*! The word ‘discover’ is crucial here, since it is precisely the term that
scientists used to describe their own findings about objective reality. Divine transcendence,
then, is not a social construct or a fanciful religious imaginarys; it is a description of the reality
of God. “Divine transcendence alone,” Sacks makes clear, “has the power to redeem life from
tragedy and meaninglessness.”*? In the worldview of the ancient Greeks, Rabbi Sacks argues,
gods mythically represented natural forces that control human life. In that world, there was no
freedom, but only tragedy, due to the inevitable conflict between inherently antagonistic
forces. When the Hebrew Bible discovered divine transcendence, it liberated people from the
tragic view of life, best explicated by Nietzsche’s notion of “eternal recurrence.”*® The
Hebrew Bible gave humanity the ability to hope, to imagine a future, to aspire to live
meaningful life, which was not possible in the Greek view of life. Transcendence is necessary
for meaningful life, because “the meaning of a system lies outside the system”.** Thus, Sacks
asserts,

“the discovery of Abrahamic monotheism, which transformed

the human condition, endowing it with meaning and thereby

rescuing it from tragedy in the name of hope, for if God created

the physical universe, then God is free, and if God made us in

his image, we are free. If we are free, then history is not a matter

of eternal recurrence. Because we can change ourselves, we can

change the world, that is the religious basis of hope.”*

Divine transcendence is the foundation of human subjectivity, human creativity, and
human independence and interdependence. But Sacks goes further to explain that the
originality of the Bible, cannot be separated from the orthography of the Hebrew language:
Hebrew is written from right to left, reflecting the privileging of the right hemisphere of the
brain, whereas the Greek language is written from left to right, privileging the left hemisphere

of the brain.*® Cognitive scientists have clarified the differences between the right and left

41 Sacks, The Great Partnership, p. 29.

42 Sacks, The Great Partnership, p. 29.

43 Sacks regards Nietzsche as the “the most important progenitor of the postmodern world,” who overthrew “the
whole conception of morality as it had been understood throughout the history of Christianity,” see Sacks,
Morality, p. 79-80. Sacks had to wrestle with the legacy of Nietzsche since Bernard Williams, Sacks’ atheist
philosophy teacher at Cambridge, reached similar conclusions to Nietzsche’s.

4 Sacks, The Great Partnership, p. 37.

45 Sacks, The Great Partnership, p. 37.

46 See Sacks, The Great Partnership, pp. 39-71
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hemispheres: the left hemisphere is associated with analysis, abstract thinking, and logical
explanation, the right hemisphere is responsible for creativity, imagination, interpretation,
emotional bonding, and construction of meaning. The two hemispheres of the brain yielded
two divergent civilizations — the Greek (““Athens”) and the Hebraic (“Jerusalem”) — the former
written from left to right, the latter written from right to left.*” Greek culture gave us
“science” and Hebraic culture gave is “religion,” but it was Christianity that fused the two.
Christianity articulated the fusion of science and religion but quite problematically according
to Sacks it also translated the Hebraic religious world view written from right to left into the
Greek worldview, written from left to right. By paying attention to orthography, Rabbi Sacks
offered both a scientific explanation for the necessity of the partnership between science and
religion as well as a new reading of the history of the synthesis of science and religion.
Western culture is thus a synthesis of “Athens” and “Jerusalem” that translated “faith,
hope, charity, righteousness, love forgiveness, dignity of the human person and the sanctity of
life” into the language of systematic theology in which philosophy explicates religion beliefs,
values, and norms.*® The Christian synthesis articulated the “great partnership of science and
religion” which has prevailed in Western culture for seventeenth centuries, yielding
magnificent cultural accomplishments in philosophy, theology, and the arts. Rabbi Sacks
acknowledges that the Christian synthesis “was a wonderous achievement, a cathedral of the
mind. It brought together the Judaic love of God and the Hellenistic love of nature and human
reason.”® It led to articulating the philosophic proofs of God’s existence of God, to
Scholasticism, and to systematic theology. But that magnificent achievement began to fall
apart in the 17™ century with the Scientific Revolution and its aftermath, the secularization of
West that has given us the philosophies of Hume, Kant, Marx, Darwin, Nietzsche, and Freud
and all secular and secularized inquiries based on their insights. The corrosion or dissolution
of the “great partnership” gave us the modern secular world in which religion is privatized,

ridiculed, or marginalized, religion and science are presumed to be necessarily in conflict with

47 The difference between the direction of Hebrew and Latin along with other grammatical peculiarities of the
two language was a common trope in Jewish-Christian polemics during the Middle Ages and the early-modern
period. See Daniel Stein Kokin, “Polemical Language: Hebrew and Latin in Medieval and Early Modern Jewish-
Christian Debate,” Jewish History 29 (2015): 1-38. As much as Rabbi Sacks was apparently unaware of the
debate about the directionality of language, Professor Kokin was unaware of Rabbi Sacks’ reflections in the
context of contemporary cognitive science.

48 Sacks, The Great Partnership, p. 62.

4 Sacks, The Great Partnership, p. 65.
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each other, and society is bereft of the common good, as the culture of the “I” prevails over
the culture of “We.”°

It is the modern breakdown of the great partnership that Sacks laments and wishes to
restore, but in a Judaic way rather than in a Christian way. How can that be accomplished? By
returning to the Hebrew Bible and learning how to read it anew as a narrative about the
human condition, about freedom, responsibility, justice, character, relationality, hope, open-
ended future, and choice. All these values are expressed through the narratives and laws of the
Hebrew Bible that resist philosophical and/or scientific generalizations but that their meaning
is encountered through perpetual rereading of the biblical text, week after week, year after
year, generation after generation.

How does the encounter with the Hebrew Bible help us reframe the integration of
science and religion? The key lies in renouncing the lens of Pauline Christianity as elaborated
by theologians such as Augustine, Anselm, Aquinas, and their numerous intellectual heirs and
encountering the Hebrew Bible with fresh eyes, reading it on its own terms. That, I believe,
was the purpose of Rabbi Sacks’ massive hermeneutical project, Covenant and Conversation:
The Weekly Reading of the Jewish Bible, consisting of the five volumes on the Pentateuch,
and two other volumes in which the interpretation of the Torah weekly portions was
organized around a thematic thread, Lessons in Leadership,’' and Studies in Spirituality.>* His
eloquent, highly accessible, and well-crafted short essays, rather than a linear commentary,
Rabbi Sacks teased out the message of the biblical text by encountering the literary,
psychological, and existential depth of the biblical text by unpacking the richness of the
biblical text.

What happens when we read the Bible as Rabbi Sacks teaches us to do? First, we learn
that religious knowledge (da at) is not philosophical but relational; it is about love, intimacy,
and interaction. Second, we learn that the Bible is not to be read allegorically as harboring
philosophic truths, esoterically and exoterically, as Christians have done. Instead, we learn
how to encounter the particularity of the human conditions through confronting emotions,
relations and imagination and experiencing the situation existentially. Third, we learn to

privilege holistic thinking (i.e., right-brain thinking) characteristic of religion over analytic

30 This is the core message of Sacks, Morality: Restoring the Common Good in Divided Times. 1 elaborated on
this message in my talk, “Rabbi Sacks: A Post-Secular Political Theologian,” delivered at “Rabbi, Professor,
Lord: Conference in Honour of Jonathan Sacks,” on January 17, 2023, at Bar Ilan University in Israel.

3! See Jonathan Sacks, Lessons in Leadership: A Weekly Reading of the Jewish Bible (Jerusalem: Koren
Publishes; Milford CT: Maggid Books and The Orthodox Union Press, 2015).

52 See Jonathan Sacks, Studies in Spirituality: A Weekly Reading of the Jewish Bible (Jerusalem: Koren
Publishers; Milford CT: Maggid Books & The Orthodox Union Press, 2021).
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thinking (i.e., left-brain thinking) characteristic of science. In so doing, fourth, we learn to

b

appreciate the relationality, love, and responsibility that the “we,” namely, the covenantal
community, over the “I”, the atomistic, self-absorbed, lonely individual. By reimagining
ourselves as members of the covenantal community we gain faith (which for Sacks means,
trust and hope in an open future). As members of community of readers that stand in an
ongoing interpretative relationship with each other and with God, the source of the
hermeneutical activity, we learn to appreciate the depth and necessity of existentially
meaningful narratives. Put differently, meaning cannot be theorized, it can only be
encountered and experienced. Therefore, the Hebrew Bible is more akin to art and literature
than to science and philosophy.

With this in mind, we can understand why Rabbi Sacks insisted that encountering the
Bible anew may help address the social malaise of contemporary society. By restoring the
objectivity of God’s existence as transcendent Creator he shows how it anchors human
freedom and why it can help us reject reductionist materialism that characterize scientism. By
highlighting the shared ground among the Abrahamic traditions, he ensures their ability to
communicate with each other, despite their diversity. And by reading the Bible on its own
terms, he redirects our attention “down-to-earth” concerns, namely, to our social reality in the
here and now, rather than in the eschatological future. As a post-secular thinker, by restoring
the appropriate relationship between religion and science (i.e., “the great partnership”), Rabbi
Sacks offers a Judaic reformulation of biblical monotheism that validates the necessity of both

science and religion, while retaining their “dignity of difference.”

Conclusion

If I got Rabbi Sacks correctly, the “great partnership” between religion and science should be
neither Pauline Christianity’s fusion of “Athens” and “Jerusalem” as interpreted by medieval
and early modern Christian theologians, nor Maimonides’ fusion of Torah and science and
interpreted by the modern Torah U-Madda movement. The “great partnership” he envisions is
that of Yehuda Halevi (d. ca. 1140), the physician who was familiar with the science and
philosophy of his day but who insisted on their inherent limitations and their need to be
complemented by revealed religion.”® To live truthfully and meaningfully, human beings need

both religion and science, while remembering their differences and avoiding reducing one to

33 See Rabbi Jonathan Sacks, To Heal a Fractured World, p. 193; Sacks, The Great Partnership, p. 79. Why
Judah Halevi rather than Moses Maimonides inspired Rabbi Sacks requires a separate essay.
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the other. This, I maintain, is what Rabbi Sacks meant when he defined his life’s project as

“universalizing particularity:” the particularistic Judaic tradition offers all of humanity a way
to live truthfully and meaningfully as experienced in the particularities of Jewish religious
life. The insights of Judaism can and should be shared by the other two Abrahamic traditions,
although each tradition will experience them on its own terms reflecting its cultural
particularity and historical heritage. While defending the dignity of difference and
recognizing religious plurality and diversity, Rabbi Sacks articulated a distinctly Judaic vision
for the integration of religion and science. Although his integrationist model is not immune to
criticism, and many will not be able to endorse it, I do think that he insightfully identified the

challenges of our day while articulating a distinctly Judaic response to them.
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Abstract

The paper deals with the application of the theoretical concept of the recently deceased
American psychologist Susan Carey. Carey was devoted to the study of the development of
cognitive functions in early and school-age children, as well as the cognitive processes that
make scientific knowledge possible. The theory is part of the conceptual apparatus used by
the quoted author. It is based on the assumption that children, as they develop cognitively,
form theories about how the world works and, to some extent, test them in a similar way to
scientific theories. One of the most important results of her research is what we now know
about the origin of concepts. According to her, concepts are not just aggregate ideas about a
particular class of entities, events, relations, etc., as is usually claimed. They are tools and as
such make knowledge possible. Understanding concepts in Susan Carey's terms makes it
possible, among other things, to understand how it is that some people persist in beliefs that
are obviously contrary to reality for others, such as the belief in a flat earth. The concept also
has interesting methodological implications. Aristotelian logic, as it was practically developed
until the end of the nineteenth century, was understood as the rules of right thinking. As such,
it included psychological and ethical questions. The conception described here precisely
develops the psychological component of the former logic. The final section of the paper then
proposes hypotheses on which to base the study of adults, including those who hold some
extreme views.
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Uvod

Plochozemci jsou ti, kdo véii v nejraznéjsi podivnosti, jako napt. Ze Zemé je plochd nebo ze
oc¢kovani zplsobi, Ze oCkovany se stane vysilacem wifi apod. Vysledky vyzkumia pred
nckolika lety zesnulé americké psycholozky Susan Carey, které popsala ve své knize Origin
of Concepts (Puvod pojmit), nabizeji pojmovy ramec, ktery pomdha podobnym jevim
porozumét!>®. Abych nesliboval vic, neZ je skuteéné mozné dolozit, pfedem upozoriiuji, Ze
citovand autorka zkoumala vyvoj pozndvacich schopnosti u déti, a ne pomylené dosp¢lé.
Nicméng, jeji zjisténi ukazuji, jak miiZe soudnd osoba setrvavat v presvédceni, které je zjevné
v rozporu se skutecnosti. Vysledky vyzkumu vyvoje pozndvacich schopnosti jsou podnétné, a

to nejen v souvislosti s plochozemci.

Teorie teorie

Teorie teorie je souCasti pojmového apardtu, ktery citovand autorka pouZziva. Je zaloZena na
predpokladu, Ze déti si v prubéhu svého kognitivnitho vyvoje vytvareji teorie o fungovani
svéta a oveiuji si je do jisté miry podobné, jak se to déje v piipadé védeckych teorii. Tak napf.
si dité na zdklad¢ vlastnich zkuSenosti vytvoii a oveii teorii, Ze Zemé je plochd. Pozdé&ji, na
zdklad¢ dalSich informaci a poznatkl, dospéje k teorii, Ze Zemé¢ je zemckoule. Tato nova
teorie umoziluje pochopit skutecnosti, jako je existence satelitni televize, pobyty astronautd
na ob&zné draze apod. Novd teorie dokdze vysvétlit vic a neni mozné ji vyjadrit v rdmci teorie
predchozi. K vytvofeni nové teorie zfejm¢é dochézi, protoZe starSi teorie vede k rozportm.

o s

Ptesto, jak jsme toho svédky, ncktefi tu star$i teorii nedokdZi opustit a urputné se ji drZzi.
Ostatng, i nova teorie vede k dalSim rozporim a pozdéji bude nahrazena dalsi, jesté novejsi
teorii.

Teorie teorie ziskala jistou popularitu ve vyvojové psychologii. Neni to vSak jedna
rozpracovand koncepce, rizni autofi rozpracovali jeji odliSnd pojeti. Sama Susan Carey
v citované knize pouzivd dv€. Z nich se zde zaméiime na tu, kterou pouzila k vysvétleni, jak
si déti osvojuji pojem prirozeného Cisla a dal$i pojmy z matematiky a fyziky. Jeji prace je

komplexni a je podloZena rigor6znim vyzkumem kognitivniho vyvoje déti od velmi raného

' CAREY, Susan.The Origin of Concepts. New York: Oxford University Press, 2009.

2 CAREY, Susan. On learning new primitives in the language of thought: Reply to Rey. Mind & Language,
2014, 29.2: 133-166.

3 CAREY, Susan. The science of cognitive science. Social Anthropology, 2015, 23.2: 204-207.
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véku, kognitivnich funkci primati a také historie védeckého zkoumdni, zejména ve fyzice*>.
Zde mohu poskytnout jen zna¢né€ zjednoduSeny, avSak jak doufam, konsistentni vyklad jejich
objevll. Zaroven je nutné zminit, Ze, jak tomu ve védeckém poznani byvd, existuji i jiné teorie
a vyklady tychz jevii. Koncepce rozvinuté citovanou autorkou vSak vedou k fadé zajimavych

dasledk, jimZ se posléze budu vénovat.

Vrozené schopnosti

Teorie instinktd je obecné¢ piijimdna jiz od devatenictého stoleti. Podle ni pfichazeji Zivi
tvorové na svét s uréitymi vlohami, které jsou vrozené a nékdy potiebuji urcité obdobi ucent,
aby se mohly pIné¢ uplatnit. Susan Carey uvadi jako piiklad penkavdam podobné
severoamerické ptdky papeZziky indigové (Passerina cyanea). Jsou to st¢hovavi ptaci, a proto
potiebuji rozpozndvat kde je na no¢ni obloze sever. K tomu si museji osvojit obraz no¢niho
nebe, konkrétn¢ hvézdy, jejiz poloha se pii zdanlivém otdCeni nebeské klenby neméni.
V soucCasnosti je to samoziejm¢ Polarka. Ptaci jsou ovSem evolu¢né mnohem starSi nez
lidstvo. Polarka nebyla vZdy, v dusledku precese zemské osy, severni hvézdou a po uplynuti
piisluSné doby ji opét nebude. Papezici to maji proto zafizeno tak, Ze v urCitém Case po
vylihnuti, jeSt€ jako pisklata v hnizd¢, si osvoji dovednost jak severni hvézdu ¢i souhvézdi
urcit. Pozd¢ji, poté co toto obdobi uplyne, uz by to dokdzat nemohli. Kdyz byla sniiska
papezikii odchovana v planetariu, kde pisklata po vylihnuti vidéla néjaké jiné, umélé nocni
nebe, skuteCny sever pak nalézt neuméla.

Zatimco diive panovaly mezi védci spory, zda se i lidé rodi s néjakymi vrozenymi
vlohami, dnes je v této véci jasnéji. Experimenty s kojenci a batolaty ukdzaly, Ze jiz ve velmi
raném véku dokdzi déti urcit velikost a mnoZzstvi. Jednim z mechanizmt, diky nimz to dokazi,
je analogové ur¢eni mnozstvi. Ten patrné nemaji k dispozici ihned po narozeni, ale brzy se
objevi v disledku zrani mozku. Pomoci tohoto mechanizmu dokaZi batolata, a dokonce i

kojenci, poznat, na které hromdadce je vice susenek.

Kognitivni systémy

Analogové ureni mnozstvi ziejmé sdilime s mnoha sub-humdannimi tvory a zlstdva s ndmi
po cely Zivot. Umoziiuje urcit, kde je néceho vice €1 méné¢, a to zejména tehdy, kdy rozdil je

vetsi neZz maly. V pifipadé analogového urCovani mnozstvi je rozdil mezi jednou a dvéma

4 WISER, Marianne; CAREY, Susan. When heat and temperature were one. In: Mental models. Psychology
Press, 2014 [1983]. p. 275-306.
> BURGE, Tyler. Origins of objectivity. Oxford University Press, 2010.
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v tom druhém jen o kousek vic. Je zfejmé, Ze analogové ur¢eni mnoZstvi je néco jiného nez
pocitani. Aby se déti naucily pocitat, potfebuji si osvojit pojem cisla. Détem v tom mohou
pomoci dospéli. V mnoha ndrodnich jazycich existuji fikadla, kterym se déti uci a kterd détem
pomdhaji pojem ¢isla si osvojit. V cestin€ to napt. je ,,Jedna, dvé tri, ctyri, pét, cos to Janku,
cos to sned*“. V némciné je to fikanka, kterd zacina ,,ein, zwei, Polizei* a konli ,,neun, zehn,
schlafen geh’n“. Ve véku, kdy se déti podobné fikanky uci, jeSté nechdpou, co je to Cislo.
Podle Carey si touto cestou osvojuji pojmy, které jsou z po¢atku prazdné, bezobsazné. AvSak
tyto pojmy jim poslouZi jako leSeni ¢i Zebiik, ktery jim umozni dostat se na novou droven
poznéni. Carey to oznacovala jako pfechod z kognitivniho sytému 1 (CS1) do kognitivniho
systému 2 (CS2). Takové chédpani prechodu z jednoho CS do druhého, vyssiho, je zdkladem
jeji koncepce. Ne vSichni specialisté v oboru s ni souhlasi. Jedna predstava, pokousejici se o
jiné vysvétleni, spoc¢ivala v piredpokladu, Ze jedinec generuje hypotézy o povaze svéta a
postupné je ovétuje. Tato cesta je vSak sotva schiidnd. Carey k tomu na jednom misté
poznamenala, Ze je sotva moZné si predstavit dité¢ predSkolniho véku, jak generovdnim a
ovéfovanim ndhodné generovanym tisicim hypotéz dospéje az k Peanovym axiomlm. Jini, i
osoby pfindlezejici k SirSimu okruhu jejich spolupracovnikii, sdzeji v této véci na procesy
bayesidnského uceni®. Teprve dalsi vyzkumy rozhodnou, jak je tomu u déti. Cilem této stati
vsak je aplikovat koncepci Susan Carey mimo oblast jejtho ptivodniho uréeni, a proto se ji
pfidrzime.

Prechod z CS1 do CS2 je Casto obtizny a vyzaduje usili a ¢as. To, co je mozné
pochopit vramci CS2 nelze popsat ¢i oznacit vramci CS1. Zatimco détem mohou pfi
piechodu z CS1 do CS2 pomoci dospéli, ve vyvoji védeckych teorii neni podobnd pomoc tak
snadno dosazitelnd. Carey v citované knize dokldd4 na tad¢ piikladii zejména z fyziky, jak
obtizny a leckdy dlouhotrvajici byl pfechod od starS$i teorie kté novéjsi. Rozvoji
termodynamiky, jak ji zndme dnes, predchédzely ptfedstavy, Ze teplo a chlad jsou dva odlisné
jevy, kalorickd a kineticka teorie tepla, a aZ teprve rozliSeni pojmu ,teplo® a ,teplota®
umoznilo dospét k soucasnému chapani véci. Pohybem planet se ucenci zabyvali uz ve
starovéku. Teprve Kepler, kdyz na zaklad¢ dat nashromazdénych Tychonem Brahem, popsal
pohyb Marsu pii obéhu Slunce a na zdklad¢é toho formuloval svoje zdkony, si povSiml, Ze

Slunce ptisobi na planetu néjakou silou. To byla tehdy obtiZzné piijatelnd predstava, posléze

6 XU, Fei; TENENBAUM, Joshua B. Word learning as Bayesian inference. Psychological review, 2007, 114.2:
245.
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vSak vedla k rozpracovéni teorie gravitace u Newtona a ndsledné, Einsteina. Ve zpétném
pohledu se mtiZe zdat, Ze zejména druhy Keplertiv zakon vedl indukci ke zminénému zavéru.
Podle Carey vSak Slo pfedevS§im o vytvofeni nového pojmu, diky némuz bylo mozné
porozumét zkoumanému jevu v novém svétle. To, jak Carey v danych piipadech objev

novych teorif popisuje, odpovida spise abdukci’, neZ indukci.

Pojem cisla

Vratme se k détem. Poté, co pochopily pojem cisla (¢isla za sebou nasleduji v fadé a kazdé
dalsi je vzdy o 1 vétsi), je pred nimi mnoho dalSich podobné obtiZnych krokd. Osvojeni
pojmu c¢isla pomérné piimocare vede k operacim s Cisly, jako jsou scCitdni, odcCitani a
nasobeni. Ndsobeni je stéile jeSt¢ snadno pochopitelné, protozZe je 1ze chédpat jako opakované
s¢itani. OvSem déleni je jiZ néco jiného. MuZete si vzpomenout na déleni se zbytkem, posléze
zavedeni zlomki, raciondlnich a iraciondlnich ¢isel. Carey zmifovala, Ze zdaleka ne vSichni
dospéli, kteii fadné¢ ukoncili stfedoskolské ¢i dokonce vysokoSkolské vzdé€lani, tyto véci
chiapou. Zminila dokonce, Ze fddné pochopeni déleni se mize nedostdvat i nékterym uciteliim

matematiky. Je docela dobfe mozné, Ze toto neplati jen pro Spojené stity, které ona zajisté

méla na mysli, ale 1 pro naSi zemi.

Pojem jako nastroj
V souhrnu miiZzeme koncepci Susan Carey popsat nasledovné: Pojmy nejsou jen souhrnnym
pojetim jisté tiidy jsoucen, uddlosti, vztahl apod., jak se obvykle uvadi. Jsou to néstroje a
jako takové poznani umoznuji. Je ovSem nezbytné, aby byly pouZivany sprdvné. A to lze jen
tehdy, jsou-li spravné pochopeny. Spravné pochopeni a néasledné spravné uzivani neni zcela
samoziejmé. Leckdy to vyZaduje usili a jak Carey zminila v souvislosti s délenim, ne kazdy
dokaze ke spravnému pochopeni a uzivani kognitivniho néstroje dospét, piipadné nezbytné
usili vynaloZit. Tento disledek se jiz nalézd na samém okraji odborného zdjmu citované
autorky. V rdmci této stati je to vSak dusledek, ktery se pokusim déle rozvinout.

Kognitivni dovednosti obvykle rozvijime vramci vzdélavacich aktivit. V rdmci
vzdélavacich aktivit byvame podrobovani zkouskam, které maji ovéfit, Ze jsme latku zvladli.
Zvladnuti zkousky vSak ne vZdy znamend, Ze jsme latku skutecné pochopili. Navic, 1 kdyz

jsme se néco naucili dobfe, brzy zacneme zapominat. Jako piiklad pouZiji tlohu, kterou lze

7ECO, Umberto. Teorie sémiotiky. Prelozil Marek Sedld¢ek. Praha: Argo, 2009. ISBN 978-80-257-0157-7,
s.164 -166.
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vyfeSit ndsobenim, coZ je operace sndze pochopitelnd nez d€leni. Dejme tomu, Ze mate
dostate¢né velky plat papiru a budete jej pieklddat vZzdy na polovinu. Jak budete papir
prekladat, bude stéle tlustsi. Jaka asi bude jeho tloustka provedete-li pieloZeni na polovinu
padesatkrat®?

Upiimné feCeno, sdm jsem se pii feSeni této tlohy zrovna nevyznamenal. M1j prvni
odhad byl, Ze to bude hodné velké mnoZstvi decimetrii. Ve skutecnosti, jak si sami muzete
ovétit vypoctem napf. v kalkulacce ve Windows, jsem tloustku vysledného sklddani hrubé
podcenil. Ta totiz je 2°%rat tloustka papiru. 2°° je rovno 1 125 899 906 842 624. Budeme-li
predpokladat, Ze tloustka papiru je 0,1 mm, stac¢i vydélit toto Cislo 10 miliony a ziskdme
tloustku posklddaného papiru v kilometrech, a ta je 112 589 990,6842624. To je témét
293krét vice nez stfedni vzddlenost Mésice od Zemé. Vysledek je to snad Sokujici, ale snadno
ovéfitelny. Ti z nds, ktefi na stfedni Skole porozuméli vyuc€ované litce z matematiky tento
vysledek pfijmou, pfestoze bé¢hem let mnohé pozapomnéli a vysledek vypoctu je moZna
zaskocil. Urcité se vSak najdou lidé, pro které by bylo obtizné uvedeny fakt pfijmout, zvIaste
pak pokud by se né&jak tykal jejich osobnich zdjml. MoZna by tvrdili, Ze néco takového neni

mozné a Ze vysledek vypoctu musi byt podvod.

Pojmy ve filozofii a lidském mysleni

Jakou ulohu osvojeni pojmi sehrdavd v kognitivnich procesech lze zjistovat i jinde neZ jen
v pracich Susan Carey ¢i jejich koleg. V tomto sméru je instruktivni napi. Zivotopis
Bertranda Russella napsany Rayem Monkem’. Russell byl vyznamny filozof, ktery se rovnéz
prosadil svou praci na logickych zdkladech matematiky a také v politice. Jeho Zivotopist bylo
sepsano n¢kolik, Monk vsak byl tim, kdo mohl zasvécené psat i o Russellové odborné
¢innosti. Diky tomu miizeme v uvedené knize sledovat, jak dalezité bylo pro Russella objevit
a spravn¢ definovat pojmy, na nichZz by mohl zalozit své pojeti logickych zaklad
matematiky. Pro ucely této stati neni dulezité ani jak to ud¢lal, ani nakolik ve svém usili
uspél. To, co zde davd zmince o Russellovi (a jeho a Whiteheadovy prace na Principia
Mathematica) smysl, je cesta, kterou se ubiral. TotiZ hledani, zkoumani a ovéfovani pojmai.
Ptijeti koncepce odvozené ze zkoumdni vyvoje pozndvacich schopnosti jako
vychodiska ke zkoumdni jevu, ktery jsem si dovolil oznacil terminem ,,plochozemci®, nabizi

vysvétleni, pro€ je tak obtizné se domluvit a dospét k néjakému spolecnému zavéru. Jestlize

8 DRAGAN, Andrzej. Kvantechismus, aneb, Klec na lidi. PieloZila Alena Heroutova. Praha: Argo, 2021. Aliter
(Argo: Dokoran). ISBN 978-80-257-3486-5, s. 15.
9 MONK, Ray. Bertrand Russell: The spirit of solitude, 1872-1921. London: Random House, 1996.
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pochopeni néjakého jevu piedpokladd osvojeni si konkrétniho kognitivniho systému (dejme
tomu CSn+1), pak tomu, kdo setrvdvd v CSn, nelze onen jev popsat tak, aby jej vzal na
védomi. Jak jsem vySe zminil to, co lze pochopit v ramci CSn+1 nelze v CSn popsat ¢i
oznacit. Pfechod od CSn k CSn+1 byva Casto obtizny, vyzaduje Cas a ndmahu. ZavaZnou
piekdzkou muize byt zdanlivé, a proto téZ nespravné, pochopeni véci. Pfed ¢asem jsem na
internetu narazil na sdé€leni tvrdici, Ze na mRNA zaloZené vakciny nemohou u ¢lovéka zménit
jeho DNA, ale Ze sami muZeme pozitivn€ ovlivnit zmény nasi vlastni DNA, kdyZ budeme
zdravé zit. Ta osoba, kterd to napsala, to asi myslela dobfe, ale DNA u komplexniho
organizmu v prubéhu jeho Zivota vylepSovat nelze. Je ovSem moZné ji posSkodit napf.
ionizujicim zafenim, uZivanim jedovatych substanci (koufeni) apod. a to zhusta s neblahymi
nasledky.

Jak je snad obecné zndmo, na internetu lze narazit na rozmanitd sd€leni. Néktera
mohou byt pravdivad a spravnd, jind zaloZend na neznalosti ¢i dokonce na nendvisti a snaze
uSkodit. Neni vZdy snadné rozliSit, kterd jsou ta pravdivd a kterd ta druhd ¢i tieti.
Samoziejmé&, pokud jsme ndhodou v dané oblasti experty, pak bychom toho méli byt schopni.
Ne vsak kazdy, kdo se za experta povazuje, jim opravdu je. Bylo by to snazsi, kdybychom se
mohli odvoldvat na védu, jakozto arbitra, jenZ umoZznuje odliSit zrno od plev. Podobné by
bylo snadné, kdybychom mohli véfit, Ze ti, kdo zastdvaji podivné ndzory, maji omezené
kognitivni schopnosti a nejsou proto schopni pfijmout piesvédCivé vécné a logické

argumenty. Jak 1ze ukézat, tak jednoduché to neni.

Védecké poznani

Védecké poznani je proces, vjehoz ramci jsou ovéfovany piedstavy o fungovani svéta.
ProtoZe pravidla ovéfovéani jsou striktn€ stanovena, véda postupné pfinaSi poznatky fadné
ovéfené a tedy platné. JenZe, nez se k nim dospéje, prochazi proces pozndni sloZitymi a nékdy
kiivolakymi cestami a cestiCkami. Tak naptiklad dnes vime mnohem vice o fungovani
lidského téla a o 1é¢eni nemoci, nez tomu bylo pfed dvéma sty, jednim stem ¢i padeséti lety.
Ptesto, protoZe proces védeckého poznini pokracuje a jeho konec je v nedohlednu, vzdy
budou ziistavat fakta, mista, oblasti, o nichzZ jisté a ovéfené znalosti mit nebudeme. Proto,
kdyz se objevi néco nového, tieba novd nemoc, mizeme od védcl, kteii se véci zabyvaji,
slychat rozlicné nazory, které si nékdy mohou i protifecit. To pak muize u osob, které

s védeckou praxi nemaji zkuSenosti, sniZzovat divéru ve védecké poznani jako takové. Nic
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lepsiho nez védecké ovéfovani vSak nemdme. NEkdy je cesta k ovéfeni naro¢nd, slozitd a
vyzaduje Cas.

