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Abstract

Inter-ethnic marriages present a captivating arena for examining assimilation and acculturation
processes, where individuals from diverse cultural backgrounds merge their identities. This article delves
into the dynamics of inter-ethnic marriages in the Turkestan region of Southern Kazakhstan through the
lens of assimilation and acculturation theories. Utilizing data collected from 45 interviews across five
villages, including Zhana Iqan, Hantagy, Shornak, Turki poselkasy, and Kentau, the study explores various
aspects of daily life such as language usage, religious practices, traditions, cuisine, and ethnic values.
Research questions probe how individuals negotiate cultural differences in their interactions and interpret
multicultural coexistence through assimilation, acculturation, and dissimilation theories. The hypothesis
posits three cohabitation patterns -acculturation, assimilation, and dissimilation- equally valid within the
same cultural and geographical space. Employing qualitative methods including interviews and surveys,
the study uncovers patterns of adaptation and the degree of assimilation or acculturation within
relationships. By analyzing data through the prism of assimilation and acculturation theories, the study
sheds light on how cultural elements are integrated into daily routines and decision-making processes
within inter-ethnic marriages. This research contributes to a deeper understanding of how individuals
navigate cultural diversity within marital relationships, enriching scholarly discourse on multiculturalism
and societal relations.

Keywords: assimilation, acculturation, culture, inter-ethnic marriages, homogeneous families, social
integration

Diszcipline: cultural antroplogy, ethnography
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Absztrakt

ASSZIMILACIOS ES AKKULTURACIOS FOLYAMATOK AZ ETNIKUMKOZI HAZASSAGOK
VIZSGALATABAN

Az etnikumok kozotti hazassagok izgalmas szinteret jelentenek az asszimilaciés és akkulturacids
folyamatok vizsgalatahoz, azokban az esetekben, ahol a kiilénb6z$ kulturalis hattérrel rendelkezé egyének
egyesitik identitdsukat. A tanulmany Dél-Kazahsztan, Turkesztan régidjaban vizsgilja az etnikumkézi
hazassagok dinamikajat, az asszimilaciés és akkulturaciés elméletek szemszogébdl. A tanulmany 6t
faluban - Zhana Iqan, Hantagy, Shornak, Turki poselkasy és Kentau - 45 interjubdl gy(jtott adatok fel-
hasznalasaval vizsgalja a mindennapi élet kiil6nb6z6 aspektusait, mint példaul a nyelvhasznalat, a vallasi
gyakorlatok, a hagyomanyok, a konyha és az etnikai értékek. A kutatasi kérdések arra iranyulnak, hogy az
egyének hogyan targyaljak a kulturalis kilonbségeket interakciikban, és hogyan értelmezik a multi-
kulturdlis egyiittélést az asszimilaciés, akkulturaciés és disszimilaciés elméleteken keresztil. A hipotézis
harom egyuttélési mintat tételez fel - akkulturdcid, asszimilacié és disszimilacié -, amelyek egyazon
kulturalis és foldrajzi térben egyarant érvényesek. A tanulmany kvalitatfv médszereket, koztiik interjiakat és
felméréseket alkalmazva feltirja a kapcsolatokon belili alkalmazkodds mintdit és az asszimilacié vagy
akkulturacié mértékét. A tanulmany az adatoknak az asszimilacids és akkulturdcids elméletek prizmajan
keresztill torténd elemzésével vilagit ra arra, hogy a kulturilis elemek hogyan épiilnek be a mindennapi
rutinokba és a déntéshozatali folyamatokba az etnikumkdzi hazassagokban. A kutatds hozzajarul annak
mélyebb megértéséhez, hogy az egyének hogyan navigilnak a kulturalis sokféleséggel a hazastarsi
kapcsolatokban, gazdagitva a multikulturalizmusrél és a tarsadalmi kapcsolatokrdl sz6l6 tudomanyos
diskurzust.

Kulcsszavak: asszimilacio, akkulturacio, kultara, interetnikus hazassagok, homogén csaladok, tirsadalmi
integracio.

Diszciplina: kulturalis antropolégia, néprajz

Introduction the case of the Turkestan region, Southern part of

Inter-ethnic marriages represent a unique inter-
section of diverse cultural backgrounds, raising in-
triguing questions about how individuals in studied
unions navigate and integrate their respective cul-
tural identities. Theories of assimilation and accul-
turation provide structures for examining how indi-
viduals from different cultural backgrounds come
together, share experiences, and integrate aspects
of each other's cultures. In the current article, the
study of assimilation and acculturation processes,
which offers valuable frameworks to explore the
dynamics within inter-ethnic marriages, shedding
light on how couples adapt, communicate, and
construct shared cultural spaces, will be analyzed in

Kazakhstan (Picture 1.). As the main concepts of
the research are based on the theories of assimi-
lation and accul-turation processes, the current
thesis will commence with the interpretation of
named aspects as the first step.

The primary purpose of this article is to present
the analysis of the research conducted in the villa-
ges of Turkestan, a region of the southern part of
Kazakhstan, based on the theories of acculturation,
assimilation and obtained database, which was
collected during the second visit at purposed study
settlements in 2023, primarily, 45 interviews from
the five different research spots: Zhana Iqan, Han-
tagy, Shornak, Turki poselkasy, and Kentau.



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

Picture 1: 1) Map of Kazakbstan, 2) Map of the location of the Turkestan Region, 3) Map of the location capital

Turkestan. Link for the map: https:/ | www.worldometers.info/ maps/ kazakbstan-map/
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In particular, according to the main aspects of
their eve-ryday life, such as the use of language,
religious preferences, types of traditions, customs,
beliefs, cultural cuisine, and other ethnic values.

Research questions: How do individuals in inter-
ethnic marriages negotiate and navigate cultural
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differences in their day-to-day interactions? How
could the study of multicultural coexistence in Tur-
kestan be interpreted equally through the theories
of assimilation, acculturation, and dissimilation?
The hypothesis of the research: On the basis of
strategical research positions, precisely, three types
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of cohabitation patterns: acculturation, assimila-
tion, and dissimilation in the study of multicultural
society relations can be valid equally in the same
cultural and geographical space.

Research methods: This is a fieldwork study and
conducted in the purposed villages of Turkestan
region. The study could employ a combination of
qualitative and quantitative research methods. Sur-
veys, interviews, and observations may be used to
collect data on the cultural practices, values, and
traditions of each partner. This would help identity
patterns of adaptation and the degree to which
assimilation or acculturation occurs within the rela-
tionship. In order to fulfill the main goals of the
study, current research uses interviews and survey
methods. Interviews that used open-ended ques-
tions were conducted in the aimed research sett-
lements, namely Zhana Iqan, Shornak, Hantagy,
Sayram (Kentau), and Turki poselkasy.

The multicultural part of the Turkestan region is
located near the city of Turkestan. The most widely
dispersed ethnic groups in Kazakhstan are repre-
sented in this study by the locations of the Tajiks,
Russians, Tatars, Uzbeks, Turks, and Azerbaijanis,
among others.

Within the confines of a qualitative type of re-
search, a sampling method, the collected informa-
tion was used to present the role and significance
of the research topic. To research the degree to
which people of various ethnic groups who are
married into mixed marriages in Turkestan interact,
as well as their culture, religion, language, customs,
and other significant facets of their ethnic values.
The first steps in the process involve gathering data
based on ordering, partial generalization, scientific
generalization, in-person meetings, interviews, the
researchet's observation of the social environment,
and the analysis of the data collected in relation to
the theories of assimilation, acculturation, and
other research concepts.

In this study, after collecting enough basic infor-
mation about the interviewer's primary personal

10

data, exceptionally their social surroundings, which
are a more significant part of the research, study
questions were shared into the following groups:
Primarily, interview questions consisted of the
following main parts of the matter: (1) Questions
for families which are couples from different ethni-
cities (mixed marriages); (2) Questions for families
which are couples from same ethnic groups. Every
central part of the points included the following
matters: queries from language, religion, family and
community circumstances, and culture at all, which
include points on national clothing style, national
dishes preparation, celebration of holidays, social
norms that are based on the interviewers' personal
experience, adoption and attitudes in Turkestan re-
gion. The collected data will be analyzed to explore
themes related to cultural adaptation.

Researchers might examine how certain cultural
clements are integrated into the daily routines of
marriage, celebrations, and decision-making pro-
cesses. The analysis could also uncover instances of
selective adoption, where individuals may assimi-
late certain aspects of their partner's culture while
maintaining distinct elements (Alsaawi 2016).

Theoretical background to the interpretation
of interethnic marriages in Turkestan region

At the heart of assimilation theory is cultural
blending, where individuals or groups adopt the
customs and behaviors of another culture. In the
context of inter-ethnic marriages, assimilation the-
oty explores how partners from different cultural
backgrounds come together to form a cohesive
unit. Research by scholars such as Milton Gordon
and John Berry has delved into the processes of
cultural assimilation and the impact on individual
and shared identities within these unions. M. Gor-
don, in his book 'Assimilation in American Life'
(1964), gives data on one of the first essential theo-
retical explanations and analysis of the definition of
the theory of assimilation, acculturation, and other
essential terms in the study of society. An early and
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influential definition of "assimilation" by the two
sociologists Robert E. Park and Ernest W. Burgess
reads as follows: Assimilation is a process of
interpenetration and fusion in which persons and
groups acquire the memories, sentiments, and atti-
tudes of other persons or groups, and, by sharing
their experience and history, are incorporated with
them in ordinary cultural life. In a later definition
of assimilation, solus, for the Encyclopedia of the
Social Sciences, Park, one of the most prolific ger-
minal thinkers that American sociology has produ-
ced, appears to confine the referents of the term to
the realm of cultural behavior, according to this
definition, is "the name given to the process or
processes by which peoples of diverse racial origins
and different cultural heritages, occupying a
common territory, achieve a cultural solidarity
sufficient at least to sustain a national existence"
(Gotrdon, 1964).

The formation of the theory of assimilation, its
general concept and definition, based on several
studies and personal experiences and observations
of scientists, has constantly been developed and
supplemented. Considering the definition of the
next generation of scientists, it still has a fully for-
med concept. For example, if you look at the se-
quence, according to the following scientist, accor-
ding to the theory of assimilation, Joseph Fichter
defines assimilation as a social process through
which two or more persons or groups accept and
perform one anothet's behavior patterns. We com-
monly talk about a person or a minority category
being assimilated into a group or a society, but here
again, this must not be interpreted as a "one-sided"
process. It is a relation of interaction in which both
parties behave reciprocally even though one may
be much more affected than the other. In recent
writings, several sociologists have equated "assimi-
lation" with "acculturation” or defined it as an ex-
treme form of acculturation.

Acculturation, on the other hand, emphasizes the
ongoing interaction between cultures, resulting in

11

changes to one or both cultures involved. In stu-
dying inter-ethnic martiages, acculturation theory
helps us understand how couples negotiate and
navigate cultural differences. The work of anthro-
pologists such as John W. Berry, who developed
the acculturation model, provides insights into in-
dividuals' various strategies to maintain their cultu-
ral heritage while integrating aspects of their part-
ner's culture. Thus, Brewton Berry declares that
assimilation means the process whereby groups
with different cultures come to have a common
culture. This means, of course, not merely such
items of the cultute as dress, knives and forks, lan-
guage, food, sports, and automobiles, which are
relatively easy to appreciate and acquire, but also
those fewer tangible items such as values, memo-
ries sentiments, ideas, and attitudes.

Moreover, in the work of Berry, J. W. (1997).
"Immigration, Acculturation, and Adaptation."
Applied Psychology: An International Review,
Berry presents a comprehensive overview of the
concepts of immigration, acculturation, and adapta-
tion. The paper is structured to provide a theore-
tical framework for understanding how individuals
and groups navigate the challenges of adapting to a
new cultural context. Berry introduces and elabo-
rates on his influential model of acculturation stra-
tegies, which categorizes individuals based on their
orientation toward their heritage and the dominant
culture (Berry, 1997).

"Conceptual Approaches to Acculturation” by
John W. Berry, featured in the edited volume Ac-
culturation: Advances in Theory, Measurement,
and Applied Research (2003), is a seminal contri-
bution that further solidifies Berry's influential role
in shaping the field of acculturation studies. In this
chapter, Berry expands on his earlier conceptuali-
zations, providing a comprehensive overview of
various approaches to understanding the complex
acculturation process. The chapter begins by revi-
siting the bidimensional model of acculturation,

which distinguishes between the maintenance of
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one's heritage culture and the adoption of the
dominant culture. Berry then delves into the mul-
tiple conceptual approaches to acculturation, offe-
ring insights into the diverse perspectives that re-
searchers employ to explore this multifaceted phe-
nomenon. He examines unidimensional models,
exploring their limitations and advocating for a
broader, bidimensional framework (Berry, 2003).
Arnold Rose defines "the

adoption by a person or group of the culture of

"acculturation" as
another social group. Alternatively, the process is
leading to this adoption." He then goes on to cha-
racterize "assimilation" as the adoption by a person
or group of the culture of another social group to
such a complete extent that the person or group no
longer has any characteristics identifying him with
his former culture and no longer has any particular
loyalties to his former culture. Alternatively, the
process leading to this adoption. John Cuber adds
the variable of group rivalry and its diminution to
his brief definition of "assimilation." Assimilation
may be defined, then, as the gradual process whe-
reby cultural differences (and rivalries) tend to
disappear (Gordon 1964).