Dalsi problém je, Ze souCasnd véda trpi vyraznou kompartmentalizaci, tedy
roz¢lenénim na vysoce specializované oblasti, které vzajemné nekomunikuji. Tak se miiZe
stat, ze védec zjedné specializace sotva porozumi problému z jiné specializace, byt ze

vvvvvv

mozné, aby néjaky ¢lovek byl schopen vyznat se v nich vSech.

Kognitivni schopnosti

Lidé, jejichz kognitivni schopnosti jsou n¢jakym zplsobem omezeny, nejspiSe sndze uveii
nekterym podivnostem, jako jsou napt. zndmé ,,chemtrails* (tj. Ze kondenzacni Cary, které se
tvofi za letadly, predstavuji vazné ohrozeni). U nds jsme se pied Casem mohli setkat
s poslancem Narodniho shromézdéni, ktery v to pevné véii a je to Clovek, ktery se honosi
vysokoskolskym titulem. Vypravi se, Ze po populédrni pfednédsce jednoho vyznamného védce
pfiSla za nim postar$i posluchacka a fekla mu: ,,Mlady muzi, vy jste jist¢ velmi chytry, ale
v jedné véci se mylite. Zem¢ neni kulatd, je plochd a lezi na ramenou slona.” Na to védec
odpovédél: ,,.Dobte, mild pani, ale na ¢em stoji ten slon?* Posluchacka opacila: ,,To je pfece
jasné, mlady muzi. Jsou tam sami sloni odshora az dold.* Ten piib¢h je zaloZen na stereotypu,
ktery nemusime piijmout. Je otdzka, zda ta piedstava o slonech ,,0d shora az doli* je hloupa.
V kazdém piipad¢ je velmi podivna.

Kdyz to nékomu dobfe mysli, Ize o ném fici, Ze je bystry (tedy vlastné, Ze reaguje
rychle). Mozné dulezitéjsi nez bystrost je jaké pojmy (tedy kognitivni néstroje) ma doty¢na
osoba k dispozici. V této souvislosti se opét hodi piipomenout Bertranda Russella. Bertrand
Russell byl zajisté velmi inteligentni a vzdélany Clovek. Jak zminiuje Monk (op. cit., s. 87),
jeho mySleni a predstavivost byly vyrazné verbalni. V neverbdlni oblasti selhdval. V r. 1940
pozadal Russella jeho pfitel Crawshay-Willliams, aby feSil otazky inteligencniho testu, ktery
on v té dobé vyvijel. Nékteré testy IQ maji dvé casti, prvni verbdlni a druhou neverbalni
(,,obrazkovou*). Ve verbdlni C¢éasti Russell feSil tlohy velmi svizn€, a jak autor testu
poznamenal, jeho vykon byl par excellence’’. KdyZ viak dospél ke druhé, neverbdlni ¢4sti,
odmitl pokracovat. KdyZ jej povzbuzovali, aby pokracoval, protoZe ti, kdo maji dobré

vysledky v prvni ¢asti, maji je i v ¢asti druhé, on trval na tom, zZe kon¢i. KdyZ se jej ptali na

10 CRAWSHAY-WILLIAMS, Rupert. Russell Remembered. Oxford: University Press, 1970.
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davod, fekl: ,,Pro ty tvary nemdm Zadna jména.” Predstavivost a jména nejsou pojmy, avSak
souvislost je tu zfejma.

Lidé se, jak zndamo, 1isi v drovni kognitivnich schopnosti. Nékteti jsou chytiejSi nez
druzi. Pravé tento rozdil se psychologové pokusili podchytit pomoci tzv. testli IQ. Tyto testy
nalezly Siroké pouZiti v posuzovani lidi. Po vSechna ta desetileti, co jsou uzivany, jsou vSak
s nimi jisté nesndze. Tyto nesndze shrnul a popsal ve své klasické knize Jak nemérit clovéka
S. J. Gould!!. UZivani testi inteligence ma své opravnéni, snadno viak vede k predstave, Ze je
mozné vSechny lidi porovndvat na jedné kvantitativni skéle. Lidé se ovSem lisi v fad€ riznych
a dualezitych kvalit. Rozdily kvalit nemusi byt jen rozdily v povahovych vlastnostech ¢i
v pfevazujicim obsahu prozivani. Kvalitativni rozdily lze nalézt 1 v kognitivnich
schopnostech. To si psychologové jiz davno uvédomili, a proto vyvinuli ndstroje k méfeni
praktické a emociondlni inteligence. Zde diskutovand koncepce vede k dal$i mozZnosti, jak
tyto kvalitativni rozdily v kognitivnich schopnostech zkoumat. V daném piipadé¢ jde o rozdily

v tom, jaké kognitivni néstroje, tj. pojmy, maji jedinci k dispozici.

Dusledky

Susan Carey vyvijela svoji koncepci primarné jako vyklad toho, jak se vytvéteji pojmy, a tedy
kognitivni schopnosti, u velmi malych déti. Protoze porovnévala, jak se pojmy vytvareji u déti
s tim, jak tomu je v rozvoji védeckého pozndni, miiZeme povaZovat za opravnéné aplikovat
vysledky jejich vyzkumii i na kognitivni procesy dospélych. NejspiSe nejdilezitéjSim
zavérem, k némuz dospéla, je zjisténi, Ze pii zkoumani pojmil nelze odhlédnout od procest
jejich vzniku a vyvoje. Pokud se nehldsime k platonizmu, tj. k piedstavé, Ze pojmy jsou
pfedem déany a existuji nezdvisle na lidském védomi a mysSleni, plynou z tohoto zjiSténi
duasledky, které bychom méli brat v ivahu.

Podstatnou soucésti koncepce Susan Carey je chdpani pojmi jako kognitivnich
nastroji. K pochopeni co to znamend snad pomiiZe analogie s pocitatem. Mohu mit pocitac
vybaveny skvélym hardwarem, ale nebude-li v ném nainstalovan software, sotva mi k ¢emu
bude. Kdyz si pfedstavime, Ze pojmy v lidské mysli funguji jako softwarové néstroje, pak je
snadné pochopit, Ze bez vhodnych pojmll budou moje schopnosti pozndvat a rozumét zna¢né
omezené. Podobn¢, néktery software miZeme ziskat snadno a zdarma, v jinych piipadech

tomu tak neni. Osvojeni nékterych pojmt je obtizné a klade naroky na Cas a vynaloZené usili.

' GOULD, Stephen Jay. Jak neméfit lovéka: pravda a predsudky v déjindch hodnocent lidské inteligence.
Praha: Nakladatelstvi Lidové noviny, 1998. Edice 21. ISBN 80-7106-168-9.
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NavrZzend analogie je jen velmi piibliznd, takiikajic kulhd na vSechny nohy, které by snad
mohla mit. Pfesto pomaha pochopit pro¢ nékteti lidé setrvavaji u zvlastnich predstav o svéte a
jeho fungovéni, prestoze pro lidi v jejich okoli je oCividné, Ze ony zvlaStni ptedstavy jsou
zcestné. Pokud si doty¢ni neosvojili pojmy, které by jim umoZnily postup do vyssiho
kognitivniho systému, nejsou schopni spravné€ji poznat jak se véci maji. Jako piiklad zde
poslouzi chyba, které se dopoustéji Skolaci, ktefi nedostatecné pochopili operaci déleni.

Jak jsem jiz zminil, déleni je k pochopeni ndro¢né€jsi, nez ndsobeni. Nasobeni lze
chdpat jako opakované s¢itani. Déleni vSak jako opakované od¢itani chdpat nelze. Kdyz ¢islo
opakovan¢ délime, jsou vysledkem déleni stdle mensi a mensi Cisla, nikdy to vSak neni nula.
Déti, které jesté deleni plné nezvladly, si vSak Casto mysli, Ze tomu tak je.

Vysledky vyzkumu vyvoje kognitivnich schopnosti pfedev§im potvrzuji dualeZitost
kvalitniho vzdé¢lani. U€itel matematiky, ktery pochopil déleni a iraciondlni ¢isla jen Castecné,
sotva dokdze pfivést k fddnému pochopeni téhoz své Zaky. Z koncepce citované autorky
zjevné¢ plyne nejen potvrzeni duleZitosti kvality vyuky, ale téz duleZitost rodinného a
socidlniho prostredi. Pfechod k vyS$S§imu kognitivhimu systému byva obtiZzny, a proto se bez
dostate¢né motivace nemusi uskutecnit. Jestlize v rodinném a socidlnim prostfedi, v némz dité
vyrustd, zdroje takové motivace schdzeji, nadéje na dspéch vzdélavaciho procesu vyrazné
klesa. Je sice obecné¢ znamo, Ze tomu tak je, poznatky o vyvoji kognitivnich schopnosti
ptindsi dikladnéjsi a konkrétnéjsi poznatky o dané problematice.

V této stati uvedeny popis pfechodu z jednoho kognitivniho systému do jiného ma
jednu nevyhodu, na kterou musim upozornit. Jako piiklad mizeme zvolit d€leni. Dité¢ Skolou
povinné se ve Skole uc¢i délit. Postupné si osvojuje nové znalosti a ¢asem podstatu déleni
nestane, nevénuje uceni potiebny Cas a nezbytné usili, bude nadile véfit, Ze vysledkem
opakovaného dé¢leni je nula, tedy nic. To ovSem neni pravda a v takovém piipadé si dité
neosvojilo novy a vyssi kognitivni systém. Problém je ve slové ,,vyssi“. Vyzkum ontogeneze
kognitivnich schopnosti se provadi na détech, které se u¢i a vyspivaji. Proto se obvykle
zlepSuji. Pokud vSak poznatky z dané oblasti aplikujeme na dospé€lé, nemusi tomu tak byt. Je
docela dobfe mozné, Ze si n€kdo, napf. proto, aby omluvil své Spatné skutky, osvoji a pfijme
kterého se drzel predtim. Nic¢im neni zaruCeno, Ze se vsSe bude vyvijet k lepSimu, jak se
domnival Hegel stejné jako jeho Zak Karl Marx. Dé&ti jsou v tomto sméru (do jisté miry)

vyjimecné.
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O duavére se koncepce Susan Carey nezminuje. Pro to jak chdpeme svét je vSak
podstatnd. NaSe porozumeéni svétu se vyviji, a tedy méni, a z toho divodu neexistuje jediné a
spravné pojeti svéta. Navic toho, co lze o svété védet, je velmi mnoho a nové poznatky
ustaviéné piibyvaji. Neni mozné znat vSechno a rozumét vSemu. TakZe, byt jsme uspesné
prosli vzdélavacim procesem, naucili jsme se a zvladli dilezité dovednosti, diky nimZ jsme
schopni zvladat pozadavky svého povolani, zbyvd toho mnoho, o ¢em znalosti nemédme.
Protoze nemiZeme védet vSechno, v fadé oblasti ndm nezbyva nez véfit nékomu, kdo o dané
véci vi vic. Zde ovSem vznika problém. ZaleZzi na tom, koho si vybereme.

Koncepce, vypracovand Susan Carey, piindsi dilezity vhled do fungovani naSich
pozndvacich procest. Je to zatim koncepce pomérné¢ mladd. Bude zileZet na dalSich
vyzkumech a vyvoji teoretickych zdkladi k ¢emu v této oblasti Casem dospé&jeme.
Aristotelskd logika byla naukou o spravném mysleni a proto obsahovala prvky z psychologie
a etiky. KdyZ zacala byt na konci devatendctého stoleti budovdna moderni logika, tyto prvky
zacaly byt chdpéany jako cizorodé, a byly zlogiky vylouceny. Soucasné vyzkumy vyvoje
kognitivnich procesii rozvijeji pravé onu vyloucenou psychologickou ¢ast. Jak nds upozornuji
fyzikové, svét je dosti jiny, neZ jak ndm jej predstavuji nase smysly. Pokracujici vyzkum

v kognitivni psychologii by nds ¢asem mohl dovést k pochopeni proc a jak tomu je.

Jak pokracdovat

Sméfovani dal§tho zkoumdni by mohlo vchazet z poznatkit o tom, jak si déti osvojuji
vitalistickou teorii. Vitalistickou teorii je minéna predstava'?, 7e Zivému je vlastni jakdsi
zivotni sila. Tato pfedstava umoZznuje chdpat, zZe Zivé je odliSné od nezivého. Malé déti si to
predstavuji jinak. Zivé je pro né to, co se hybe. Proto Gasto povazuji za Zivé slunce a vitr, ale
rostliny za Zivé nepovazuji. Podobné, kdyZ se Ctyfletych déti zeptdte, co se stane, kdyZ clovek
zemfie, mohou odpove&dét, Ze uz neni vidét (resp. nelze ho potkat). Po osvojeni vitalistického
principu pak za¢nou rozliSovat na zdklad¢ Zivotni sily, takze zivé je to, co roste, dycha apod.
Mnozi lidé nedojdou v poznéni rozdilu mezi Zivym a nezivym dal. To se projevuje u mnoha
dospélych, ktefi rozliSuji mezi ,,pfirozenymi‘* latkami a t€mi, které nejsou ,,ptirozené*. Odtud
plyne argument nékterych odplrcti o¢kovani ,,nechci do téla Zddnou chemii. Podle nich neni
vakcina ,,pfirozend®. Vakcina je chemicka sloucenina, ale stejné tak je chemicka sloucenina

7V

voda. Vitalistickd teorie pfindsi pojmy, které nelze vysvétlit v rdmci kognitivniho systému

2 BASCANDZIEV, Igor, TARDIFF, N., ZAITCHIK, D., CAREY, S. The role of domain-general cognitive
resources in children’s construction of a vitalist theory of biology. Cognitive Psychology, 2018, 104: 1-28.
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pfedchozi drovné. Sama vSak nevede piimo k dalSimu a hlubSimu poznani biologickych
procest, o néz se opird soucasnd medicina. K tomu vedl vyzkum v biologii a medicing, ktery
probihal po staleti, vlastné uz od starovéku. Jak jsem uvedl vySe, osvojeni nového chédpani, tj.
vysSiho kognitivniho systému, je Casto ndaroCné, vyzaduje Cas a usili, a tak mnozi lidé
zustavaji u toho diivéjsiho.

Citovani autofi studovali vznik a vyvoj pojmi u déti a ve védach. Studium
kognitivnich procesti u dospélych osob, které nejsou ¢i nemusi byt védci by mélo ptinést dalsi
dualezité poznatky. Zejména by k tomu mohly pfispét studie zaloZené na rozhovorech s lidmi,
kteii zastavaji zvlastni a neobvykla presvédCeni. Mizeme se napiiklad setkat s inteligentnimi
a vzdélanymi lidmi, ktefi jsou nevyvratné piesvédcéeni o absolutni Skodlivosti ockovani.
V této souvislosti si povSimnéme osvojeni vySe jiz zminéné vitalistické teorie. Jako
vitalistickou teorii oznacuji Bascandziev a kol."? pfedstavu, Ze Zivé je to, co uziva vzduch,
vodu a potravu k vytvafeni energie a zivé organizmy jsou tvoieny z ¢asti (organti), které to
umoziuji. Vitalistickd teorie je pojeti, které zastava vétSina lidi starSich 12 let a také
biologové (ti jdou ovSem v chédpani véci jeSt€¢ mnohem dal). Pro predSkolni déti je Zivé to, co
se hybe, takZe Zivé je Slunce a vitr, ale rostliny Zivé nejsou. Jean Piaget to nazyval
manimizmus‘. Pfechod od ,,animizmu® k ,,vitalizmu* znamend konceptudlni zménu, kterd je
obtiznd a vyzaduje usil{ a Cas.

Détsky animismus miZeme oznacit jako kognitivni systém 1 (CS1) a vitalisticka teorie
je pak kognitivni systém 2 (CS2). CS1 neobsahuje pojmy, jimiZ by bylo mozné CS2 vysvétlit.
Proto byva ptechod od jednoho k druhému obtizny. Protoze vyZzaduje Cas a ndmahu, je
k nému nutnd motivace. K prechodu nemusi vzdy dojit. Napi. osoby trpici Williamsovym
syndromem (coz je vrozend porucha) nejsou schopny si vitalistickou teorii osvojit a v chdpani
toho, co je Zivé ¢i neZivé a co znamend zemfit, zistdvaji po cely Zivot na stejné trovni jako
ctytleté déti (byt jinak jsou jejich kognitivni schopnosti jen mirn¢ omezené).

Mén¢ ziejmé a jednoznacné je ziejmée vrozené rozliSovani mezi tim, co je schopno se
pohybovat samo od sebe a tim, co se pohybuje jen tehdy, kdyZ na n¢ pusobi néjaké dalsi
agens. Déti, zhruba ve véku Ctyf let, si v§ak pravé na tomto rozliSeni vytvareji rozliSeni pojmu
Zivy a nezivy. Takze 1 zde k jistému spojeni mezi vrozenym mechanismem a pojmem dochazi.
Zatim co analogové stanoveni mnozstvi s ndmi zustdva po cely Zivot, takze i pfi letmém

pohledu snadno postichneme, kde je néfeho vic a kde min, a to aniZ bychom pocitali,

3 BASCANDZIEV, Igor, TARDIFF, N., ZAITCHIK, D., CAREY, S. The role of domain-general cognitive
resources in children’s construction of a vitalist theory of biology. Cognitive Psychology, 2018, 104: 1-28
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rozliSeni Zivého a nezivého v ramci détského animizmu je v mysleni dospélého nahrazeno
vitalistickou teorii. Je v§ak mozné, Ze z ptivodniho animizmu i v dosp€lé mysli néco pretrvava
a projevuje se napiiklad v povérich, jako je vira v astrologické piedpovédi. Planety se
pohybuji samy od sebe a v astrologii se véii, ze svym pohybem ovliviiuji nase Zivoty. Ostatné,
jak uvadéji Bascandziev a kol., v détském animizmu je samovolny pohyb spojovan se
zamérem. Jak uvadéji, v détské mysli je slovo ,,Zzivy* spojeno s nediferencovanym pojmem
pokryvajicim zejména vyznamy vnimajici, pusobici, ¢inny, jsouci a skutecny (v origindle
animate/agent/active/existent/real). Tak dospivime k prvni otdzce. Mohlo by to byt
s animizmem podobné, jako s analogovym stanovenim mnozstvi?

Prvni z otdzek, k nimZ nds vysledky Susan Carey a jejich spolupracovnikt pfivadi,
tedy je zda s ndmi animizmus nezistava i potom, co jsme si osvojili vitalistickou teorii. Ono
je sice pravda, Ze jsme si (t€éméf vSichni) v pribehu dospivéni vitalistickou teorii osvojili,
fidime se vSak podle ni vZdy? Kdyz vas napiiklad v pribéhu zimni noci zarazi néjaky nejasny
zvuk, pfijmete okamzité tuto skutecnost jako projev zmén tlaku v ustfednim topeni? Nebo
vam jde hlavou mysSlenka, Ze to provadi soused v paneldku, nebo skfitek ¢i dokonce duch
neddvno zesnulého penzisty z protéjSitho bytu? Nepiijemni sousedé se obCas vyskytuji, se
skiitky a duchy to uz tak zfejmé neni. Navic, Ize ducha vysvétlit vitalistickou teorii? Nejde
jen o to, Ze mnozi lidé ve sktitky, duchy a leccos dalsiho véfi, a to 1 v dneSni dobé a v Evropé.
Zda se, ze mame sklon animistické predstavy ochotné pfijimat, jak dosvédcuje obliba Harryho
Pottera Ci Carodé€jnic a magt ze Zeméplochy v romanech Terryho Prattcheta.

Kritické pro potvrzeni ¢i vyvrdceni hypotézy, Ze ono dosti béziné rozsifeni
animistickych predstav u dospélych je disledkem pretrvavani détského animizmu, byt si
doty¢ni dospéli jiz osvojili vitalistickou teorii, je pretrvavajici existence onoho nerozliSeného
pojmu, v némz splyvaji vyznamy vnimajici, plisobici, ¢inny, jsouci a skute¢ny. Pokud se ve
vyzkumech ukéze, ze takovy nerozliSeny pojem se v mysleni dospé€lych, kteii si vytvofili
vitalistickou teorii, nevyskytuje, pfichdzi v tivahu jind hypotéza. Ta mlZe byt zaloZena na
zvlastnostech vitalistickych teorii, které si lidé vytvafeji a tedy na tom, jakou konkrétni
variantu vitalistické teorie si osvojili.

Vitalistickd teorie se v odborném diskurzu objevila mnohem dfive, nez citovani autofi
takto oznacili pomérné Siroce pojimané chdpéni Zivého a nezivého. Soucasti tohoto pojeti je
porozumeéni tomu, Ze Zivé organizmy piijimaji latky zvenci (kyslik, voda, potrava), které jsou
zpracovavany organy téla organizmu. Vysledkem zpracovani piijimanych latek je energie,

umoziujici pohyb a rist. Na tom by se nejspisSe vSichni dospéli, ktefi si vytvofili vitalistickou
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teorii shodli. Kde vSak mize dochédzet a nejspiSe dochazi k rozdilnému chapani Zivota je druh
energie, ktery je takto vytvaren. V soudobé biologii je to taZ energie, kterou znd fyzika. Ve
filozofickém vitalizmu je to zvlastni sila, kterd se od té fyzikdlni podstatné 1i$i. Kofeny této
pfedstavy lze nalézt jiZ u Aristotela, ktery ji nazyval entelechie a povazoval ji za vlastni
vSemu zZivému. Vlastné entelechie byla tim, co zivé ¢ini Zivym. V pribéhu staleti se tato idea
ruzné pozmenovala a také se ménil nazev. V baroku pouzival zakladatel embryologie Caspar
Friedrich Wolff'* termin vis essentialis, na po¢atku minulého stoleti zmitioval Bergson' élan
vital. Z nasich filozoft byl zastdncem filozofického vitalizmu Emanuel R4d1'®.

Od pojeti, predpokladajictho néjakou tu ,Zivotni silu“, odliSnou od sil znamych
z tyziky, vede pfimd cesta k animizmu dospélému, nikoli tedy jiz détskému. Takovy dospély
animizmus je schopen lépe chapat rozdily mezi Zivym a nezivym, bude vSak v rozporu se
soucasnymi znalostmi z biologie. Vitalistickd teorie, kterou si lidé v prub¢hu dospivani
osvojuji, ma sice ty charakteristiky, se kterymi je spojovdna ve vyzkumech soucasnych
vyvojovych psychologli. V mnoha dalSich ohledech se vSak muze od jednoho c¢lovéka
k druhému dosti podstatné lisit. Tyto rozdily miZeme nejspiSe identifikovat pfi porovnavani
nazorti antivaxer s ndzory téch, kdo chdpou védecky pfistup v biologii a mediciné (nelze
antivexery porovnavat s lékafi a biology obecné, protoZe ne vSichni z nich védecky piistup
akceptuji). Jako védecky miizeme (s urCitym zjednodusenim) povazovat takovy piistup, ktery
za platné povaZuje pouze to, co bylo ovéfeno kontrolovanymi experimenty a podpofeno na
logice zaloZené argumentaci.

Dalsi otazka vyplyva ze skuteCnosti, Ze za pravdépodobné bylo ptivodné povazovano
to, co se muze stat. S timto pojetim pravdépodobnosti se setkdvame jest¢ u Aristotela v jeho
Rétorice. Soucasné pojeti pravdépodobnosti je odlisné. RozliSuje stupné pravdépodobnosti
stanovované neziidka na zdklad¢ empirické evidence a vyjadfované jako hodnota z intervalu
(0; 1) nebo jako procento (tj. pocet moznych pitipadl ze sta). Tato skutecnost jistym
zpusobem souvisi stim, co jsem v predchozich odstavcich zminoval v souvislosti
s antivaxery. Ono totiz pochopeni frekvencéniho pojeti pravdépodobnosti predpoklada
pochopeni operace déleni. VySe jsem zminil tvrzeni Susan Carey, Ze mnozi lidé k fddnému
pochopeni déleni nedospéji. Je mozné, Ze alespont u nékterych antivaxerti miiZe jit pravé o
toto. JestliZe totiZ operaci d€leni plné nepochopili, je pro né sotva mozné pochopit rozdil mezi

pravdépodobnostmi rtiznych stupnd, napt. mezi velmi malou pravdépodobnosti (dejme tomu)

“DYE, Frank J. Dictionary of Developmental Biology and Embryology, Wiley-Liss, New York, 2002.
15 BERGSON, Henri. L'Evolution créatrice, Cosimo Classics, 2005.
16 RADL, Emanuel . Utécha z filosofie. Praha: Cin, 1946.
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nezadoucich diisledkti vakcinace a velmi vysokou pravdépodobnosti ndkazy infekénim agens.
K tomu je tfeba poznamenat, Ze dosazené vzdélani a ani akademické hodnosti nezarucuji, Ze

dand osoba skute¢né porozuméla déleni.

Zavéry a omezeni

Otéazky, které jsem se pokusil probrat v pfedchozich odstavcich, je mozné chdpat jako vyzvy
k hledani odpovédi. Muzeme se ptit a zkoumat odpovédi osob zruznych socidlnich,
vékovych a profesnich skupin: Zistdva v myslich dospélych détsky animizmus nebo byl
odstranén a nahrazen animizmem dospélym? Jak dospéli lidé chapou podstatu Zivota a smrti?
Co budou lidé odpovidat, zeptime-li se jich na to, co je to véda a védeckd metoda?
Porozuméli antivaxeti podstaté operace déleni? Tyto a podobné otidzky mohou byt klicem
k prohloubeni poznatki o tom, jak se pojmy podileji na poznavani a také obecné o fungovani
lidské mysli. Zminéné otazky mohou poslouzit jako vychodisko k formulovani otdzek pro
rozhovory ¢i jiné postupy vyzkumu, které by pomohly rozkryt procesy mysleni dospélych lidi
podobné, jako v ptipad€ citovanych vyzkumi u déti. Zejména zkoumdni toho, jak dospéli
z riiznych socidlnich a vékovych skupin chdpou podstatu védy a védeckého vyzkumu by bylo
piinosné.

Takové zkoumadni je dulezité. Lidskd spoleCnost je zaloZena na spolupraci a pro
zachovani spolupréice je nezbytné, aby si lidé rozuméli. Jestlize rozumime diky pojmim, které
mame a uzivame, mohou rozdily v uzivanych pojmech byt pfi¢inou nedorozuméni a nesnazi
¢i neschopnosti ke vzdjemnému porozuméni dospét. Je ziejmé, Ze rtizné skupiny, politické
entity ¢i narody leckdy chdpou odlisné skute¢nosti oznaCované stejnymi slovy, jako napf.
svoboda, lidska prava, spravedlnost, pravda atp. Hlubsi poznani povahy pojmu a jejich tlohy
jako ndstrojii poznani by mohlo nejen k lepSimu porozuméni jak lidské mysli funguji, ale také
pomoci pii hledani souladu a zajiSténi spoluprice. DosaZeni takového cile vSak stoji pred
vaznou piekazkou.

Zminénd prekdzka je déna tim, Ze zkoumani toho, jak pojmy funguji v mysleni
dospélych, a to je znacné odlisné od vyzkumd, jaké Carey a jeji kolegové provadéli. Ti se
dotazovali déti a téch se mliZete ptat na mnohé véci, aniZ by to vyvolalo rozruch. Dotazovan{
dospélych, zejména jde-li o nékteré méné obvyklé ndzory, miize vyvolat prudké odmitavé
reakce. Proto bude dulezité vyvinout vhodné metody a také obezietn¢ vybirat témata. Jednim
z témat, kde by to mohlo byt snazsi, by mohlo byt dotazovdni se na védecké ovcfovani.

Mnozi dospéli, podle vSeho, povazuji za pravdivé a sprdvné to, co je v souladu s jejich
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ovéfovani je jim cizi a moznd je pro né samo védecké ovefovani sotva pfijatelné. Proto by
dotazy zamétfené na chdpani podstaty védeckych postupti mohlo byt mén€ kontroverzni nez

dotazy na plochou zemi, Skodlivost o¢kovani apod.

40



Pojmy a mysleni

Seznam pouzitych zdroja

BASCANDZIEV, Igor, TARDIFF, N., ZAITCHIK, D., CAREY, S. The role of domain-
general cognitive resources in children’s construction of a vitalist theory of biology.
Cognitive Psychology, 2018, 104: 1-28. DOL:
https://doi.org/10.1016/j.cogpsych.2018.03.002

BERGSON, Henri. L'Evolution créatrice, Cosimo Classics, 2005.

BURGE, Tyler. Origins of objectivity. Oxford University Press, 2010. DOI:
https://doi.org/10.1093/acprof:0s0/9780199581405.001.0001

BYLER, Darren. In the Camps: China’s High-tech Penal Colony. Columbia Global Reports.

New York: Columbia University Press, 2021

CAREY, Susan. On learning new primitives in the language of thought: Reply to Rey. Mind
& Language, 2014, 29.2: 133-166. DOI: https://doi.org/10.1111/mila.12045

CAREY, Susan. The science of cognitive science. Social Anthropology, 2015, 23.2: 204-207.
DOI: https://doi.org/10.1111/1469-8676.12119

CAREY, Susan.The Origin of Concepts. New York: Oxford University Press, 2009. DOI:
https://doi.org/10.1093/acprof:0s0/9780195367638.001.0001

CRAWSHAY-WILLIAMS, Rupert. Russell Remembered. Oxford: University Press, 1970.

DRAGAN, Andrzej. Kvantechismus, aneb, Klec na lidi. Pfelozil Alena HEROUTOVA.
Praha: Argo, 2021. Aliter (Argo: Dokoran). ISBN 978-80-257-3486-5, s. 15.

DYE, Frank J. Dictionary of Developmental Biology and Embryology, Wiley-Liss, New
York, 2002.

ECO, Umberto. Teorie sémiotiky. Ptelozil Marek Sedlacek. Praha: Argo, 2009. ISBN 978-80-
257-0157-17.

GOULD, Stephen Jay. Jak nemérit cloveka: pravda a predsudky v déjindch hodnoceni lidské
inteligence. Praha: Nakladatelstvi Lidové noviny, 1998. Edice 21. ISBN 80-7106-168-9.

MONK, Ray. Bertrand Russell: The spirit of solitude, 1872-1921. London: Random House,
1996.

RADL, Emanuel. Utécha z filosofie. Praha: Cin, 1946.

ROBERTS, Sean R. The War on the Uyghurs: China's Internal Campaign against a Muslim
Minority. Princeton: Princeton University Press, 2020. DOL:
https://doi.org/10.1515/9780691202211

41



il ilda

Kulturni studia « (20) 1/2023

WISER, Marianne; CAREY, Susan. When heat and temperature were one. In: Mental models.
Psychology Press, 2014 [1983]. p. 275-306. DOI:
https://doi.org/10.4324/9781315802725-16

XU, Fei; TENENBAUM, Joshua B. Word learning as Bayesian inference. Psychological
review, 2007, 114.2: 245. DOL: https://doi.org/10.1037/0033-295X.114.2.245

42



Domestic Migration and Integration of Religious Diaspora:
Global experiences can benefit the shaping of internal relationships in Indonesia

Domestic Migration and Integration of Religious Diaspora:
Global experiences can benefit the shaping of internal

relationships in Indonesia

I Ketut Gunawan

Faculty of Social and Political Sciences, Mulawarman University, East Kalimantan, Indonesia

Email: i.ketut.gunawan @fisip.unmul.ac.id

Ivan Gy6z6 Somlai

Ethnobureaucratica; & Centre for Asia Pacific Initiatives, University of Victoria, Canada
Email: Ivan.Somlai @INSEAD.edu / http://ethnobureaucratica.weebly.com
DOI: https://doi.org/10.7160/KS.2023.200103

I Ketut Gunawan, lecturer and researcher at Mulawarman University, Indonesia, has an MA
from Monash University, Australia, and Ph.D from University of Bonn, Germany. With
special interests in politics, conflict resolution and cultural issues, he has been a visiting
research fellow at the Japan Institute of International Affairs, an advanced conflict resolution
training participant in Sweden and Finland, and a Nippon Foundation researcher in Japan,
Philippines and Thailand.

Ivan Gy6z8 Somlai, educated in Europe, the Americas and Asia, has worked full-time with
University of Calgary, Thompson Rivers University, Tribhuvan University, World Trade
University, and guest-lectured and consulted at institutions globally. Ivan was also involved
in a multi-year collaboration with Mulawarman University. He has had long-term
professional collaborations with Muslim Imams, Christian missionaries, Hindu, Buddhist and
Islamic colleagues, as well as Jewish anti-racism groups. An immigrant himself, Ivan is
highly empathetic to the issues herein.

Abstract

Many Balinese Hindus have migrated to East Kalimantan for official assignments, as part of
transmigration programs, and for advancing economic opportunities, thus initiating a
domestic Balinese diaspora. This diaspora maintains its identities and practices, as in Bali,
and seeks to replicate Balinese symbols and practices when connecting with other Hindu
communities from different cultures and traditions. This article sheds light on “Bali-centrism”
and “quasi-exclusiveness” when the Balinese diaspora interacts with non-Balinese Hindus
within East Kalimantan. The authors argue that Bali-centrism and Balinization might alienate
and socially exclude non-Balinese Hindus from mainstream Hindu development. To cope

43



Nl il

Kulturni studia « (20) 1/2023

with the grief of losing Hindu ‘friends’ from another tradition, a mindset shift is required.
Furthermore, with the relocation of the Indonesian capital city from Jakarta to Nusantara, the
influx of various ethnic and religious groups, including Hindu adherents, would be
unavoidable, although admittedly it is impossible to know at this juncture about the eventual
admixture of administration, commerce and culture that the city would comprise. The authors
propose a “salad bow!l” concept to build Hindu communities in a multicultural state with its
new capital city. To augment understanding of the multiplicity of components and attributes
influencing a diasporic community, the authors have drawn from applicable, non-religious
diasporic experiences as well as from the historical manoeuvring of different religious groups
globally; this knowledge may help researchers and community development practitioners
understand the prevalence of bonding issues and interaction by sects within all religions.

Keywords
Bali-centrism, Balinization, domestic diaspora, exclusiveness, intrareligious, Hindu.

Introduction

East Kalimantan province, with an area of 127,347 km?, and a population of 3.8 million, is
rich in natural resources, from fertile agriculture land, forests, timber, gold, coal and liquid
natural gas, to sea and inland fisheries. This has attracted many companies and businesses
which, in turn, tend to attract transmigrants, migrant workers and job seekers.

The diverse population from across the Indonesian archipelago has gradually
transformed this area into a multi-ethnoreligious province, with Hindu adherents at 0.96%
(36,333 people) of the total population, originating mostly from Bali, Sulawesi, and
Kalimantan itself. The largest portion, the “Balinese diaspora”, has replicated its identities,
customary laws (adat), traditions, and religious practices (symbols, rituals, prayer dress code,
celebrations). So, this was a cultural and physical migration!. While Balinese Hindus are
scattered around the province, they do regularly gather in a Hindu temple (Pura) for
community and religious activities, as back in Bali. A few other Hindu communities are also
found in Balinese transmigration areas, such as in Teluk Dalam and Separi, often replicating
Balinese culture and tradition.

Inevitably, the Balinese diaspora meets both local and migrant non-Balinese Hindus,
with some interactions being rather awkward. In 1990s, many Javanese Hindus came to the
temple of Samarinda wearing Batik headgear (blangkon), shirt, and trousers for praying.
When the Pura was magnificently reconstructed and a new Balinese white dress code was
adopted, Javanese Hindus praying in this temple felt obliged to follow new (i.e. Balinese)

rules. Buginese Hindus of Tolotang had similar experiences. Many of them used to interact

!'SIBURIAN, R. (2016). Diaspora Orang Bali: Dinamika Sosial-Budaya Umat Hindu-Bali di Desa Kerta Buana.
Jurnal Kebudayaan, Volume 11, No. 2.p.1.
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with the diaspora, but rarely do so now. Native Hindus in Paser district also feel different
from mainstream Hindu development.

Why does this happen? What are the stumbling blocks faced by non-Balinese Hindus
in interacting with the Balinese diaspora or other sects? This article examines Bali-centric and
social exclusion phenomena, exhibits some relevant comparative practices past and present in

other religions, and proffers a mindset shift in Hindu community relations and interactions.

Methodology

The first author applied qualitative analysis, with primary and secondary data obtained
through library research, field interviews and observations. In library research, both authors
collected data and information on related topics from online and print sources. This data was
then analyzed by corroborating and comparing with related issues. Our research used
purposive sampling by interviewing key informants from various Hindu ethnic groups in East
Kalimantan. In the observation techniques, the first author applied both participant as well as
non-participant observation of Balinese Hindus. Visits were also made to perceived important
and relevant historical sites and temples to gain a broader understanding on the research
theme.

Supplementing this research was the second author with his 45 years field work within
Christian, Hindu, Buddhist, Muslim and Jewish communities in several countries, wherein he
encountered warm humanity as well as bitter prejudice, and unceasingly tried to increase
understanding between and among people from different backgrounds. Harmonizing
coexistence among cultures and religions has been his prime effort, including consulting with

the Canadian Government’s Multiculturalism Secretariat.

Influences on diasporic adjustment

Certain key characteristics impact how an internal migrant may adapt to new socio-cultural
environment; so we look at the migrant’s original community (from where one departs) and

the destination community (to where one arrives to stay). Note the summary in Figure 1.

45



Nl il

Kulturni studia « (20) 1/2023

Original Community

1. One’s own sect and customary practices
Naturally one is most cognizant about the community wherein, perhaps, several generations
have lived, and all aspects of daily life are familiar.

2. Degree of religiosity
Every religion has those who are orthodox, liberal or only occasional adherents.

3. Ethnicity
Ethnicity often can overshadow doctrine and contribute to sectarian rifts.

4. Culture and traditions
As one transitions into a new environment, the boundary between religion and culture may
become ambiguous; different cultures may experience friction in trying to overcome internal
differences elsewhere.

5. Language
If one’s language or dialect is unique to the present residence, it may yet be an issue in the
new destination.

6. Education
One’s education level may affect decisions as to destination and desired community.

7. Social class
Certain congregations attended by mostly highly educated individuals with a high socio-
economic background may, in turn, weaken integration efforts with less educated or poorer
members.

8. Political preference
Involvement or support of a particular political party in one’s current community may be
regarded as out of place in the new destination.

9. Pre-migration preparation and orientation
Advance learning about the destination community may help in a “softer landing” at the new

environment.
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Figure 1. Influences on diasporic adjustment (1. G. Somlai, 2022)

Destination Community

1. Geolocation
What are local environmental peculiarities? How distant are familiar amenities, including
schools, stores health services? Access to these contributes to comfort for new arrivals.

2. Linkages and networks (old & new)
Is contact with fellow migrants or connections with members of the same ethnolinguistic
group and religious sect available? Are there contacts with others for mutual support?

3. Local pluralism and majority views on minorities
How homogenous or heterogenous is this community; how do they perceive new arrivals?

4. Relations within new community
Is everyday contact pleasant, cordial? How different is it from one’s original community? Are
neighbours friendly, helpful?

5. Depth of welcome by and integration in host community
Has any welcome been expressed by one’s religious sect, workplace or neighbours? How safe
and secure do you feel?

6. Proximity to co-religionists
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actually have the same practices as the one “back home”?

7. Occupation and economic practices
What type of work and shopping habits does the migrant have? Is it possible to continue
similar functions in the new location?

8. Generational differences
If travelling with children, be prepared for their probable adjustment and integration at a rate
different from that of adults.

So we can see that achieving an acceptable level of comfort in a new environment can

be a complex process, with or without the factor of religion.

Present Context

Hindu Population in East Kalimantan

Hinduism arrived in Indonesia in the 1% century CEZ evolving thereafter a fusion with
Buddhist thought. A major Hindu kingdom-- Kutai Martadipura in Muara Kaman, Kutai
Kartanegara district-- had been established in the 4™ century by King Kudungga. He was
succeeded by his son, King Aswawarman, and then by his grandson, the well-known King
Mulawarman. The kingdom existed continuously until the 17 century, when it was defeated
by the (Islamic) Kutai Kartanegara. The conquerors renamed their new integrated kingdoms
“Kutai Kartanegara ing Martadipura”, known also as the Sultanate of Kutai Kartanegara.
Since then, Hinduism has been fading, beginning with its king, minister, royal family and
army, noblemen, and eventually the people?.

Collective memory regarding the Hindu golden era in East Kalimantan began to revive
three centuries later after the arrival of Hindu communities in three waves from Bali and Java.
The first wave began in 1960s for professional government assignees, such as armed and
police force personnel (TNI/Polri), as well as medical doctors. They brought their families,
interacted with each other, and established small, often scattered communities in their various

locales.

2 McDANIEL, J. (2017). Religious change and experimentation in Indonesian Hinduism. International Journal
of Dharma Studies 5:20 DOI 10.1186/s40613-017-0056-x

3NOOR, M.F. (2016). Kerajaan Kutai Kartanegara Ing Martadipura dan Peran Raja Dalam Pengembangan
Agama Islam di Kerajaann Kutau Abad ke-17 dan 18. Skripsi, UIN Sunan Ampel, Surabaya
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The second wave occurred under the New Order regime’s (1966—1998) transmigration
programs. Hindu communities from Java and Bali were sent to designated areas across East
Kalimantan, such as Samarinda, Kutai Kartanegara, East Kutai and Berau. Hindu
communities from Java established Javanese Hindu traditions; while Balinese continued their
own.

The third wave was the arrival of Hindu communities from across the Indonesian
archipelago under the banner of self-transmigration programs, business related movements,
job-seeking, contractual work migration, and so on.

Bimas Hindu Kaltim*, the East Kalimantan Office for Guidance of Hindu Community,
found native Hindus residing in a remote area of Paser district, about 250 km from
Samarinda, as well as small Buginese Hindu communities around Segiri Market in downtown
Samarinda. As well, informants from Toraja and Laham informed the authors about a Toraja
Barat/Mamasa Hindu community in Samarinda and Dayak Kaharingan Hindus in Mahulu
district.

According to BPS Statistics,> as of 2021 the total Hindu population in East Kalimantan
was 8,552 people. Of these, the largest Hindu populations reside in Kutai Kartanegara
(29.73%) and Kutai Timur districts (29.26%), followed by Balikpapan (16.01%) and
Samarinda (9.51%) municipalities; these pockets are about 70% Balinese Hindu

transmigrants.

Balinese Diaspora in East Kalimantan

Bali province’s population is predominantly Hindu, being 83% of the total population®, and
many ethnic Balinese are devoted to Islam, Catholicism, Protestantism, even Kong Hu Chu
(Confucianism); but in this article, Balinese diaspora refers to Balinese Hindus residing in

East Kalimantan, recreating “back home” communities.

Comparative Compendium

People do not necessarily migrate as a religious group, nor even as a group; however, there

are those who gravitate toward a religious group in their new host community which already

4 BIMAS HINDU KALTIM (2022). Hindu Population in East Kalimantan

5 BPS Statistik Provinsi Kalimantan Timur (2021), East Kalimantan Population Based on Religion,
https://kaltim.bps.go.id/indicator/154/396/1/-jumlah-penduduk-menurut-agama-.html

6 BPS Statistik Provinsi Bali (2010). Bali Population Based on Religion
https://bali.bps.go.id/statictable/2018/02/15/33/penduduk-provinsi-bali-menurut-agama-yang-dianut-hasil-
sensus-penduduk-2010.html
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has geographic representation from the migrants’ home area, or which is even nominally of
the same religion with which the migrants are familiar-- in either case, searching for
“comfort” (i.e. safety, security, support during any hardship and spiritual uplift) in their new
environment.

Diasporic groups in a sampling of religions show that divisions among sects are
normal, organic givens. Thus our civil task is to recognize differences while simultaneously
striving for acceptance of commonalities and harmonizing the collective, societal
relationships. While not all have intentions to amalgamate or even cooperate, there are indeed
examples of discrete groups colligating for mutual advantage as well as the occasional

merger.

Christianity

Estimations show there are more than 200 Christian denominations in the U.S. and a
staggering 45,000 globally.” Splits or independent germination of separate denominations
arose as a result of varied interpretations of the Bible, along with “differences in belief, power
grabs and corruption” (ibid). Despite these historical divisions, reconciliations have also
taken place, such as the conciliation in 1965® of the 911 years’ split of the Eastern Orthodox
Christians and the Western Roman Catholics; and later a rift healed among the Presbyterians

in 1983.°

Jainism

The Jain community in the United States of America took the initiative to engage holistic
discussions among the various sects regarding not only common compromise efforts, but a
deeper delving into “sub-sects, caste, language, cultural and geographical affiliations”; in

turn, this resulted in an enhanced “invented tradition’’'®

which coincidentally mirrored the
smooth functioning of the sectarian negotiations themselves!!. Participants harmoniously
developed a new form of Jainism by deemphasizing, eliminating and re-organizing the sect

specific doctrinal differences...(and) how the sectarian unity created as a result, motivates the

7 Gordon-Conwell Theological Seminary How Do You Define A Denomination?
https://www.gordonconwell.edu/center-for-global-christianity/research/quick-facts/ 2023

8 Encyclopedia Britannica, nd. East-West Schism: Summary, History, & Effects, Britannica
https://www.britannica.com/event/East-West-Schism-1054

9 AUSTIN, C. (1983) North-South Rift of Presbyterians Healed by Merger. New York Times June 11.
https://www.nytimes.com/1983/06/1 1/us/north-south-rift-of-presbyterians-healed-by-merger.html

1" HOBSBAWN, E. J., & RANGER, T. O. (1983). The Invention of Tradition. Cambridge: Cambridge
University Press. p. 105

''HOBSBAWN, ibid p. 109
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Jains to identify the approaches and methods they can use to manage the accordance at the

doctrinal level”."?

Judaism

Judaism today has four main branches diverging into numerous streams. Dispersed since two
millennia into other lands, Jewish community organizations often evolved to reflect the host
country’s social structures, such as happened in India. This “resulted in their adopting
particular Hindu like traits and applying them to their own religious and social codes of
conduct”,"® resulting, at times,'* in discrimination versus other Jews at lower social strata
requiring different synagogues for the divergent groups. It was about five centuries before the
divisions healed.

Nowadays, most branches are reasonably inclusive and may even coordinate the
planning of various religious events, educational programmes and Holocaust Memorials. Nor
is it unusual for people to simultaneously hold cross-branch memberships for reasons such as
availability of a good children’s programme; preference by one’s spouse; convenient location
and desirable amenities; offering of interesting religious courses; broadening one’s
understanding, etc.. Therefore, resolving to remain separate from or else to join a particular
group may be as much an intellectual decision as a practical one, providing one can also

accept some compromise.

Islam

Research among diasporic Muslim adherents reveals “self-conscious exploration of the
religion which was not relevant to the first generation”.'®> In new homelands, youth could be
drawn into a vortex of self-identification and projected identity, being compelled to deal with
parental guidance, possibly insufficient orientation to the new context, fluctuating religious
attraction and an overall ambiguity in acceptance by, as well as level of integration and ““fit”

within the majority community.!® Swedish and Danish young Muslims have been found to

12MEHTA, V.V. (2017). An Ethnographic Study of Sectarian Negotiations among Diaspora Jains in the USA.
Florida International University.p.5

13 KATZ, ibid, p.35

14 KATZ, N., GOLDBERG, E.S. (1993). The Sephardi Diaspora in Cochin, India. Jewish Political Studies
Review 5:3-4 (Fall). p.98

IS KNOTT, K., KHOKHLER, S. (1993) Religious and Ethnic Identity Among Young Muslim Women in
Bradford, New Community, 19, 593-610, p.596.

16 BARTELS, E. A. C. (2003). Moroccan girls and youth literature in the Netherlands: a way to broaden the
boundaries? Journal of Muslim Minority Affairs, 23(1), 147-163. https://doi.org/10.1080/13602000305941
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have dissimilar understanding from their elders of the meaning and evolution of their
religion.!”

Muslims originating from Russia have tended to regroup in Turkey while keeping to
their distinct sects, “in most cases within close networks based on ethnicity, faith and place of
origin”’; while those landing in Western Europe have been “more likely to attend mosques that
draw an international congregation”. In all cases, members not adhering to community
strictures, particularly LGBTQ+, feel safer by not associating with the main Russian
groups'®,

Thoughts on non-relevancy can also lead to decisions on another sect being deviant,
thus causing “conflict between adherents with different theological understanding, such as
those between Sunni and Shi’a,”"® in Pakistan and Indonesia, amongst other countries.

The preceding briefly illustrate that when diasporas face adjustment difficulties,
reasonable options often can be found. For example:

a. Proactively engaging in a structured dialogue amongst adherents of various sects,
aiming for meaningful, mutually acceptable accommodation, as well as shared use of
prayer and social facilities.

b. Accepting compromise in order to expand the scope of involvement with different
sects.

c. Congregating with a different sect to enlighten one’s own understanding.

To liberally paraphrase Boyarin and Boyarin®

while capturing their broader
application, we can note that despite diasporic attachment to one’s original home community,
religious leaders may gradually, even imperceptibly, “selectively reinvent (their religion) as a
religion of portable texts rather than temple” worship. Such transition into and within a new
community may also foster a realisation that preservation of one’s religion may be optimized

by mixing with the new host community, rather than by striving to stay aloof.

17 SCHMIDT, G. (2004). Islamic Identity Formation Among Young Muslims: the case of Denmark, Sweden and
the United States, Journal of Muslim Affairs, 24, 1.p.37.

18 INTERNATIONAL CRISIS GROUP (2021). The Russian-origin Muslim Diaspora: The Ripple Effects of
Conflict. 12 May.

Y IRAWAN (2018). Revisiting Interreligious Relationship and Minority Groups in Indonesia. EDUGAMA:
Jurnal Kependidikan dan Sosial Keagamaan Vol.4 No.1 Juli ISSN: 2598-8115 (print). Fakultas Dakwah TAIN
Syaikh Abdurrahman Siddik Bangka Belitung Bangka; p.7

20 BOYARIN, D. & BOYARIN, I. (1993). Diaspora: Generation and the Ground of Jewish Identity . Critical
Inquiry, 19 (4): 719-722.

52



Domestic Migration and Integration of Religious Diaspora:
Global experiences can benefit the shaping of internal relationships in Indonesia

Examples from Hinduism within Indonesia

The 1945 Constitution of the Republic of Indonesia mandates a state guarantee of religious
freedom for all citizens, including efforts to create religious harmony, focusing on the
principle of Pancasila (monotheism, civilized humanity, national unity, deliberative
democracy, and social justice). In practice, Pancasila was resisted by religious radicals, as
exemplified by the Tanjung Priok incident*!, which led, to the post New Order decision to
allow religious-based political parties. In 1962, Hinduism became the fifth state-recognized
religion; this was sought by Balinese religious organizations and granted for their sake. The
largest of these organizations, Parisada Hindu Dharma Bali, (renamed Parisada Hindu
Dharma Indonesia in 1964), reflected subsequent efforts to define Hinduism as a national,
rather than solely Balinese, affair??.

The Ministry of Religion regulates religious harmony via the Joint Regulation of the
Minister of Religion Number 9 (2006) and the Minister of Home Affairs Number 8 (2006)
concerning Guidelines for the Implementation of the Duties of Regional Heads/Deputy
Regional Heads in Maintaining Religious Harmony, Empowerment of Religious Harmony
Forums, and Establishment of Houses of Worship (abbreviated as PBM No. 9 and 8 of 2006).

In every day practical terms, there has been much resistance from certain provincial
and regional governments, not to mention intolerant community members. In 2022 for
instance, in certain districts in West Sumatra province®® and in Cilegon City in Banten
province,?* the proposed establishment of Christian Churches had been rejected by their local
governments and religious-based majority community organizations. Elsewhere, land was
made unavailable for the construction or rental of house of worship; and regulations stipulated
that the establishment of such facility should have written permission from a minimum of 60
people residing in the vicinity of the proposed establishment as well as a minimum of 90
worshipers. Lastly, had any of the applications been granted, without extra land for funereal

practices, deceased Hindus would need be transported to Bali or Lampung.

21 SAIBIH, J. (2019) Using Narrative Theory on Analysis of Law and Human Rights: Searching Truth on
Tanjung Priok’s Incident in Indonesia. Advances in Economics, Business and Management Research, volume
130

2 Java’s Hinduism Revival https://www.hinduismtoday.com/magazine/october-november-december-2004/2004-
10-java-s-hinduism-revivial/

2 https://sejuk.org/2014/01/27/menyigi-rumah-ibadah-kaum-minoritas-di-sumatera-barat-part-ii/

2 https://regional.kompas.com/read/2022/09/08/192205178/duduk-perkara-penolakan-pembangunan-gereja-di-
cilegon-banten?page=all
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On November 7, 2017, the Constitutional Court broadened official acceptance of
various faiths by permitting their inclusion on government identity cards. The Ministry of
Education and Culture data in that same year revealed 187 faith sects across 13 provinces®. In
effect, from the government’s perspective, an Indonesian citizen should believe in the
existence of God, through religion or aliran kepercayaan (Sunda wiwitan, kejawen,
kaharingan, etc,); *® and although they pray for their ancestors or unseen mystical power, they
should transcend their belief in the existence of God. To obtain the government’s official
recognition, they could register their belief in aliran kepercayaan at the government office;
once interviewed a decision shall be made.

It is accepted that traditional cultures in Indonesia have been influenced by the advent
of expansive religions, in particular Hinduism, Islam and Christianity. Likewise, some of the
traditional practices have, perhaps imperceptibly, contributed to the syncretism of the 6 major
religions (Islam, Roman Catholicism, Protestantism, Hinduism, Buddhism and
Confucianism)?’ .

“There are currently various layers of Hinduism, which include folk Hinduism (local
indigenous beliefs which mixed with Hindu ones): Agama Tirtha (religion of holy water,
which emphasizes ritual and is largely Saivite), and Agama Hindu Dharma (emphasizes
ethics, philosophy and social responsibility). These may be mixed, and practiced
simultaneously.”*

As in most other countries, a belief system would be influenced by other religions in
the surrounding area, as well as by proximity to other adherents, etc. (See Figure 1). Thus it is
not unexpected that Hinduism continued to both absorb from, as well as influence, other

religions. In turn, sometimes imperceptible changes in one’s religion abetted the evolution of

unique practices including technology, new deities, altered shrines and related practices.

25 SINDONEWS. Babak Baru Penghayat Aliran Kepercayaan di Indonesia (A New Chapter of Conserving
Beliefs in Indonesia). Wednesday, 15 November 2017.
https://nasional.sindonews.com/berita/1257552/15/babak-baru-penghayat-aliran-kepercayaan-di-
indonesia?showpage=all

26 SINDONEWS, ibid (2017); KUMPARAN. Mengenal 7 Kepercayaan di Indonesia yang Ada Sejak Ratusan
Tahun Lalu (Intoducing Seven Indonesian Faith-Based Organizations Existed Hundreds of Years Ago). 18
Desember 2019.. https://kumparan.com/berita-heboh/mengenal-7-kepercayaan-di-indonesia-yang-ada-sejak-
ratusan-tahun-lalu-1sT4;fEWrkM/2

2T EAJFRLIKOVA, P. (2018). Kejawen as the Traditional Mystical Belief on the Contemporary Java Island
(Kejawen jako tradicni mystickd vira v pripadé soucasné Javy). Kulturni studia / Cultural Studies 1. DOI:
http://dx.doi.org/10.7160/KS.2018.100102 1/: 18-34.

2 McDANIEL, J. (2017). Religious change and experimentation in Indonesian Hinduism. International Journal
of Dharma Studies 5:20 DOI 10.1186/s40613-017-0056-x. p.4
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Indonesia’s education system includes religious grounding in a student’s own religion,
as well as some key aspects of the other official religions; but such paedogogic background
does not, by itself, guarantee total harmony; for example, “there are dozens of Buddhist
factions in Indonesia that disagree with each other.””

Religious leaders play a critical role in forming their congregants’ perspectives, thus
“contribut(ing) significantly towards shaping the outlook of the community in relation to
other faiths™°. “Building inter-religious harmony is very important to maintain the economy,
politic, and national stability”!. Thus if effort is expended in harmonizing with other faiths,
surely at least equivalent effort must be spared for ensuring intra-faith concordance in a spirit
of tolerance, mutual acceptance, respect and cordial cooperation.

Normuslim?? provides interesting historical notes about the Dayak Ngaju tribe families
in Central Kalimantan, who originally practiced Kaharingan and over centuries absorbed
various aspects of Islam, Christianity and Hinduism. A most interesting characteristic of the
Ngaju’s present context is their acceptance and cohabitation with families of different
religions. “The process of the conversion took place until now so that one family can have

various religions”.
Non-Balinese Hindu Communities

Kutai Hindus

Hinduism in East Kalimantan had been practiced for over a thousand years, with the golden
era under Mulawarman, the third king of Hindu Kutai Martadipura in the 4 century.

At the site of the ancient Kutai Martadipura kingdom, seven inscribed stone pillars
(yupas) were found, of which six had been relocated to the National Museum in Jakarta, and
one is still in Muara Kaman, the former Hindu kingdom site. Batu Lesung, the one left, had
remained uninscribed. Some tried to relocate it to Jakarta, but naturomagical phenomenon on

the planned day of its relocation (immovability; flood; thunderbolt) kept it from removal.

2 McDANIEL, ibid. (2017). p.8

30 SAEED, A. (1999). Towards Religious Tolerance through Reform in Islamic Education: The Case of The
State Institute of Islamic Studies of Indonesia, Indonesia and the Malay World, Vol. 27, No. 79: 177-191

31 ZULKEFLI, M. L., ENDUT, M. N.-A., ABDULLAH, M. R., & BAHARUDDIN, A. (2018). Towards
ensuring inter-religious harmony in a multi-religious society of Perak. International Conference on Humanity
and Social Sciences (pp. 1-9). Kuala Lumpur: International Journal of Social Science and Humanity.

32 NORMUSLIM, N.(2020). Harmony Among Family Members with Different Religions: Case Ngaju Dayak.
Utopia y Praxis Latinoamericana, Vol. 25, No. Esp.7, pp. 49-61, 2020.
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Author LK. Gunawan® had twice visited this yupa complex, where on the first trip one
associate became entranced at the site; while on the second trip, the author’s niece was also
ensorcelled.

According to Ardita**, a Kutai chief asked to build a place of worship for maintaining
harmony and the “security” of the surrounding areas. When Hindu communities carried out
ceremonies therein, some local people in the surroundings asked for the edible offerings as
blessings from those in “sacred” power. This site then became cultural heritage (cagar

budaya) managed by the Kutai Kartanegara district government.

Figure 2. Kutai Yupa ceremony (Photo: Bimas Hindu)

Although Hinduism has existed for twelve centuries in East Kalimantan, there are no
iconic physical legacies of the ancient Hindu kingdom of Kutai Martadipura, except for the
yupas. In the interview with the first batch of Hindu migrants in Samarinda, a police
pensioner maintained that there are no longer native Hindu communities there®. Bimas Hindu

also determined that not one native Hindu was left in the area.>®

Native Hindu: Dayak Paser Hindu

The only native Hindus found in East Kalimantan are in Tanjung Pinang and Rantau Atas
villages, and Muara Saman Sub-District, in Paser District. The total Hindu population in these
villages, situated about 300 km from the ancient Hindu Kutai kingdom, is 174 and 46 people
respectively?’, These people have a simple place of worship built with wood as a place for a
sacred stone. Declining to be called Dayak Kaharingan (Dayak Hindus in Central
Kalimantan), they prefer to be called Dayak Paser, a community with its own culture and

traditions.

33 GUNAWAN, LK. (2015). Field research in Muara Kaman subdistrict (Kutai Kartanegara district),

3 ARDITA, Anak Agung Gde Raka (2022). Head of Bimas Hindu. Interview with Ketut Gunawan, 21 January.
35 SUPARNA, 1 Wayan. (1999) Interview with Ketut Gunawan.

36 ARDITA, ibid. (2022).

37 DKP3A Kaltim (2021)
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Javanese Hindu

Javanese Hindus trace their origins to Java. Our informants were from Blitar and Kediri in
East Java province, where these people’s ancestors had been under the jurisdiction of the
Hindu kingdom of Majapahit they continue to practice religious activities in their own
traditions without many religious rituals, nor many offerings (banten/sesajen), but having a

specific dress code. Eight historical temples from the kingdom’s era remain as heritage sites.
38

Buginese Hindus: Tolotang Communities

Another Hindu group residing in East Kalimantan, the Tolotang, originated from Sulawesi
with Bugis ethnic group. These people used practice aliran kepercayaan® (indigenous
beliefs), but as Indonesia only recognized five religions, they claimed to be Hindu. These
Hindu migrants, mainly petty traders, live around Segiri market in downtown Samarinda.
Their total numbers are unknown, but in their place of origin their population amounted to

50,000 people.

Dayak Kaharingan Hindus

While having indigenous beliefs, Kaharingan Hindus claim to be Hindus, and live close to the
border with Central Kalimantan, such as at Long Bagun, where author 1.K. Gunawan met 12

Hindus and Laham, where he counted 51.

Toraja Hindus: Hindu Alukta/Aluk Todolo

This Hindu group comes from the Toraja and Mamasa ethnic groups, originating in west part
of Toraja district (South Sulawesi province) and Mamasa district (West Sulawesi province)
respectively. Similar to Tolotang, this community used to adhere to indigenous beliefs, but
later claimed to be Hindu. Their population in Samarinda is unknown; and they have a
community organization (paguyuban) often called Kondosapata. In Mamasa they number

about 10,000.

38 SENDARI, A.A. 8 Candi di Blitar Penuh Nilai Sejarah, Bukti Kejayaan Masa Lampau (8 Temples in Blitar
Full of Historical Value, Evidence of Past Glory) https://www.liputan6.com/surabaya/read/4415598/8-candi-di-
blitar-penuh-nilai-sejarah-bukti kejayaan-masa-lampau. Liputan6, 23 November 2020

3 SINDONEWS. ibid (2017)

40 GUNAWAN, LK. ibid. (2000).
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Figure 3. Dispersal of Hindu Diaspora in East Kalimantan

Bali-Centrism and Balinization

When individuals migrate and establish an ethnic diaspora, they bring themselves, their
families, belongings, and also their cultures*!: this is globally common. In certain countries,
however, this could create rejection from the recipient countries, as when a new group’s

tradition does not fit with common values practiced by the recipient country’s citizens, such

4 SIBURIAN, ibid. (2016).
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as “unequal treatment of women, forced marriages, honor killings, and female genital
mutilation” .+

The Balinese diaspora in East Kalimantan also bring Balinese religious practices,
cultures, and traditions to East Kalimantan, such as Tri Hita Karana, Adat Rule (Awig-awig),
etc. This is not a problem as Balinese values brought to East Kalimantan fit with common
values. However, when non-Balinese Hindu meet and would like to become part of Hindu
Balinese religious diaspora, difficulties arise from their different cultural backgrounds.