Assimilation concept in the study of inter-
ethnic marriages in Turkestan

As mentioned above, assimilation refers to the
process by which individuals or groups from one
culture adopt another culture's customs, values,
and behaviors, often leading to a blending or mer-
ging of identities. In inter-ethnic marriages, assimi-
lation theory may focus on how partners from
different cultural backgrounds adapt to each othet's
cultural norms and practices. This could involve
one or both partners embracing aspects of the
othet's cultural identity, leading to a mote unified
or homogeneous family culture. First, the Turkes-
tan region's case study, especially starting from
Shornak village, will investigate how partners in

intet-ethnic marriages adapt to each othet's cultural
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influences. This adaptation process, rooted in assi-
milation theory, involves integrating diverse cultu-
ral elements into the couples' daily lives. Shornak is
the village of the Turkestan city administration, the
managerial center of the Sauran region, and the
Shornak rural district, which is located 22 km
northwest of the city of Turkestan along the Arys-
Turkestan canal.

One of the fundamental areas of the Turkestan
region from an agricultural and industrial point of
view is the processing spot of the Turkestan cotton
ginning plant and the location of the grain re-
ceiving institution. Furthermore, farms were orga-
nized on the ground. According to the mentioned
facts, Shornak citizens are mostly agronomists, and
a considerable amount of the cotton and vegetables
of the southern part of Kazakhstan are prepared in
this rural district [3]. The population is 100,163,
according to the latest statistics from the 2023
census. Uzbeks (57.12%), Kazakhs (41.36%), Rus-
sians (0.56%), representatives of other nationalities
(0.96%) (Kazakh Encyclopedia 2005). As presen-
ted, the number of Uzbeks is more than Kazakhs
(Figurel). Even so, during the visit to this research
settlement, the following facts were observed:
Ethnic values of the Kazakhs were more dominant.
Why? and how?

In order to better understand and answer the
basic questions, let us have a look at the data from
M. Gordon's book, (Assimilation in American Life,
1964). Arnold Green, in his discussion of assimila-
tion, quotes the Park and Burgess definition and
then, in commenting on it, goes on to make a
perceptive differentiation between cultural beha-
vior and social structural participation: Persons and
groups may "acquite the memories, sentiments,
and attitudes of other persons or groups,” and at
the same time be excluded from "shating their ex-
perience" and find themselves indefinitely delayed
in being "incorporated with them in an everyday
cultural life." Why?
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Figure 1. Proportion of ethnic groups in Shornak. Source: by Author.

0.56%

= Uzbeks

Because many of the memories, sentiments, and
attitudes of the receiving group are common pro-
perty, in the case of Turkestan, they are inclusive
ones in Kazakhstan, such as patriotism, Islam,
respect for elders, and male dominance in the fa-
mily and veneration of legendary heroes, belong to
all society and are easily accessible to everyone. On
the other hand, according to Arnold Green, it can
be the matter of sharing experience and incorpo-
ration in everyday life is limited, first, by a willing-
ness on the part of the receiving group and second
by a desire on the part of the new arrivals to foster
social participation. However, it is usually the
receiving group that erects barriers to social partici-
pation; the immigrant group, or segments of it,
may, likewise, wish to do so.

This article will demonstrate how the ethnic
groups of dissimilar nationalities relate to Kazakh's
national values and other essential aspects of the
research and their level of acceptance in aimed
research spots. In most Shornak families, a man is
considered to be dominant, as in most parts of
South Kazakhstan territory, and since men ate
mostly Kazakhs, the national values of the Kazakh
nation are put first. The interviewees were between

= Kazakh
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0.96%

= Russians others

the ages of 35-65. In the villages of the Turkestan
region, age is one of the critical aspects that could
demonstrate the way of attitudes toward all social
circumstances. During the interview took part that
families whose wives were from another ethnic
group and the husbands were Kazakh. As an exam-
ple, in couples who have been living in that marri-
age for more than 40 years, the wife is totally
Kazakh adherent, except for her facial features.

As the critical aspects of the study of inter-ethnic
marriages, the collected database will be given into
four divisions:

(1) Cultural Adaptation: Focuses on how indivi-
duals in inter-ethnic marriages adapt to each othet's
cultural practices, values, and traditions. The extent
to which partners embrace elements of each other's
culture contributes to forming a shared family
culture.

According to the information received from the
wife, she has been in this marriage for more than
forty years, and her nationality is Uzbek, even
though from a biological point of view, she is an
Uzbek by nationality, from a spiritual point of view
he now considers himself a Kazakh. Speaks two
languages fluently. He communicates only in
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Kazakh in her family, and with her relatives, she
speaks Uzbek. Her religion is Islam; she attaches
great importance to observing Muslim norms and
pays great attention to observing in the family. At
first, it was not easy for her, the new daughter-in-
law in a new family, to get used to this family.
When she followed the culture and traditions of
her people, her spouse, and his relatives did not
accept her attitude at all, and there were times
when she was even forbidden. For example, when
a child was circumcised (sundet toy, mandatory for
every Muslim man) according to Uzbek traditions,
the family objected to preserving Uzbek values,
and the circumcision ceremony was based on
Kazakh traditions. After this situation, to maintain
unity in the family without conflicts, she tried to
preserve the values of the Kazakh nation as much
as she could until now.

(2) Identity Negotiation: Assimilation and accul-
turation theories highlight the complex process of
negotiating and constructing shared cultural iden-
tities within inter-ethnic marriages. This involves
balancing individual cultural identities and em-
bracing a common cultural ground (Berry, 2003).
Accordingly, to the interviewees, the values of the
Uzbek nation can be used in everyday life only in
cooking and when the wife's Uzbek relatives come.
The national clothes of the Kazakh people are
worn on all national holidays, and all essential and
responsible events in the family are held only based
on Kazakh traditions and culture. According to
this, even though this person is an Uzbek, she be-
came utterly Kazakhisized, submitted to the wishes
of her husband and his relatives, and could freely
show signs of her nationality only among her
Uzbek relatives.

(3) Communication Patterns: Examining commu-
nication patterns within inter-ethnic marriages
provides insights into how cultural differences are
expressed, understood, and resolved. So, in Shor-
nak village, children, spouses, and relatives of the
spouse speak only Kazakh, which requires her to
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use the Kazakh language as well. According to the
interview, a common culture is formed in the fa-
mily over the years. As a result, as the husband is
predominant in the family, Kazakh's national iden-
tities were a priority in more everyday life deals.
The Uzbek language is used only in communica-
tion with her own Uzbek relatives.

(4) Parenting Strategies: The literature on inter-
cthnic marriages often explores how couples face
the challenges of raising children in a multicultural
context. Questions arise about whether couples
prioritize one cultural influence over another or
strive for a balanced approach to parenting. In
Shornak, interviewed couples show that linguistic,
religious, and social norms should be agreed upon
and the decision of the man in the family.

Mainly, while the wife is mostly spending time
and engages in education in the family, patterns of
Uzbek na-tion were used as well, especially on how
to pre-pare Uzbek national foods, how to relate
with the elders, how to behave when you are new
bride, how to speak and wear the clothes, rules on
house-keeping, etc. (Bornstein 2005).

(5) Social Support and External Influences: in
this part we will answer to that points, what is the
common opinion in the research settlement among
the couples from mixed marriages to the inter-
ethnic marriage at all. Consequently, from the gat-
hered database, it is concluded that both couples
are same-ethnic marriage supporters.

As proof of this, their child was married only to
the Kazakhs. The reason for attitude is that if
spouses are from the same ethnic groups, they will
understand each other better and have less conflict
in the family. After studying the village of Shornak,
it is deter-mined that, despite the fact that the
number of Uzbek ethnic groups is more signify-
cant, residents in the villages follow the lifestyle of
the Kazakh people because the male and wives’
the
representatives of other ethnic groups (DeSipio
2003).

dominant fami-lies are, in many ways,
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Acculturation concept in the study of inter-
ethnic marriages in Turkestan

More evidence of the phenomenon of accultura-
tion than of assimilation was found during the
study in the mixed-marriage families under investi-
gation. Therefore, the position of families across
the several villages under inquiry is based on the
concept of acculturation, despite the fact that the
village of Shornak is an obvious example and con-
firmation of the assimilation process.

Acculturation refers to the process by which
individuals or groups from different cultures come
into continuous contact, resulting in changes in
one or both cultures. This process involves adjust-
ting and adapting to the cultural practices of the
other group. Acculturation theory in inter-ethnic
marriages explores how partners navigate the dyna-
mics of living in a multicultural environment
(Berry, 1997). It considers the degree to which
individuals maintain their cultural heritage while
also adopting elements of their partner's culture.
This can lead to various acculturation outcomes,
such as assimilation, integration, separation, or
marginalization.

In order to better understand during research,
the traditions of the people of the Turkestan region
were observed by the author. Observing traditions
provides a window into the rich tapestry of human
culture, revealing significant phenomena that ref-
lect archaic or traditional ways of life. Traditions
encompass a wide range of customs, rituals, and
practices passed down from generation to genera-
tion, shaping the identity and values of a commu-
nity. In the case of Turkestan, the several research
villages, Zhana Iqan and Hantagy, can be described
here. Primarily the everyday life of Kazakh-Uzbek,
Uzbek-Uzbek, Kazakh-Russian, and Russian-Rus-
sian families in order to observe the basic shared
culture. Here, some significant phenomena associa-
ted with traditions were analyzed through inter-
views: family and social structure, ceremonial
rituals, celebrations of holidays, traditional clothing,
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use of languages, traditional music and dance, and
cultural cuisine.

(1) Family and social structure: Traditional family
structures, kinship systems, and social hierarchies
contribute to the overall fabric of tradition.
Furthermore, these structures often influence roles,
responsibilities, and social interactions. Family and
social structures are crucial in maintaining the con-
tinuity of traditions, passing down values, and
fostering a sense of community (Schneider, 1984).
Let us look at the mixed Turkestan region, and to
compare and highlight the similarities and dissimi-
larities between them, we will analyze families with
mixed marriages and same-ethnic marriages as a
sample chosen Kazakh-Uzbek and Uzbek-Uzbek
families.

Kazakh-Uzbek families

In Kazakh-Uzbek families, whete the wife is Uz-
bek, and the husband is Kazakh. After a girl beco-
mes a daughter-in-law in a new family, she must
live for at least three years with her parents and
those who have her husband's brothers in this fa-
mily, honoring her parents and serving them. After
the birth of a child, if a new daughter-in-law came
to the family, that is, if the husband's brother got
married, the eldest son left separately, leaving eve-
rything for the younger one. Before leaving, his
son's parents help him buy a house and make and
prepare other household items. When a newlywed
arrived, the things needed for the home that came
with her were often separated and sent away. The
young family lived with their parents, ie., the
husband's family, for 3-5 years and left to live
separately. This tradition is more characteristic of
the Uzbek people because the Kazakh people do
not require this from the newlywed.

However, the tradition, which has been accepted
since ancient times, that the eldest son always went
out separately, and the youngest always remained
and had a large family in the hands of his parents;
this traditional family structure rule is characteristic
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of the Kazakh and Uzbek people. In the Turkestan
region, where Kazakhs mainly assimilated with
Uzbeks, many Kazakh families observe "Ake
murasy," according to which the youngest son re-
mains the heir to the fathet's hearth and property.
Moreover, the youngest son cates for his elderly
parents.

One interesting fact that was remarked is that the
wife, Uzbek, has a special endowment passed down
to her from her ancestors to heal people. Accor-
ding to her, it was given in her childhood; if she did
not help people and cancel this talent, she could
not live and would be sick as she tried to quit
several times. She was currently continuing the
path of her ancestors.

In Kazakh-Uzbek families of Zhana Iqan, the
preservation of traditions is also carried out in its
place, considering both nations' values. Since these
couples have lived in this marriage for a long time,
the values of the two nations are not openly divi-
ded. According to the couples, two nationalities
cannot be clearly distinguished from each other be-
cause the values of the Kazakh and Uzbek nation-
nalities mostly similar to each other; however,
compared to other parts of Kazakhstan, only this
village has a common specific culture typical only
for these peoples, Kazakh and Uzbek nationalities,
and mainly only the characteristic of the southern
part of Kazakhstan.

(2)Ceremonial ritals. In the continuation of tra-
ditions, the values of both nations coexist, espe-
cially respect for elders, putting a man one step
higher than a woman in the family; consequently,
rites performed after the birth of a child, rituals
performed due to the youth characteristics of a
boy, Kazakh, and Uzbeks atre often involved in the
implementation of rituals. Since the traditions are
similar, in this case, the common culture of both
nations is used.

Differences can be seen only in the customs for
new brides, the actions to be taken during the
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wedding, the use of national instruments, and the
making of betashar (The solemn ceremony of
meeting the bride in the groom's house is called
‘kelin tusiru’. The main ele-ment of ‘kelin tusiru’ is
a traditional performance of a song of instructions
and wishes - Betashar).

In ancient times, when the Kazakhs practiced a
nomadic lifestyle, the dwelling (yurt) of newlyweds
was located behind the house of the groom's pa-
rents. According to the tradition, the bride should
cross the first threshold of the yurt and be sure to
do it with the right foot. Also, during the wedding
ceremony, the couple must drink a bowl of water
with dissolved sugar and salt together. This ritual is
considered a guarantor of a happy family life and
the styles of dressing,.

Since the man is dominant in this family, all the
mentioned features are based on the traditions of
the Kazakh nation and the positions left by the
ancestors. According to his wife, since childhood,
she especially loved the Kazakh nation. She drea-
med of marrying a Kazakh man because he parti-
cularly liked the culture of the Kazakhs, especially
the style of dressing and the way they treat brides.