As observed, all temples of this diaspora tend to resemble those in Bali, as do religious
rites, cultural activities, and community traditions. Being mainstream Hindu in Indonesia,
when Balinese experience different temples and rites of non-Balinese Hindus, they would
prefer to Balinize them with their own familiar traditions--an approach observed across the
archipelago.

Balinization commonly follows Bali-centrism. While Bali-centrism is a mindset owned
by most Balinese diaspora, Balinization is the implementation of Bali-centric thought and
practices as observed from the replication of all Balinese identities: temples, symbols,
religious rites, ritual offerings (banten/sesajen), and adat community organizations.

While Javanese Hindus use the same sacred Vedas as other sects, they have simpler
temple construction and rites. When Balinese diaspora join non-Balinese Hindus’ temples and

rites, most Balinese will try to introduce or impose Balinese temple style, rites, and offerings.

Quasi Exclusiveness

In the discourse of interaction between cultures, the term ‘“social exclusion” refers to a
community being exclusive or implementing exclusiveness in relations with other
communities, whether affiliated in any way or not. One can differentiate two types of
exclusion: pure exclusion (exclusiveness) and quasi-exclusion (quasi-exclusiveness).

In East Kalimantan, the authors have observed the Tolotang community, in Samarinda.
This Hindu community of Buginese ethnic background from South Sulawesi used to pray in
the Samarinda Temple, but eventually they discontinued attending because of the architecture
which overwhelmed their more rustic comfort of annual worship by an ancestral sacred well

and stone in an open area (komunitas Hindu Tanpa pura).

42 VERTOVEC & WESSENDORF; in Hilmar Reusch. Ausschlussmechanismen im Multikulturalismus:
Okonomisierung von Migration und MigrantIlnnen aus multidisziplinédrer Perspektive; Diplomica Verlag, p.33,
2013.
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Figure 4. Ornate Samarinda Hindu Temple (Photo: Bimas Hindu)

In addition, a Bali dress code for men (white udeng headgear, shirt, and white fabric
covering colourful Balinese sarong), and for women (white traditional kebaya) had been
imposed for praying. Our Balinese diaspora is definitely friendly and welcoming to all Hindu
friends from other ethnic and denominational backgrounds; so in the Balinese view it is not
exclusive, but from the other community’s perspective the Balinese are indeed being
exclusive by having created participatory boundaries. Thus the Tolotang, feeling “out of
place”, are reluctant to pray at the temple, as the elaborateness and dress code hampers their
engaging in further socio-religious interaction, similarly affecting Toraja/Mamasa Hindus,
Dayak Kaharingan Hindus and to some extent Dayak Paser Hindus in East Kalimantan. The

authors call this as “quasi-exclusiveness”.

Melting Pot or Salad Bowl?

On 18 January 2022, the Indonesian parliament passed law on the establishment of Indonesian
Capital City (Ibu Kota Nusantara/ICC) in East Kalimantan, situated in two districts/regencies,
Penajam Paser Utara and Kutai Kartanegara. Presently, the total population of 113 Hindu
adherents in the ICC areas is small®.

In the heart of ICC, only 19 Hindus are thus far residing in Ring Area 1 of the new
capital city’s planned 3 Ring Areas*. In short, the total population of Hindu communities in
the ICC areas is small. However, as the planned ICC is a magnet for migrants from across the
country, the influx from different ethnic and religious backgrounds, including Hindu, is

unstoppable.

43 DKP3A Kaltim. Agregat Data Kependudukan. Smt I (2021). Total population of Hindu communities in sub-
districts of ICC areas.

“DKP3A Kaltim, ibid. Total population of Hindu communities in villages of ICC’s Ring Area 1.

4 KOMPAS. Perjuangan Panjang Warga Penghayat Kepercayaan atas Pengakuan Negara (The Long Struggle of
Adherents of Local Faith to Acquire Recognition of the State). 8 November 2017.
https://nasional.kompas.com/read/2017/11/08/1058152 1/perjuangan-panjang-warga-penghayat-kepercayaan-
atas-pengakuan-negara
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As aforementioned, Bali-centrism and Balinization may alienate and socially exclude
non-Balinese Hindus with those feeling socially excluded potentially renouncing Hinduism.
During the New Order era, citizens were forced to adhere to one of the five official religions
(Islam, Catholicism, Protestantism, Hinduism, Buddhism), and have it stated in their
identification cards; but with subsequent political reform, they can include a sixth official
religion (Confucianism), and even revert to aliran kepercayaan®.

Bali-centrism and Balinization are responsible for future exodus of Hindu adherents to
indigenous beliefs as already occurred amongst Toraja/Mamasa Hindus*®. Bali-centrism and
Balinization are practiced due to adherence to the “melting pot” mindset in building the
community, meaning that all Hindu communities from different ethnic backgrounds are
directed to be one, single, blended community. The weakness in such mindset is that new
arrivals feel a lack of autonomy to express their own culture. Worst, they may perceive that
they are subdued and culturally colonized so as to override their different ideology, culture,
and tradition, all of which they wish to preserve. To avoid this, it is imperative to consider a
mindset change, from a “melting pot” to a “salad bowl”. In the latter mindset, all community
groups are respected and united in a “bowl”, but they still have their own identities and
cultural autonomies. Unity in diversity is more imperative than uniformity with disgruntled

followers.

Reflections for Better Understanding and Harmony

Putting the preceding within a more holistic frame, we need acknowledge that a shift in
mindset of both active and aspiring adherents together with the high priests (Pendandas) or
temple priests (Pemangku) of Hindu temples need be synchronised in a vision of fellowship.
All major religions have branches, interchangeably called denominations, sects,
schisms or traditions, wherein disagreements over practice, invocation, and interpretation of
certain sacred texts could arise from any combination of deliberate, legitimate or innocent
misunderstandings, or even wilful disobedience; certain individuals may also have difficulty
handling conflicting views. Splits evolve as understanding of the basic sacred text(s) of a
religion diverges over time; but pride, cognitive frailty and material issues may also affect

decisions. Furthermore, life circumstances such as local geography, as well as the

45 SINDONEWS, ibid (2017)
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composition and culture of the surrounding community can also have a major influence on
thinking and practices.

We have noted earlier that traditions also potentially contribute to fracturing or to
hesitancy in linking with a new group. Having been commonly passed down through several
generations, traditions are understood and manipulated differently by each person. Individuals

must pay attention to the process of adjustment —i.e. the ability to observe, listen, learn,

discuss, understand, synthesize --that ultimately determines the quality and longevity of social
integration. For this process itself to be credible and gainful, it requires genuine interest,
mutual effort, a proactive blending of learning styles, as well as patience. Unsurprisingly,
individual human elements of effort and patience can guide or pressure a person’s decisions.

Halman and Riis*’, in reference to considerable literature from Europe, portray a
continuing role for religion in modern societies. “It is less the teachings of a specific
denomination that seem most important today, however; rather, it is religious practice, or
what sociologists refer to as religiosity, that is more important.” While this need be explored
in the Asian context, the authors’ extended personal experience in the region does indicate a
similar social environment.

Factionalism is a global reality. While it may present different practices and ritualistic
expectations of participants making adjustment for newcomers possibly difficult, each temple
group is nonetheless an integral aspect of religiosity. Providing a particular temple is
peaceful, honest and cooperative, its practices need not be regarded as harmful nor
debilitating to the religion as a whole.

Protocol puts the onus of inviting or permitting new members from different traditions
to join a temple on the current membership and leadership; while corresponding responsibility
in seeking to join a particular temple is with the newcomers. Therefore, in the spirit of being
both citizens (warga negara) and adherents to the faith (penganut agama), the hosts and
adherents have a moral obligation to together discuss any issues causing discomfort. An
invitation and request to join must be sincere and open to frank exchanges so that both sides
truly understand the requirements, dispel misunderstandings and be enabled to make a
comfortable decision.

With increasing migration due to work or conflicts, it is crucial in today’s world that
the numerous faiths and denominations illustrate practical and sincere collaboration within

their respective faith communities as a practical example to the society at large. Thus, even if

T HALMAN, L. & RIIS, O. (eds). (2003). Religion in Secularizing Society. Leiden and Boston: Brill.
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continuing to worship separately, one must accept that people from different backgrounds
may naturally have different ways to worship: but approach this as an opportunity to learn
from such diversity, to identify those doctrinal and practice areas where there is controversy --
as well as those which resonate with both groups.

Moreover, even if remaining separate, the groups could collaborate in establishing a
local Hindu umbrella organization (Parisada Hindu Dharma) through which members could
enhance mutual understanding; share and explain certain practices unique to one group or
another; accept flexibility in interpretations of sacred sects and rituals; cooperate in particular
holy day ceremonies; and create amity amongst all members.

Varying degrees of religious pluralism in Indonesia, clearly demonstrates that ethnic
and social differences can nonetheless jointly affect the diversity in religious practices:*s
skillfully manoeuvring this complexity optimally requires an interdisciplinary approach® to
understand, develop, maintain and improve harmony amongst the variety of adherents. If such
interaction be encouraged, it could set an example for friendly association with other local
religions in a progressive trajectory of harmonization amongst all faiths in Indonesia.

Through our brief peregrine insights above, there are several takeaways—some unique
to a particular religion, others cross-cutting-- which should sharpen our understanding and
help both domestic as well as diasporic Hindus in their adjustment, as follows:

1. Learning about another religion need not be uncomfortable or antagonistic, so long as

0 offer

it be sincerely respectful and promote coexistence. Chayes and Minow?
practical suggestions for engendering harmonious coexistence “where religion plays a
role in the conflict or where religious resources can help build peace’:

a. Try to understand the varied interpretations, backgrounds and current applicability

1,°! note that

of one’s own religion and sect in ever-evolving traditions, White, et a
“religious traditions are not static or homogenous—they evolve over time in
response to various social, demographic, political, and ecological pressures,
which may result in corresponding changes in cultural values, beliefs, and

preferences”. Diaspora members seek to retrieve or even invent a common origin

8 McQUILLAN, K., & GEHRMANN, R. (2017). The Impact of Religious Denomination on Mentality and
Behavior: an Introduction. Historical Social Research, 42(2), p.16. https://doi.org/10.12759/hsr.42.2017.2.7-22
4 SOMLAL L.G. (2018). Are We Faithful to the Concept plus Practice of Interdisciplinarity? TUBAT Review 1
(3): 48-56. Archive - IUBAT Review .

S0 CHAYES, A. & MINOW, M. (2003). Imagine Coexistence. San Francisco, Jossey Bass, p.261-266.
SUWHITE,C.J.M., MUTHUKRISHNA ,M. & NORENZAYAN, (2021). A. Cultural similarity among
coreligionists within and between countries. PNAS Vol. 118 No. 37 2109650118
https://doi.org/10.1073/pnas.2109650118 ; p.7
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and tradition and then commemorate “idealized geographic spaces as a way to
dwell in an inhospitable present and perhaps bring about a return” of what used
to be. (This) often involves intense ritualized and momentary fusions of past and
future>?, along with patience and compromise in the process of reconstituting
habitual practices within a different social milieu.

b. Foster interfaith/intrafaith ceremonies to demonstrate cooperation and healing “for
cultivating relationships, active listening, and rituals of respect across
differences”.

2. Changes in tradition need not mean diminution of one’s religion, as certain changes
may enhance understanding, effectiveness and accessibility by a broader population of
a common faith. “The religious institutions (migrants) build, adapt, remodel and
adopt become worlds unto themselves, ‘congregations’, where new relations among
the members of the community — among men and women, parents and children, recent
arrivals and those settled — are forged™*.

3. Diasporic communities going through adjustment and seeking like-minded co-
religionists can expect ambiguities to surface in distinguishing between religion and

culture, the latter often considered as “secular”. For an apt illustration, see Pocock™>.

Conclusion

The preceding has strived to clarify our holistic approach to appreciating the (potential)
complexities of migration and religious affiliation. It is indisputable that every major religion
has had internal frictions, with multifarious ways of accommodating or avoiding each other.
We need accept that groups of one religion may have inequalities or different social

positionings®®; but even within a presumed homogenous group there is often a dynamic

52 VASQUEZ, M.A. (2008). Studying religion in motion: a networks approach. Method and Theory in the Study
of Religion , 20 : 151-184. In McLoughlin , S. A Companion to Diaspora and Transnationalism, Chapter 7,
Religion, Religions, and Diaspora First Edition. Ed. Ato Quayson and Girish Daswani. Blackwell Publishing
Ltd. 2013 12 May. p.163

53 VASQUEZ, ibid. (2008). p.266

3 STEPHEN, W.R. (1998) Immigration and religious communities in the United States. In R.S. Warner and J.G.
Wittner (eds), Gatherings in Diaspora: Religious Communities and the New Immigration, 3-34. Philadelphia:
Temple University Press. p.3

3 POCOCK, D. ibid (1976). Preservation of the religious life: Hindu immigrants in England. Contributions to
Indian Sociology 10: 341-365.p.362

36 GSIR, S. (2006). Les dispositifs d’apprentissage de la langue du pays d’accueil pour les primo-arrivants en
Belgique, en Europe et au Québec (dir. M. Martiniello), Belgian Ministry of the French-speaking Community.
http://orbi.ulg.ac.be/bitstream/2268/179960/1/Rapport_langues_final.pdf
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multiplicity of relatively autonomous positions®’

; any tension within or among groups may be
normal, and the effort may result in reaching mutual accommodation via assimilation,
integration, hybridity or syncretism.

Hindu Balinese migrants to East Kalimantan brought themselves together with their
culture and traditions. When this diaspora meets non-Balinese Hindus, there emerges a gap, a
boundary line of social exclusion. Efforts to incorporate them within the Balinese system tend
to create alienation. Some keep their distance from the perceived Balinese exclusiveness, even
though Balinese are friendly and welcome all as family or friends. This quasi-exclusiveness is
highly connected to Bali-centrism and Balinization in the development of mainstream
Hinduism.

Bali-centrism and Balinization result from a melting pot mindset in the development of
Hindu communities-- meaning a desire to blend all indigenous beliefs in a single pot, creating
uniformity and ignoring cultural diversity. This may lead to alienation and dissatisfaction that
could later stimulate its adherents to convert to other religions or revert to indigenous beliefs.
To prevent this from happening, a shift is needed to a “salad bowl” mindset wherein the
diverse groupings interact with each other while still maintaining their identities and cultural
traditions.

The establishment of a new capital city produces an auspicious momentum to apply a
salad bowl mindset in building Hindu communities, since such a mindset will go hand in hand
with the plan of the Indonesian government to build a modern multicultural capital.

Hinduism in Indonesia has been, and is, practiced within a spectrum: from influencing
Buddhism as witnessed by “the use of similar artistic motifs and the depictions of Hindu
deities in Buddhist art™8, as well as passages in the Mahayana; to being counterinfluenced by
Buddhism; to being used as a nomenclature for a variety of localised ethnic religions; to being
“seen as a religion at the fringe of a ‘true religion”’; to being one of the major religions
whose elements are osmotically incorporated by millions who practice traditional streams of

faith.

S VANDAMME, R. C. (2014). How teachers construct their identity in higher professional education: A
grounded theory study based on dialogical self theory and pattern language. Tilburg University. Also:
HERMANS, H.J.M. (2001) The Dialogical Self:Toward a Theory of Personal and Cultural Positioning. Culture
& Psychology © 2001 SAGE Publications (London, Thousand Oaks, CA and New Delhi) Vol. 7(3): 243-281.

38 MIKSIC, J. N.: (2010). The Buddhist-Hindu Divide in Premodern Southeast Asia. ISEAS NSC Working Paper
No. 1, p.2.

3 RAMSTEDT, M. RAMSTEDT, V.(2003). Hinduism in Modern Indonesia: Hindu Dharma Indonesia Between
Local, National and Global Interest. https://www.fishpond.co.nz/Books/Hinduism-Modern-Indonesia-Martin-
Ramstedt-Viveka-Ramstedt/9780700715336
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unfamiliar regions among scattered islands; heterogenous ethnocultural communities; long-
term residents and newly arriving migrants; bustling commerce; internet....and it is inevitable
that cultures and religions would be at least tweaked, if not substantially modified!

What this means is that along with differences in other aspects of life, for example
language accent, traditions, behavioural traits, ethnicity, origin, level of education, status, or
income®, it would be expected that some differences should be evident. In the same way,
“distances between religious denominations could be as large as or larger than cultural
distances between other demographic groups”.

Nonetheless, while realising that there could be major differences between sects, with
certain ones not as welcoming as others; and while it is at times easier and appropriate to
organize separate devotional congregations, the most important consideration should be an
accommodating, visible friendship and support between and among separate sects. The
authors strongly feel that the Balinese Hindus, with their evidential organizational strength,
could set an example in spearheading improved accommodation of other Hindu sects seeking
spiritual solace. Indonesia, in the Javanese culture’s own favouring of consultation and

consensus (musyawarah and mufakat), can set an enduring example of tolerance to the world.

%0 WHITE,C.J.M., MUTHUKRISHNA,M. & NORENZAY AN, (2021). A. Cultural similarity among
coreligionists within and between countries. PNAS Vol. 118 No. 37 2109650118
https://doi.org/10.1073/pnas.2109650118 ; p.7
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Abstrakt

Piispévek ukazuje zcela jiny ndhled na problematiku rusinské otizky v mezivaleCném
Ceskoslovensku, a to pohledem rusinskych zastupcti zcelého spektra politickych stran
v Ceskoslovenském parlamentu. PifestoZze byla Podkarpatskd Rus i jeji obyvatelé
v Ceskoslovensku &asto idealizovani pro svou nedotéenou piirodu a patriarchdlni riz a
Ceskoslovenské vefejné minéni bylo této oblasti velmi pfiznivé naklonéno, ¢ast rusinskych
politikt tento idedl rozhodné nesdilela. Piedev§im komunisticti poslanci kritizovali veskerou
vladni politiku a pretrvavajici vSeobecnou zaostalost, ale zfejmé& nejvétsi prostor méla mezi
¢eskoslovenskymi poslanci zastupujicimi Podkarpatskou Rus tématika autonomie oblasti.
Piispévek klade dlraz na Ctyfi hlavni témata, kterd se v parlamentnich rozpravach objevovala
nejcastéji: snaha o autonomii, feSeni Spatné hospodaiské situace, situace ve Skolstvi a spory o
pouZzivani jazyka, dvoji piistup k Rusintim Zijicim na Slovensku a na Podkarpatské Rusi.

Klic¢ova slova
Rusini, Podkarpatskd Rus, Ceskoslovensko, parlament, politicti zastupci, autonomie

Uvod

Clanek chce ukdzat na zakladé stenografickych protokold z rozprav v poslanecké snémovné
Ceskoslovenské republiky v obdobi 1918—1938 jednak na vztah piedstavitelti Ceskoslovenské
republiky k rusinskému obyvatelstvu a dale (na zdklad¢ analyzy vystoupeni rusinskych
poslancll) na vztah rusinskych politikii vic¢i Ceskoslovenské vladé a jejimu stylu feSeni
rusinské otazky. Pokud jde o pramennou zdkladnu, pivodné byla snaha cerpat tdaje
z papirové verze z parlamentniho archivu. Vzhledem k rozsahu stenografickych zdznami
v obdobf let 1918-1938 a s pfihlédnutim k tomu, Ze byla provedena velmi kvalitni a detailni
digitalizace téchto dokumentl, byly nakonec pro potieby této studie pouzity elektronické

dokumenty. Jednoznacnou vyhodou tohoto postupu byla moZnost prostiednictvim Spole¢né
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Cesko-slovenské digitdlni parlamentni knihovny a jejtho plnotextového vyhleddvace

obsahnout veskeré parlamentni rozpravy s rusinskou tématikou.

Vztah Ceskoslovenska a Podkarpatské Rusi byl poprvé vymezen zdkonem aZ
prostfednictvim ratifikace smlouvy z Trianonu (z roku 1920), ve které bylo rozhodnuto o
definitivni podob¢ Ceskoslovenskych statnich hranic — zde se o Podkarpatské Rusi hovofti jako
o rusinském tzemi stitu Ceskoslovenského. Tento uméle vytvareny a zjednoduSujici dojem
etnické jednolitosti Podkarpatské Rusi do znacné miry pfetrval, minimalné¢ mezi laickou
vefejnosti, po celou dobu trvani Ceskoslovenska a pieddval se i po jeho rozdéleni. Politicky
ovSem tvofili Rusini velmi nesourodé skupiny, které se Casto ani ndznakem nemohly
dohodnout na fteSeni sprdavnich, politickych nebo hospodédiskych probléma spojenych
s uzemim Podkarpatské Rusi a jeho obyvatelstvem. Poslanci zastupujici obyvatelstvo
Podkarpatské Rusi se nemohli domluvit ani na jednotném pouzivani jazyka — podle
prislusnosti k riznym politickym strandm upfednostiovali rusStinu, nebo ukrajinstinu
(malorustinu), nebo jazyk zaloZeny na mistnich narecich (jazyc¢je). Dalsi nejednota panovala i
v ndzoru na spravni uspofddani Podkarpatské Rusi.

Prvni predstavitelé Ceskoslovenské republiky, kteii ve svych rukou drzeli faktickou
politickou moc, byli predeviim Cesi. PidruZeni dalsich slovanskych narodti — Slovdkd a
Rusinti chédpali cesti politici jako vhodnou protivdhu vici velmi pocetnym neslovanskym
narodiim — Némctim a Mad’artim. Protoze Némci byli v Ceskoslovenské republice podetndjsi
skupinou nez Slovdci, Ceskoslovenskd vldda vytvofila umély konstrukt ceskoslovenského
naroda. Cesi a Slovici tak méli pfi obou prvorepublikovych séitanich jednotnou narodnost —
¢eskoslovenskou. Z tohoto diivodu ceskoslovensti predstavitelé neméli piilis pochopeni pro
slovensky autonomismus, podobné jako pro rusinské poZadavky autonomie Podkarpatské
Rusi. Podcefiovani obou téchto otizek pak bylo jednim z diivodil rozpadu Ceskoslovenska
v obdobf let 1938-1939.

PiestoZe se mezivéile¢né obdobi a obdobi Prvni Ceskoslovenské republiky v soudasné
Ceské historiografii oznacuje témét jako zlaty vék, skuteCnd situace byla mnohem
komplikovanéjsi. Toto obdobi provazela mimotddnd politickd nestabilita, kterou lze
dokumentovat na poétu vldd — béhem dvaceti let se v Ceskoslovensku vystiidalo deset

premiérii a devatendct vlad.
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Je zajimavé, Ze aCkoli Rusini byli ministry Ceskoslovenské vlady oznacovéni jako
slovansky statotvorny prvek (oproti menSinovym Némcim a Mad’artim), pfi jejich snahdch o
autonomii dochézelo k jejich podpoie prave ze strany némeckych poslanct.

Tento Clanek se snazi ukdzat nékolik fazi pti feSeni rusinské problematiky na padé
Poslanecké snémovny. Mezi hlavni témata rusinskych fec¢nikt patfila:

« autonomistické snahy ¢asti rusinské politické reprezentace

« neutéSend hospodarska situace na Podkarpatské Rusi

« situace ve Skolstvi v¢etné sporti o pouzivani jazyka,

« spory suzndnim Rusinii na tzemi dne$niho Slovenska a upirdni vzdé€lani ze strany
mistnich samosprav (snaha zahrnout Rusiny mezi Slovaky)

Tyto tematické okruhy rusinské politiky v cCeskoslovenském parlamentu byly
vytvofeny pro potieby tohoto piispévku na zdklad€¢ cCetnosti a tematického zaméieni
vystoupeni rusinskych poslanci. V pfispévku jsou tato témata rozvedena na zdkladé
vystoupeni a argumentl jednotlivych rusinskych poslancti v obdobi let 1918-1938. Rusinsti
poslanci se samoziejmé vyjadrovali 1 k ostatnim otdzkdm fungovéni statu (napt. v debatach o
statnim rozpoctu), ale Cetnost jejich vystoupeni byla v tomto ohledu vyrazné nizZsi, nez pfi

projednavani vyse uvedenych bodi.
Situace Rusind po vzniku Ceskoslovenské republiky v roce

1918

Nové vznikla republika Ceskoslovenské republika fungovala fakticky jako unitarni stat. Cést
Ceskoslovenska (fakticky dnesni Cesk4 republika) byla v obdobi Rakouska-Uherska soudasti
Rakouska a ptevzala rozdéleni na tfi historické zemé (Ceskou, Moravskou a Slezskou). Z
piivodné uherské &sti vznikalo Slovensko a od roku 1919 bylo k Ceskoslovensku pfipojeno i
uzemi Podkarpatské Rusi.

Piipojeni Podkarpatské Rusi k Ceskoslovensku rozhodné nebylo aktem, ktery by mél
jednoznacnou podporu vSech rusinskych predstaviteli — v dvahu pfipadalo jesSté spojeni
s Mad’arskem, Ukrajinou, Ruskem nebo vytvofeni samostatného stétu.

Podkarpat§ti Rusini méli v riamci Ceskoslovenské republiky v mnoha ohledech
specifické postaveni. Jejich ptivodni situace — jesté pred vznikem Ceskoslovenska — se
podobala Cechiim a zejména Slovdkim. Pravé zahraniéni zistupci piedeviim Slovika a

RusinG rozhodli o zaclenéni dzemi a obyvatelstva do nové vznikajici Ceskoslovenské
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republiky. Pied zacatkem prvni svétové valky Zilo v USA piiblizné tolik Rusinti, kolik jich
zustalo v pavodni vlasti — odhady poc¢tu Rusini maji ovSem velmi Siroky rozptyl a lze se
setkat i s odliSnym vyjadfenim, podle kterého pomér Rusinli v USA a téch, ktefi zlstali doma,
byl 155000 : 450 000, tedy asi 1:3. VSe se ovSem odviji od chdpdni a vnimdni rusinské
identity.

Nérodnostni hnuti Rusini se tak do jisté miry paradoxné neformovalo v jejich
domoving, ale v naprosto odliSnych kulturné-politickych podminkdch Spojenych stéti
americkych. Rusini v Uhrdch neméli moZnost kriticky se vyjadfit ke svému postaveni a
narodn¢ se prosadit kvili mad’arizacni politice uherskych vlad a prondsledovani vSech, kteii
se proti takové politice postavili, napt. obvinénim z panslavismu, coz bylo hodnoceno jako
vlastizrada. V USA byla v tomto ohledu zcela jind situace. Spatnd situace rusinského
obyvatelstva v ohledu ndrodnostniho uvédomovani byla zplisobena i tim, Ze v oblasti
Podkarpatské Rusi probihala do roku 1918 velmi silnd mad’arizace a mnoho piedstavitelil
rusinské inteligence vcetné feckokatolickych knézi bylo véznéno. Navic piislusnici rusinské
inteligence, a nejen oni, mohli byt za valky uvéznéni, pokud byli obvinéni z velezrady. To se
stdvalo, ale zejména rolnickému obyvatelstvu po pfechodu rakousko-uherské a ruské fronty v
roce 1915. Zéroven je tfeba mit na zfeteli, Ze Podkarpatskd oblast patfila mezi nejzaostalejsi
mista v ramci celé Evropy.

Ceskoslovenské vefejné minéni bylo oviem celou dobu, kdy Podkarpatska Rus byla
soucdsti jednoho stitu, naklonéno této oblasti i obyvatelim velmi pozitivné. Lidé
v karpatském aredlu spatiovali exotiku a nedotCenost. Za tcelem osvéty a Sifeni informaci o
Podkarpatské Rusi, dokumentace stavajiciho stavu, cestovali zdstupci z odliSnych kulturnich
odvétvi na toto dzemdi, aby jeho svébytnou podobu reflektovali ve své tvorbé€, at” uz umélecké,
dokumentdrni, ale i sportovni nebo turistické.!

Ptipojeni Podkarpatské Rusi bylo od samého zacitku podminovano vytvorenim
autonomie — to bylo zakotvené i v mezindrodnich dohodach. Podle parlamentni odpovédi na
poselstvi prezidenta Ceskoslovenské republiky z 27. 3. 1919 se uznivd poZzadavek na
autonomii rusinského uzemi, coZz mélo pfinést vitané bezprostiedni spojeni naseho stdtu
s Rumunskem.*

Vyty€eni hranice s Rumunskem ovSem vnimali néktefi rusinsti poslanci jesté po letech

jako kiivdu. Jednak rumunské vojsko obsadilo jako okupanti na konci 1. svétové valky

! Veronika NEMCOVA, Podkarpatskd Rus z perspektivy ceskoslovenské fotografie v mezivdlecném obdobi.
Kulturni studia 2019, 7.13, s. 101. 5
2 Stenoprotokol, Poslaneckd snémovna CSR 27. 3. 1919
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Podkarpatskou Rus a také ¢ast pozemk zlstala po vytvoteni hranic v Rumunsku — jednalo se
o &4st Marmarosské Zupy. Poslanec Kurtak k tomu uvadi®: ,,Po pfevratu rumunské vojsko
obsadilo vétsi ¢ast Podkarpatské Rusi, rumunské ufady pod vojenskou diktaturou sebraly
dang, ulozily obyvatelstvu kontribuce, zrekvirovaly jesté¢ zbyvajici dobytek, dovolily vojsku
svobodné loupiti, a konec konct nevratily nic, obyvatelstvo ndhrady na Skody nedostalo —
spisy lezi v zemském ufadé¢ jiz 10 let — naopak Rumunsko obsadilo ruské mésto
MarmaroSskou Sihot' (Curit-Mapmapocbkuii) a jeho ruské okoli, a hranice proti Rumunsku

byly ustanoveny tak, Ze vétSi mnozstvi pidy ruskych obci a ¢eskoslovenskych obcanti zlistalo

v rukou Rumunu.