(3)Celebration of holiday. Celebrating holidays in
Kazakh and Uzbek families offers a fascinating
glimpse into the rich cultural traditions and values
that define these Central Asian communities. This
exploration will delve into the festivities associated
with Eid Bayram, Nowruz, Kazakh National Unity
Day, Kurban Ait, and family celebrations, shedding
light on the unique practices within each culture.
Eid Bayram: In Kazakh and Uzbek, families are
similar: Fid celebrations involve communal pra-
yers, festive meals, and gift exchanges, with trade-
tional dishes like plov taking center stage. Nowruz
(Navruz): Kazakh Families: Nowruz celebrations
feature Nauryz kozhe, traditional games, and cul-
tural activities that symbolize renewal and abun-
dance. Uzbek Families: Uzbek families celebrate
Nowruz by cleaning, decorating homes, engaging
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in traditional activities, and preparing sumptuous
meals (Ismailov, 2017). In families of Zhana Iqan,
both activities are fulfilled every year. Kazakh Na-
tional Unity Day (May 1) Kazakh Families: Natio-
nal Unity Day is celebrated with parades, cultural
events, and traditional games, fostering a sense of
unity and pride (Tursynbayeva, 2016).

Uzbek families celebrate this holiday in the Tur-
kestan region. Traditional ceremonies, music, and
dance characterize Kazakh family celebrations,
such as weddings and birthdays, emphasizing hos-
pitality and cultural expression. Uzbek families ce-
lebrate significant events with unique ceremonies,
colorful attire, and festive meals, particularly during
weddings (Ibragimova 2015). These characteristics
are equal to the Kazakh Uzbek community of
Zhana Iqan.

(4) Traditional clothing: Traditional clothing serves
as a visual representation of cultural identity, heri-
tage, and societal values. Examining the traditional
attire of Kazakhs and Uzbeks reveals a fascinating
interplay of historical influences, craftsmanship,
and cultural pride. Traditional Kazakh clothing is
characterized by vibrant colors, intricate embroil-
dery, and functional designs suited to the nomadic
lifestyle (Nursultan, 2020). The clothing reflects the
nomadic heritage, featuring elements such as the
"shapan" (robe) for men and the "saukele" (head-
dress) for women, symbolizing cultural identity and
societal roles. At the same time, Uzbek traditional
clothing is known for its colorful patterns, intricate
embroidery, and the use of silk and cotton fabric.
The traditional attire, including the "shapan" (robe)
and the distinctive skullcap known as "duppi,”
reflects Uzbek cultural identity and historical
influences from the Silk Road (Gafurov 2017). As
we see, between the traditional clothing of Uzbeks
of Kazakhs, enough dissimilarities; in the case of
the Turkestan region study villages in interviewed
families, Kazakh traditional clothes were most liked

and chosen by women of another ethnic group to
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wear for special vital days. Because of the
requirements and support of the local society.

(5) Cultural cuisine. In the everyday life of mixed
marriages in the Turkestan region, traditional foods
of both ethnic groups were equally prepared,
primarily taking turns preparing. However, special
holidays were chosen and priority Kazakh ethical
foods. For example, Beshbarmak, which translates
to "five fingers" in Kazakh, is a national dish and a
symbol of hospitality. It consists of boiled meat
(usually lamb or beef) served on a bed of pasta-like
flat noodles, accompanied by onions and some-
times potatoes. Traditionally, guests are offered the
best pieces of meat as a gesture of honor (Nazar-
kulova, 2018). Kumis is a traditional Kazakh bever-
age made from fermented mare's milk. It is a mildly
alcoholic drink with a sour taste and is believed to
have health benefits. Kumis is often consumed du-
ring festive occasions, symbolizing hospitality,
friendship, etc. (Abduvaliev, 2021).

Ugzbek homogeneous families

In this case, in order to compare and see the level
of differences and similarities, analysis of families
within the same ethnic groups can be relevant.
Firstly, in Uzbek-Uzbek families, according to their
family and social structure, they look like almost
the same system as in Kazak Uzbek families. One
difference could be found that in some Uzbek-
Uzbek families of Zhana Iqan, it is still acceptable
to live with the parents of newly married couples,
even after the marriage of another son, it means
brothers of the groom like it is acceptable and typi-
cal according to the Uzbek culture, moreover
currently practical in Uzbekistan as well. Girls in
Uzbek families a kind of a separate topic.

Uzbek family's birth of a gitl is often not wel-
comed because a girl is considered someone's
"Amanat." This means people of fidelity or people
of honor, in the general sense, are entrusted for
safekeeping and reliability what Allah has entrusted
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to people. It is understood as given for safe-
keeping, both intangible values (language, culture,
nationality) and material (things, real estate). It is
the patent's responsibility to securely hand over the
amount to her own 'original family," her husband's
family. Therefore, gitls are given into eatly marri-
ages on an accelerated basis before they reach
puberty. In Kazakh-Kazakh, a gitl is a child who is
considered an honored guest and is raised carefully,
nurtured, and pampered. Brothers are required to
respect their sisters and do what they say.
Ceremonial rituals are pivotal in shaping Uzbek
households' cultural identity and familial bonds.
Rooted in centuries-old traditions, these rituals
weave a rich tapestry of cultural heritage, providing
insight into the values and customs that define
Uzbek family life. Mainly, ceremonies of weddings
and birth celebrations have mostly stayed the same
in this family. For example, this family still follows
old Uzbek national traditions. Uzbek weddings are
elaborate affairs marked by a series of rituals and
celebrations. The pre-wedding rituals include the
"Qiz Oshi" or gitl's farewell, where the bride bids
farewell to her family, symbolizing her transition to
The

"Nikokh Tui," involves exchanging vows and

married life. main wedding ceremony,
presenting gifts, emphasizing familial ties (Ras-
hidov, 2018). These rituals symbolize the union of
two individuals and highlight the importance of
family and community in Uzbek culture. In Kazakh
culture, a wedding celebration does not have a
mentioned ritual.

Birth Celebrations. The birth of a child is celebrated
with various rituals, including the "Chilla," a 40-day
postpartum period of seclusion for the mother and
newborn.

Another significant ritual what is connected with
the birth of child is the "Agigah," a ceremony
involving sacrificing an animal, typically a sheep, to
matk the child's arrival (Khakimov, 2019). These
rituals signify the importance of welcoming a new
member into the family and community, focusing
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on ensuring the well-being of both mother and
child. In birth celebrations as well in Kazakh
culture, we have a ritual called "kyrkynan shygaru"
(KpIpKpraaH 1aerFapy). When a newborn turns 40
days old, the mother invites the closest female
relative and friends of hers for a ritual. They are the
child's Kindik ana (the selected woman who is in
charge of this child in case something happens to
his or her birth mother) and would wash the child
in water with silver jewelry for the ritual. The silver
pieces of jewelry should be put into the water as it
serves as a water cleaner. After the bath, Kindik
Ana cuts the child's nails and shaves his head

In Uzbek homogeneous families of Zhana Iqan,
wearing traditional clothes on holidays was not too
much paid attention to as their celebration of na-
tional holidays was together with the local people
of the village as they are workers in the adminis-
trative place of the region, in their families were
welcomed to wear and to fulfill another social
norm were welcomed. According to the inter-
viewees, they are very open-minded and easily
adaptive persons for the generally accepted regards.

All cultures that highlight Uzbek ethnic group va-
lues can be fulfilled if there are only Uzbek rela-
tives. In everyday life, they cook Uzbek, Kazakh,
and other ethnic groups traditional foods who are
living in that village. However, for the national ho-
lidays, they prefer to prepare traditional Kazakh
foods; this choice can be changed according to the
nationality of the people who surround them at
that moment.

Kazakh, Uzbek, and other ethnic groups' trade-
tions and cultures living in the Turkestan region
can be similar to each other, mostly in comparison
with Russians. The leading cause of that is religion.
During the interview, it was observed that fact, in
mixed-marriage families of Russians with another
ethnic group, religious preferences were changed
from Christianity to Islam, in 50% of cases.
Primarily, it was remarked that in young families,
other people who kept and stayed in their first
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religious belief were older people between 50 and
70 years old.

Patterns of explanation and description of the
heterogeneous, Kazakh-Uzbek families are valid to
the Kazakh-Russian families. In the Kazukh-Russian
Sfamilies of Hantagy, where the husband was Kazakh
and the wife Russian are living in the same social
surrounding provision as the Kazakh-Uzbek family
system. However, at first years of their marriage,
for his wife to adapt and receive the Kazakh
traditional way of life was very hard. For her, it
took at least 5-6 years while for Uzbek and Kazakh
marriages there was not a difficulty of the kind. But
after having a typical child, the woman made the
decision to submit to her husband and his family's
rules; she acquiesced to the Kazakh way of life
beyond question, with the exception of her
religious beliefs, which forbade her from desiring

to communicate mote.

Russian homogeneous families

Commonly, Russian families have long been
characterized by a distinctive way of life rooted in
cultural traditions, historical legacies, and social
structures. This exploration delves into the trade-
tional aspects of Russian family life by illuminating
practices that have shaped generations and conti-
nue to play a significant role in contemporary
society. In Hantagy, Russian-Russian families were
assimilated well with locals, and as a result of
acculturation and other basic concepts of the re-
search, they could establish a common mixed
culture. There, mostly Kazakh and Russian ethnic
groups' national values and other essential accepted
in their living community social norms were re-
spected and used equally in everyday life. Except
for other mixed and same-cthnic representatives'
marriages in the Turkestan region, they differ in the
following aspects. However, they were applied with
other local ethnic values: Dacha Culture.

The dacha, or country cottage, is a quintessential
feature of Russian family life. Families often own a
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dacha where they retreat during weekends or holi-
days.

Gardening, cooking, and outdoor time are inte-
gral to dacha culture (Ivanova 2018).The dacha ser-
ves as a haven for relaxation, fostering a strong
connection to nature and emphasizing the impor-
tance of family leisure. Extended Family Networks:
Russian families traditionally exhibit strong ties
across generations. Extended family networks are
standard, and grandparents often play a vital role in
childcare. Family gatherings, especially during holi-
days, are significant events (Kozlova 2019).

The emphasis on extended family networks pro-
motes support, shared responsibilities, and the pre-
servation of family traditions. Orthodox Christian
Celebrations: Russian families often celebrate rel-
igious holidays following the Orthodox Christian
calendar. Church services, festive meals, and rituals
such as blessing Easter eggs mark Christmas,
Easter, and Epiphany. These celebrations manifest
religious and cultural identity, providing a frame-
work for communal joy and spiritual reflection.

Maslenitsa Festival: Maslenitsa, the week-long
festival before Lent, is marked by festivities
involving the consumption of blini (pancakes), out-
door activities, and the burning of a straw effigy,
symbolizing winter (Kleiman 2015). Maslenitsa
celebrates the end of winter and the anticipation of
spring, emphasizing community engagement and
the joy of shared traditions.

Conclusion

In conclusion, the article, based on the conduc-
ted research fieldwork in the Turkestan region and
collected 45 interviews on daily lifestyle, culture,
traditions, linguistic, religious features, and other
essential research aspects of families living in mi-
xed and non-mixed marriages were analyzed based
on the theories of assimilation and acculturation.
To be more specific, in the course of the study,
married families of different nationalities living in
the village of Shornak, including Uzbek and
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Kazakh families, were taken as an example. Despite
the large number of Uzbeks in the said village, they
have fully mastered all the values of the Kazakh
nation, and during the interview, a large number of
representatives of other nationalities who consider
themselves Kazakhs were identified. Therefore, it
more closely fits the definition of assimilation
theory. The concept of acculturation is often met
by families in the villages of the Zhana Iqan and
Hantagy. The main reason for that, in these
families, people from different ethnic groups living
together in one territory created a culture common
to two or more nations living there. Among them,
an Uzbek-Kazakh family was selected for compa-
rative analysis.

Furthermore, comparative information about the
Uzbek homogeneous families was given to see the
differences and similarities. In the same structure,
Russian-Kazakh marriages were chosen, taking into
account that Russians are unlike other Turkic-
speaking ethnic groups in comparison with Russian
homogeneous marriages. This analysis of the study
will be continued further with the research of
another cohabitation pattern.
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Abstract

The existing ethical leadership literature reflects a Western-based private sector perspective, implying a
compliance-oriented view of ethical leadership. Developing a more comprehensive understanding of how
ethical leadership is viewed in the Western and Eastern cultural clusters, as well as the private and public
sectors, is crucial because today's leaders must lead ethically across cultures and sectors more and mote.
Addressing this issue, the present study explores how employees from Eastern cultures define ethical
leadership and which characteristics they associate with ethical leaders. A qualitative study was conducted
through interviews this study conducted 10 confidential individual interviews with leaders and employees
in a public organization in Jordan. The findings indicate that while there may be similarities with Western
perspectives on ethical leadership such as honesty; respect, fairness, and justice, there are also distinct
characteristics and priorities that reflect the unique socio-cultural context of the region like religiosity,
accountability, responsibility, and trustworthiness.

Keywords: Ethics, Ethical leadership, cross-culture, organizational culture

Diszcipline: Cultural Anthropology, Ethnography

Absztrakt

ETIKUS VEZETES A KULTURAK KOZOTT

A meglévé etikus vezetési szakirodalom a maganszektor nyugati szemléletét tikrézi, ami az etikus
vezetés megfelelésorientalt szemléletét feltételezi. Az etikus vezetés megitélésének atfogdbb megértése

kulcsfontossagti a nyugati és keleti kultirk6rokben, valamint a magan- és kozszféraban, mivel a mai
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vezet6knek egyre inkabb kulturak és agazatok kozotti etikus vezetést sziikséges alkalmazniuk. Jelen

tanulmany azt vizsgalja, hogy a keleti kultarakbdl szarmazé alkalmazottak hogyan definialjak az etikus

vezetést, és milyen jellemz&ket tarsitanak az etikus vezet6khoz. A kvalitativ tanulmanyt interjuk

segitségével készitette el a szerz6, mely soran 10 bizalmas egyéni interju felvételére keriilt sor egy jordan

allami szervezet vezetSivel és alkalmazottaival. Az eredmények azt mutatjadk, hogy bar vannak

hasonldsagok az etikus vezetés nyugati szemléletével, mint példaul a becstiletesség, tisztelet, tisztesség és

igazsagossag, de vannak olyan sajatos jellemz8k és prioritasok is, amelyek a régié egyedi szociokulturalis

kontextusat tikrézik, mint példaul a vallasossag, elszamoltathatdsag, felelGsség és megbizhatdsag,

Kulcsszavak: etika, etikus vezetés, kultiurak kézotti kapesolat, szervezeti kultdra.