Pies deklarovand prava pro viechny nirodnostni mensiny v Ceskoslovensku platila
jednoznacna podminka vedouci dlohy ¢eského ndroda — z parlamentni odpovédi na poselstvi
prezidenta Masaryka v bfeznu 1919: ,to vSe pfi viidéim postaveni ¢eskoslovenského naroda a
jeho jazyka. Byl to zajisté Cesky ndrod, ktery jiZz v minulosti na témZ Uzemi vybudoval si
esky stat; byl to Sesky narod, ktery myslenku jeho obnoveni udrzoval...“*

V prvnim roce trvani Ceskoslovenské republiky se tato vedouci tloha dokazovala
mnoha tenden¢nimi az pseudovédeckymi ditkazy o plivodnosti slovanského obyvatelstva na
Ceskoslovenském uzemi. S ndzory, které nebyly v souladu s oficidlni vladnim chédpanim
historie, ptfipadné s poZadavky na provedeni plebiscitu v otdzkdch uspordddni vztahu mezi
narody a Ceskoslovenskou republikou se vypotdddval napiiklad ministr zahraniéi (budouci
druhy Ceskoslovensky prezident) dr. Benes zcela jednoznacné: ,,Co se tyCe toho, ze Mad’afi
uvadéji, Ze také slovenské a rusinské a jiné obyvatelstvo nemad’arské 7ada si plebiscitu,
musime konstatovati, Ze neni ani jediného Slovédka, ani jediného Rusina, ktery by zddal
plebiscit, leda Ze by byl zaprodan.*’

Zde je mozné poukdazat na to, jak Ceskoslovenské vlady zachdzely s ndrodnostnimi
menS$inami — némecti poslanci ¢asto vyjadfovali Rusinim své sympatie a podporu, kdyZ se
jim nedafilo prosazovat autonomni poZadavky. Pfikladem muZe byt ndvrh zdkona omezujici
vliv lidovych soudct. Némecky poslanec dr. Koberg uvedl®: ,,Jako &lovék a zv14ste jako ¢len
némecké ndrodni strany, kterd, jak zndmo, napsala na sviij prapor pravo sebeurceni, pravo

sebeurceni, které stejn¢ jako ndm bylo také dosud odpirdano podkarpatskym Rustim, dcastnim

3 Stenoprotokol, Poslaneckd snémovna CSR 3.2.1930
4 Stenoprotokol, Poslanecka snémovna CSR 27.3. 1919
5 Stenoprotokol, Poslaneckd snémovna CSR 19. 2. 1920
¢ Stenoprotokol, Poslaneckd snémovna CSR 4. 3. 1926
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se prakticky projednavani této otazky. Tento ndvrh zdkona vrha pronikavé svétlo na to, jak se
zde naklada se vSemi narodnimi kmeny, které nepatii k vladnoucimu narodu, které maji tedy
tu vrozenou chybu, Ze nejsou Cechy. Vlidni navrh jest malym, aviak mnohomluvnym
pfikladem method, jimiZ maji byti uml¢eny menSiny v tomto stité pravé tak jako jazykovym

nafizenim.*

Sprava Podkarpatské Rusi

PrestoZze Podkarpatska Rus ziskala vroce 1920 vlastni vlddu a ceskoslovenska vlada
jmenovala Grigorije Zatkovi¢e prvnim guvernérem, nejednalo se v Zadném piipadé o
autonomii, ale o dosazeni udfednika pifimo podiizeného vladé v Praze. Navic faktickou vladu
vykondval z4stupce guvernéra, jimz vzdy byl Cech.

Jmenovéni Zatkovi¢e bylo kritizovdno predeviim levicovymi poslanci. Mad’arsky
komunisticky poslanec Géti ve svém parlamentnim vystoupeni’ popisuje Zatkovi¢ovu
nezkuSenost pfi prvotnich jednanich s budoucim prezidentem Ceskoslovenska Masarykem
v roce 1918. Snadno uvétil slibované Siroké autonomie, ze které pak neziistalo nic. ,,Podla
usnesenia v Scrantone zo dia 12. novembra 1918: "Rusini v Podkarpatskej Rusi pripoja sa k
demokratickej republike Ceskoslovenskej s najirSou samospravou ako stit na zdklade
federativnom pod tou podmienkou, Ze k ich zemi musia patrit’ vSetky pdvodné rusinske Zupy
v Podkarpatskej Rusi: Saris, Zemplin, Abauj, Gemer, BorSod, Uzhorod, Ugoca, Bereg a
Maramaros." Zapisnicu tito odoslal prezident Masaryk prostrednictvom kapitdna Piseckého
tieZ ruskej narodnej rade v UZhorode ako prijatd podmienku.*“ Zde je na mist¢ poznamenat, Ze
Giti se mylil nebo byl uveden v omyl, protoZe Masaryk sotva mohl akceptovat pozadavek
Rusint na celé vychodni Slovensko (Sari§, Zemplin, Abauj, Gemer). Kdyby tak uéinil,
Slovici by jisté va¢i Ceskoslovensku vznesli ostré vyhrady.

Hlavnim problémem prvniho guvernéra Zatkovie bylo podle komunistickych
poslanct to, Ze nezastupoval rusinské obyvatelstvo: ,,My vsak, ktefi reprezentujeme pres sto
tisic volicl, a tedy bezpodminecnou vétSinu tamniho lidu a délnikli, dnes slavnostné
prohlagujeme, e lid Podkarpatské Rusi, ani Zatkovi¢, ani tak zvané rady nikdy nezastupovaly

a od lidu k tomu nikdy zmocnén{ nedostali.*®

7 Stenoprotokol, Poslanecka snémovna (:ESR 5. f{jna 1925
8 Stenoprotokol, Poslaneckd snémovna CSR 5. f{jna 1925
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Pozadavek autonomie Podkarpatské Rusi se nepodatilo naplnit ani po piijeti Ustavy
Ceskoslovenské republiky ze dne 29. tinora 1920. Prvni guvernér Podkarpatské Rusi podava
rezignaci a i v dal$ich parlamentnich rozpravich je jeho piisobeni hodnoceno jako nedspésné.

Nejvétsim  Zatkovicovym  problémem ziejmé bylo nepochopeni politiky
Ceskoslovenské vlady, kterd byla jednoznacné nacionalistickd ve smyslu upfednostiiovani
slovanskych narodii (v potadi Cesi, Slovéci, Rusini). Naopak Némci a Mad’aii byli prohlaSeni
za diivéjsi utlacovatele a jako takovym byl v mnoha ohledech upirdn narodnostni rozvoj. Pro
ZatkoviGe bylo hlavnim cilem dosihnout autonomie Podkarpatské Rusi primarné na zdkladé
teritoridlniho principu. Proto chtél vtomto ohledu dosdhnout shody i s madarskymi
predstaviteli na Podkarpatské Rusi. Tim se ov§em v o¢ich mnoha ¢eskoslovenskych politikti
stal zrddcem, protoze ,,mit rid Mad’ary* bylo samo o sob¢ diskvalifikujici.

Samoziejm¢ existovala i obava, ze v piipad¢ okamzité autonomie by vlidda v
Podkarpatské Rusi pfipadla do rukou vzdé€lanéjSitho a kulturné i politicky vyspélejsiho
mad’arského obyvatelstva, za nimz by ndsledovalo pocetné Zidovské obyvatelstvo a navic
promadarSti Rusini, a s tim spojend hrozba plebiscitu tykajictho se pfipojeni uzemi k
Mad’arsku. Levicové orientované a politicky angazované obyvatelstvo, tj. komunisté a
socidlni demokraté, méli ve svych fadach pocetné zastoupeni Mad’art, a proto byli kriticti ke
vSemu, co omezovalo jejich postaveni a mozZnosti.

Na vztah Zatkovi¢e k Mad’arim poukazovala interpelace komunistickych poslanct
ministerskému pfedsedovi o neudrZitelnych pomérech v Podkarpatské Rusi’: ,,Predseda
Zatkovi¢ vyjadiil se po svém podékovani v tom sméru, 7e md Mad’ary velmi rdd a Ze jen se
zietelem na Cechy chové se tak odmitavé ke snahdm madarskych stran. S heslem: ,, Dobyti

autonomie Podkarpatské Rusi“, vyzval irredentistické strany mad’arské ke spole¢nému boji.*

K naplnéni autonomie nedoslo ani v dalSich letech. Naopak opatieni piijatd na
unifikaci mistni spravy (1920), jakoZ 1 pozdé€jsi reforma politické spravy (1927) a vytvoreni
zemského zfizeni, které trvalo az do roku 1938, nemélo nic spolecného s realizaci autonomni
organizace podkarpatskoruského tizemi.!°

Reforma politické spravy zroku 1927 (a tuc¢innosti od roku 1928) spocivajici
v rozdéleni Ceskoslovenské republiky na ¢tyfi zemé& (Ceskou, Moravskoslezskou, Slovenskou

a Podkarpatskoruskou) byla siln¢ odmitdna pfedev§im ze strany némeckych a madarskych

9 Stenoprotokol,/Poslanecké snémovna CSR 4. dubna 1921
10 peter MOSNY, Podkarpatskd Rus. Nerealizovand autonémia. Bratislava: Slovak Academic Press, 2001.
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poslanci. Némecti poslanci se k ndvrhu zdkona o zemské samospravé (Stenoprotokol,
Poslaneckd snémovna CSR 28. &ervna 1927) vyjadfovali takto: ,piivrZenci centralismu ...
predstirali roz¢tvrceni stitu na zemské spravy, a tim hodili ¢eskym autonomistim vnadidlo.
V téze dobé vSak dovedli sousttediti otéZe spravy tak pevné do Prahy, Ze zemskd samospriva
ukaze se jen samospravou na oko a znamena uplné vitézstvi centralismu.*

Na prvni pohled se skutecné¢ mohlo zdat, Ze vytvorenim samostatné jednotky — zemé
Podkarpatskoruské dojde k naplnéni autonomnich snah Rusinli. Redlnd situace ale byla
naprosto odli$nd, protoZe rozdéleni na Ctyti zemé posilovalo vliv centrdlni vlady, kterd mohla
téméf ve vSech ohledech zasahovat do spravy jednotlivych zemi. Rusinsky poslanec Kurt'ak,
ktery ve svych vystoupenich Casto kritizoval dosazovani Ceskych ufednikii a pouzivani
cesStiny na Podkarpatské Rusi, v této souvislosti ostie kritizoval nechut’ vlady ziidit vlastni
autonomni sném'': ,,Véci autonomniho tizemi spravuji bez kontroly autonomnich orgéani
naroda a bez odpovédnosti veskrze exponovani tfrednici, neznajici nasich poméri, neznajici
ducha a pfani lidu, ktefi nejednou vystupuji piimo proti jeho kulturnim a hospodéaiskym
zajmim. Na mista statnich a autonomnich dfednikti byli pfijiméni a pfijimaji se nikoliv zdejsi
Rusini. Ufaduje se skorem viude &esky, z &ehoZ vzriistd vieobecnd nespokojenost lidu, jeZ se
jeste zveétsuje smutnym hospodéiskym stavem zemé a straSnou nezaméstnanosti.

Predlozend reforma spravy odporuje vSeobecnym zdsaddm autonomie Podkarpatské
Rusi, ustanovenym a zajiiténym mirovou smlouvou a tustavni listinou Ceskoslovenské
republiky. Pripravuje se bez ucasti a bez souhlasu zdkonitych zastupcti Podkarpatské Rusi,
ackoliv v této otdzce vlada jest povinna se drzeti zdkladnich ustanoveni mirové smlouvy a
tstavni listiny Ceskoslovenské republiky. Obyvatelstvo Podkarpatské Rusi rozhodné Z4d4 od
dnes$ni vlady, aby provedla jeho autonomni prava, pfedevSim aby svolala podkarpatsky
sném.

Na tomto piikladu jsou vidét velmi odlisné preference poslanct z Podkarpatské Rusi.
Poslanci, kteif d4vali diiraz na hospodaisky rozvoj, uznavali pifnos Ceskoslovenské republiky
této oblasti, kterd byla ve viech ohledech nejzaostalejsi ¢asti Ceskoslovenska. Zaroveti pro né
svolani autonomniho snému nebylo prioritou. Poslanec Sé&erecky'” , Karpatoruské
obyvatelstvo v naprosté vét§iné€ jest tplné€ spokojeno s vladou a spravou Podkarpatské Rusi.
Karpatoruské obyvatelstvo, zvlasté zemédélci, jest€¢ nikdy neprojevili neptatelstvi proti vlade

Ceskoslovenské republiky, naopak. I kdyby vlidda Ceskoslovenské republiky nebyla pro

!1 Stenoprotokol, Poslaneckd snémovna (:ESR 28. Cervna 1927
12 Stenoprotokol, Poslaneckd snémovna CSR 20. prosince 1929
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Podkarpatskou Rus nic vice ud¢lala, nez vystavéla sta domt, oteviela pro nds, sedliky,
desitky a desitky Skol a 7 obCanskych Skol, pak by nikdo nemé&l mravniho prédva jiZ vice od ni
Zadati, a kdo by od ni Zadal vice, jest nepfitelem Ceskoslovenské vlady a samé republiky.
Vlada Ceskoslovenské republiky od prvého dne své ptisobnosti vénovala vdznou pozornost
Podkarpatské Rusi a 10 let, jak se samo sebou rozumi, nemohlo zahojiti to, co za tisic let
znicili cizinci, neptételé ruského lidu.

Vlada dala ndm po prvé moznost kulturniho rozvoje, takZze dnes po kratkém cCase
mame své inzenyry, své lékare, své uCence, a to jest dobré znameni. O tom dobfie vi cizina, Ze
vlada Ceskoslovenské republiky udélala pro Podkarpatskou Rus to, co udélati mohla. Nase
pozadavky jsou minimdlni. NeZzdddme nic, co by bylo nemozné. Vlida Ceskoslovenské
republiky udé€lala ndm vSe, co bylo mozné, ale my, sedléci, predev§im Zaddame, aby zaroven
s pomoci po strance hospodaiské Sla také pomoc kulturni. Bez kultury, bez védy jest zbytecna

pomoc hospodarska.*

Problémem oblasti Podkarpatské Rusi bylo diskutabilni vymezeni jeji hranice se
Slovenskem (pfes jeji jasné vymezeni). PoZzadavky Rusinli na zemskou hranici se Slovenskem
byly ponékud ptehnané, kdyz pozadovali severni oblasti tii slovenskych zup vcetné mésta
PreSova, kde sidlilo feckokatolické biskupstvi, tedy jedno z center feckokatolické cirkve,
kterou Rusini povaZovali za rusinskou ndrodni cirkev. PreSov byl vSak slovenskym méstem,
kde Zilo jen né&kolik procent Rusint.'® Proto dochizelo k ostrym sportim i mezi Slovaky a
Rusiny, ktefi pozadovali, aby tzemi jejich budouci autonomni oblasti zasahovalo az do
oblasti PreSova. Tuto oblast ovSem povaZovali slovensti poslanci za Cisté slovenskou. Posl.
Hlinka uvedl'*: »My zde vefejné dosvédCujeme, Ze ani Poldkiim, ani bratrim Cechim ani
trochu pidy neddme, ponévadz je to zem slovenska a zem slovenska patii ndm Slovakim. Ale
muzeme nasi vlast trhat proto, Ze na pohofii, na néjakych vrscich zZije nékolik chudych Rusinii,
o kterych je otdzka, zda jsou Rusini, hned ze slovenského téla kus? To by znamenalo vydat
Slovensko novym otfestim. Ale Rusini to tak chté&ji.*

Naopak slovensti poslanci poZzadovali posunuti slovenské hranice vice na vychod, coz
kritizovali poslanci rusinsti, jako naptiklad poslanec Gagatko (Stenoprotokol, Poslanecka
snémovna CSR 1. Gervence 1927): ,,Také otazka hranic nehnula se s mista. Misto aby upravila

hranice na zakladé dobrovolné dohody mezi slovenskym ndrodem a karpatoruskymi

13 SVORC, Peter. Krajinsk4 hranica medzi Slovenskom a Podkarpatskou Rusou a jej odraz v interetnickych
vztahoch (1919-1939). Res Gestae. Czaa:opismo historyczne., 2017, 4: 165-180.
14 Stenoprotokol, Poslaneckd snémovna CSR 21. Eervna 1922
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obyvateli, pokousi se vlada i tyto prozatimni hranice, ur¢ené v okupacni dob¢, posunouti na
vychod. Docasné hranice, kterd vedla podél feky UzZe, dnes se nedbd, a Cisté ruské obce lezici
na levém biehu UZe, jako: Domanince, Perec¢in, Kamenice, Berezné atd., maji byti po strance
administrativni pfipojeny k veliké koSické Zup& bez zfetele k tomu, Ze smiSena
Ceskoslovenska statni komise r. 1919 rozhodla, Ze hranice, ndrodnostni hranice, jdou mnohem
dale na zdpad a Ze okresy sninsky, mezilaborsky a jiné, nachdazejici se daleko na zdpad od
nich, jsou po ndrodnostni strdnce nesporné Cisté ruské a Ze tedy maji byti pfipojeny k
autonomni Podkarpatské Rusi.

Ceho bylo tim dosazeno? Dosdahli toho, Ze dnes nase ruské obyvatelstvo, které se
dobrovolné piipojilo k Ceskoslovenské republice, jest proti své vili rozdéleno na dvé
odd¢€lené skupiny, na ty, kdoZ maji prdvo na autonomii a nachézeji se v tak zvané autonomni
Podkarpatské Rusi, a na ty, kdoZ nemaji prava na autonomii podle saint-germainské smlouvy,
to jest na podkarpatské Rusiny na Slovensku.*

Rozd¢€leni Rusinti na dvé skupiny, o kterém se zminoval poslanec Gagatko, se ovSem
v nadchézejicich letech prohlubovalo a dnes se jiZ jedna o dvé znaéné odliSné skupiny.

Propojenost slovenskych a podkarpatskych Rusinii nebyla nijak fiktivni, protoZe
napiiklad na udrovni cirkevni spravy existovala vice neZ sto let — je zajimavé, Ze tento
argument nikdo z rusinskych predstaviteld nezmifioval. Reckokatolickd cirkev na tzemi
dnesSniho Slovenska byla tzce propojena s Podkarpatskou Rusi — prvni biskupstvi v PreSové
ziizené v roce 1815 vzniklo vynétim z Mukacevské eparchie na tzemi dne$ni Ukrajiny.
Oblast stiedniho a jizniho Zemplina (dnesSni vychodni Slovensko) vSak ziistala pod spravou
mukacevského biskupa (de facto do r. 1939, pravné se vSak celd zdlezitost dotfeSila az
vznikem Kogického exarchdtu v r. 1997)'° Jizni Zemplin ziistal souc¢asti Mad’arska.

Jak uvadi Pligkov4'%(2015: 71-107), Rusini na Slovensku na rozdil od Podkarpatské
Rusi, neméli status ,,statotvorného ndroda“. Byli povazovani jen za narodnostni menSinu,
kterd méla v souladu s dstavou urcité pravo na pouzivani matefského jazyka ve Skolstvi a ve

vefejném Zivote.

15 Andrej SKOVIERA, Nad slovenskym prekladom boZskej liturgie byzantsko-slovanského obradu. Slavica
slovaca, 1999, 34.2, s. 137-148.

16 Anna PLISKOVA, Jazyk karpatskych Rusinov v podruéi mocenskych ideolégii, s. 71-107. In:
WACHTARCZYKOVA, Jana; SATINSKA, Lucia; ONDREJOVIC, Slavomir (ed.) Jazyk v politickych,
ideologickych a interkultiirnych vztahoch. Bratislava: Veda, 2015.
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Narodnostni a jazykové spory

Politické aktivity Rusinti od samého za&itku piipojeni k Ceskoslovensku do znaéné miry
oslabovala nejednotnost jejich politické reprezentace. V fijnu 1919 se i1 Centrdlni ruska
narodni rada v UZzhorod¢ rozdélila na dvé ¢asti. Rusofilskd frakce, kterou vedli Dr. Antonij
Beskid a Andrej Gagatko, vytvofila 9. fijna 1919 Ustiedni (Centralni) ruskou ndrodni radu.
Zaujala ihned opozi¢ni postoj k tehdejSi vladni politice, jejiz vycitala ddajnou podporu
ukrajinofilského hnuti. V tomto smyslu ostie kritizovala &innost Dr. G. Zatkovi¢e. Druh4 &st
(pod silnym vlivem A. Volosina a Dr. J. Bras¢ajka) byla jasné ukrajinofilsky orientovan4.'”

Na tomto mist¢ je velmi vhodné alesponi nastinit nejednoznacnost samotného
etnonyma Rusin. Ptestoze od 2. poloviny 19. stoleti probihalo rusinské ndrodni obrozeni,
Rusini na rozdil od jinych slovanskych aneslovanskych ndrodti béhem tohoto procesu
jednoznaéné nevyfesili ani samotnou otdzku svého pojmenovani.'®

V Ceském tisku se oznafeni Rusin objevuje uz od prvni poloviny 19. stoleti. Jako
Rusini jsou v naprosté vétsing piipadii oznacovani nepolsti obyvatelé Halice, ktefi jsou pak na
konci 19. stoleti v ¢eském tisku oznacovéni jako Ukrajinci. V 50. letech 19. stoleti se zacinaji
objevovat pro rtizné politické sméry v rusinském hnuti oznaceni ,,moskvofilové* nebo jako
synonymum ,rusofilové®. Podstatou snah ,rusofild* bylo, aby hali¢sti Rusini vytvofili
jednotny politicky a kulturni ndrod s Rusy a hledali moralni, materidlni a politickou podporu
vici Poldktim v Ruské 1iSi. Proti témto tendencim dochdzelo ze strany rakouské monarchie na
prelomu 19. a 20. stoleti k podpofe ukrajinského hnuti (,,ukrajinofilové®), protoze vytvéielo
opozici proti Rusku (proti rusofilim). Pokusy o vytvofeni nového ukrajinského nédroda se
vSak nesetkaly s pochopenim vSech slovanskych obyvatel, kteii se dosud nazyvali Rusiny.
Zatimco Cesky tisk na zacdtku 1. svétové valky piSe o rozdé€leni obyvatelstva v Halici na dvé
nepratelské skupiny — ukrajinofily a moskvofily, skupinu uznavajici Rusiny jako samostatny
ndrod viibec nezmifuje.!

St&peni rusinského hnuti se pieneslo po skonéeni 1. svétové vilky i na Podkarpatskou
Rus, kde sice zlstalo oznaceni rusofilského a ukrajinofilského proudu, ale tyto pojmy

ziskdvaly v pribéhu casu velmi odliSny obsah — zatimco né¢ktefi ukrajinofilové povaZovali

17 Stanislav KONECNY, Rusini v prelomoch dvoch tisicro¢i. In: PLISKOVA, Anna (ed.) Rusinska kultiira a
skolstvo po roku 1989. PreSov: PreSovska univerzita v PreSove, 2008.

18 Anna PLISKOVA, Rusinsky jazyk na Slovensku: ndcrt vivoja a siicasné problémy. PreSov: Metodicko--
pedagogické centrum, 2007.

19 petr KOKAISL a Veronika STASTNA, Rusiny na stranicach cesskich gazet i Zurnalov ot revoljucionnogo

1848 g. do nacala Pervoj mirovoj vojny (Rusyns on the pages of Czech newspapers and magazines from
revolutionary 1848 to the outbreak of World War I). Rusin, 2021, 65, s. 115-135.
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Rusiny jako soucdst ukrajinského ndroda, ale politicky se ostfe vymezovali proti jejich
zaclenéni do sovétské Ukrajiny, jini ukrajinofilové byli zastanci sovétské politiky ukrajinizace
a spojeni vSech ,,Ukrajinci® do sovétské ukrajinské republiky (zde Slo viceméné jen o
komunisty). Podobnd politickd nejednoznacnost panovala i v rusofilském proudu. Krom¢ toho
se v mezivalecném obdobi stile vice prosazoval i proud rusinsky (Casto podporovany
¢eskoslovenskou vladou), ktery zdiiraznoval specifika samostatného rusinského ndroda,

ovSem ani zde nebyli jeho piislusnici politicky jednotni.

Ceskoslovensky poslanec Husnaj, Rusin z Podkarpatska, dokazoval p¥i svém projevu?
ukrajinsky ptivod Rusint: ,,Pravdu z rusinskych skupin ma skupina ukrajinskd, ktera se opira
o Zivou lidovou mluvu a o ochranu ndrodopisného celku, jak to uznava uceny svét a jak to
uznala petrohradskd akademie véd a Ceskd akademie véd v Praze. VSichni museli uznat, Ze
nas narod je ¢asti ukrajinského ndroda, ktery Zije v Hali¢i, na Bukoviné€ a na Velké Ukrajiné.*

Ceskoslovensky ministr Klofa¢ poZadoval v roce 1925 pro Rusiny podporu ruského
Skolstvi, které je mélo uchranit pied ukrajinskym vlivem: ,,Bratfi! My do rusinskych Skol
nesmime zavést ukrajinsky jazyk. My musime v té€chto Skolach ucit rusky, a to prosté proto,
7e Lvov je blizko a Moskva daleko a do Moskvy se nasi Rusini nikdy nedostanou.*?!

Priklonéni k nekteré ze stran sporu bylo piedevsim vyjadienim politickych postoji a
vazbé na odliS§né zahrani¢ni spojence. Podpora ukrajinského jazyka byla vysvétlovana jednak
zajmem oslabit Rusko vytvofenim velké Ukrajiny, ale na druhou stranu byly ukrajinizacni
snahy vykladany jako snaha ruskych bolsevikii vytvofit most k ovlddnuti Ceskoslovenska.
Poslanec Kurtak??: ,,Ukrajinsk4 otdzka jest otdzkou politickou, jest otdzkou separatismu, jenz
chce odtrhnouti od Ruska jeho jihozdpadni ¢asti, chce je spojiti s ruskymi ¢astmi Polska a
Podkarpatské Rusi, aby tak povstala velikd Ukrajina. Tato idea narodila a vychovala se v
Rakousku a Némecku, a byla ¢4sti némecké politiky "Drang nach Osten".

V komunistickém Rusku otdzka ukrajinska stala se prostfedkem ke zbolSevisovani
zapadu. Ziidili sovétskou Ukrajinu, aby s ni pfivedli k sovétské ideji ruské casti Halice,
Bukoviny a Ceskoslovenska. Tomuto ukrajinskému separatismu slouzi dsili o utvofeni
ukrajinského jazyka, ukrajinské mluvnice, ukrajinské kultury. Po této strdnce ukrajinska

otizka v Ceskoslovensku jest zjevem irredentistickym, nebot koneénym cilem jeho jest

odtrhnouti Podkarpatskou Rus od Ceskoslovenské republiky. Na Podkarpatské Rusi zv14sté tfi

20 Stenoprotokol, Poslaneckd snémovna (:ESR 26. listopadu 1931
>! Stenoprotokol, Poslaneckd snémovna CSR 26. listopadu 1931
22 Stenoprotokol, Poslanecka snémovna CSR 3. 2. 1930
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politické strany, a to ¢sl. socidlni demokraté, komunisté a kiestansko-lidova
strana VoloSinova, zastdvaji se ukrajinského potddku. Pod vlivem téchto stran Skolskd sprava
Jiz od roku 1920 podporuje ukrajinisaci ruského jazyka, podporuje hali¢ské vystéhovalce
ukrajinského sméru, ktefi se dostali u nds do statnich sluZeb. Posledni dobou tyto ukrajinské
kruhy pteSly k dplnému ukrajinskému jazyku, podle receptu charkovského, piijaly
ukrajinskou mluvnici a pravopis a vyhlésily boj tém, kdoZ se zastdvaji staletych ruskych
tradici karpatoruského lidu, kdoZ se ptidrZzuji pravidel ruské mluvnice.*

Ceskoslovenskd vliada podporovala spiSe takové stanovisko, které by nezatahovalo
obyvatelstvo ani na stranu Ukrajiny, ani na stranu Ruska — mélo se jednat o Rusiny jako
samostatny ndrod, ale pod vyraznou ceskoslovenskou ochranou. Tento postup kritizovali
poslanci jak ruského (velkoruského), tak 1 ukrajinského sméru, kteti rusinsky narod
neuznavali. Posl. dr. Gagatko”: ,JiZ na podzim 1919 ceskoslovenskd vldda zmeénila své
hledisko. Ackoli diive nepopirala nirodné¢ ethnografické pfisluSnosti karpatoruského
obyvatelstva, nov¢ pfijala hledisko, Ze obyvatelstvo Podkarpatské Rusi neni ruského ptivodu,
nybrz 7Ze jest asi pil milionovym samostatnym nov¢ vynalezenym "rusinskym" ndrodem.
Nésledkem ustanoveni v Generdlnim Statuté€, Ze "rusinsky" mateisky jazyk musi byti jazykem
Skolnim a ufednim. VIada tak zacala rozhodovati o takovych otazkach, které podle mirové
smlouvy a ustavnich zdkont republiky ndleZeji do kompetence mistniho autonomniho snému,
a tak po prvé byla poruSena autonomni prava Podkarpatské Rusi.*

Politickd orientace se tak u Rusint stala velmi vyznamnou soucasti jejich identity —
odvijela se od ni preference pii pouzivani ndrodniho jazyka, preference naboZenska
(katolicismus versus pravoslavi) i preference etnickd (Rusini jako samostatny ndrod, jako

soucdst ukrajinského naroda, jako Slované vedeni Ruskem).

Skolstvi

Rozvoj Skolstvi na Podkarpatské Rusi byl komplikovan jazykovou nejednoznacnosti. Zatimco
pfed rokem 1918 probihala v této oblasti silnd madarizace, promad’arSti poslanci odmitali
nastupujici Cechizaci v rdmci Ceskoslovenska. Posl. Kurtak?*: ,Jest to smutny obraz, Ze na
Podkarpatské Rusi v ruskych obcich jest 50 ¢eskych Skol. Jaky ucel maji tyto Ceské Skoly?
Pad¢lejte nase zajmy v téch rozpoctech, neuzndvejte, Ze existujeme i my, kteii jsme se k vam

dobrovoln¢ pfipojili na tom zdkladé, Ze budeme miti autonomni prava, jez ndm dal svét,

2 Stenoprotokol, Poslaneckd snémovna (:ESR 19. listopadu 1924
24 Stenoprotokol, Poslanecka snémovna CSR 24. listopadu 1926
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utlaCujte nds i ddle - my vime jedno, Ze jsme totiZ ve vasem bratrstvi nedostali bratrstvi, nybrz
velkého nepfitele. ..

Tvrzeni, Ze kone¢nym cilem ceskoslovenské vlady bylo obyvatelstvo Podkarpatské
Rusi plné cechizovat, se neobjevovalo jen u poslanci rusofili nebo ukrajinofilt, ale i
v literatufe ze sovétského obdobi. Fakticky to ovS§em moZné nebylo — Ceské Skoly slouzily
spiSe jako podpora rychlé vychovy novych kadri do stitni spravy, protoZe mistnich
kvalifikovanych ugiteld byl nedostatek.”> Pdvodni zdmér na ziizeni ceskych $kol na
Podkarpatské Rusi bylo, aby déti Cechtl, kteif sem piisli, mély vzdélani ve své mateisting.
Postupné se viak o ¢eské Skoly zadali zajimat i podkarpatsti Zidé, ktefi je povaZzovali jako
dobry odrazovy mustek pro kariéru svych déti. To se nasledné projevilo v zakladani dalSich

¢eskych skol.

V této souvislosti poslanec VoloSin naopak déaval pti svém hodnoceni rozvoje Skolstvi
dtiraz na zvyseni celkového poctu kol a obecné zvyseni gramotnosti obyvatelstva®:

»drovndme-li na pt. nynéjsi Skolstvi Podkarpatské Rusi s poméry, v nichZ se nachazelo
pfed pfevratem, musime uznati, Ze kladnd strana rozhodné pievyssi opacnou.

Pred vélkou ucilo se rusky jen v cirkevnich fecko-katolickych Skolach. AvSak zvlasté
od r. 1907, nésledkem zdkona XXVII. z téhoz roku, tak zvaného "lex Apponyi", pocet
ruskych cirkevnich Skol rychle klesal a v tak zvanych ruskych Skoldch stale vice se
roz§ifovalo uZivani mad’arStiny, ponévadz timto zdkonem bylo piikdzano zaciti s vyucovanim
mad’arStiny jiz v prvni tfidé obecnych Skol a mezi tak zvanymi vlasteneckymi vyucovacimi
predméty byly nejen mad’arStina, dé&jiny, zemé&pis a nauka o dstave, nybrZ i aritmetika. Na
konci 4. roku Skolnitho vyucovani Zak nemadarskych Skol mél uméti tak se vyjadfiti
mad’arsky, aby ve vysSich tfidach mohl také mad’arsky odpovidati na otdzky inspektora.