Diszciplina: kulturalis antropolégia, néprajz

Introduction

Opver the years, ethics has been one of the hottest
topics in social sciences, philosophy, and business
practices. Ethics holds a significant place in acade-
mia, society, and various professional fields due to
its philosophical underpinnings, practical relevance,
and its role in shaping moral behavior and deci-
sion-making. The subfield of philosophy called
ethics covers a wide range of disciplines, from eco-
nomics to anthropology. Content of the concept of
ethics varies from nation to nation according to
cultural and religious norms, as well as regional, na-
tional, historical, and envitonmental variables
(Gogen, 2021).

Cross-cultural comparative studies are crucial in
today's multicultural world, as the leading organiza-
tions in various industries are multinational, with
employees from many countries. Within the set of
comparative studies, the specificity of ethical atti-
tudes in the context of cultures is key, as know-
ledge of these attitudes can reveal the ethical res-
ponsibilities that leaders from different cultures de-
mand of the organizations they lead (Shapira-
Lishchinsky, 2020 ). In an era marked by globali-
zation and increasing interconnectivity, the land-
scape of leadership and organizational management
has evolved significantly (Thomas, 2002). As orga-
nizations expand across borders, engage with diver-
se communities, and embrace multicultural work-

forces, the importance of ethical leadership in
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cross-cultural contexts has gained unprecedented
attention.

The fusion of ethics and leadership within a
cross-cultural framework has become not only a
strategic necessity but also a moral imperative in
the pursuit of sustainable success and harmonious
coexistence (Javidan et al., 2006).

The overall point of examining culture and ethi-
cal leadership in a business setting is that practices
that may be considered acceptable, and perhaps,
ethical in one culture, may conflict with viewpoints
on ethical practices in another, and therefore it is a
priority for researchers to examine the impact of
different cultures on ethical leadership (Carroll,
2004; Donaldson & Dunfee, 1999).

As organizations grow and expand, it is critical
for leaders in multicultural organizations to under-
stand how the rules, behavior, patterns, values, and
attitudes of business in one culture differ from
another. The proliferation of global companies rai-
ses the question of whether leadership theories can
be applied universally across various cultures, or
whether cultural specificities need to be taken into
account in order to lead effectively. Managers of
international companies who function across na-
tional borders have little guidance on how to adapt
to different cultures in order to lead effectively
(Hill, 2002)

Understanding the petrception of people from
different cultures is essential to the success of



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

effective team-building and team function. Addi-
tionally, with researchers establishing universally
ethical characteristics, leaders who learn to express
the same ethical behaviors in different manners can
help establish better relationships with their sub-
ordinates and give their organization a potential

competitive advantage.

The Purpose of this Study

This article delves into the intricate tapestry of
ethics and ethical leadership as they intersect with
the multifaceted world of cross-cultural dynamics.
It explores the challenges and opportunities inhe-
rent in leading and managing across different cul-
tural backgrounds while upholding ethical prin-
ciples.

By examining this intersection, this study aims to
shed light on the complex, yet pivotal, role that
ethical leadership plays in navigating the ethi-cal
dilemmas, values conflicts, and cultural varia-tions
that emerge in diverse workplaces. In the dearth of
research available in this area, studies are often
based on a Western perspective and do not take
into consideration the various intricacies of other
cultural views (Resick et al., 2000).

Therefore, there is a need to examine how ethical
leadership is perceived in countries that are not
based on Wes-tern culture. Based on the following
research ques-tions, this study sought to explore
the basic charac-teristics of ethical leadership in
Islamic Middle Eas-tern culture. What is the
perception of ethical leadership in non-Western
countries? What are the similarities and differences
in the content of the concept of ethical leadership
in organizations in Western and Eastern countries?

A qualitative study was conducted through 10
semi-structured interviews with managers and em-
ployees in one of the organizations in the Middle
East, Jordan to obtain data on this question.
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The Theoretical Background of Ethical
Leadership

Human society is based on ethics, which is also
essential for the creation of laws and social norms
as well as for directing our actions and choices. It
offers a framework for individuals and groups to
think about what is reasonable and decent, and it
aids in the resolution of challenging moral di-
lemmas in a variety of spheres of life. Examining
the ethical approaches that have remained the same
or have evolved over the ages would be crucial in
this context, as it might provide valuable insights
into the ways in which the essence of ethics varies
across history and between cultural contexts.

Ethos, which means "habit or charactet" in
Greek, is the root of the philosophical term ethics.
Ethics is the body of moral principles and values
that define what is good and wrong in an indi-
vidual's or a group's behavior. The public finds it
morally and legally acceptable when people behave
ethically, according to Trevino (1986).

The core questions of ethics have always been
what defines good and bad behavior, what morally
justifies a certain course of action, and how indivi-
duals and society arrive at these conclusions.
According to Sims (1992), ethical behavior is
defined as acts that, rather than being considered
"bad" or "wrong," are ethically "good" and "right"
in a particular circumstance. According to philoso-
phical concepts, it focuses on clarifying and cha-
racterrizing ethical standards and actions, implying
that certain acts are acceptable or undesirable
(Minkes et al., 1999).

According to Thomas (2002), ethics is a broad
term that refers to a set of rules that determine
what is good and what is bad. A general conception
of ethics would include three main philosophies
(Thomas, 2002):

1. Utlitarianism examines the effects of deci-
sions and looks for the greatest attainable
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balance between good and bad.

2. According to the deontological perspective,
every individual is a unique being with signi-
ficant rights that should be upheld.

3. Cultural relativism promotes respect for the
ethical norms and cultural systems of others. It
is improper to impose one's own standards on
others (Fritzsche & Becker, 1984; Thomas,
2002).

Culture and ethics

Contemporary anthropologists define culture as
"an ideational system," which refers to "what hu-
mans learn, not what they do and make" (Keesing,
1981, 68-69). According to Geertz (1973, 145)),
"culture is the fabric of meaning in terms of which
human beings interpret their experiences and guide
their action”. The term "culture" refers to every-
thing that influences the behavior and mental
health of a specific group of people. It is about
how a group of individuals perceive and represent
life and the universe to themselves (Geertz, 1973).
Culture becomes a crucial component in the pro-
cess by which multinational managers try to lead
their teams and organizations. A group's common
beliefs and values that provide its members purpo-
se and behavioral guidelines are referred to as their
culture. Culture strongly influences people's ability
to think ethically and their attitudes towards ethics.
"There are global variations in ethical principles
due to a variety of factors such as social and
political dynamics, historical customs, and religious
beliefs." (Campbell et al., 2010, 129.).

As a result, in an increasingly globalized world,
where ecosystems and societies have to cope with
complexity and multiple cultures, ethics is beco-
ming increasingly important and likely to be a
source of conflict. It is not only ethics in general
that poses a challenge, but also the different moral
beliefs of employees from different backgrounds
within companies. In the course of day-to-day ope-
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rations, there are many points in the life of orga-
nizations where ethical conflicts can arise between
management and their subordinates from different
cultures (Campbell et al., 2010, 129..)

Accordingly, culture is a shared experience a-
mong group members and has the power to influ-
ence behavior and how individuals view their
environment (Chen, 2005). This has a significant
impact on their performance and corporate well-
being. Culture reflects moral and ethical beliefs.
Norms and values, which are closely related to
ethics are defined as the middle layer of culture by
Trompenaars and Hampden-Turner (2012). Hof-
stede and Minkov (2010) refer to the moral circle
as a group of people who consider themselves to
be one group. They state that the moral circle does
not only affect symbols, rituals, and heroes but also

our values.

Ethics in Organizational Culture

The core component of any cultural system is
ethics. From an institutional standpoint, ethics are
the wvalues, norms, and customs that make up
shared cultural framework or script of an organi-
zation. Malinowski (1944) defined ethics as the set
of principles that people organize around in order
to follow or join existent groups.

The study of ethics focuses on how choices
affect particular people. It also includes researching
people's moral convictions, social interactions, and
legal and moral obligations. Ethical guidelines and
practices are heavily incorporated into business
operations. In a narrower sense, ethics in an orga-
nizational setting can be understood as an honest
discussion of the principles and issues that are
most important to the stakeholders and the out-
come. It is, in a sense, a continuous process of
exploring, validating, and evaluating one's own
ideas and beliefs (Freeman & Stewart, 2006). The
most common way to characterize ethical behavior

in an organizational setting is to talk about the
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moral standards of senior managers (CEOs) and
the organizational culture to which they contribute
significantly (DeGeorge, 1980).

According to Cameron and Quinn (2011), an
organization's culture is represented in its values,
prevailing management and leadership philoso-
phies, language and symbols, processes and routi-
nes, and success criteria that define its identity.
Organizational culture emerged as a business
phenomena in the early 1980s, sparked by authors
who proposed that corporate culture was critical to
organizational performance and could be managed
to increase a company's competitive advantage
(Baker, 2002). Managers play a significant role in
studies on business ethics due to their ability to
create and uphold an organization's moral at-
mosphere (Vidaver-Cohen,1998) and consequent
influence over the success or failure of organi-
zational ethics (Trevino et al., 2008).

According to Gill (2011), corporate culture and
business ethics are created and disseminated by the
owners of the organization and maintained by their
successors, so it is management that is responsible
for their diffusion. He further argues that the dec-
line of the organizational culture is the result of the
actions and behavior of the leader.Ethics is im-
portant for organizations' employees, but it's espe-
cially important for managers as it's a reflexive
practice that helps leaders realize the consequences
of their actions (Binns,2008).

Ethical leadership in an organization

In the business world, the last decade of the 20th
century and the first decade of the 21st century
witnessed a terrible collapse of ethical norms
(Crosbie, 2008). Global crises and ethical scandals,
primarily connected to the business sector, have
influenced the focus of ethics studies in the main-
strteam media toward the business sector. Ethical
leadership has become a "hot topic" in organi-
zational practice due to the intense discussions
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about ecthical crises in business ethics (Eisenbeiss,
2012). Leadership is essential in ensuring the
successful completion of tasks in both the private
and public sectors. According to some authors
(e.g., Demirtas et al., 2015; Alshawabkeh, 2023),
ethical leadership has a positive impact on the
meaningfulness of employees' performance, which
in turn improves employees' work engagement and
organizational identification while decreasing work-
place discord and organizational cynicism.

The concept of ethical leadership in management
refers to leaders who uphold moral principles both
in their personal and professional capacities as
managers of organizations (Gabriunas, 2017). It is
believed that CEOs set the "tone at the top" that
influences an organization's strategy as well as its
ethical climate and culture (Freeman et al., 1988).

Since Ethical leadership and effective leadership
are inextricably linked (Sotirova, 2018), organiza-
tional leaders who want to manage effectively
should include and demonstrate moral values in
their daily operations.

Nowadays, as more organizations use foreign
employees, they need to under-stand ethics from a
cross-cultural perspective. Ethical imperialism and
cultural relativism are two extremes that can be
used to describe the major issue that arises when
ethics is not understood from other cultural view-
points or when local morality is overemphasized
(Sotirova, 2018).

According to research, the culture society is
linked to variations in ethical sensitivity and pet-
sonal values (Jackson, 2001). One of the well-
organized cross-cultural studies on ethical leader-
ship was Resick et al's (2000) study, but it was
primarily centered on Western-based leadership
and ethics literature. According to Sotirova (2018),
a lot of the work in ethics is based on the
perspective of a Western economy, and the field of
research needs to be expanded in order to compare
cultures, values, and ethical systems in a more

accurate and thorough manner.
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Ethical leadership in cross-culture

According to Michalos (2008), one's perspective
determines what is considered East or West, or
even modern times. Western nations, the majority
of which practice Christianity, are recognized as
being in or close to the European Union and the
American continent. Accepted as Eastern countries
are those that are east of the European Union and
Asia, with a majority Islamic population. According
to Eisenbeiss (2012) cultures, customs, and faiths
all have a big influence on how ethical leadership is
developed. According to Eisenbeiss (2012), cultu-
res, customs, and faiths all have a big influence on
how ethical leadership is developed. The findings
of Eisenbeil} and Brodbeck (2013) highlight shared
ideals that are fundamental to both ancient and
contemporary moral philosophies: honesty, huma-
nity, fairness, responsibility, and sustainability.

According to Eisenbeil and Brodbeck (2014),
ethical leadership is perceived by both Eastern and
Western samples as involving characteristics like
honesty, integrity, concern for sustainability and
responsibility, and people orientation. Some of the-
se characteristics are also present in this cross-
cultural study.

Gogen (2021) claims that as both Western and
Eastern educational groups share more similar
beliefs than different ones about ethical leadership,
their perceptions of ethical leadership do not
appear to be very different. The four main catego-
ries that both groups support are justice, fairness,
honesty, and respect. The Eastern sample's em-
phasis on sincerity, religious behavior, account-
tability, and lack of partiality, and the Western
sample's emphasis on rationality, cooperation, and
listening skills, differ slightly.

Comparatively speaking, Middle Eastern societies
tended to support collective motivation and enco-
uragement less than other societies did. Some un-
derstanding of these results might come from a
closer examination of the cultural norms and
leadership of these societies.

styles Initially,
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opinions of what makes a good leader may vary. In
Middle Eastern counttries, for instance, Power Dis-
tance is highly prized as a cultural trait (Gupta &
Hanges, 2004). Consequently, individuals are more
receptive to centralized decision-making, more in-
clined to follow leaders' instructions, and less in-
clined to challenge their leaders' decisions (Dickson
et al., 2003). Additionally, in Middle Eastern socie-
ties, maintaining one's integrity and conserving face
are highly valued. A leadet's capacity to be pet-
ceived as an effective leader by peers and sub-
ordinates is significantly impeded when their repu-
tation is damaged, which will probably result in
further difficulties for the person. Furthermore,
social networks of interrelated interactions form
the of Middle
(Hutchings & Weir, 2004). Second, in contrast to
other nations, Middle Eastern standards and expec-

foundation Eastern society

tations may have different qualities and behaviors
that define moral leaders. Middle Eastern societies
have strongly ingrained Islamic religious beliefs in
many facets of daily life (Hutchings & Weir, 2004).

The findings of this study will further contribute
to the cross-cultural literature and examine how
cthical leadership is viewed in the Middle East
countries.

Methodological of Ethical

Leadership Research.

Background

In order to fill the gaps in the literature about the
perceptions of ethical and unethical leadership in
Eastern cultures as well as in the public and social
sectors, Eisenbeil3 and Brodbeck (2014) opted for a
qualitative exploratory manner. Likewise, this study
went with a qualitative exploratory strategy. Accot-
ding to Cooper and Schindler (2014), applying
qualitative methodologies provides in-depth details
on the participants' perspectives of the target topic
and permits investigation into the significance of
the participants' expetience. Conducting semi-
structured interviews with leaders and employees
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from a wvariety of societal and sectoral cultural
backgrounds seemed to be the most appropriate
way to collect rich information and maximize un-
biased insights. These interviews would allow
participants to discuss in-depth their ideas, opi-
nions, and perceptions of ethical leadership as well
as their personal experiences with both ethical and
unethical leadership.

In the summer of 2023 The author of this study
conducted 10 semi-structured individual interviews
with leaders and employees in a public organization
in Jordan personally until theoretical saturation was
reached (Strauss & Corbin,1998). The average
length of an interview was 45 min. The sole in-
clusion criterion for participation was full-time em-
ployees who were likely to be immersed in the
cultural and organizational context. They represent
a diverse range of backgrounds, expetiences, and
petspectives, providing a more comprehensive un-
derstanding of how morality is viewed within
Eastern culture. Studying employees in a govern-
ment ministry within Eastern culture helps gain
insight into how ethics are perceived, understood,
and practiced within the broader cultural context

According to McCracken (1988), interviews are a
suitable method for obtaining information about
cultural categories and common meanings. To go
deeper into the researchet's areas of interest, pre-
prepared semi-structured interview questions were
used. These open-ended questions let the inter-
viewee elaborate while keeping the conversation on
the topic so the interviewer may use their time as
effectively as possible. Every interview was taped
and then transcribed for analysis.

In this study semi-structured interview protocol
included general open-ended questions, as is typical
of qualitative research (Spradley 1979). This study
aimed to create a qualitative research procedure
that was as close to Resick et al. (2011) as possible
in order to ensure comparability. Therefore, parti-
cipants were asked to use their own words and

terminology to define behaviors, characteristics,
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and inclinations that they connect with ethical or
unethical leadership (Resick et al. 2011).

First, the interviewees were asked to describe
their understanding of ethical leadership (i.e.,
“What is your understanding of ethical leader-
ship?”). Subsequently, the interviewers were asked
more detailed questions about their personal expe-
riences with leaders they believed to be extremely
ethical. These questions covered both specific traits
and actions as well as significant instances of ethi-
cal leadership. For example, "If you now consider a
leader you have met during your professional ca-
reer and whom you have perceived as extremely
ethical, what characteristics and behaviors charac-
terized this leader? Please give a brief description
of the first person that comes to mind. Would you
kindly provide specific examples?” In the same
manner, we asked participants about how ethical
leader tries to understand and appreciate the worth
of employees and how ethical leaders act to
encourage desirable, ethically grounded responses

in employees.

Research Results

In order to develop a more comprehensive un-
derstanding of how ethical leadership is viewed in
the Western and Eastern cultural clusters, as well as
the private and public sectors this study has been
focused on analyzing the ethical leadership percep-
tions of the employees and leaders in a public
organization in Jordan. Throughout the interview,
respondents were asked questions to share their
thoughts and perspectives on ethical leadership.
Every respondent recognized the various elements
and traits that influence employee performance and
had a thorough understanding of ethical leadership
and its traits. Various ethical leadership attributes
were addressed during the interviews as essential
leadership characteristics that will advance the
organization and develop a successful organaza-

tional culture.
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The content and value dimensions of the
definition of ethical leadership

Trust, Honesty, Justice, and Respect: As part of
the interview process, each respondent was asked
about their views and understanding of ethical
leadership. Honesty, trust, justice, and respect were
referred to by approximately 100% of the respon-
dents as essential ethical leadership traits. , Ezhical
leadership promotes a high level of honesty, fair dealing,
respect, and productivity through a sense of trustworthiness
and honest decision-making. Honesty, trust, justice, and
respect are strong foundations that direct employees' ethical
beliefs, values, and decisions, which is the true essence of
ethical leadership”

Consistency, credibility, and predictability are
components of both honesty and trustworthiness:
,,Consistency is the definition of honesty it involves acting on
your words, following through, and developing a pattern that
leads people to believe what you say becanse, in the past, you
have done so.” Interviewees characterized ethical lea-
ders, as they are leaders who demonstrate honesty,
trust, justice, and respect.

Role Modeling: Role Modeling was referred to by
approximately 90% of the respondents as an essen-
tial ethical leadership trait. According to respon-
dents, a leader is someone who shows respect for
their subordinates in return; if a leader upholds
ethics by rules and actions, staff members will fol-
low them. Employees typically don't trust leaders
they don't think are ethical. According to one of
the respondents: ,,Role modeling is highly impor-tant for
all organizations. The leadership must set an example for
employees to follow when it comes to ethical bebavior.”

Religiosity: According to respondents, an ethical
leader needs to be religious not just by saying pra-
yers, but they have to demonstrate it through their
behavioral actions. Religion recommends ethics
and morality to its followers, which guides how
they conduct their organization compared to
others. In view of the respondent: , Religions leaders
are thought to have a deeper sense of ethical judgment.
Religion offers a  perspective  for comprebending  and
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differentiating between good and wrong.“ In the same
context, one of the respondents stated that: ,,I
believe that an ethical leader is, as Prophet Mubanmmad
said, the best person you bire is the honest and trustworthy”.
Religion can play a significant role in shaping
cthical leadership by providing a moral framework,
guiding principles, and values that inform leaders'
decisions, behaviors, and interactions within the

organizational context.

Reactions to unethical and ethical behaviors

A system that encourages moral behavior is crea-
ted by ethical leaders using rewards and punish-
ments to hold individuals accountable to norms as
one employee put it: ,,Ethical leader Listens to what
employees have to say and Makes fair and balanced deci-
sions and Ensures that employees are promoted in the orga-
nization because they show ethical behavior”.

Also punishes ethical violations when one of the
leaders was asked about the way of acting towards
unethical actions he answered: , Reprimands, blame
and punish employees who show unethical behavior’. In
this way, they convey to employees how individuals
win and lose in the organization.

Perceived ethics-related behaviors within the
organization

Perceived ethics-related behaviors within an or-
ganization are crucial indicators of its ethical cli-
mate and culture. These behaviors encompass a wi-
de range of actions, decisions, and interactions that
employees perceive as ethical or unethical within
the organizational context. ,,By prioritizing ethics and
integrity in their leadership approach, ethical leaders contri-
bute to the development of a positive ethical climate and cul-
ture within the organization.”

Ethical leaders perceive ethics-related behaviors
within the organization by assessing their alignment
with values, impact on stakeholders, consistency
with organizational culture, adherence to standards
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and policies, promotion of ethical decision-making,
demonstration of ethical leadership, recognition
and reward of ethical behavior, and commitment to
continuous improvement and learning.

Ethical leader tries to understand and appreciate
the worth of employees. Ethical leaders recognize
the intrinsic value of each employee and strive to
understand and appreciate their worth in several
ways such as Being sensitive to employees' feelings
and perspectives, Listening deeply, taking an active
interest in employees' concerns, and Being able to
change their mind or direction as long as the
ethical foundation remains secure

By understanding and appreciating the worth of
their employees in these ways, ethical leaders foster
a positive work environment where employees feel
valued, respected, and motivated to contribute
their best efforts to the organization's success.

Most respondents perceived ethical leadership as
a set of values including honesty, trust, respect, role
modeling, employee attitude, organizational justice,
and religiosity. Some respondents connected ethics
with religion and pointed out that key leadership
characteristics are honesty and trustworthiness. In
their view, they believed that leaders' personal, reli-
gious, and ethical values also play an essential role
in cultivating work ethics, organizational culture,
and employee performance.

Ethical leadership is perceived in various ways
across different cultures, including those in the
Islamic Middle East. While Western perspectives
on ecthical leadership often emphasize principles
such as transparency, accountability, and individual
rights, perceptions in the Middle East may be in-
fluenced by cultural, religious, and historical fac-
tors. Here are some key considerations:

1. Islamic Values: In the Middle East, ethical
leadership is often framed within the context
of Islamic values and principles. Leaders are
expected to demonstrate qualities such as
justice, integrity, and accountability, which are
deeply rooted in Islamic teachings.
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2. Authority and Respect: Leadership in Middle
Eastern cultures often involves a strong em-
phasis on authority and respect for hierarchy.
Ethical leaders are expected to command
respect through their actions, decision-ma-
king, and adherence to societal norms and
traditions.

Trust and Reliability: Ethical leaders in the
Middle East are expected to be trustworthy
and reliable, fulfilling their promises and com-
mitments to their constituents. Trust is a
crucial aspect of leadership, and ethical beha-
vior is essential for maintaining trust and
credibility.

Overall, Ethical leadership in the Islamic Middle
East is shaped by a combination of cultural, reli-
glous, and historical factors. While there may be si-
milarities with Western perspectives on ethical
leadership such as honesty, respect, fairness, and
justice, there are also distinct characteristics and
priorities that reflect the unique socio-cultural con-
text of the region like religiosity, accountability, res-
ponsibility, and trustworthiness.

Conclusion

In summary, ethical leadership across cultural
boundaries in the modern international economy
continues to raise fundamental questions. As many
companies and businesses continue to expand ac-
ross borders, ethical disagreements and conflicts
arising from contradictions in organisational cultu-
re and cultural identity are a regular occurrence
(Carroll, 2004). Global views on ethical leadership
are influenced by a range of social forces and fac-
tors, and researchers are challenged to explore the-
se interrelationships (Jackson, 2001). In many ways,
we are only at the beginning of this journey, and
the goal is not to find answers but to find the right
questions with which to address these dilemmas.
According to Resick et al (20006), business leaders
will find it increasingly difficult to maintain ethical
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leadership across cultural boundaries and to mana-
ge conflicts arising from cultural differences.
Nevertheless, the pragmatic implementation of
cross-cultural ethical leadership remains a key task
in fostering friendly and productive business part-
nerships that have a significant impact on the effi-
ciency, productivity, formal and informal func-
tioning of the members of the organization.
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Abstract

Urbanization in Kyrgyzstan, in particular the capital city of Bishkek faces the rapid growth of new
settlements that often outpaces the developmental issues such as infrastructure, housing shortages, social
services, employment, environmental impact, cultural and social integration, security, land ownership and
property rights. These issues can be complex, and lead to disputes and uncertainty for residents. This can
hinder development in new settlements. Efforts to address these urbanization issues in new settlements
around Bishkek city should involve comprehensive urban planning, infrastructure development, land
management, and social policies. It's essential to ensure that urbanization contributes to improved living
conditions and opportunities for all residents, fostering sustainable and inclusive growth.

Keywords: Urbanization, New Settlements, Bishkek, Ethnicity, Migration, Novostroyki, Kelechek.

Diszcipline: Cultural Anthropology, Ethnography

Absztrakt

AZ URBANIZACIO KERDESEI KIRGIZISZTANBAN: BISKEK UJ TELEPULESEI

A kirgizisztani urbanizacié az 4 telepilések gyors névekedésével szembesil (killéndsen a f&varos,
Biskek esetében), amelyet gyakran megeléznek az olyan fejlesztési kérdések, mint az infrastruktira, a
lakashiany, a szocialis szolgaltatasok, a foglalkoztatis, a kornyezeti hatasok, a kulturalis és tarsadalmi
integracio, a biztonsag, a féldtulajdon és a tulajdonjog. Ezek a kérdések Osszetettek, vitakat generalnak és
bizonytalansaghoz vezetnek a lakossag kérében, ami akadalyozhatja az 4j teleptilések fejlodését. A Biskek
varos korili 4j telepliléseken az urbanizacidés problémak kezelésére iranyuld erdfeszitéseknek atfogd

I Alymbaev Mirlan. Department of Ethnography, Faculty of Arts, University of Debrecen, Program of Ethnography
and Cultural Anthropology, PhD School of History and Ethnography (Hungary) (Kirghizia). ORCID ID:
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varostervezést, infrastruktira-fejlesztést, foldgazdalkodast és szocialpolitikat kell magukban foglalniuk.

Alapvetd fontossagd annak biztositasa, hogy az urbanizicié hozzijaruljon az életkorilmények és

lehet&ségek javulasahoz minden lakos szamara, el6segitve a fenntarthaté és inkluzfv névekedést.

Kulcsszavak: urbanizacié, 4j telepiilések, Biskek, etnikum, migracié, Novostroyki, Kelechek.

Diszciplina: kulturalis antropoldgia, néprajz

Introduction

The post-Soviet era in Kyrgyzstan has brought
about complex processes encompassing political,
economic, and social changes. These transforma-
tions have been accompanied by significant mig-
ration, both internal and external. Factors such as
the wide disparity in living standards between rural
and urban areas, high poverty rates (33.1% in 2021)
(National Statistics Committee, 2021: 30), limited
employment opportunities, particularly in rural re-
gions, as well as unequal access to utilities and
education, have driven the predominantly rural
population to migrate.