VSechny statni obecné Skoly, vSechny pokraCovaci Skoly, vSechny obCanské a stredni
Skoly na Podkarpatské Rusi byly jen mad’arské. Rusky jazyk ve stfednich Skolach v
Uzhorodé¢, Presové, Mukacevé a Sihoté byl pouze fakultativnim vyucovacim predmétem.

Proti tomu dne 1. ledna 1926 mame 501 ruskych obecnych Skol, 15 ruskych
obcanskych skol, 4 ruskd redlnd gymnasia, 3 ruské ustavy pro vzdélani uciteld, 1 rusko-
mad’arskou obchodni akademii a 2 obchodni Skoly. Pfi tom i neruské mensSiny Podkarpatské

Rusi maji své Skoly, nebot’ pocitkem tohoto roku bylo vykdzdno 122 mad’arskych, 40

3 RYCHLIK, Jan; RYCHLIKOVA, Magdalena. Podkarpatskd Rus v déjindch Ceskoslovenska 1918—1946.
Praha: Vysehrad, 2016. y
26 Stenoprotokol, Poslaneckd snémovna CSR 4. bfezna 1926
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¢eskych, 14 némeckych, 8 rumunskych a 10 hebrejskych narodnich Skol. U ob¢anskych skol
ve méstech jsou mad’arské pobocky, a také u gymnasia v Berehové.*

Politika Ceskoslovenskych vldd casto vychédzela z proticirkevniho ideologického
zédkladu, ktery se zejména v Ceskych zemich projevoval mnohdy i ndsilnym antikatolicismem.
Tato idea vychédzela i z vyrazn¢ protikatolické koncepce smyslu Ceskych dé&jin T. G.
Masaryka. Antiklerikdlni hnuti se po prvni svétové valce projevilo i v dalSich ndstupnickych
stitech, nikde v3ak nedosihlo takové intenzity jako v Ceskoslovensku.”’” Snahou
Ceskoslovenské vlady bylo vytvofit ndrodni cirkev a omezit vliv katolické cirkve. Pro tuto
politiku byla vhodna pravoslavna cirkev, kterd byla ze strany vlady zvyhodnovand. Néktefi
ceSti poslanci oznaCovali feckokatolické predstavitele za sympatizanty s monarchii a
Mad’arskem a zmitiovali tdajnou nendvist lidu proti feckokatolikim. Posl. dr. Patejdl?:
,Diplomacie Vatikdnu nechdpe, Ze biskup Papp, tento monarchista, jiz davno mél byti
odstranén ... Disledkem je pochopitelna nendvist lidu proti uniatskym duchovnim...*

Tato politika, zahrnujici 1 ruSeni cirkevnich Skol, ovSem nemohla u vétSiny
obyvatelstva Podkarpatské Rusi najit pfiznivou odezvu. Pravé to kritizovali poslanci, ktefi
v jinych ohledech uzndvali pifnos Ceskoslovenské republiky pro rozvoj oblasti>’:

,»Také mohu poukdzati na to, Ze se v oboru osvétovém ud¢lalo velice mnoho, avSak
jsou jesté velké nedostatky, zvl4sté pokud jde o cirkevni Skoly, jejichz pocet klesl ze 346 na
90, a to nasledkem stranické politiky. Nebudu zde mluviti o chybach cirkevni politiky, ktera
také zpiusobila mnoho nespokojenosti, jiz vyuZzivaji demagogové proti republice.*

Poslanec A. Volosin®® rovnéZ poukazuje na zcela odli§nou situaci na Podkarpatské
Rusi ve vztahu ke katolicismu: ,,Hned po pfipojeni Podkarpatské Rusi k Ceskoslovenské
republice zacala se agitace proti fecko-katolické cirkvi a tento kulturni boj jest hlavni pfi¢inou
nespokojenosti a desorientace Sirokych vrstev lidu v Podkarpatské Rusi. Pivodcové tohoto
boje neohliZeli se na to, Ze katolicismus jest u nds hluboce zakofenén, nybrZ pocinali si tak,
jako by katolicismus byl u nds jen vnucenou formou ndboZenstvi, a to bylo dplné mylné

stanovisko.“

Situace ve Skolstvi na izemi Podkarpatské Rusi byla jest¢ pomérné dlouhou dobu po

vyhlaseni Ceskoslovenské republiky znaéné& chaotickd. Ceskoslovensky ministr $kolstvi jests

27 TRAPL, Milos. , Kulturni boj* v nastupnickych statech Rakousko-Uherska po roce 1918 s hlavnim zfetelem k
ceskym zemim. In IvantySynovd, Tatiana (ed). Ndrod — cirkev — §tdt. Bratislava 2007, s. 91-99.

28 Stenoprotokol, Poslaneckd snémovna CSR 21. listopadu 1921

29 Stenoprotokol, Poslaneckd snémovna CSR 4. biezna 1926

30 Stenoprotokol, Poslaneckd snémovna CSR 29. biezna 1926
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vroce 1932 uzndvé, Ze ministerstvo neznalo vnitini piedpisy, podle kterych se na Skoldch
vyucovalo. Ministr §kolstvi a narodni osvéty Dr. Dérer’!: ,Na Slovensku a v Podkarpatské
Rusi nebylo pred prevratem zddného centrdlniho Skolniho ufadu a ani néjaké tplné sbirky
predpist, tykajicich se Skolské spravy. Po pfevraté byly zndmy ponejvice jen ony ptedpisy,
které uz za byvalé uherské vlady byly pfelozeny do slovenstiny, ruStiny nebo némciny.
Jelikoz se takové pieklady pofizovaly jen vyjimecné, byly ve vSech oborech stitni spravy
ptipady, Ze mnohé interni pfedpisy nebyly naSim ufadiim dosti pfistupny a zndmy. Proto se na
Slovensku a v Podkarpatské Rusi Casto ufadovalo podle ptedpisii platnych v zdpadnich
zemich. Na odstranéni tohoto stavu pfi schvalovani Skolnich ucebnic vydal jsem vynos, ktery
upravuje aprobaéni fizeni jednotné pro tizemi celé Ceskoslovenské republiky. Timto vynosem
pozbyly platnosti vSecky uherské piedpisy, platné diive v této véci.*

Chaotickou situaci pfi pouZivini jazyka ve Skolstvi se vlastné nepodatilo vyteSit
vilbec. Jesté v roce 1937 zmituje ve své feci poslanec Klima®*: ,Na Podkarpatsko se uméle
zanasi jazykovy chaos; jsou zaklddany ceské Skoly a do domdcich Skol se zavadéji ruské
ucebnice, domacimu obyvatelstvu nesrozumitelné, a kulturni rozvoj Podkarpatska je tim

umeéle brzdén.

Vyznamnym problémem rusinského Skolstvi byla i nejasnd hranice jejich rozsiteni.
Rusini, ktefi zili na vychodnim Slovensku, podléhali vyrazné slovakizaci, pfi které se
slovensti tfednici odvoldvali na madarské zdkony z doby Rakouska-Uherska a na jejich
zakladé zakazovali vyuku v rusinském jazyce. Na to poukazoval poslanec dr. Pjescak™:
,,V fadé ruskych obci jest vyucovacim jazykem jazyk slovensky. Plnych 19 let se rusky lid na
vychodnim Slovensku ndsiln€ odndrodiiuje. Plnych 19 let lid Zad4, aby do jeho Skol byl
zaveden rusky vyuc€ovaci jazyk. Spousta memorand lezi u ministerstva Skolstvi a nar. osvéty,
ale nic se nedéje. Celé desitky obci ¢ekaji na zmeénu vyucovaciho jazyka, jejich zadosti byly
davno predlozeny, ale dosud nebylo o nich rozhodnuto. Jest piimo absurdni, aby rusky lid v
této republice, ke které se dobrovoln¢ ptipojil, byl ddle odnarodiiovan.

Po svétové valce, po prevratu se u nds pocalo ve vSech Skoldch vyucovati rusky.
Referat ministerstva Skolstvi v Bratislavé to vzal prosté na védomi svym nafizenim ze dne 27.
ledna 1921, a nafidil, aby krom¢ vyucovaciho jazyka byly déti vyuCoviny i

¢eskoslovenskému jazyku tfi hodiny tydné. Ale to potrvalo jen né¢kolik dni, nebot’ tyZ Skolsky

31 Stenoprotokol, Poslaneckd snémovna CSR 26. listopadu 1931
32 Stenoprotokol, Poslaneckd snémovna CSR 17. gervna 1937
33 Stenoprotokol, Poslanecka snémovna CSR 30. listopadu 1937
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referdt ustanovil: "Ve Skol4ch, ve kterych podle zdk. ¢1. XXVII zr. 1907 rusky jazyk nebyl
dopustén jako vyucovaci, nemiZe ani nyni byti jako takovy zaveden."*

Spatnou situaci v rusinském 3kolstvi nelze oviem svalovat pouze na Ceskoslovenskou
republiku. O problémech se vzdélavanim v rusinskych oblastech se zminuje uz napiiklad
Casopis z roku 1908 a uvadi obrovské mnoZzstvi negramotnych osob. Zaroveil vSak poukazuje

na skutecnost, Ze za tuto situaci nenese vZdy vinu jen ,.uitlak vlddnoucich ndrodt*, ale znacny

podil nesou sami piislusnici mensinovych nirodd.>*

Shrnuti

Oblast Podkarpatské Rusi se stala souddsti Ceskoslovenské republiky aZ dodateéné, na
zdklad¢ dohody ceskoslovenskych politiki a zastupci americkych Rusind. Pro
Ceskoslovensky stit m&lo ziskdn{ tohoto tizemi uréity strategicky vyznam, protoZe vytvarel
hranici se spratelenym Rumunskem. Hospodaisky se ov§em jednalo o velmi zaostalou oblast,
kterou bylo zapottebi ve vSech ohledech rozvijet.

Rusinlim byla slibena rozsdhla autonomie, kterd fakticky nebyla realizovdna — k jejimu
vyhldseni doslo na samém konci existence prvni Ceskoslovenské republiky. Znatné
protichiidné nazory poslancti z Podkarpatské Rusi na autonomni uspofddani a jeho potiebnost
bylo ndplni mnoha poslaneckych projevii od samého zacatku fungovani Ceskoslovenského
parlamentu az do roku 1938. I prvni guvernér Podkarpatské Rusi, americky obCan Grigorij
Zatkovi¢, ktery byl hlavnim strijcem pfi¢lenéni Podkarpatské Rusi k Ceskoslovensku a
autonomii mél jako jeden z hlavnich cili, velmi brzo na svou funkci rezignoval. Jeho
pusobeni bylo poslanci ¢eskoslovenského parlamentu hodnoceno jako Spatné a neudspesné,
Gasto ovSem jen proto, Ze nezastival politiku preferovani slovanskych nérodi. Zatkovié
chépal autonomii Podkarpatské Rusi pfedev§im geograficky — tedy ne jako autonomii jen pro
Rusiny, ale pro vSechno obyvatelstvo Podkarpatské Rusi. Proto se snaZil vyjedndvat i
s mad’arskymi piedstaviteli, ale timto postupem se u mnoha ceskoslovenskych politiki
zdiskreditoval.

Mezi hlavni pozitiva vlady Ceskoslovenské republiky na Podkarpatské Rusi lze
oznacit urCité hospodafské povzneseni velmi zaostalého regionu spolu s odstranovanim
negramotnosti velké Casti obyvatelstva. To kvitovala i fada rusinskych poslanct

v ¢eskoslovenském parlamentu a vyjadfovala Ceskoslovenské republice vdécnost.

3% Hipolyt BOCZKOWSKI, Slovanskd vzdjemnost a studentsky sjezd. Nase doba, Svazek 15, 1908, s. 778.
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Politika Ceskoslovenské republiky v mezivile¢ném obdobi oviem méla celou fadu
prvkl, které za pozitivni oznacit nelze. Hlavnim problémem byl silny nacionalismus —
republika neméla byt stejnym domovem pro vSechny jeji obyvatele. Podle mnoha vladnich
prohldseni mél byt podporovan ptredevsim slovansky prvek. Tim mél byt Ceskoslovensky
ndrod, ktery byl narychlo vytvoien spojenim Ceského a slovenského naroda, aby byl pocetné
jednoznacné nejsilnéjsi, a byl tak opozici vici Némcim a Madarim. Mezi preferovany
,»slovansky Zivel“ byli fazeni i Rusini. Bratrstvi slovanskych narodli ovSem v redlu piili§
nefungovalo — Ceskoslovenskd republika méla v zahraniéni politice zdsadni spory se
sousednim Polskem, slovensti predstavitelé rozhodn€¢ neminili ani v nejmenSim ustupovat
uzemnim pozadavkiim rusinskych ptedstaviteli. Ti naopak kritizovali slovensky postup, kdy
byla snaha ziskat ¢4st izemi Podkarpatské Rusi pod slovenskou spravu.

Dal§im vyraznym prvkem Ceskoslovenské republiky byla jeji silnd protikatolicka
politika, kterd se do uréité miry realizovala i na Podkarpatské Rusi. Reckokatolické kostely a
mistni duchovni byly pro Rusiny historicky hlavnimi nositeli jejich specifické kultury i
moznosti ziskat vzdélani. Proto se boj ¢eskoslovenské vlady proti cirkevnim Skoldm setkdval
s pomé&rné velkym odporem a negativné pak byla hodnocena celd vladni politika.

Na poli $kolstvi se Ceskoslovensko na Podkarpatské Rusi angaZovalo pomérné
aktivné, ale tato aktivita opet nebyla piijimdna vSemi skupinami obyvatelstva pozitivné. Ve
velké mife dochazelo ke ztizovani Ceskych Skol, zatimco rusinské Skolstvi bylo podporovano
(v poméru na pocet obyvatel) vyrazn€ méné, a navic dochazelo k ruSeni tradi¢nich cirkevnich
Skol. Jest¢ vice zanedbdvané se v ohledu podpory Skolstvi citilo mad’arské obyvatelstvo.
uspotradani, vidéli v pocestovani oblasti urcitou analogii s mad’arizaci pred a béhem 1.
svétové valky. Naopak poslanci, ktefi autonomii nevidéli jako prioritu, vnimali narist
gramotnosti obyvatelstva jako jednoznac¢né pozitivni.

Celkové nelze dvacetileté pusobeni Ceskoslovenské vlady na Podkarpatské Rusi
povazovat za ukdzku politického umu a schopnosti alespont ¢astecné vyjit vstific potiebdm a
pozadavkim vSech ndrodnostnich skupin. To se ostatné ceskoslovenské vladé nepodatilo
v mezivileéném obdobi ani v Cechdch, ani na Slovensku. Piesto je zpétné mezivile¢né
obdobi vétsSinou hodnoceno pozitivné jak ze strany soucasnych rusinskych organizaci, tak i

Ceské historiografie.
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Abstract

The paper presents a very different view of the Rusyn question in inter-war Czechoslovakia
through the eyes of Rusyn representatives from across the spectrum of political parties in the
Czechoslovak parliament. Although Subcarpathian Rus and its inhabitants were often
idealised in Czechoslovakia for their unspoilt nature and patriarchal character, and
Czechoslovak public opinion was very favourable towards the region, some Rusyn politicians
certainly did not share this ideal. The Communist deputies in particular criticised all
government policies and the persistence of general backwardness, but the question of the
region's autonomy was probably the most prominent among the Czechoslovak deputies
representing Subcarpathian Rus. The paper highlights four main issues that emerged most
frequently in the parliamentary debates: the quest for autonomy, the solution to the poor
economic situation, the situation in education and disputes over the use of the language, and
the dual treatment of Rusyns living in Slovakia and in Subcarpathian Rus.

Keywords
Rusyns, Subcarpathian Rus, Czechoslovakia, parliament, political representatives, autonomy

Introduction

On the basis of the stenographic records of the debates in the Chamber of Deputies of the
Czechoslovak Republic in the period 1918-1938, the article aims to show the relationship of
the representatives of the Czechoslovak Republic to the Rusyn population, and then (on the
basis of an analysis of the speeches of the Rusyn deputies) the relationship of the Rusyn
politicians to the Czechoslovak government and its style of dealing with the Rusyn question.
As far as the source base is concerned, the first attempt was made to extract data from the
paper version of the parliamentary archives. In view of the volume of stenographic records for

the period 1918-1938 and the fact that a very high quality and detailed digitisation of these
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documents had been carried out, electronic documents were finally used for the purposes of
this study. The clear advantage of this approach was the possibility of covering all
parliamentary debates on Rusyn issues through the Joint Czech-Slovak Digital Parliamentary

Library and its full-text search engine.

The relationship between Czechoslovakia and Subcarpathian Rus' was first legally
defined with the ratification of the Treaty of Trianon (1920), which determined the final form
of the Czechoslovak state borders - here Subcarpathian Rus' is referred to as the Rusyn
territory of the Czechoslovak state. This artificially created and simplistic impression of the
ethnic unity of the Subcarpathian Rus' persisted, at least among the general public, for the
entire duration of Czechoslovakia and was perpetuated even after its partition. Politically,
however, the Rusyns formed very disparate groups that often could not even hint at agreement
on the solution of administrative, political or economic problems related to the territory of
Subcarpathian Rus and its population. The deputies representing the population of
Subcarpathian Rus could not even agree on the uniform use of language - depending on their
affiliation to different political parties, they preferred Russian or Ukrainian (Malorussian) or a
language based on local dialects (jazyCje). There was further disagreement about the
administrative organisation of Subcarpathian Rus.

The first representatives of the Czechoslovak Republic who held de facto political
power were primarily Czechs. The union of other Slavic peoples - Slovaks and Rusyns - was
seen by Czech politicians as a suitable counterbalance to the very numerous non-Slavic
peoples - Germans and Hungarians. Since the Germans were a larger group than the Slovaks
in the Czechoslovak Republic, the Czechoslovak government created an artificial construct of
a Czechoslovak nation. Thus, in both censuses of the First Republic, Czechs and Slovaks had
a single nationality - Czechoslovak. For this reason, the Czechoslovak leaders had little
sympathy for Slovak autonomism, just as they had little sympathy for the Rusyn demands for
autonomy for Subcarpathian Rus. The underestimation of these two issues was one of the
reasons for the first break-up of Czechoslovakia in 1938-1939.

Although the interwar period and the period of the First Czechoslovak Republic are
almost described as a golden age in contemporary Czech historiography, the actual situation
was much more complicated. It was a period of extraordinary political instability, as
evidenced by the number of governments - Czechoslovakia had ten prime ministers and

nineteen governments in twenty years.

94



Subcarpathian Rusyns in the debates of the Chamber of Deputies of the inter-war Czechoslovak Republic

Interestingly, although the Rusyns were described by ministers in the Czechoslovak
government as a Slavic state-building element (as opposed to the German and Hungarian
minorities), it was German MPs who supported their efforts for autonomy.

This article attempts to show several phases in the resolution of the Rusyn question in
the Chamber of Deputies. Among the main themes of the Rusyn speakers were:
 the autonomist efforts of some of the Rusyn political representatives
« the bleak economic situation in Subcarpathian Rus
« the educational situation, including disputes over the use of the language,

« disputes over the recognition of Rusyns in the territory of present-day Slovakia and the

denial of education by local governments (efforts to include Rusyns among Slovaks).

These thematic areas of Rusyn politics in the Czechoslovak parliament were created
for the purposes of this paper based on the frequency and thematic focus of the speeches of
Rusyn MPs. In this paper, these themes are elaborated on the basis of the speeches and
arguments of individual Rusyn MPs in the period 1918-1938. Of course, Ruthenian MPs also
spoke on other issues of the functioning of the state (e.g. in debates on the state budget), but
the frequency of their speeches in this respect was significantly lower than in the discussion

of the above-mentioned issues.

The situation of the Rusyns after the establishment of the

Czechoslovak Republic in 1918

The newly formed Republic of Czechoslovakia functioned as a de facto unitary state. Part of
Czechoslovakia (effectively the Czech Republic today) was part of Austria-Hungary during
the Austro-Hungarian period and took over the division into three historical countries
(Bohemia, Moravia and Silesia). Slovakia was formed from the former Hungarian part, and in
1919 the territory of Subcarpathian Rus was also annexed to Czechoslovakia.

The annexation of Subcarpathian Rus' to Czechoslovakia was certainly not an act that
had the unequivocal support of all Rusyn leaders - a merger with Hungary, Ukraine, Russia or
the creation of an independent state was also an option.

In many ways, the Rusyns of Subcarpathia had a special position within the
Czechoslovak Republic. Their original situation - even before the creation of Czechoslovakia

- was similar to that of the Czechs and especially the Slovaks. It was mainly the foreign
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representatives of the Slovaks and Rusyns who decided to incorporate the territory and
population into the newly formed Czechoslovak Republic. Before the First World War there
were about as many Rusyns living in the USA as there were in their original homeland - but
estimates of the number of Rusyns vary widely, and one can also come across another
statement according to which the ratio of Rusyns in the USA to those who remained at home
was 155,000 : 450,000, i.e. about 1:3. However, everything depends on the understanding and
perception of the Rusyn identity.

Paradoxically, the national movement of the Rusyns was not formed in their homeland,
but in the completely different cultural and political conditions of the United States of
America. The Rusyns in Hungary were unable to express their critical position and assert
themselves nationally because of the Hungarianisation policy of the Hungarian governments
and the persecution of all those who opposed such a policy, e.g. by accusing them of Pan-
Slavism, which was regarded as treason. The situation in the USA was quite different. The
poor situation of the Rusyn population in terms of national consciousness was also due to the
fact that until 1918 the area of Subcarpathian Rus was heavily Hungarianised and many
representatives of the Rusyn intelligentsia, including Greek Catholic priests, were imprisoned.
Moreover, members of the Ruthenian intelligentsia, and not only them, could be imprisoned
during the war if they were accused of treason. This happened, but especially to the peasant
population after the crossing of the Austro-Hungarian and Russian fronts in 1915. At the same
time, it should be remembered that the Subcarpathian region was one of the most backward
places in Europe.

However, Czechoslovak public opinion was very positive towards the region and its
inhabitants throughout the period when Subcarpathian Rus was part of one state. The
Carpathians were seen as exotic and untouched. In order to educate and disseminate
information about Subcarpathian Rus and to document the current state of affairs,
representatives of various cultural fields travelled to the region and reflected its distinctive
form in their work, be it artistic, documentary, sporting or touristic.>

From the very beginning, the annexation of Subcarpathian Rus was linked to the
creation of autonomy - this was also enshrined in international agreements. According to the

parliamentary reply to the message of the President of the Czechoslovak Republic of 27

35 Veronika NEMCOVA, Podkarpatskd Rus z perspektivy ceskoslovenské fotografie v mezivdlecném obdobi.
Kulturni studia 2019, 7.13, s. 101.
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March 1919, the demand for autonomy of the Ruthenian territory was recognised, which
would bring about "a welcome immediate connection of our state with Romania".*

However, the drawing of the border with Romania was still seen as an injustice by
some Rusyn MPs years later. For one thing, the Romanian army occupied Subcarpathian Rus
at the end of the First World War, and for another, part of the land remained in Romania after
the border was drawn - it was part of Marmaros County. MEP Kurtak comments®”: "After the
coup, the Romanian army occupied most of Subcarpathian Rus, the Romanian authorities,
under military dictatorship, collected taxes, imposed counter-taxes on the population,
confiscated the remaining cattle, allowed the army to loot freely, and in the end returned
nothing, The population did not receive any compensation - the files have been in the
provincial office for 10 years - on the contrary, Romania occupied the Russian town of
Marmaroshskaya Sihot (Curit-Mapmapocbkuii) and its Russian surroundings, and the borders

with Romania were established in such a way that more land from Russian villages and

Czechoslovak citizens remained in the hands of the Romanians."

Despite the declared rights of all national minorities in Czechoslovakia, there was a
clear condition of the leading role of the Czech nation - from the parliamentary reply to
President Masaryk's message in March 1919: "All this with the leading position of the
Czechoslovak nation and its language. It was certainly the Czech nation that had already
established a Czech state on the same territory in the past; it was the Czech nation that upheld
the idea of its restoration...".

In the first year of the Czechoslovak Republic, this leading role was demonstrated by
many tendentious and even pseudo-scientific proofs of the origin of the Slavic population on
Czechoslovak territory. Opinions that did not conform to the official government view of
history, or calls for a plebiscite on the question of the relations between the nations and the
Czechoslovak Republic, were dealt with, for example, by the Minister of Foreign Affairs (the
future second president of Czechoslovakia) Dr. Benes: "As for the fact that the Hungarians
claim that the Slovak and Rusyn and other non-Hungarian populations are also demanding a
plebiscite, we must state that there is not a single Slovak or Rusyn who is demanding a

plebiscite, unless he has been sold out".?

36 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 27. 3. 1919
37 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 3. 2. 1930
38 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 19. 2. 1920
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Here it is possible to point out how Czechoslovak governments treated national
minorities - German MPs often expressed sympathy and support for the Rusyns when they
failed to assert their autonomous demands. An example of this is the bill to limit the influence
of the People's Judges. German MP Dr Koberg stated®”: "As a human being, and especially as
a member of the German National Party, which, as is well known, has written on its banner
the right of self-determination, the right of self-determination, which, like us, has also been
denied to the Russians of the Sub-Carpathians, I am practically taking part in the discussion of
this question. This bill sheds a penetrating light on the treatment of all national tribes who do
not belong to the ruling nation, who therefore have the inherent defect of not being Czech.
The Government's proposal is a small but eloquent example of the methods by which

minorities are to be silenced in this country, just as much as by linguistic regulation."

Administration of Subcarpathian Rus

Although Subcarpathian Rus was given its own government in 1920 and the Czechoslovak
government appointed Grigoriy Zatkovi¢ as its first governor, this was by no means
autonomy, but the appointment of an official who reported directly to the government in
Prague. Moreover, the de facto government was exercised by the deputy governor, who was
always a Czech.

Zatkovi¢'s appointment was criticised mainly by left-wing MPs. In his parliamentary
speech, the Hungarian Communist deputy Giti described Zatkovi&'s inexperience in his first
negotiations with the future president of Czechoslovakia, Masaryk, in 1918. He easily
believed the promises of extensive autonomy, of which nothing remained. "According to the
Scranton resolution of 12 November 1918: "The Rusyns of Subcarpathian Rus shall join the
Democratic Republic of Czechoslovakia with the greatest possible autonomy as a state on a
federal basis, on the condition that their territory must include all the original Rusyn districts
of Subcarpathian Rus: Saris, Zemplin, Abauj, Gemer, Borsod, Uzhorod, Ugoca, Bereg and
Maramaros''. President Masaryk, through Captain Pisetsky, also sent this memorandum to the
Russian (=Rusyn) National Council in Uzhhorod as an accepted condition". Here it is
appropriate to note that Gati was mistaken or misled, for Masaryk could hardly have accepted
the Ruthenians' demand for the whole of eastern Slovakia (§ari§, Zemplin, Abauj, Gemer).
Had he done so, the Slovaks would certainly have raised sharp objections against

Czechoslovakia.

39 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 4. 3. 1926
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According to the Communist deputies, the main problem with the first governor,
Zatkovi¢, was that he did not represent the Rusyn population: 'We, however, who represent
over one hundred thousand voters, and therefore the unconditional majority of the local
people and workers, today solemnly declare that neither Zatkovi¢ nor the so-called councils
have ever represented the people of Subcarpathian Rus, and that they have never been
authorised to do so by the people."**

The demand for autonomy of Subcarpathian Rus' could not be met even after the
adoption of the Constitution of the Czechoslovak Republic of 29 February 1920. The first
governor of Subcarpathian Rus' resigned, and his performance was judged unsuccessful in
subsequent parliamentary debates.

Zatkovi¢'s main problem seems to have been a misunderstanding of the policy of the
Czechoslovak government, which was clearly nationalist in the sense of favouring the Slavic
peoples (in the order of Czechs, Slovaks, Ruthenians). The Germans and Hungarians, on the
other hand, were declared to be former oppressors and, as such, were in many ways denied
national development. For Zatkovi¢, the main goal was to achieve autonomy for
Subcarpathian Rus, primarily on the basis of the territorial principle. That is why he wanted to
reach an agreement with the Hungarian representatives in Subcarpathian Rus. This, however,
made him a traitor in the eyes of many Czechoslovak politicians, because "liking the
Hungarians" was in itself disqualifying.

Of course, there was also the fear that in the event of immediate autonomy, the
government in Subcarpathian Rus would fall into the hands of a more educated and culturally
and politically advanced Hungarian population, followed by a large Jewish population and, in
addition, pro-Hungarian Rusyns, and the associated threat of a plebiscite on the annexation of
the territory to Hungary. The left-wing and politically committed population, i.e. the
Communists and Social Democrats, had a large Hungarian presence in their ranks and were
therefore critical of anything that limited their position and opportunities.

Zatkovi¢'s relationship with the Hungarians was underlined by the fact that Communist
deputies interpellated the prime minister about the unacceptable conditions in Subcarpathian
Rus*!: "After thanking them, Chairman Zatkovi¢ said that he was very fond of the Hungarians

and that he was so dismissive of the efforts of the Hungarian parties only as far as the

40 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 5. 10. 1925
41 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 4. 4.1921
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Bohemians were concerned. With the slogan: 'Conquer the autonomy of the Subcarpathian

Rus' he called on the irredentist Hungarian parties to fight together".

Autonomy was not achieved in the years that followed. On the other hand, the
measures taken to unify the local administration (1920), as well as the later reform of the
political administration (1927) and the creation of the provincial system, which lasted until
1938, had nothing to do with the realisation of the autonomous organisation of the
Subcarpathian region.*?

The 1927 (and 1928) reform of the political administration, which consisted in the
division of the Czechoslovak Republic into four countries (Czech, Moravian-Silesian, Slovak
and Podkarpatsk-Russian), was strongly opposed, especially by German and Hungarian
deputies. The German deputies commented on the draft law on regional self-government
(Stenoprotokol, Chamber of Deputies of the Czechoslovak Republic, 28 June 1927) as
follows The advocates of centralism ... pretended to divide the state into regional
administrations and thus lured the Czech autonomists. At the same time, however, they have
succeeded in concentrating the reins of administration so firmly in Prague that provincial self-
government turns out to be self-government of the eye and means the complete victory of
centralism".

At first glance, it might seem that the creation of a separate entity, Transcarpathian
Russia, would satisfy the Rusyns' desire for autonomy. However, the reality was quite
different, as the division into four countries increased the influence of the central government,
which was able to interfere in almost every aspect of the administration of each country. In
this context, the Rusyn MP Kurt'ak, whose speeches often criticised the appointment of Czech
officials and the use of the Czech language in Subcarpathian Rus, sharply criticised the
government's reluctance to establish its own autonomous assembly: "The affairs of the
autonomous territory are managed without the control of the autonomous organs of the nation
and without accountability by officials who are generally exposed, ignorant of our conditions,
ignorant of the spirit and wishes of the people, and who on more than one occasion have acted
directly against their cultural and economic interests. It is not local Rusyns who have been
and are being recruited as state and autonomous officials. The Czech language is being used
everywhere, which has led to general dissatisfaction among the people, aggravated by the sad

economic situation of the country and the terrible unemployment.

42 Peter MOSNY, Podkarpatskd Rus. Nerealizovand autonomia. Bratislava: Slovak Academic Press, 2001.
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The proposed administrative reform contradicts the general principles of autonomy of
Subcarpathian Rus established and guaranteed by the Peace Treaty and the Constitutional
Charter of the Czechoslovak Republic. It is being prepared without the participation and
consent of the legitimate representatives of Subcarpathian Rus, although in this matter the
government is obliged to observe the basic provisions of the Peace Treaty and the
Constitutional Charter of the Czechoslovak Republic. The people of Subcarpathian Rus
strongly demand from the present government the implementation of their autonomous rights,
in particular the convocation of the Subcarpathian Congress".

This example shows the very different preferences of the deputies from Subcarpathian
Rus. The deputies who emphasised economic development recognised the contribution of the
Czechoslovak Republic to this region, which was in every respect the most backward part of
Czechoslovakia. At the same time, the convening of an autonomous parliament was not a
priority for them. MP Séerecky: 'The Carpathian population is overwhelmingly satisfied with
the government and administration of Subcarpathian Rus'. The Carpatho-Russian population,
especially the peasants, have never shown hostility towards the Czechoslovak government, on
the contrary. Even if the Government of the Czechoslovak Republic had done nothing more
for Sub-Carpathian Rus' than to build hundreds of houses, to open for us peasants dozens and
dozens of schools and 7 civic schools, no one would have the moral right to demand more
from it, and whoever would demand more from it is an enemy of the Czechoslovak
Government and of the Republic itself. The Government of the Czechoslovak Republic, from
the first day of its existence, has taken Subcarpathian Russia seriously, and for ten years, as is
obvious, it has not been able to heal what was destroyed in a thousand years by foreigners,
enemies of the Russian people.

The government first gave us the opportunity for cultural development, so that today,
after a short time, we have our engineers, our doctors, our scientists, and this is a good sign.
Foreigners know that the government of Czechoslovakia did everything it could for
Podkarpatska Rus. Our demands are minimal. We are not asking for the impossible. The
government of the Czechoslovak Republic has done everything possible for us, but we, the
peasants, ask first and foremost that, in addition to economic aid, cultural aid should also be
given. Without culture, without science, economic aid is useless".

This example shows the very different preferences of the deputies from Subcarpathian
Rus. The deputies who emphasised economic development recognised the contribution of the

Czechoslovak Republic to this region, which was in every respect the most backward part of
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Czechoslovakia. At the same time, the establishment of an autonomous parliament was not a
priority for them. MEP S&erecky: 'The Carpathian population is overwhelmingly satisfied
with the government and administration of Subcarpathian Rus'. The Carpathian Rusyn people,
especially the peasants, have never shown hostility towards the Czechoslovak government, on
the contrary. Even if the Government of the Czechoslovak Republic had done nothing more
for Sub-Carpathian Rus' than to build hundreds of houses, to open for us peasants dozens and
dozens of schools and 7 civic schools, no one would have the moral right to demand more
from it, and whoever would demand more from it is an enemy of the Czechoslovak
Government and of the Republic itself. The Government of the Czechoslovak Republic, from
the first day of its existence, has taken Subcarpathian Russia seriously, and for ten years, as is
obvious, it has not been able to heal what was destroyed in a thousand years by foreigners,
enemies of the Russian (=Rusyn) people.

The government first gave us the opportunity for cultural development, so that today,
after a short time, we have our engineers, our doctors, our scientists, and this is a good sign.
Foreigners know that the government of the Czechoslovak Republic did for Podkarpatska Rus
what it could have done. Our demands are minimal. We are not asking for the impossible. The
government of the Czechoslovak Republic has done everything possible for us, but we, the
peasants, ask first and foremost that, in addition to economic aid, cultural aid should also be
given. Without culture, without science, economic aid is useless".** This led to sharp disputes
between the Slovaks and the Rusyns, who demanded that the territory of their future
autonomous region should extend to the PreSov area, while the Slovak deputies considered
this area to be purely Slovak. MP Hlinka said**: "We publicly testify here that we will not
give any land to the Poles or to our Czech brothers, because this is Slovak land and Slovak
land belongs to us Slovaks. But can we tear our country apart because there are some poor
Rusyns living on some mountains, on some hills, of whom it is questionable whether they are
Ruthenians, right out of the Slovak body? That would mean exposing Slovakia to new shocks.
But that is what the Rusyns want".

On the contrary, the Slovak deputies demanded that the Slovak border be moved
further east, which was criticised by the Rusyn deputies, such as the deputy Gagatko
(Stenoprotokol, Chamber of Deputies of the Czechoslovak Republic, 1 July 1927): "The

question of the border has not moved either. Instead of adjusting the borders on the basis of a

4 SVORC, Peter. Krajinska hranica medzi Slovenskom a Podkarpatskou Rusou a jej odraz v interetnickych
vzt'ahoch (1919-1939). Res Gestae. Czasopismo historyczne., 2017, 4: 165-180.
# Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 21. 6. 1922
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voluntary agreement between the Slovak nation and the Carpatho-Russians, the government is
trying to shift even these provisional borders, which were established during the occupation,
to the east. The temporary border along the UZe River is now ignored, and purely Russian
villages on the left bank of the UZe, such as Domanince, Pere¢in, Kamenice, Berezné, etc., are
to be administratively annexed to the large KoSice district, without taking into account the
fact that the Joint Czechoslovak State Commission decided in 1919 that the borders, the
national borders, extend much further to the west and that the districts of Snina,
Medzilaborsk, etc., located far to the west, are unquestionably of purely Russian nationality
and should therefore be annexed to the autonomous Subcarpathian Rus.

What has this achieved? They have achieved the result that today our Russian
population, which voluntarily joined the Czechoslovak Republic, is divided against its will
into two separate groups, those who have the right to autonomy and are in the so-called
Autonomous Subcarpathian Russia, and those who do not have the right to autonomy under
the Treaty of Sainte-Germain, that is, the Subcarpathian Rusyns in Slovakia.

However, the division of the Rusyns into two groups mentioned by the MP Gagatko
deepened in the following years and today they are two very different groups.

The connection between the Slovak and Subcarpathian Rusyns was not fictitious, as it
existed, for example, at the level of church administration for more than a hundred years - it is
interesting that none of the Rusyn representatives mentioned this argument. The Greek
Catholic Church in the territory of present-day Slovakia was closely connected with
Subcarpathian Russia - the first bishopric in Presov, established in 1815, was created by the
exclusion of the Mukachevo eparchy in the territory of present-day Ukraine. However, the
area of central and southern Zemplin (today's eastern Slovakia) remained under the
administration of the Bishop of Mukachevo (de facto until 1939, but the whole matter was
only legally settled with the establishment of the Exarchate of KoSice in 1997).* Southern
Zemplin remained part of Hungary.

As Pliskova*® points out, the Rusyns in Slovakia, unlike the Subcarpathian Rus, did not
have the status of a 'state-forming nation'. They were considered only as a national minority

with a certain constitutional right to use their mother tongue in education and public life.

45 Andrej SKOVIERA, Nad slovenskym prekladom boZskej liturgie byzantsko-slovanského obradu. Slavica
slovaca, 1999, 34.2, s. 137-148.

46 Anna PLISKOVA, Jazyk karpatskych Rusinov v podru¢i mocenskych ideoldgif, s. 71-107. In:
WACHTARCZYKOVA, Jana; SATINSKA, Lucia; ONDREJOVIC, Slavomir (ed.) Jazyk v politickych,
ideologickych a interkultiirnych vztahoch. Bratislava: Veda, 2015.
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National and linguistic conflicts

The political activity of the Rusyns from the very beginning of their annexation to
Czechoslovakia was largely weakened by the disunity of their political representation. In
October 1919, even the Central Russian National Council in Uzhhorod split into two. The
Russophile faction, led by Dr Antoni Beskid and Andrei Gagatko, formed the Central Russian
National Council on 9 October 1919. It immediately took an oppositional stance to the
government policy of the time, which it accused of allegedly supporting the Ukrainophile
movement. In this sense, it sharply criticised the activities of Dr. G. Zatkovi¢. The second part
(under the strong influence of A. Voloshin and Dr. Y. Brashchaik) was clearly
Ukrainophile.*’

At this point it is very appropriate to at least outline the ambiguity of the ethnonym
Rusyn itself. Although the Rusyn national revival has been underway since the second half of
the 19th century, the Rusyns, unlike other Slavic and non-Slavic peoples, have not clearly
resolved the question of their name in this process.*3

The term Rusyn has been used in the Czech press since the first half of the 19th
century. In most cases, the non-Polish inhabitants of Halych were referred to as Rusyns, who
were then called Ukrainians in the Czech press at the end of the 19th century. In the 1850s,
the term "Moscowophiles" or, as a synonym, "Russophiles" began to appear for various
political tendencies in the Ruthenian movement. The essence of the efforts of the
"Russophiles" was for the Halych Rusyns to form a united political and cultural nation with
the Russians and to seek moral, material and political support against the Poles in the Russian
Empire. These tendencies were countered by the Austrian monarchy's support of the
Ukrainian movement ("Ukrainophiles") at the turn of the 19th and 20th centuries, as it created
opposition to Russia (against the Rusophiles). However, the attempts to create a new
Ukrainian nation did not meet with the understanding of all Slavs who still called themselves
Rusyns. While the Czech press at the beginning of the First World War wrote about the
division of the population in Halych into two hostile groups - the Ukrainophiles and the

47 Stanislav KONECNY, Rusini v prelomoch dvoch tisicroéi. In: PLISKOVA, Anna (ed.) Rusinska kultiira a
Skolstvo po roku 1989. Presov: PreSovska univerzita v PreSove, 2008.

4 Anna PLISKOVA, Rusinsky jazyk na Slovensku: ndcrt vyvoja a sii¢asné problémy. PreSov: Metodicko--
pedagogické centrum, 2007.

104



Subcarpathian Rusyns in the debates of the Chamber of Deputies of the inter-war Czechoslovak Republic

Moscowophiles - the group that recognised the Rusyns as a separate nation was not
mentioned at all.*’

The split of the Ruthenian movement was transferred after the end of World War 1.
Although the Rusyn and Ukrainophile currents remained, these terms took on very different
meanings over time - while some Ukrainophiles considered Rusyns to be part of the
Ukrainian nation but were politically strongly opposed to their incorporation into Soviet
Ukraine, other Ukrainophiles supported the Soviet policy of Ukrainisation and the integration
of all "Ukrainians" into the Soviet Ukrainian Republic (here more or less only Communists).
A similar political ambiguity prevailed in the Russophile current. In addition, during the inter-
war period, the Ruthenian current (often supported by the Czechoslovak government)
increasingly asserted itself, emphasising the specificity of an independent Ruthenian nation,

but again its members were not politically united.

The Czechoslovak MP Husnay, a Rusyn from Subcarpathia, proved the Ukrainian
origin of the Rusyns in his speech®: "Of the Rusyn groups, the Ukrainian group, which relies
on the living folk speech and on the protection of the ethnographic whole, as recognized by
the learned world and by the St. Petersburg Academy of Sciences and the Czech Academy of
Sciences in Prague, is the true one. They all had to recognize that our nation is part of the
Ukrainian nation that lives in Halych, Bukovina and Greater Ukraine."

In 1925, the Czechoslovak minister Klofac demanded support for Russian education
for Rusyns to protect them from Ukrainian influence: "Brothers! We must not introduce the
Ukrainian language into the Ruthenian schools. We must teach Russian in these schools,
simply because Lvov is near and Moscow is far away, and our Rusyns will never get to
Moscow."!

Support for one side or the other was mainly an expression of political attitudes and a
link to various foreign allies. Support for the Ukrainian language was explained on the one
hand by an interest in weakening Russia by creating a greater Ukraine, but on the other hand
Ukrainianisation efforts were interpreted as an attempt by the Russian Bolsheviks to build a

bridge to the domination of Czechoslovakia. Deputy Kurtak>?: "The Ukrainian question is a

4 petr KOKAISL a Veronika STASTNA, PycHHBI Ha CTPaHHIAX YEIICKHX ra3eT M )KyPHATIOB OT
peBomronimoHHOTO 1848 T. MO Hawana [lepBoit MupoBoii BoitHEI. (Rusyns on the pages of Czech newspapers and
magazines from revolutionary 1848 to the outbreak of World War I). Rusin, 2021, 65, s. 115-135.

30 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 26. 11. 1931

5L Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 26. 11. 1931

32 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 3. 2. 1930
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political question, it is a question of separatism, which wants to break off its south-western
parts from Russia, wants to unite them with the Russian parts of Poland and the Subcarpathian
Rus in order to create a great Ukraine. This idea was born and nurtured in Austria and
Germany, and was part of the German policy of "Drang nach Osten".

In Communist Russia, the Ukrainian question became a means of bolshevising the
West. They created the Soviet Ukraine in order to bring the Russian parts of Galicia,
Bukovina and Czechoslovakia into the Soviet idea. This Ukrainian separatism is served by
efforts to create a Ukrainian language, a Ukrainian vernacular, a Ukrainian culture. In this
respect, the Ukrainian question in Czechoslovakia is an irredentist phenomenon, since its
ultimate aim is to separate Subcarpathian Rus from the Czechoslovak Republic. The Social
Democrats, the Communists and Voloshin's Christian People's Party advocated the Ukrainian
order. Under the influence of these parties, the school administration has, since 1920,
promoted the Ukrainisation of the Russian language and supported Halych emigrants of
Ukrainian origin who entered state service in our country. Recently, these Ukrainian circles
have switched to the full Ukrainian language according to the Kharkiv recipe, adopting
Ukrainian grammar and spelling, and have declared a struggle against those who uphold the
centuries-old Russian traditions of the Carpatho-Russian people, who adhere to the rules of
Russian grammar".

Rather, the Czechoslovak government supported a position that would draw the
population neither to the side of Ukraine nor to the side of Russia - it would be the Rusyns as
a separate nation, but under strong Czechoslovak protection. This approach was criticised by
both Russian (Greater Russian) and Ukrainian deputies, who did not recognise the Ruthenian
nation. MP Dr Gagatko™: "Already in the autumn of 1919 the Czechoslovak government
changed its position. Although it had not previously denied the national ethnographic
affiliation of the Carpatho-Russian population, it now took the position that the population of
Subcarpathian Rus' was not of Russian origin, but a separate, newly invented "Rusyn" nation
of about half a million people. As a result of the provision in the General Statute that the
"Rusyn" mother tongue must be the language of the schools and the official language. Thus,
the government began to decide on issues that, according to the Peace Treaty and the
constitutional laws of the Republic, were the responsibility of the local autonomous
parliament, and thus, for the first time, the autonomous rights of the Subcarpathian Rus' were

violated.

33 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 19. 11. 1924
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Political orientation thus became a very important part of the Rusyns' identity - it
determined their preference in the use of the national language, their religious preference
(Catholicism versus Orthodoxy) and their ethnic preference (Rusyns as a separate nation, as

part of the Ukrainian nation, as Slavs led by Russia).

Education

The development of education in Subcarpathian Rus was complicated by linguistic ambiguity.
While there was a strong Hungarianisation of the area before 1918, pro-Hungarian deputies
opposed the emerging Czechisation within Czechoslovakia. Deputy Kurtak®: "It is a sad
picture that there are 50 Czech schools in Russian villages in Subcarpathian Rus'. What is the
purpose of these Czech schools? Forfeit our interests in these budgets, do not recognise that
we exist, that we voluntarily joined you on the basis that we would have autonomous rights
given to us by the world, oppress us further - we know one thing, that we have not received
brotherhood in your brotherhood, but a great enemy...".

The assertion that the ultimate goal of the Czechoslovak government was the complete
Czechisation of the population of Subcarpathian Rus' appeared not only among Russophile or
Ukrainophile deputies, but also in the literature of the Soviet period. In reality, however, this
was not possible - the Czech schools served more to support the rapid training of new cadres
for the state administration, as there was a shortage of qualified local teachers.> The original
intention of establishing Czech schools in Subcarpathian Rus was to educate the children of
the Czechs who came here in their mother tongue. Gradually, however, the Jews of
Subcarpathia also became interested in the Czech schools, seeing them as a good stepping

stone for their children's careers. This led to the establishment of more Czech schools.

In this context, Deputy Voloshin, in his assessment of the development of education,
emphasised the increase in the total number of schools and the general increase in the literacy
of the population®®:

"If we compare, for example, the present educational system of Subcarpathian Rus'
with the conditions in which it was before the coup, we must admit that the positive side

definitely outweighs the opposite.

34 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 24. 11. 1926

55 RYCHLIK, Jan; RYCHLIKOVA, Magdalena. Podkarpatskd Rus v déjindch Ceskoslovenska 1918—1946.
Praha: Vysehrad, 2016.

% Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic , 4. 3. 1926
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Before the war, Russian was taught only in church Greek-Catholic schools. However,
especially since 1907, as a result of Law XXVII. of the same year, the so-called "lex
Apponyi", the number of Russian church schools rapidly decreased and the use of Hungarian
became more and more widespread in the so-called Russian schools, since by this law the
teaching of Hungarian was ordered to begin in the first class of the general schools, and
among the so-called patriotic subjects taught were not only Hungarian, history, geography and
the study of the constitution, but also arithmetic. At the end of the fourth year of schooling,
pupils in non-Hungarian schools were to be able to express themselves in Hungarian so that in
the upper grades they could also answer the inspector's questions in Hungarian.

All state municipal schools, all continuation schools, all civic and secondary schools in
Subcarpathian Rus were only Hungarian. The Russian language was only an optional subject
in the secondary schools in Uzhhorod, PreSov, Mukacevo and Sihota.

In contrast, on 1 January 1926 we had 501 Russian general schools, 15 Russian civic
schools, 4 Russian real gymnasia, 3 Russian institutes for teacher training, 1 Russian-
Hungarian commercial academy and 2 trade schools. At the same time, the non-Russian
minorities of Subcarpathian Rus also have their schools, since at the beginning of this year
122 Hungarian, 40 Czech, 14 German, 8 Romanian and 10 Hebrew national schools were
reported. There are Hungarian branches of the civic schools in the towns, and also of the
gymnasium in Berehova."

The policies of the Czechoslovak governments were often based on an anti-religious
ideological foundation, which, especially in the Czech lands, often manifested itself in violent
anti-Catholicism. This idea was also based on T. G. Masaryk's strongly anti-Catholic
conception of the meaning of Czech history. After the First World War, the anticlerical
movement also manifested itself in the other successor states, but nowhere did it reach such
intensity as in Czechoslovakia.’” The Czechoslovak government sought to create a national
church and limit the influence of the Catholic Church. The Orthodox Church, which was
favoured by the government, was suitable for this policy. Some Czech MPs described Greek
Catholic leaders as sympathisers with the monarchy and Hungary and referred to the alleged
hatred of the people against Greek Catholics. MP Dr. Patejdl®®: "The diplomacy of the

Vatican does not understand that Bishop Papp, this monarchist, should have been removed

STTRAPL, Milos. , Kulturni boj* v nastupnickych statech Rakousko-Uherska po roce 1918 s hlavnim zfetelem k
ceskym zemim. In IvantySynovd, Tatiana (ed). Ndrod — cirkev — §tdt. Bratislava 2007, s. 91-99.
38 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 21. 11. 1921
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long ago ... The consequence is the understandable hatred of the people against the Uniate
clergy..."

However, this policy, which included the closure of church schools, did not go down
well with the majority of the population of Subcarpathian Rus. It was precisely this that was
criticised by deputies who, in other respects, recognised the contribution of the Czechoslovak
Republic to the development of the region™:

"I can also point out that a great deal has been done in the field of education, but there
are still great deficiencies, especially in the Church schools, the number of which has fallen
from 346 to 90 as a result of party politics. I am not going to talk here about the errors of
Church policy, which has also given rise to a great deal of discontent, which is being
exploited by demagogues against the Republic".

MP A. Voloshin® also points to a completely different situation in Subcarpathian Rus'
in relation to Catholicism: "Immediately after the annexation of Subcarpathian Rus' to the
Czechoslovak Republic, agitation against the Greek Catholic Church began, and this cultural
struggle is the main cause of dissatisfaction and disorientation of broad strata of the
population in Subcarpathian Rus'. The originators of this struggle did not take into account the
fact that Catholicism is deeply rooted in our country, but acted as if Catholicism was only an

imposed form of religion in our country, and this was a completely wrong position".

The situation in education in the territory of Subcarpathian Rus was still quite chaotic
for a long time after the declaration of the Czechoslovak Republic. The Czechoslovak
Minister of Education acknowledged as late as 1932 that the Ministry did not know the
internal regulations under which the schools were taught. Minister of Education and National
Enlightenment Dr. Dérer®!: "In Slovakia and Subcarpathian Rus there was no central school
authority before the coup, nor was there a complete collection of regulations on school
administration. After the coup, the only known regulations were mostly those that had already
been translated into Slovak, Russian or German under the former Hungarian government. As
such translations were rare, there were cases in all branches of the state administration where
many internal regulations were not sufficiently accessible and known to our authorities. As a
result, in Slovakia and Subcarpathian Rus, the regulations in force in Western countries were

often followed. In order to eliminate this situation in the approval of textbooks, I issued a

% Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 4. 3. 1926
60 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 29. 3. 1926
%1 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 26. 11. 1931
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decree regulating the approval procedure uniformly for the entire territory of the
Czechoslovak Republic. With this decree, all Hungarian regulations previously in force in this
matter ceased to be valid".

In fact, the chaotic situation of language use in education has not been resolved at all.
As early as 1937, in his speech, the deputy Klima mentioned®?: "Linguistic chaos is artificially
introduced into Subcarpathia; Czech schools are established and Russian textbooks,
incomprehensible to the native population, are introduced into the native schools, thus

artificially hindering the cultural development of Subcarpathia".

An important problem of Ruthenian education was the unclear boundary of its
expansion. The Ruthenians living in eastern Slovakia were subject to considerable
Slovakisation, with Slovak officials referring to Hungarian laws from the Austro-Hungarian
period and prohibiting education in the Ruthenian language on the basis of these laws. This
was pointed out by the MP Dr Pjes¢ak®: "In many Russian villages the language of
instruction is Slovak. For 19 years the Russian people in eastern Slovakia have been forcibly
denationalised. For 19 years the people have been demanding that Russian be introduced as
the language of instruction in their schools. There are many memoranda with the Ministry of
Education and the Ministry of National Education, but nothing has happened. Dozens of
municipalities are waiting for the language of instruction to be changed; their applications
were submitted long ago, but no decision has yet been made. It is downright absurd that the
Russian people in this republic, which they joined voluntarily, should be further
denationalised.

After the World War, after the coup d'état, Russian began to be taught in all our
schools. The Department of the Ministry of Education in Bratislava simply took note of this in
its decree of 27 January 1921 and ordered that, in addition to the language of instruction,
children should be taught the Czechoslovak language for three hours a week. This lasted only
a few days, however, because the same education department stipulated that 'In schools where
the Russian language was not allowed as a language of instruction according to the law
XXVII of 1907, it cannot be introduced as such now'.

The bad situation in Rusyn education cannot, of course, be blamed on the

Czechoslovak Republic alone. The problems of education in the Rusyn areas are mentioned,

62 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 17. 6. 1937
%3 Stenoprotocol of the Chamber of Deputies of the Czechoslovak Republic, 30. 11. 1937
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for example, in a magazine from 1908, and the huge number of illiterates is mentioned. At the
same time, however, it is pointed out that the blame for this situation does not always lie
solely with the 'oppression of the ruling peoples', but that the members of the minority

peoples themselves bear a considerable share of the blame.**

Conclusion

Subcarpathian Rus became part of the Czechoslovak Republic only after an agreement
between Czechoslovak politicians and representatives of the American Rusyns. For the
Czechoslovak state, the acquisition of this territory was of some strategic importance, as it
formed a border with friendly Romania. Economically, however, it was a very backward area
that needed to be developed in every respect.

The Ruthenians were promised extensive autonomy, but this was never realised - it
was proclaimed at the very end of the existence of the first Czechoslovak Republic. The
largely contradictory views of Subcarpathian Rus deputies on the autonomy arrangement and
its necessity were the subject of many speeches by deputies from the very beginning of the
Czechoslovak parliament until 1938. Even the first governor of Subcarpathian Rus, the
American Grigory Zatkovich, who was the main proponent of the annexation of
Subcarpathian Rus to Czechoslovakia and had autonomy as one of his main goals, soon
resigned from his post. His tenure was judged by members of the Czechoslovak parliament as
poor and unsuccessful, often because he did not advocate a policy of preferential treatment for
the Slavic peoples. Zatkovi¢ understood the autonomy of Subcarpathian Rus primarily in
geographical terms - that is, not as autonomy for Rusyns alone, but for the entire population
of Subcarpathian Rus. He therefore tried to negotiate with Hungarian representatives, but this
approach discredited him among many Czechoslovak politicians.

Among the main positive effects of the Czechoslovak government in Subcarpathian
Rus' can be described as a certain economic upliftment of a very backward region, together
with the elimination of illiteracy for a large part of the population. Many Ruthenian members
of the Czechoslovak parliament also welcomed this and expressed their gratitude to the
Czechoslovak Republic.

However, the policies of the Czechoslovak Republic in the interwar period had a
number of elements that could not be described as positive. The main problem was strong

nationalism - the republic was not meant to be an equal home for all its inhabitants.

% Hipolyt BOCZKOWSKI, Slovanskd vzdjemnost a studentsky sjezd. Nase doba, Svazek 15, 1908, s. 778.
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According to many government declarations, the Slavic element was to be promoted above
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all. This was to be the Czechoslovak nation, hastily created by merging the Czech and Slovak
peoples to make it numerically the strongest and thus an opposition to the Germans and
Hungarians. The preferred "Slavic element" included the Ruthenians. In reality, however, the
brotherhood of the Slavic peoples did not work - Czechoslovakia had major foreign policy
disputes with neighbouring Poland, and the Slovak leaders were certainly not going to make
the slightest concession to the territorial demands of the Ruthenians. On the contrary, they
criticised the Slovak approach, which sought to bring part of Subcarpathian Rus under Slovak
administration.

Another feature of the Czechoslovak Republic was its strong anti-Catholic policy,
which was to some extent also implemented in Subcarpathian Rus. Historically, the Greek
Catholic churches and the local clergy were the main carriers of the Rusyns' specific culture
and opportunities for education. For this reason, the Czechoslovak government's fight against
church schools was met with considerable resistance and the government's entire policy was
judged negatively.

Czechoslovakia was quite active in the field of education in Subcarpathian Rus, but
again this activity was not well received by all groups of the population. Czech schools were
widely established, while Ruthenian education received much less support (in proportion to
the population) and traditional church schools were closed. The Hungarian population felt
even more neglected in terms of educational support. The deputies from Subcarpathian
Ruthenia, who demanded the establishment of an autonomous organisation as the most
important thing, saw the Czechisation of the region in a certain analogy to the
Hungarianisation before and during the First World War. On the other hand, the deputies who
did not see autonomy as a priority saw the increase in the literacy rate of the population as
clearly positive.

Overall, the 20-year rule of the Czechoslovak government in Subcarpathian Rus
cannot be regarded as a demonstration of political skill and the ability to meet, at least in part,
the needs and demands of all national groups. The Czechoslovak government failed to do so
in the interwar period, either in Bohemia or in Slovakia. Nevertheless, with the benefit of
hindsight, the interwar period is generally viewed positively by contemporary Rusyn

organisations and Czech historiography.
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Abstract

This article provides a comprehensive overview of the Kurds, the world's largest people
without a state of their own, and explores their complex and often tragic history. This brief
overview challenges the notion that the Kurds are a people without a history and highlights
their active role in shaping their social and political reality. The author discusses the existence
of a Kurdish literate civilization with a rich literary tradition going back centuries, debunking
the perception of the Kurds as rural, tribal and illiterate. The article also examines the impact
of various historical events, such as the collapse of empires, the rise of nationalism and the
Cold War, on Kurdish aspirations for self-determination. It examines Kurdish struggles with
nationalist states, the influence of the Soviet Union and the United States, and the emergence
of Kurdish liberation movements. By shedding light on Kurdish history, culture and political
challenges, this survey aims to provide a deeper understanding of this vibrant and resilient
people.

Keywords
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Introduction

“The Kurds are the largest people in the world without a state of their own.”® Hidden behind
this oft-repeated judgment is a long, complex and often tragic history, in which Kurds are not
merely passive victims of forces beyond their control, but have also actively been involved in

the creation of their complex and often contradictory social and political realities.®® In this

5 CHALIAND, Gerard (ed.). People Without A Country: The Kurds and Kurdistan. Zed Press 1980.
% MCDOWALL, David. A modern history of the Kurds. Bloomsbury Publishing, 2021.
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short overview, I hope to give an idea of this history, with an eye to the highly unstable

present.

The Kurds: A ‘People Without History’?

To some, the very idea that the Kurds have a history at all is almost preposterous. Among
friends and foes alike, one may still find traces of a romantic, and/or modernist, image of the
Kurds as essentially a people without a history, that is, as a rural, nomadic and tribally
organized ethnic group, or set of ethnic groups, living in the remote mountainous areas
straddling Turkey, Iran, Iraq, and Syria; accordingly, they allegedly have no literate
civilization, and no written history of their own. Instead, this view implies, their history has
been written — and, perhaps, should be written — by others. The very same image, however,
underlies the Turkish nationalist claim that the Kurds are not a proper people, and that theirs
is not a proper language (i.e., a unified language with a written standard) but a set of dialects,
if not a mere mixture of other languages; or, as one prominent Turkish politician once put it,
“Kurdish is a language without a civilization.”®” Because of this, the tacit or overt conclusion
in Turkish nationalist circles is that the Kurds have no claim to nationhood, nor can they even
claim the right to have elementary school education in their native vernacular.

In fact, however, this ideological image of the Kurds as rural, tribal, and illiterate (in
short, as non-modern) is incorrect: already in early modern times, the Kurds did in fact have a
literate civilization, a history written by Kurdish authors, and a linguistic standardization of
sorts.®® For centuries, poetry and learning in Kurdish were cultivated both at Kurdish courts
and in rural Quranic schools or medreses. Although classical Arabic was the main language of
learning, and classical Persian dominated in belles lettres; but in the seventeenth century if
not earlier, a vernacular Kurdish tradition of poetry and learning developed, primarily in the
Northern Kurdish or Kurmanji dialect, yielding poets like Melayé Ceziri (c.1570-c.1640CE)
and Ehmedé Xani (1650-1707), historians like Sheref Khan Bidlisi (1543-1603CE), and
vernacular scholars like Eli Teremaxi and Mela Yunus Khalgatini (both probably 18™ century
CE). The main local work of history from this period is Bidlisi’s Sherefname, written in
Persian; and the most famous learned poem in Kurdish is Xani’s romance Mem and Zin, a

tragic Romeo and Juliet-like story of two lovers who are not allowed to marry and die a

7 Turkish speaker of parliament Biilent Aring, Spring 2012. When called to account by local Kurds, he denied
having made that point.

% LEEZENBERG, Michiel. Eli Teremaxi and the Vernacularization of Medrese Learning in Kurdistan. Iranian
Studies 47 (2014): 713-734.
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martyr’s death. Since the late nineteenth century, this poem has been consecrated as the
Kurdish national epic, and read as an allegory of the different parts of Kurdistan ruled by
different states, and of the Kurds’ inability to join forces and liberate themselves.® As this
poem originated in a pre-nationalist setting of medreses (Quranic schools) and mystical Sufi
orders, however, it can also be given a mystical reading: the lovers’ inability to marry
transforms or transmutes their love from a profane into a sacred one, or from a human into a
divine one. But whatever its interpretation, the very existence of this poem, and of a
substantial body of other premodern learned writings in Kurdish, proves that the Kurds not

only have a literature of their own, but also a literate civilization that goes back centuries.”