One notable consequence of this post-Soviet
period is the emergence and growth of settlements
known as "new settlements" surrounding the capi-
tal city, Bishkek. These areas have attracted internal
migrants from various regions across the country.
This phenomenon of population concentration in
urban centers aligns with the urbanization obser-
ved in post-colonial and third-world count-
ries(Davis, 2007: 2). In this regard, Kyrgyzstan,
along with other post-Soviet states, falls into the
category of third-world countries.

Status of Kyrgyzstan as an agrarian nation is
characterized by approximately two-thirds of its
population residing in rural areas. In 2022, the
National Statistical Committee reported a popula-
tion of 5,143.5 million, with around 35% living in
urban areas (1,830.4 million) and approximately
65% in rural areas (3,313.1 million). Bishkek, the
capital city, and its adjacent regions offer the most
appealing prospects to the population due to
relatively prosperous economic indicators and

36

employment opportunities Statistics
Committee, 2022: 301).

Therefore, Bishkek exemplifies a microcosm of

(National

the global urbanization process. In this study, urba-
nization refers to the phenomenon of urban popu-
lation growth resulting from the influx of rural
residents and the expansion of the city itself
through the incorporation of expanding suburbs or
the establishment and development of new settle-
ments, commonly referred to as "novostroika" in
the local context. The primary focus lies in exami-
ning the changes that arise from the active inter-
action between rural and urban populations.

This article aims to provide a comprehensive
rationale for my field research conducted between
2022 and 2023 in one of Bishkek's new settlements
“Kelechek” and slightly in “Archa-Beshik”. The
research delves into analyzing the interconnected
process of population growth in the capital city,
primarily driven by internal migration. The analysis
is conducted within the broader context of global
urbanization. Special attention is devoted to stu-
dying the new settlements of Bishkek as manifest-
tations and consequences of urbanization. Additio-
nally, the article briefly outlines the findings of my
research on the dynamics of Kyrgyz identity within
the framework of urbanization. The fieldwork las-
ted for four months: July-August 2022, November
2022 - January 2023. For the purpose of compa-
rative analysis, observations and interviews were
also conducted in another new settlement, Ak-
Orgo, in March-April 2023.

The main objective of this research is to analyze
the nuances of Kyrgyz identity in the context of
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urbanization, exploring adaptive strategies and
mechanisms employed by individuals from rural
and urban backgrounds. Furthermore, the study
seeks to analyze the potential for integration a-
mong individuals from diverse regions and clans in
urban settings.

Bishkek as a Model of the Global Urbani-
zation Process

The development of settlements, primarily slums,
around major cities, in our case, new settlements, is
a natural global process of urbanization, which is
one of the direct consequences of migration. Re-
searchers note that the main demographic event of
the 20t century is the decrease in rural population
and the sharp growth of urban population.

According to the theory of Michael Todaro and
Stephen Smith (T'adaro and Smith, 2012: 144-145),
cities in developing countries, including Kyrgyz-
stan, are growing faster than cities in developed
countries. The growth of cities in developing coun-
tries is primarily driven by shantytowns (sponta-
neously formed settlements) and similar makeshift
settlements. Stewart Brand and Joe Kammi also
highlight this pattern. They note that in developing
countries, urbanization and the flow of rural popu-
lation to cities are accompanied by land encro-
achments and the growth of slums, which they call
squatter cities (cities illegally occupied by squatters
on unoccupied land or illegally occupied houses).
Approximately one billion people, or one-sixth of
the world's population, live in these settlements,
and according to the authors, this number will
increase to two billion. They also point out that
migration and urbanization processes lead to chan-
ges in people's relationship with place, with each
other, and with the state (government) over the
past decades (Brand and Kammi, 2006: 69).

The characteristic feature of the growth of such
settlements is their speed. For example, Flanagan
illustrates the speed of the emergence of squatters
by giving the emic(Flanagan, 1999: 161, 22) term
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"pueblas paracaidistas” used by the residents of
Mexico City, which means that an entire self-built
town appeared overnight, as if people descended
on parachutes. A parachute is a device used to slow
the motion of an object through an atmosphere by
creating drag or, in a ram-air parachute, aerodyne-
mic lift. A major application is to support people,
for recreation or as a safety device for aviators,
who can exit from an aircraft at height and descend
safely to earth.

Bishkek is no exception to the rapid growth of its
surrounding areas due to new settlements develop-
ments. In Bishkek, the landscape of a field can be
transformed within one summer, as people rush to
build, at least, the foundation, knowing that their
plot may be taken by someone else, as one infor-
mant described:

"In 2000, we received a plot of land in Dordoi-1
[one of the two relatively new settlements on the
eastern side of the Dordoi market - A.A]. My
acquaintance got a plot of land next to mine. Our
families went together to our plots to mark their
boundaries, pray, and decided to start construction
the following spring. I remember when we first
came to the field, there was only grass and nothing
more. When we came the next spring, we were
bewildered: so many houses had been built that we
had a hard time finding our plot. We were lucky
that our plot was not occupied. But someone else
had already started construction on my acquaint-
tance's plot. Can you imagine how, in just a few
months, the field turned into a village!" (field note
from 10.09.2022).

According to the media, there are about 47 new
settlements(Ibraimov, 2018: 3-4) around the capital
city today, with a sharp increase observed imme-
diately after the revolution events happened on
March, 2005.

For comparison, the newspaper "MSN" on
February 16, 20006, reported about 29 new
settlements, but in the issue from November 26 of

the same year, it refers to information from the
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Bishkek City Architecture Department, which
mentions 41 new settlements around the capital.

Todaro and Smith's theory emphasizes the dua-
listic nature of urban development in many deve-
loping countries, where the formal modern sector
exists alongside a vast informal urban sector. The
informal sector employs approximately half of the
urban workforce and is characterized by low skill
levels, low productivity, self-employment, limited
value-added activities, engagement in small-scale
commerce and services, and a workforce compri-
sed of recent migrants. Paradoxically, while migra-
tion to cities is motivated by the low incomes
prevalent in rural areas, the informal urban work-
force generates about one-third of the urban
income and provides opportunities for the employ-
ment of unskilled labor and the utilization of
corresponding technologies, albeit with persistent
high levels of unemployment. Todaro and Smith
view migration more as a symptom and an eco-
nomic backwardness factor rather than a popula-
tion growth driver.

According to the theories discussed, the modern
city of Bishkek, with its new settlements, is seen as
a typical outcome of migration and urbanization in
a globalizing economy. The long-term movement
of rural populations to the capital, which began in
the early 1990s and intensified in the early 2000s,
has led to the development of an informal labor
sector in Bishkek. This sector offers various types
of work that don't requite specific qualifications.

The city's markets, particularly Dordoy and Osh,
play a significant role in attracting migrants and
forming the informal sector. Migrants engage in
small-scale trading or work as vendors, selling
goods on behalf of the owners. The markets also
provide services like food stalls, hair salons, curren-
cy exchange, and communication booths, many of
which are operated by migrants. Some men work
as cart transporters, while women are often
involved in cleaning market areas. There are two
other sectors that show gender-based division of
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labor. Sewing workshops pre-dominantly employ
women, while men are often found working in
construction. The rental housing market has also
grown as a result of migration and urbanization.
Many migrants in the Kelechek area, near the
Dordoy market, have built separate rental units to
accommodate other migrants. In new settlements,
another sector of informal employment has emer-
ged, catering to the service needs of the residents.
People who own land or houses in these areas,
often early migrants who settled in the 1990s, open
small shops, bakeries, baths, hair sa-lons, and cafes.
Consequently, the main street in Kelechek is
primarily occupied by these service-oriented
establishments.

The availability of diverse job opportunities is
considered a key aspect of urbanization. Unfor-
tunately, obtaining precise figures on migration and
population growth in Bishkek is challenging. Offi-
cial statistics only account for registered indivi-
duals, while many migrants remain unregistered.
Estimates suggest that the number of migrants
residing in Kelechek ranges from 7,000 to 10,000
people, depending on the season (National Sta-
tistics Committee, 2022: 301). Thus, determining
the exact number of people settling in new settle-
ment areas is impossible.

Tracking the influx of people into the capital has
become increasingly challenging due to the fact
that, in most cases, migrants are not required to
have city residence permits when they find employ-
ment in the informal sector or rent accommoda-
tions in new settlements. In situations where resi-
dence permits are necessary, a well-established sys-
tem of bribery can circumvent the registration
process. Sitnyansky (2006) mentions an estimated
number of 300,000 residents in the suburbs of
Bishkek, although the data sources supporting this
figure remain unclear.

The most relevant information comes from
World Bank report, experts highlights the varying
population estimates, ranging from 110,966 to
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300,000 individuals, obtained from different
sources (Sitnyansky, 2006: 263).

The complexity of maintaining accurate statistics
is exemplified by the statement of the head of the
territorial self-government body (referred to as
"ayyl okmot" - rural administration) named Kele-
chek: Keeping an exact count in our region is
virtually impossible... Almost every day, around
three people come to our office seeking proof of
residence. When we inquire about the reasons, they
mention plans to migrate to Russia or elsewhere.
However, on the same day, five other individuals
may visit us to register their residency.. The
constant alterations in our records have made it
difficult to make sense of the data. Moreover,
accounting for tenants is exceedingly challenging
since landlords conceal the precise number of

occupants in the rooms they rent out (field note
dated July 23, 2022).

New settlements in Bishkek in comparative
perspective

It is necessaty to consider the emic term "novo-
stroyka". In the Kyrgyzstan context, novostroyka
refers to new settlements around the capital
officially called "zhilye massivy".

The history of novostroyki dates back to the late
1980s and early 1990s when, according to my
informants, the first plots of land were seized by
workers from various factories and plants that were
still functioning at that time. After attempts at mass
seizures, as recounted by the oldest residents of
Kelechek and Kok-Jar, the city administration be-
gan allocating plots of land to those who were in
the housing queue in the capital, but this time on
legitimate grounds.

In his book "Bishkek — the Capital of Kyt-
gyzstan," Malabaev J.M. writes that in 1989, after
the fact of mass unauthorized seizures of state and
collective farm lands in June of the same year, the
Executive Committee of the City Council made a
decision to allocate 9,759 land plots. Additionally,
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in October 1989, this issue was considered by the
Council of the Ministry of Construction of the
Kyrgyz Republic, which allocated two dozen
settlements and 13.4 thousand plots of land for
individual construction. The author of the book
lists the measures taken by the city administration
regarding the development of "zones of individual
new construction," the allocation of bus routes, the
laying of power lines, the design of schools, clinics,
and the development of roads (Malabaev, 2001:
269).

Novostroyki have grown and continue to grow
on the sites of former fields, contributing to the
extensive growth of the city. In so-called "presti-
gious" districts, new settlements consist of two-
story brick mansions, but the vast majority of
novostroyki are made of adobe one-story houses
since clay and saman (a mixture of clay and straw)
are the most accessible building materials in the
region. Brick and clay have become unofficial
indicators of material prosperity or poverty.

One distinguishing feature of post-Soviet novo-
stroyki on the outskirts of the capital is the
presence of land plots ranging from four to eight
hundred square meters, which corresponds to
ptivate construction of individual houses. Regard-
less of whether expensive brick mansions or adobe
houses and huts are built, the essence lies in the
land plots, the value of which increases. The
presence of land plots allows for household
farming, which is a sign of ruralization, along with
proximity to urban infrastructure.

This same characteristic of owning land plots in
settlements that emerged through illegal self-con-
struction is also observed on the outskirts of other
cities in post-Soviet Central Asia, such as Almaty,
Tashkent, and Ulan-Ude (Alexander, Buchli and
Humphrey, 2007: 27). The process of administra-
tive inclusion of novostroyki into urban manage-
ment and, consequently, the legalization of their
connection to urban infrastructure has already been
well-established. It should be noted that in English
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literature, the term "suburb" is used, literally mea-
ning "outskirts, suburb." However, the use of this
term may be somewhat controversial for describing
our novostroyki.

David Byrne in his book "Understanding the
City"(Bytne, 2001: 113) argues that in the United
Kingdom and the United States, the term "suburb"
originally referred to areas outside the city walls,
but its meaning began to change in the late 18™
century as cities grew and people started living at
some distance from their workplaces. By the end of
the 19™ century, the development of railway and
tram systems led to the formation of massive su-
burbs in these countries (the author also provides
the example of Australia in the post-war period).

Kyrgyzstan has been undergoing a similar pro-
cess in the last 15-17 years, with the population of
the country migrating to the capital for various
reasons (Alexander, Buchli and Humphrey, 2007:
28) and settling, mainly in new settlements.
Currently, the trolleybus line has only reached one
new development, Ak-Orgo, located in the south-
west of the capital.

It is difficult to draw a direct parallel between
David Byrne's analysis of the development of
urban outskirts and the reality in Kyrgyzstan. Byrne
emphasizes the importance of suburbs for urban
authorities, as they were primarily inhabited by skil-
led workers. The authorities paid significant
attention to the development of such areas to meet
the needs of the wotkforce. However, in the case
of our country, the influx of people to the capital
and the expansion of its population and geography
are not driven by the growth of factories and
plants, as the system of these institutions was
destroyed after the collapse of the USSR. The
majority of people arriving in the Kyrgyz capital
consist of low-skilled or unskilled workers, as will
be discussed below. Nevertheless, Byrne mentions
areas designated for black workers, such as Detroit,
for example. Thus, he speaks of differentiation of
suburbs based on privileging their residents.
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In the history of Bishkek's new settlements, we
can currently observe the process of defining the
"prestige" of certain districts, which has intensified
in the last year or two. For example, a few years
ago, purchasing a land plot in new settlements was
not difficult, according to informants. A six-acre
plot cost around $600 in new settlements (essen-
tially fields) and up to $1,000-§1,500 in more deve-
loped districts. Today, the land plots cost no less
than $10,000, and the price increases depending on
the location of the district.

The prestige is deter-mined by clean air ("the
closer to the mountains, the cleaner the ait"), avai-
lability of utilities, and the depth of groundwater.
Some of the districts that fall into this category are
those closest to the city, south of Moskovskaya
Street, such as Chon-Aryk. Ak-Orgo, Arch-Beshik,
and Kok-Zhar, which were among the earliest new
settlements, have also become classified as
prestigious in the last year or two, and their
permanent residents no longer agree with the term
"new settlements".

Bishkek naturally slopes from south to north,
and the districts located below Zhibe-Zholy Street,
i.e., the northern districts, are geographically lower.
Groundwater is close to the surface in this part,
and it is where the main garbage dumps and the
city's sewage treatment plant are located. However,
these are just a few reasons for the conditional
determination of "non-prestige." To understand
the larger causes, a separate study is necessary,
which is beyond the scope of this work.

Kelichek, according to my informants, is consi-
dered a non-prestigious new settlements because it
is located in the "red zone" - a square between a
former chemical plant, a chemical waste storage
facility, a landfill, and a former cemetery. However,
it is the largest and until recently the only new
settlements that adjoins the "Dordoi" market, and
therefore Kelichek attracts thousands of "new"
migrants every year who rent rooms here and work

at the market.
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Another parallel can be drawn in the "anti-urba-
nist" program of construction and development of
suburbs as "garden towns" without high-rise apart-
ment buildings. The difference lies in the fact that,
according to the examples from Byrne, urban
authorities controlled the process of suburban de-
velopment and construction. However, in the new
settlements of Bishkek, control from the chief
architect and the mayot's office can be observed in
terms of land allocation and street planning, while
everything else (construction, height, complexity,
and other aspects of buildings, as well as the supply
of electricity, water, roads, and gas) depends on the
financial capabilities, and, as it turns out, the
coordination or cohesion of the landowners.

The next point of similarity is the construction of
public buildings and rental properties. Byrne writes
about several stages of such construction by local
authorities in the UK between 1918 and 1925, and
then again between 1945 and 1956, although he
also mentions slums that were demolished in the
1950s. In the new settlements of Bishkek, espe-
cially in Kelechek, this type of construction is also
popular, with the only difference being that the
construction of rental housing is done by individual
landowners rather than municipal authorities. Ren-
ting out rooms is one of the main sources of inco-
me for local (indigenous) residents. For example, in
Kelechek, owners of land plots build simple struc-
tures consisting of various numbers (from two to
ten or more) of small rooms with separate entran-
ces, usually lacking basic amenities (a single water
source and a shared toilet in the courtyard).

In the city, these are former dormitories of facto-
ries and plants that were privatized by their
residents; they are home to a large number of
people who have been living there since Soviet
times, or migrants renting rooms there. In my first
field research conducted in June-July, 2021, my
informants mentioned the term "titanic" which
they used to refer to such dormitories. Titanic

structures in new settlements are the latest adaptive
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strategy for internal migrants in Kyrgyzstan, resul-
ting from the socio-economic changes in the con-
text of urbanization (population concentration in
cities) of the Kyrgyz population.

History of the formation of new settlements

Kelechek and Kek-Jar are models of settlements
that emerged in Kyrgyzstan in recent times. For
comparison, most of the northern settlements
established in the first half of the Soviet period
(referring to the northern part of the country) were
founded by settled clans and tribes. Even today,
the residents of most of these settlements are the
fourth or fifth generation of the original settlers
and are to some degree related to each other. The
main livelihood of such settlements was livestock
farming.

Another type of settlement during the Soviet
petiod was those established for workers of facto-
ries and plants, for example, Orlovka in the Kemin
district. In these cases, kinship was not the main
principle, and apartments and houses were alloca-
ted based on orders and not necessarily to relatives
or members of the same clan living in close
proximity to each other.

New settlements in Bishkek have a relatively
short history, dating back to the late 1990s. With
the country gaining independence, Kyrgyzstan
entered a period of "prolonged transition" accom-
panied by a flow of internal migration, primarily
labor migration, to the capital and its surrounding
areas.

After the collapse of the Soviet Union, the
restraining mechanisms for the rural population,
mainly consisting of Kyrgyz people, ceased to exist.
The requirement for residency permits weakened,
and due to the crumbling production system, the
salaries of farmers and workers practically dis-
appeared. This led to a significant outflow of the
Russian-speaking population, which mainly settled
in the Chui region and the capital, leaving the
country.
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At that time, residents of remote northern dis-
tricts moved closer to the city to take the place of
departing Russians, Germans, Ukrainians and ot-
hers. As a result, the population of Bystrovka (now
the village of Kemin) transformed from a multi-
ethnic community to a practically mono-ethnic
one. For example, families from mountainous
regions like Kochkor relocated to the vacated
houses, which appeared more convenient with
basic utilities such as electricity and water.

Sitnyansky (1990) also confirms that starting
from the early 1990s, there was simultaneous
"outflow of 'Russian-speaking' population from the
periphery to the Chui region... and an intensive
flow of migrants [Kyrgyz people] from the Naryn
region (the only mono-ethnic region in Kyrgyz-
stan)"(Sitnyansky, 2006: 267). This new proximity
caused certain dissatisfaction among the "natives"
(those who had lived there longer than the
newcomers) of Kyrgyz ethnicity. The newcomers
were associated with lack of education and back-
wardness, which characterized the Soviet policy of
neglecting rural areas, particularly in terms of
education. Later, after agrarian reform, the pros-
perity of residents in the northern districts, pat-
ticularly in the Naryn region, began to improve,
and the outflow from these areas noticeably
weakened.

Another stage of internal migration, which con-
tinues to this day, represents the outflow of resi-
dents from the southern regions of the country to
the northern areas and the capital. The southern
regions are motre densely populated and charac-
terized by a high level of poverty. Almost all of my
informants who arrived in Kelechek from the
south cited reasons such as lack of employment,
shortage of land, and limited access to water and
technical resources, which hindered agricultural
work. When people began to realize that the capital
was where the money was concentrated and where
they could quickly earn a living, the flow of
migrants grew exponentially.
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The events after March 24, 2005, with mass land
seizures, indicate that the flow shows no signs of
weakening and that the desire to resettle closer to
the capital is not diminishing. For example, in
Kelechek, which borders the Dordoy market from
the west and consisted of “14% and 15 streets"
emerged after the events of March 2005. The
vacant land that separated Dordoy and Kelechek
was occupied by the land grabbers, mainly the
"residents" of Kelechek themselves.

It is important to note that the issue of land
seizures is not exclusive to the post-Soviet reality.
Even in the Soviet capital, then known as Frunze,
the population was growing not only through
natural increase but also due to migration, despite
the policies of retaining people in rural areas and
strict registration. Planned wurban construction
could not keep up with the growing population's
housing needs. In addition to the significant so-
called private sector, which itself became denser as
houses and plots were divided between two ow-
ners, the capital also saw the growth of its own
slums.

A part of it has also survived to this day, now
called T6koldosh, located along the southern side
of Chui Avenue, all the way to Karpinsky Street,
which is part of the "golden squate," the down-
town of the capital. Today, it consists of houses
and huts with small courtyards that have been
legalized. Its residents, as well as those who already
live in other districts, maintain their registration in
Tokoldosh in the hope that someday the state
construction in the capital will resume, and they
will be resettled in new apartments, as happened in
the last decade of the Soviet era with the majority
of T6koldésh, which was replaced by the "Vostok-
5" micro-district.

A resident of Kelechek K53, in an interview,
described how during her student years she and her
friends rented a room in huts made of particle
board and cardboard, which were attached to each
other, in the area of the modern 6th and 7t micro-
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districts. She does not remember who and when
started building the huts, but she knows that they
were constructed by workers from factories and
plants who grew and tired of waiting for their turn
to receive housing.

Kelichek can be considered one of the more
established settlement today, as its history begins in
the late 1990s. This new settlement consists of 15
streets, although until 2005 there were only 14
streets, arranged in a so-called "American" grid
pattern. That is, all the streets are located inside a
rectangle, parallel to each other and perpendicular
to the Dordoy market. One central street, running
alongside Kelichek, serves as the main thorough-
fare for mini-busses (two routes). Necessary power
lines have been installed here, but the houses are
not yet provided with water. Since the end of 2005,
Kelichek has had its own secondary school and
medical center.

Thus, the capital's new settlements can be
divided into old and new. The former includes tho-
se that were formed in the late 1990s and have
already been incorporated into the city's adminis-
tration, such as Kelichek and Kok-Zhar. The latter
have their history starting around the 2000s, for
example, the so-called Seleksia, located between
the new settlement of Ak-Orgo and Archa-Beshik,
or Dordoy-1 and Dordoy-2. There are also newer
"hotbeds" of illegal land grabs that emerged after
the events of March 2005 around existing new
settlements, like the "15t street" of Kelichek.

Challenges and Issues of Ethnicity within
Utrbanization

What challenges of ethnicity do migrants face
when changing their place of residence and work?
Field research in Kelechek has identified the follo-
wing aspects. Practically 100% of internal migrants
settling in new settlements are Kyrgyz. Therefore,
we are only discussing Kyrgyz identity. One might
question whether migrants can actually experience
problems when they are moving within their own
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country and acquiring new neighbors who are also
Kyrgyz.

Ethnicity is understood as the phenomenon of
self-identification through comparison with others,
through the search for similarities primatily to reali-
ze one's uniqueness, and secondly, to define one-
self as a member of a group. This underlies the
dichotomy of "we-they"(Etiksen, 2002:19), which
serves as a unifying force within a group and
manifests itself in the interaction between two or
more groups. Additionally, the phenomenon of
cthnicity serves as a measure of the vast social and
cultural diversity of human society. Ethnicity is not
static but situational, especially in the constantly
changing world.

When migrants arrive in the city, they immerse
themselves in a new world with a faster pace of life
and numerous new contacts with people from
different regions, whom they had only heard about
before. According to Bart's theory, non-isolation
determines the importance and necessity of differ-
rentiation (in this case, division), as well as the
presence of multiple new contacts. It is precisely
the encounter with new people and the need to
establish relationships with them (work-related,
neighborhood-related) that evokes the desire for
self-identification.

The more intense life in the city, which migrants
have to establish, constantly creates various condi-
tions that intensify the various aspects (referred to
as components in this context) of ethnicity: social,
kinship-based, regional, gender-based, and reli-
gious. The scope of this article does not allow for a
detailed discussion of each aspect, so observations
and conclusions based on field materials will only
be briefly presented for some of them.

Social Composition

Who are the residents of new settlements? Are
they former rural residents engaged in livestock
farming and the agricultural sector, or residents of
small towns in the country who previously worked



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

in industries that ceased to exist after the collapse
of the Soviet Union, and decided to try their hand
at both livestock farming and agriculture but did
not find significant benefits and chose to move to
the capital?

One characteristic of rural life is the lack of
monetary funds, and families primarily subsist on
their own agricultural produce. A distinguishing
feature of the city is the use of cash, as the urban
setting operates within a monetary system. Mig-
rants in the city contribute to the army of low- or
unskilled labor in the informal sector. It is in the
city, specifically the capital in our case, where the
main financial resources are concentrated, and
people believe that they can always earn cash in the
city. Money and access to it are the primary
motivators and resources for overcoming difficul-
ties, providing a sense of stability and greater
confidence in tomotrow. Thus, when asked about
the difference between the village and the city, my
informants mentioned access to money and the
opportunities to earn it:

"In the village, there is no money, but here [in
the city - A.A.] you can always earn money at the
market, or worst case scenario, you can sweep the
market streets and earn 2200 soms ($25)" (Field
note from July 17, 2022). Fieldwork in Kelechek
revealed several dichotomies that its residents
employ to adapt to new conditions and numerous
new contacts. The residents of Kelechek differen-
tiate themselves based on the principles of "old and
new residents" as well as "homeowners" and
"tenants." The time of arrival in Kelechek, ow-
nership of land and houses, and possession of
documents relating to property and residency are
the determining factors for each of these statuses.
Both "old" and "new" residents can be home-
owners, meaning they rent out housing. These
statuses contribute to a sense of self-sufficiency as
legitimate residents of new settlements. This feeling
is explained by the association of Kelechek as their
own home, which is tied to future plans. "Old
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residents" may still possess a somewhat superior
position in relation to others and unite through
shared memories of Kelechek's history and forma-
tion.

"The occupants" have a marginal status because
Kelechek is not their final destination, but only a
temporary place of residence. Therefore, there are
no plans for the future associated with it, and mig-
rant occupants do not feel the need to make efforts
to improve living conditions and establish contacts.
The "old" and "new" residents, essentially being
neighbors and having a horizontal axis of relation-
ships, tend to interact for a long time, although the
nature of their interaction can also be influenced by
economic citrcumstances. On the other hand, the
relationship between the "hosts" and the "occu-
pants" is on a vertical axis of hierarchy, so it is
reduced to fulfilling the conditions of renting a
room.

It is important to emphasize that almost all
residents of new settlements go through a stage of
marginality. This applies to those who became resi-
dents through self-seizure and those who bought
land plots on municipal land that has not yet been

legalized.

Clan and kinship, regional, and religious
components

The primary mechanism of internal migration is
the so-called horizontal network of relationships
based on kinship ties. I assume that in the be-
ginning, "migration" had a certain kinship charac-
ter, where land could be allocated based on kinship
and local connections, which in a certain context
means "distant relative." Alternatively, the choice
of a resettlement location may have been influen-
ced by the presence of a brother, uncle, or relative
who had already "settled" and had acquaintances
among those who distribute land, thus helping
their relatives obtain desired plots in their area or
even on their street. Kinship relations also play a
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major role in labor seasonal migration, and such
migrants are potential residents of new settlements.