The Long Nineteenth century

This classical civilization of local courts, urban and rural medreses and Persian-oriented Sufi
orders, however, started transforming in the nineteenth century. Attempting to create a more
centralized state, the authorities of the Ottoman empire abolished the Kurdish emirates; as a
result of the disappearance of local court patronage, the Kurdish literate tradition declined,
tribal social organization was strengthened, and new Sufi groups, in particular the Khalidiyya
branch of the Nagshbandi order, gained strength.”' These developments were not unique to
the Kurds, but also reflect wider developments and challenges, like, most importantly, the
development of separatist movements in the Ottoman Balkans and the rise of the Wahhabi
movement in the Arabian peninsula, representatives of which became active also in the
regions further North early in the nineteenth century. Simultaneously, the empire came under
increasing pressure from neighbors like the Russian and Austro-Hungarian empires, but also
from more distant imperialist forces like France and England.

Much attention has been paid to the new, and powerful, political ideology of
nationalism, which defines peoples in terms of their native tongue and culture, and as having
a right to a state of their own. Nationalism, however, was far from the only new societal force
in the reforming Ottoman empire. There was also an influential movement for
constitutionalism, in which Ottoman subjects were to be redefined as rights-bearing citizens;
and later in the century, one also witnesses the rise of pan-Islam, or the idea that all Muslims

should form one community with the Ottoman sultan as their legitimate caliph, and of pan-

% LEEZENBERG, Michiel. Ehmedé Xani’s Mem i Zin: The Consecration of a Kurdish national epic. In M. M.
Gunter (Ed.), Routledge Handbook on the Kurds (Routledge 2019) 79-89.

70 VALLI, Abbas (ed.) Essays on the Origin of Kurdish Nationalism. Mazda Press, 2003.

7! Van BRUINESSEN, Martin. Agha, Shaikh and State: The Social and Politcal Structures of Kurdistan. Zed
Press 1992, chapter 4.
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Turkism, the ideology that all Turkic-speaking peoples living in the area spreading from the
Balkans to Central Asia should be united in a vast single state, or empire.’? Both pan-Islam
and pan-Turkism were in part triggered by the Ottoman confrontation with the Russian
empire; arguably, pan-Turkism in particular was modeled on the non-liberal pan-Slavism that
developed in the second half of the nineteenth century. Unlike the earlier ‘liberal’ pan-
Slavism pioneered by authors like Jernej Kopitar, the later Russian-based pan-Slavism saw
the tsar as the political and spiritual leader of all Slavic-speaking peoples.

This new dynamic, the new ideologies, and the military confrontations between, in
particular, the Ottomans and the Russian and Austro-Hungarian empires, also affected the
Kurds and Armenians living in the Easternmost provinces of the Ottoman empire. Pan-Islam
saw no legitimate political role for non-Muslim population groups, like Armenians in the
East, and Greeks and Slavic-speaking Orthodox Christians further Westward; pan-Turkism
also saw no legitimate place for non-Turkic Muslim peoples in the empire. Antagonisms
between the empire’s population groups were further exacerbated by the 1877-1878 Russo-
Turkish war. Reports about massacres and mass expulsions in the wake of this war created
new rivalries and new mutual fears between the Muslims and Christians (and, to a lesser
extent, Jews) living in different parts of the empire. It was also in this period that new, and
rivaling, territorial national movements gained in strength.

Conventional wisdom has it that the Kurds have been ‘too late’ in demanding a state of
their own; and hence, unlike the Greeks, Arabs, or different Slavic peoples living in the
empire, and unlike even the Armenians, who almost vanished entirely as a nation in the 1915
genocide, to gain independence. This was not simply a question of an unprepared national
leadership, however. The Albanians, for example, were hardly more (and in a number of
respects, even less) prepared for national self-identification let alone national liberation than
the Kurds, divided as they were among two empires, into three antagonistic religions, and into
countless mutually feuding tribes. The first Albanian national movement, the Prizren League,
was created only in 1878; but due to a combination of contingent factors, Albania became an
independent state barely thirty years later, in the wake of the 1912 Balkan war. The Kurds,
who had tended to remain loyal subjects of the Ottoman and Qajar empires, had no such

luck.”

72 LANDAU, Jacob. The Politics of Pan-Islam: Ideology and Organization. Clarendon Press 1990. LANDAU,
Jacob. Pan-Turkism in Turkey: A Study of Irredentism. Hurst 1981.
3 MCDOWALL, David. A modern history of the Kurds. Bloomsbury Publishing, 2021.
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After World War I: the creation of nation states

The end of World War I marked the end of the great Central and Eastern European empires.
Both the Ottoman and the Habsburg empires split up, or were carved up, into a number of
national, and nationalist, successor states. Especially in the Ottoman case, this breakup is
often depicted as an inevitable outcome; but it should be kept in mind that the neighboring
Russian empire did in a sense live on, or reincarnated, in the Soviet Union. I will leave aside
the question of whether the breakup of these empires may be fruitfully analyzed as forms of
decolonization, and whether the Soviet Union may in its turn be seen as a colonial state with a
distinct form of ‘internal colonialism’ of its own; but, as will become clear below, the Soviet
Union would provide an important model for the modern Kurdish experience.

After the war, the new states of Iraq and Syria were created, and became British and
French mandates, respectively. In these mandate states, Kurdish aspirations were tolerated if
not encouraged, partly as a divide-and-rule strategy, and partly (in Iraq) as a way of
countering Turkish claims on oil-rich Mosul province. In the Turkish republic established in
1923, by contrast, the new Kemalist elites created, and forcibly imposed, a radically modern
and secular Turkish identity, with especially serious consequences for the Kurds. Not only
was the use of Kurdish in speaking as well as writing, and in private as well as in public,
banned in 1925; but also the medreses and the Sufi orders, where much of Kurdish culture
had been cultivated, were abolished as part of the effort to create a centralized and unitary
state with a unified language, culture and educational system. The new Pahlavi monarchy that
was established in Iran in 1925 was consciously modeled on Kemalist Turkey, but was less
successful in implementing its centralizing and secularizing policies. Both Kemalist Turkey
and Pahlavi Iran, it should be added, were following non-liberal models, with the Kemalists
effectively creating a one-party state that organizationally though hardly ideologically
resembled the Leninist Soviet Union. In particular, the Leninist model of the one-party state
where a centrally organized vanguard imposes a modern identity and consciousness on the

population at large, would prove to be enduring in the Middle East, and fateful for the Kurds.

The Cold War: Kurds between American-led capitalism and

Soviet-led socialism

World War II had been rather less murderous for the peoples of the Middle East than its

predecessor; but the Cold War that developed in its wake created the arena within which the
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regional states had to act. In one way or another, all states in the region took sides in the
confrontation between the liberal (or capitalist) West and the communist (or socialist) East
Bloc. This was to have fateful consequences for the Kurds in the region.

Turkey joined NATO in 1952; as a corollary, and due primarily to US pressure, a
multiparty democracy was created out of what had until then been a Leninist one-party state.
In the first postwar elections, the hitherto powerful CHP was swept away in a landslide
victory for the opposition Democrat Party; but the army retained its prominent position, and
in 1960, in 1971, and in 1980 it would carry out coups to replace the then civilian
governments (not to mention the failed coup attempt of 2016). The very existence of the
Kurds, however, continued to be denied by the successive governments.

Quite different was the political trajectory of Iraq and Syria. In the late 1950s, military
coups ended the Western European hegemony in both countries, which effectively shifted
towards the Soviet bloc (even if they formally remained nonaligned countries). From the
1960s on, under rival branches of the Arab nationalist Baath party, ultimately led by Hafez al-
Assad in Syria, and by Saddam Husayn in Iraq, two one-party states were created that were
socialist in their economic policies and secular Arab nationalist in ideology; both states also
developed Stalinist cults of the leader, and equally Stalinist rule by omnipresent and all-
powerful intelligence services. In Iran, finally, the new postwar ruler, Reza Shah Pahlavi,
created an authoritarian and highly centralized, and Iranian nationalist, but pro-American,
state, which left little room for Kurdish aspirations, or for any kind of political opposition.

Kurdish struggles with these nationalist, and generally authoritarian, states were
increasingly shaped by Cold War conditions and conflicts.”* Thus, in 1946, a short-lived
independent Kurdish republic was established around the city of Mahabad in Iran. It was
crucially dependent on Soviet support, however. It was crushed by the Iranian military within
a year, and its leaders were executed; but it would remain a powerful symbol for later Kurdish
attempts at national liberation and self-rule. In Iran, however, few if any opportunities would
arise until the 1979 Islamic revolution.

Postwar Turkey saw a dramatic economic and social development involving a rapid
urbanization in the 1960s and 1970s. Kurds from the Southeast of the country East migrated
within the country, settling the urban slums (the so-called gecekondus) in the West of Turkey;
but also, many emigrated abroad, in particular to Northwestern Europe. As a result of these

migrations, a labor movement emerged that focused on the plight of urban workers, rural

7* MCDOWALL, David. A modern history of the Kurds. Bloomsbury Publishing, 2021.
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peasants, and, increasingly, Kurds. Although for much of the 1970s, few if any dared to
mention the Kurds or their situation by name, gradually an idea developed that the Kurds
were not just oppressed as workers, but also as Kurds, as a result of an ‘internal colonisation,’
that exploited the Kurdish-inhabited region and its inhabitants as a source of raw materials
and cheap labor. This internal colonization, it was argued, justified a specifically Kurdish
liberation struggle instead of an internationalist solidarity between all workers. The most
important party to emerge from this constellation was the PKK (Partiya Karkerén Kurdistan,
or ‘Kurdistan Workers Party’), which in 1978 launched a campaign of revolutionary violence
aimed at provoking increased oppression by the Turkish state, and thus heightening
revolutionary consciousness among the population, of being oppressed both as workers or
peasants and as Kurds. The guerrilla warfare initiated by the PKK escalated in the 1980s and
early 1990s, leading to thousands of civilians being killed, primarily by the indiscriminate
violence of state forces, and to many more villagers being forced to abandon their villages. To
the extant that this campaign did increase Kurdish revolutionary consciousness, it did so at a
very high price indeed.”

In Syria, no such guerrilla warfare was feasible, as the Syrian Kurds lived primarily on
the plains of the Jezirah region and had no inaccessible mountainous hinterland as in Iraq or
Turkey. In the early 1960s, tens of thousands of Kurds had been deprived of Syrian
citizenship and rendered ‘aliens’ (ajdnib) by an arbitrary state measure, and continued to be
deprived of basic rights. The Syrian regime did support, however, the PKK as well as
different Iraq Kurdish parties.”®

During the same period, the Kurds in Iraq alternated between accommodation with
successive civilian governments and military confrontation. In 1961, a guerrilla war had
broken out. In March 1970, Kurdish leader Barzani and Iraqi strongman Saddam Husayn
signed an autonomy agreement; but this settlement did not mark an end to armed conflict,
primarily because the Iraqi regime continued the Arabization of oil-rich Kirkuk province. In
1974 open warfare broke out again, but came to an unexpected end in 1974, when the Shah of
Iran, in return for territorial concessions by Iraq, suddenly withdrew his support for the
Kurdish insurgents, leading to the immediate and virtually complete collapse of the Kurdish

front. Kurdish guerrilla warfare revived in the 1980s, against the background of the Iran-Iraq

7> VAN BRUINESSEN, Martin. Agha, Shaikh, and State: The Social and Political Structures of Kurdistan.
London: Zed Press, 1992.

76 ALLSOPP, Harriet. The Kurds of Syria: Political Parties and Identity in the Middle East. London: 1.B. Tauris,
2014.
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war; simultaneously, the Baathist regime’s counterinsurgency measures, and its Arab
nationalism, became increasingly murderous, acquiring fully genocidal proportions in the
1988 Anfal operations, which attempted to end Kurdish guerilla activity once and for all.
Between 100,000 and 180,000 noncombatants were killed in this period alone.”’

These operations left the Kurdish population decimated, and the Kurdish parties

thoroughly demoralized.

The 1990s

The End of the Cold War marked new and unexpected opportunities, however. The end of the
authoritarian ‘people’s democracies’ in Eastern Europe made leaders like Syria’s Assad and
Iraq’s Saddam Husayn visibly nervous. Assad gambled by signaling a willingness to enter
into negotiations with Israel and to warm up towards the United States, and won. Saddam
Husayn, however, made a major strategic miscalculation by invading Kuwait in the summer
of 1990. In earlier years, the Iraqi regime had been able to play off the Soviet Union against
the US; but now, for a brief period, the two superpowers acted in concert: an international
force ousted Iraqi troops from Kuwait, leading to a popular uprising in Iraq and the near-
collapse of Saddam’s regime. In the aftermath of the war, Kurdish parties seized control of
much of the Kurdistan region and succeeded in establishing - and maintaining - a form of
Kurdish self-rule under the protection of the U.S. and its allies. Since 1991, the region has
gradually stabilized under initially adverse conditions and despite open rivalry between the
major Kurdish parties, which has repeatedly led to serious infighting.”® Although formally
united, it split in the late 1990s into two de facto separate one-party states based on Leninist
models of one-party rule. This did not change much after the 2003 war against Iraq, but the
Kurdistan Region was recognized for the first time as an official autonomous part of Iraq.

In Turkey, the Kurdish insurgency showed signs of turning into a genuinely mass-
based revolt; but it clashed violently with a strong and ideologically unwavering state, where
the military retained their place. For a while, it might have looked as if Turkey would lose its
prominent status as a NATO frontier state; but it managed to retain its geostrategic
importance. As a result, neither the US nor the EU were willing to criticize its increasingly

murderous counterinsurgency operations too harshly. By the late 1990s, partly as a result of

7HUMAN RIGHTS WATCH/MIDDLE EAST. Iraq’s Crime of Genocide: the Anfal Campaign Against the
Kurds. Yale University Press, 1995.

78 LEEZENBERG, Michiel. Urbanization, Privatization and Patronage: The Political Economy of Iraqi
Kurdistan. In F. Jabar & H. Dawod (eds.) The Kurds: Nationalism and Politics. Saqi Books 2006.
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this unprecedented repression, the Kurdish insurgency appears to have lost momentum; and in
many respects, it came to a sudden halt with the 1999 kidnapping and subsequent
imprisonment of PKK leader Abdullah Ocalan. In the courtroom, Ocalan pleaded for his life,
arguing that the Kurdish question in Turkey could not be solved without him. This marked the
temporary end of guerrilla activities on Turkish soil, and a seemingly radical shift in PKK
ideology, from the struggle for an independent state to an anarchist ‘democratic autonomy’
Jfrom the state. What did not change, however, was the consistent effort by PKK actors to
dominate political, social and cultural life in the Kurdish-populated parts of Turkey, and

subsequently also Northern Syria.”

The Kurds in the 21st Century

The assaults by al-Qaida suicide bombers against American targets on September 11, 2001,
once again dramatically changed the geopolitics of the region. As part of its subsequent
worldwide fight against ‘Islamic terrorism,” US forces first invaded Afghanistan, and
subsequently Iraq. Against its proclaimed aim, this fight did not lead to a weakening of salafi-
jihadi militancy (nor even to the political or military elimination of Afghanistan’s Taliban
rulers); instead, the Middle East witnessed new and unprecedented forms of revolutionary
violence in the name of (Sunni) Islam, and newly violent actions against both Shi‘ites and
non-Muslim minorities. The most famous, or notorious form of this violence was perpetrated
by the so-called Islamic State (IS), which, in fact, amounted to a reappearance of Iraqi and
Syrian intelligence forces under a Sunni-Islamic veneer.

Kurdish forces in both Iraq and Syria were the most important counterbalance to IS;
but although they gained much sympathy for their opposition both among Western
governments and among the Western public at large, they only partially managed to capitalize
on this sympathy. Shortly after the declared end of the fight against IS, Iraqi Kurdistan
regional president Massoud Barzani called a referendum on independence, a move which (no
matter how morally justified it might have been) proved a major strategic miscalculation; as a
result, much of the gains the Kurds had made since 2003 if not 1991 was undone.

In Syria, forces of the Kurdish-led PYD had heroically resisted IS at Kobani; but the
Kurdish-dominated enclave of Rojava or ‘The West’ [of Kurdistan] is one of the more

contradictory phenomena of the wider regional conflict that erupted after 2010. Ceded

7 LEEZENBERG, Michiel. The ambiguities of democratic autonomy: the Kurdish movement in Turkey and
Rojava. Southeast European and Black Sea Studies, 2016, 16.4: 671-690.
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without a shot being fired by the Assad regime to the PYD, a Syrian franchise of the PKK,
Rojava was perceived by Turkey as a major threat, and by the Iraqi Kurdish KDP as a major
rival. Hailed as an anticapitalist anarchist utopia by Western observers like David Graber and
many others, it very much reproduced the strictly centralized and hierarchical military
leadership of the PKK. And posing as an anti-imperialist initiative, it was crucially dependent
on US military support.3

In Turkey, the political Islam that came to power early in the 21* century had a very
different (and, for the Kurds, initially much more promising) character. The new prime
minister (and later president) Erdogan felt strong enough to subvert long-standing Kemalist
dogma, and announced a ‘Kurdish opening,” which granted Kurds in Turkey unprecedented
rights: a Kurdish-language state TV channel, TRT6 was created, and it became possible to
study Kurdish at universities, though not at elementary schools. During the same period,
successive pro-Kurdish parties in local government, created an unprecedented opportunity
space for promoting Kurdish culture. For a brief while, peace negotiations between PKK
leader Ocalan and Turkish government representatives were opened; but in part because of
developments in Rojava, and in part because of a wider authoritarian shift in Erdogan’s
behavior and policies, relations gradually soured. Following the 2015 elections, which for the
first time gave the pro-Kurdish HDP a prominent role in national politics, a new crackdown
against Kurdish politicians and activists was ordered. At the time of writing, many prominent
Kurdish politicians and intellectuals are jailed, many of them without due process, with few if
any signs of clemency from the Turkish government, and with little if any pressure from

either EU of US for their release.

Conclusions

The condition of the Kurds in the various countries of the Middle East has shown dramatic
shifts over the decades, and shows no signs of stabilizing anywhere. There are external as
well as domestic causes for the region’s enduring instability. Post-Saddam Iraq has seen an
upsurge of Iranian influence; and Syria has increasingly come to rely on both Russian and
Iranian military support. The American role in the region has been — to put it mildly — variable

and contradictory; but there are few signs the US are willing to radically change their long-

80 LEEZENBERG, Michiel. The ambiguities of democratic autonomy: the Kurdish movement in Turkey and
Rojava. Southeast European and Black Sea Studies, 2016, 16.4: 671-690.
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standing support for Turkey. Finally, China is rapidly becoming a major economic, and —
increasingly — political influence in the region.

It is quite possible, though by no means certain, that the regional geostrategic power
balance may dramatically change overnight, as has repeatedly happened in the past. For
example, in the fall of 2022, the Iranian regime faced an unprecedented wave of protests;
should the Islamic regime collapse (a scenario which, admittedly, at the time of writing looks
less plausible than in the first weeks of the revolt), the entire power balance of the region will
change, given that Iran is a major player not only in Iraq and Syria, but also in places like
Yemen and Syria. Likewise, should Russia be seriously weakened as a result of the ongoing
war in Ukraine, the regional power balance is also likely to be upset. But nobody can predict
which, if any, of these scenarios will play out, and with what consequences for the Kurds in
the different countries of the region.

Conditions in the respective countries with a sizable Kurdish population are hardly less
stable. In Turkey, it remains to be seen what effect the May 2023 elections, which further
consolidated president Erdogan’s authoritarian regime, will have on the country’s institutions
of civil society, and on the Kurds; but the situation does not look very promising at present. In
Iraq, the recent emergence of the federal constitutional court as a main player bodes ill for
Kurdish autonomy, in particular concerning oil extraction; but political relations between the
different Kurdish political parties are equally unpredictable and unstable. The Kurds in Syria
remain dependent on US support, in a very volatile field shaped by various other regional and
geopolitical forces. Kurds in Iran have gained new hopes for a successful revolt against the
regime, but face ever-more violent repression by the Islamic regime and its stakeholders.
There are no reasons to expect, or hope, that any of these long-standing conflicts will be
resolved in a peaceful and enduring manner anytime soon; on the contrary, given the
persistent regional and geopolitical fault lines, the potential for new and violent conflict and
social upheaval remains a very real presence in the lives of Kurds in all of the states in the

region.
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Studium v nejSt’astnéjSim mésté Ciny
Aneta Pisafikova

At se nckteré sny zdaji sebe min redlné, tak zazraky se dé&ji — hlavné diky Mezindrodnimu
oddé€leni na Provozné ekonomické fakult¢. M¢la jsem tak moZnost rok zit, studovat a
objevovat zdkouti zemé, jenZ je nejlidnatéj$i zemi a nejstarsi civilizaci svéta. Zaroven je to

zemé, kterd je pro mnohé zndma pouze z doslechu a vaze se k nf plno predsudki. Je to Cina!

Mésto Chengdu (Ccheng-tu fi%#), do kterého jsem pfijela stravit rok svého studia, se
nachdzi v jihozdpadni Cing. I pies svijj socidlni a ekonomicky rozvoj si Chengdu podafilo
udrZet status ,.klidného mésta®. Oproti ostatnim méstim jako je Peking nebo Sanghaj, kde
jsou lidé uspéchani, si mistni obyvatelé Chengdu udrZuji radost ze Zivota a uzivaji si volného
Casu. Mdlokdy uvidite n€koho spéchat. Naopak vétSina lidi bude spiSe sedét u Caje a hrat
madZong (majiang JFRfF) ¢ tandit na kdejakém rohu ulice. Pokud se tedy budete prochdzet
parkem, uvidite, jak se stafi lidé schazeji a tvoti skupiny, pfi kterych hraji hry, tan¢i, zpivaji a
muziciruji. Nékdy miZete u Cifiant vidét i podivné véci, jako je klepani télem o strom. Jednd

se vSak o starov€ka cviceni, kterd jsou tdajné provddéna za dicelem obnoveni rovnovédhy qi
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(¢chi <) v organismu ¢&lovéka. Nechybi ani praktikovani tai chi (tchaj-ti AHRZ) & jiné
tradi¢ni cviceni. Neni tak divu, Ze jiz 14 po sobé jdoucich let bylo Chengdu zvoleno jako

,,China’s Happiest City“.

AT\ W R

I pfesto je na mladych lidech vidét, jak velkou tihu povinnosti tdhnou na svych

bedrech. Pro pfedstavu nemusim chodit daleko. Stacilo vyjit do ulice vedle moji koleje, kde
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méli Cifiané kazdy den oteviené své obchiidky, a to od brzkych aZ do velernich hodin.
U nékterych obchodl bylo vidét, Ze se pro jeho fungovéani obétuje celd rodina. Za jeden den
tam totiz byli k vidéni vSichni ¢lenové rodiny, vcetné déti. Byl to jejich nejspiS jediny
spolecné straveny ¢as béhem roku. Témer vSichni vlastnici pouli¢nich obchodii zatdhli rolety
a zamkli zdmek od dvefi aZ v dobé oslav nového ¢inského roku. Podobny ndpor byl vidén i u
studentii, ktet{ studuji od pondéli do soboty a v nedéli musi mit kazdy Cifan n&jaky konicek,
a to v podobé¢ sportu nebo hrani na hudebni nastroj. Musi totiZ d€lat néco navic neZ ostatni,
aby mohli mit lepsi budoucnost. Sama jsem méla moznost pocitit to jejich ,,pracovni tempo*
ve Skole.

Jeden z hlavnich diivodi mého odjezdu do Ciny bylo pravé studium. Oproti deskym
univerzitdm, kdy ¢asto byvé rozvrh hodin sestaven do tif dnti, jsem v Ciné chodila do $koly
od pond¢€li do patku. Piekvapenim byly statni svatky. Pokud tedy volny den vychdzel na
n&jaky den v tydnu, tak ¢inskd vlada uréila ndhradu pracovniho dne o vikendu. Rikala jsem
tomu ,,pfesunuty vikend*.

Konkrétné jsem studovala obor Cinsky jazyk a kultura. Cinsky jazyk je vnimdn jako
jeden z nejobtiznéjSich jazykl na svété a j& mohu jenom souhlasit. Po prvnim intenzivnim
mesici trénovani spravné vyslovnosti tonll jsme se ve Skole zacali ucit prvni slova, kterd jsme
chtéli vyzkousSet hned v praxi. Tolik zklamani nastalo, kdyz pfijdete do obchodu, snaZite se
mluvit ¢insky a on vdm nikdo nerozumi. Mnoho mistnich obyvatel totiz mluvi pouze

dialektem, takZe jejich feC se odlisuje od té, kterou nds ucili ve Skole (mandarinstina).
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jako je letisté, vlakové nddrazi ¢i Skolni kampus mladych studentli. Predstavte si, Ze vds
pfiveze vecer taxik z letiSt€¢ do aredlu Skoly, stojite se svymi zavazadly pred obrovskou
budovou a netusite, kde je vaSe kolej. Samoziejmé ndsleduje poklddani otdzek vSem
kolemjdoucim, zda vdm mohou pomoci. V tu chvili se ale zddla byt i jako nejzdhadnéjsi
otdzka: ,,Mluvis anglicky?*. Tehdy se ve mné& hromadily smiSené pocity — Ziji v zemi, kde mi
nikdo ani rozumét nebude, pokud se nenauc¢im jejich mistni jazyk.

Velkou oporou mého pobytu v Chengdu pro mé byla ma Ceskd kamaradka a ostatni
mezindrodni studenti, ktefi pochdzeli z rGznych zemi svéta. Nejvice jich pfichazelo
z africkych zemi anebo z Pékistdnu. Byli jsme jedna rodina a spole¢né celili kulturnim
vyzvam. Pro kazdého vyzva znamenala néco jiného. Nejcastéji to byla ale ¢inska kuchyn,
jazykova bariéra & zptsob chovéani Cihanti. Pro mé& osobné asi nejvétsi vyzvou byla zima.
V Ciné nefunguje Z4dné centralni vytapéni. Topi se pouze pomoci klimatizace. Bylo to temné
obdobi, kdy jsem se venku zdrZovala jen ziidka a cely den jsem trdvila v zimni bund¢ — a to
jak ve Skole, v jideln¢€ anebo na koleji.

Stejné jako existuje nékolik dialekti, tak je v Ciné i nékolik druhti kuchyn&. Chengdu
je domovem pikantnich secudnskych jidel a jednou ze Ctyf hlavnich Cinskych regiondlnich
kuchyni, bohaté obohacenych secCuanskymi pepfti, které maji ostrou a vyraznou chut’ stejné
jako chilli papric¢ky. Ptfislo mi, Ze chilli md pro né tplné stejny vyznam jako sil. KdyZ si
nc¢kdo prél nepdlivé jidlo, tak jako by to neslySeli. Vzdy to pdlilo. I ptesto, Ze se styly kuchyni
po celé Ciné 1i3, jidlo je podle mé néco, co Cifiany spojuje. To dokazuje fakt, Ze misto otizky

,Jak se mas?* se v Cin€ pouziva ,Jedl si dneska?.

132



Studium v nejstastn&jsim mésté Ciny

A‘f}u‘._"‘[ﬂ

Cina je znam4 jako zemé, kde panuji pifsna pravidla a zvyky nap#i¢ oblastmi. Ty se
vSak vyrazné€ odliSuji od téch naSich. Dopravni piedpisy moZnd existuji, ale na prvni pohled
mi pfiSlo, Ze je tam nikdo pfili§ nedodrZuje a na silnicich panuje chaos. Lidé pfechézeji ulici,
kdy se jim zlibi, auta nezastavuji a cyklisti na kolech jezdi Casto i v protisméru. Co se tyce
etikety stolovani, o které jsem Getla pfed svym odjezdem do Ciny, neni na ulicich ani ve
studentské menze k vidéni. Mozn4 pouze v lepsi spole€nosti.

Zéaroven jsem Cinu zaZila také jako moderni zemi, kde uZ vétsina véci funguje na
mobilnich aplikaci. Telefon s aplikacemi Alipay a WeChat Pay sta¢i na to, abychom si
nakoupili potraviny, rezervovali hotel, ptijc¢ili si kolo, podivali se na film a mnoho dalsiho.
QR koédy pro platbu jsou vylepené prakticky u vSech obchodnikii, ktefi nabizeji né&jakou
sluzbu, a to dokonce i u vlastniki pojezdového obcerstveni na voziku anebo v té nejmensi
vesnicce vysoko v hordch. Naskenujete a platite. Hotovost se najednou stala pro mtj Zivot v
Ciné nepotiebna. Tak malo, jako telefon, pfipojeny na tcet s kreditem, stadf ke komfortnimu
Zivotu ovlddanému pfes aplikace a QR kody, Ze otdzky typu ,,D4S mi na sebe kontakt? se

zaCaly ménit na ,,Oskenujes ty mné nebo ja tebe?*.
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To, 7e bez &inskych aplikaci je v Ciné v podstaté nemoZné existovat, jsem si
uvédomila hned v prvnich dnech. Zaroven 1 to, jak moc t€Zké je pro mé jako cizinku ziskat
povoleni je vyuzivat. VétSina aplikaci je totiZ propojena jak s bankovni kartou, tak i s ID
kartou (v mém ptipad€ cestovni pas). Pokud ale ¢lov€k nema povoleni k pobytu (to trvalo
pfiblizné mésic), tak do nckterych aplikaci je nemozné se pfihldsit. Navic ziizeni bankovni
karty se vaze také s povolenim k pobytu. Nemohla jsem se prvni mésic zbavit pocitu, Ze Ziji v
Cing, kterd mé na kazdém rohu odmit4.

Tento pifsny systém ale nejspiSe souvisi s celkovou bezpecnosti Ciny, kterou jsem
pocitovala vSude, kde jsem chodila. UZ jen pfi vstupu do metra ¢lov€k prochdzi bezpecnostni
kontrolou podobnou jako u nés na letisti. Oskenuji vdm jak vaSe zavazadlo, tak i piti. To plati
1 na autobusovém a vlakovém nadrazi, kde se navic bez jizdenky a ID karty (cestovni pas) ani
nejde dostat dovnitt haly. Platnd jizdenka a pas se Casto musely ukazovat i u piijezdu do
dalsiho mésta. Mimo tyto kontroly nebylo na ulicich vidét Zddné nésili a na silnicich zase
Zadné bouracky.

Zazivala jsem tam tehdy i velkou tctu a respekt k mé osobé¢ jako k cizince. Pokud jsem
napiiklad pfiSla do banky, mohla tam stat fronta lidi, ale m& vZdy vzali pfednostné. Samotni
Cifiani jsou v mych o&ich velmi piatelsti. Va7 si, kdyZ vés jako cizince mohou napiiklad
pohostit u sebe doma anebo za vés zaplatit Gtratu v restauraci. To se mi stdvalo nejcastéji

béhem cestovani.
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Postupem casu jsem se tak zamilovala do kultury, lidi, dspéchii, omyla a do vSeho, co
déld tu zemi jedinec¢nou. Snad proto se o Chengdu dokonce fika, Ze jakmile sem pfijdete, uz
nikdy nebudete chtit toto mésto opustit. Neni tak ndhodou, Ze jsem se rozhodla pro

magisterské studium opét v Chengdu.
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