Now, with the internal migrant flow having
increased several times compared to the early
1990s (Sitnyansky, 2006: 271), plot selection is
based on different principles: where communica-
tion systems and infrastructure are more develop-
ped, or closer to the place of work, or cheaper, as
"priotity" housing projects have already been iden-
tified. Now, with the constantly increasing value of
land due to the capital's growing population den-
sity, identification based on the place of origin, i.c.,
regional identity, becomes more relevant than mere
kinship affiliation.

In addition, in the context of numerous new
contacts, differentiating oneself from others based
on region or place of origin becomes the simplest
and most accessible mechanism, overshadowing
gender identity. Practically all of my informants, in
one way or another, touched upon the belonging to
the place where they were born and where the
opponent came from. In the discourse under con-
sideration, the concept of religiosity plays a signi-
ficant role. For both sides, self-identification and
differentiation from each other, the degree of
commitment to religion is considered an important
factor. For my informants, religiosity primarily
means the formal fulfillment of the requirements
and dogmas of religion, and in rare cases, how
much the person believes in what they do. For
representatives of both sides, being a "bad or good
Muslim" was one of the determining factors of
"national purity".

An important factor in determining religiosity is
also the relationship with literacy. The Soviet legacy
has left a fairly persistent understanding of
religiosity as a sign of illiteracy, thereby category-
zing both phenomena as negative and referred to
as "vestiges of the past." Based on my observations
and interviews, it is still the case for the majority of
people that the fervent adherence to Islamic dogma
is seen as a result of low education. All disputes are
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based on and expressed primarily through the use
of stereotypes. Kelechek is an illustration of the
functioning and "endurance" of ethnic stereotypes
in the interaction between mono-ethnic but differ-
rent regional groups. Stereotypes allow people to
judge others with ready-made ideas that are percei-
ved in society, without making efforts to discover
the true reasons for cultural or personal differen-
ces. During my initial field research in Kelechek, it
was evident how people, who had only heard about
each other before, now, living together, build their
relationships based on preconceived judgments
acquired in childhood.

Conclusion

Kyrgyzstan is experiencing the predictable pro-
cess of urbanization, with a concentration of popu-
lation in and around its capital as a result of
internal migration from rural areas. Bishkek is seen
as a post-Soviet model of the global urbanization
process. The concentration of rural population in
cities is a characteristic feature of post-colonial
reality, and self-seizures and self-construction are
common traits in all third-world countries, inclu-
ding Kyrgyzstan.

However, the distinctive feature of post-Soviet
Central Asian urbanization, unlike other countries
with rapidly growing slums, is the growth of new
settlements on the outskirts of cities, where each
person becomes the owner of a certain land plot,
which is not the case in slums. These settlements
have distinct areas and streets with wealthy man-
sions demonstrating affluence, as well as poor
adobe houses and huts. In Kyrgyzstan, these sub-
urban areas are commonly referred to as "novo-
stroyki" by the locals, or officially known as new
settlements. It is possible to distinguish between
old, new, and newest "novostroyki," which indica-
tes rapid growth in accordance with economic,
political, and social events in the country and the
region. Some of these new settlements are already

incorporated into the city’s structure, some are still
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under the jurisdiction of neighboring administra-
tions, and the remaining ones are just beginning
the process of legalization.

Migration has created an informal labor sector
(ILS) in which almost all residents of new settle-
ments are employed. It is important to emphasize
the interdependence of the processes under con-
sideration. The city attracts rural residents with
hopes of employment and access to money. The
flow of migrants settles in expanding new settle-
ments and replenishes the army of the ILS. The
diversity of activities offered by the ILS allows
those who have already arrived and settled to invite
their relatives to the city to seek employment. The
main conditions determined by urbanization,
monetary relationships, and multiple contacts
create challenges for the ethnic identities of
migrant residents in new settlements. The variety
of new statuses, along with the active reinfor-
cement of stereotypes, contributes to adaptation to
the new conditions. Residents of eatlier, so-called
"old" settlements demonstrate a sense of collec-
tivity, identifying themselves as residents of a
specific area and sharing a common concern for its
development. Thus, the country is expetiencing an
era of rural-to-urban migration. As a result, there is
a blending of clan and regional identities, forming a
new civic identity as city and country residents.

References
Albek 1. (2018). There Are 47 New Settlements.
Vecherniy Bishkek. Vol. 96. 562. 3-4

46

Alexander C., Buchli V. & Humphrey C.(2007).
Urban Life in Post-Soviet Asia. London: Univer-
sity College London Press.

Barfield T. (2003). The Dictionary of Anthropology.
Blackwell Publication, UK

Byrne D. (2001). Understanding the Urban. Palgrave,
New York.

Davis M. (2007). Planet of Siums. Usa: Verso.

Eriksen T. (2002). Ethnicity and Nationalisn: Anthro-
pological Perspectives. London: Pluto Press.

Flanagan W. (1999). Urban Sociology: Images and Struc-
ture. Usa: Allyn & Bacon Ltd.

Malabaev Zhanysh (2020). Bishkek - The Capital of
Kyrgyzstan. Erkin-Too, 8 (13.) 269.

National Statistic Committee (2021). 2027 Denso-
graphic Yearbook of the Kyrgyz Republic. Bishkek.
Nsc Annual Publication.

National Statistic Committee (2022). 2022 Demogra-
phic Yearbook of the Kyrgyz Republic. Bishkek. Nsc
Annual Publication.

Sitnyanskiy G. (2011). Migration Processes and
Ethno-Cultural Transformations in Post-Soviet
Central Asia: Ethno-Cultural Interaction in Eu-
rasia: Department of History and Philology of the
Russian Academy of Sciences. 2 (5.). 263.

Todaro M. & Smith S. (2012). Urbanization and
Rural-Urban ~ Migration:
Economic Development. Pearson.

World Bank (2007). Rural And Urban Residents In
Kyrgyz Republic: Poverty Assessment. World Bank
Report. Vol. 1. 40864-Kg. 6-16.

Wortld Bank  (2016).  Urban  Settlements
"Novostroyki"" in the Kyrgyz Republic: Issues and
Solutions. Bishkek. World Bank.

m

Theory and  Policy

or



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

THE LOCAL WISDOM OF LUANG ISLANDS:
‘HYGERALAY’ OF HISTORY ASPECT

Authors: Reviewers:
Efilina Kissiya! Katalin Mez6 (Ph.D)
University of Debrecen (Hungary) University of Debrecen

(Indonesia )
Norbert Téth (Ph.D)
University of Debrecen
Gabor Bicz6? ( Prof., Ph.D.)
University of Debrecen (Hungary) ...and two other anonymous reviewers

Kissiya, Efilina & Bicz6, Gabor (2024). The Local Wisdom of Luang Islands: ‘Hygeralay’ of History
Aspect. Special Treatment Interdisciplinary Journal [Kiilonleges Bandsmdd Interdiszeiplindris folydirat], 10. (S1), 47-62.
DOI 10.18458/KB.2024.51.47

Abstract

This research aims to identify Aygeralai from a historical aspect as one of the local types of local
knowledge that lives in the indigenous community of Luang Island, Maluku Province, Indonesia. This
research uses a qualitative research method with a historical approach. Data collection techniques in this
research through in-depth interviews, field observations and literature studies. The analysis technique used
in this research is historical analysis. The results of field research show that the etymology of hygeralai
began as a sign of identity, a sign of ownership, a sign of territorial boundaries and used by the ancestors
of Luang Island at that time. In its development, it underwent changes related to several attributes and
organization when Protestant Christianity entered. The results of exploration in the field show that the
etymology of hygeralai is also influenced by the environment and geography. This is evidenced by its
affiliation with one of the plants that grow on Luang Island, the koli tree. From this affiliation material, it
is also important to display the position of Luang Island in the division of flora in Indonesia according to
Wallacea and Weber line. Thus, we can analyze the history of plant movements used by the ancestors in
etymology of hygeralai. The hygeralai research results from this historical position are then compared in
general with other terms in Maluku related to environmental and natural resource management. The

! Efilina Kissiya. Department of Ethnography, Faculty of Arts, University of Debrecen, Program of Ethnography
and Cultural Anthropology, PhD School of History and Ethnography (Hungary), History Education Study Program,
Faculty Teacher Training and Education Science-Pattimura University (Indonesia). E-mail address:
efilinakissiyal2@gmail.com, ORCID ID: https://orcid.org/0000-0002-4585-4451

2 Gabor Bicz6 (Prof., Ph.D.).Department of Social Sciences, Faculty of Education for Children and Special
Educational Needs, University of Debrecen (Hungary). E-mail adress:biczo.gabor@ped.unideb.hu, ORCID ID:
https:/ /otcid.org/0000-0003-3797-3060

47



https://doi.org/10.18458/KB.2024.SI.47

KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

results of this research contribute to local history, especially the management of natural resources based
on local wisdom in coastal communities and border areas.

Keyword: Local wisdom, Luang Island, hygeralai, and historical aspect.
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Absztrakt

A LUANG-SZIGETEK HELYT BOLCSESSEGE: A ‘HYGERALAY’ TORTENETI ASPEKTUSAI

A kutatds célja, hogy torténelmi szempontbdl azonositsa a hygeralai-t, mint a helyi tudas egyik lokalis
tipusat, amely az indonéziai Maluku tartomanyban talalhaté Luang-sziget Gslakos koézdsségében él. A
kutatas torténeti megkdzelitést kvalitativ kutatasi moédszert alkalmaz, melyek mélyinterjuk, helyszini
megfigyelések és szakirodalmi tanulmanyok révén valésulnak meg torténeti elemzés révén. A terepkutatas
eredményei azt mutatjak, hogy a hygeralai etimoldgiaja az identitds, a tulajdon és a terilleti hatarok jeleként
alakult ki a Luang-sziget Gsei altal. Fejlédése soran szamos attribatummal és szervez&déssel kapcsolatos
valtozason ment keresztiil, a protestans kereszténység belépésével. A hygeralai etimolégiajat a kérnyezet és
a foldrajz is befolyasolta, ezt bizonyitja a Luang-szigeten termé egyik névényhez, a koli fihoz vald
kotédése. Ebbdl a hovatartozasi anyagbdl az is fontos, hogy megmutassuk a Luang-sziget helyét az
indonéziai fléra Wallacea és Weber vonal szerinti felosztasaban, igy valik elemzhetévé az 6sok altal
haszndlt névényi mozgasok torténete a hygeralai etimologidjaban. A hygeralai kutatasi eredményeit ebbdl a
torténeti poziciébol aztan dltalanossagban Gsszehasonlitjuk a kornyezet- és természeti erbforras-
gazdalkodassal kapcsolatos mas malukui kifejezésekkel. A kutatds eredményei hozzdjarulnak a
helytorténethez, kuléndsen a természeti eréforrasok helyi bolesességen alapuld kezeléséhez a tengerparti
kozosségekben és a hatar menti teriileteken.

Kulcsszavak: helyi bolcsesség, Luang-sziget, hygeralai és torténelmi vonatkozas.

Diszciplina: kulturalis antropolégia, néprajz

Introduction considered very universal. Johnson describes local

Every human group that inhabits any area of the wisdom as knowledge built by a social group from
Earth has ways and actions in responding to va-  one generation to another in relation to nature and
rious natural phenomena and challenges. The its resources. Local wisdom includes everything
response is then carried out repeatedly and pro- related to the environment, social, political, and
duces culture. In today's development, experts view — geographical knowledge (Johnson, 1998). Local
various actions of human groups that maintain wisdom is a culture that is deeply owned by tra-
their existence with good actions as local wisdom. ditional communities to manage their natural re-
Local wisdom is often associated with local com-  sources to meet their needs (Conklin, 1954).
munities and with varied actions and meanings. It Referring to the United Nations (UN) Decla-
is a cultural product of the past that should be ration on the Rights of Indigenous Peoples
continuously used as a guide for life. Although (UNDRIP), the defining characteristics of Indi-

local in value, the values contained therein are genous Peoples and local wisdom include self-

48



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

identification; historical continuity (before being
invaded by colonial or colonial powers); people of
origin (history); spiritual connection with land,
water and customary territories; distinctive identity
(language, culture, beliefs); and distinctive socio-
political and economic systems. Indonesia also
manifests this in the 1945 Constitution Article 281
paragraph (3) concerning local wisdom and the
rights of traditional communities are respected in
line with the development of the times and civili-
zation.

The Luang Island community is one of the indi-
genous communities in Indonesia that has local
wisdom just like other indigenous communities.
This local wisdom is passed down from generation
to generation through oral tradition.

They understand local wisdom as ideas that are
wise, full of wisdom, good value, which are em-
bedded and followed by all members of the
community. According to them, local wisdom is
not a new discourse in their daily lives, but it is
present together with the formation of them as a
community. It is important to note here, that local
wisdom for them is a treasure as well as their
identity as Luang people. There are various local
wisdoms owned by the people of Luang Island,
each of which has its own uniqueness, one of them
is hygeralai (in this paper, all local languages used are
the phonetics of the informants. As hygeralai is
used, not "gheralyai").

Hygeralai is one of the local wisdoms that regu-
lates their relationship with nature traditionally
until today. In addition, it is also the social and
cultural identity of the Luang people in regulating
life between them and between they and their
environment. This paper will discuss the etymology
of hygeralai and the basis of hygeralai implementation
in Luang Island until now. The position of Luang
Island in the division of flora in Indonesia will also
be explained to see the relationship of hygerala
affiliated with one type of plant used and whether
the plant is endemic to Luang Island or not. And
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furthermore, it will also be explained about hygeralay
at the time of the entry of Protestant Christianity to
see the changes in Jygeralar. This paper will also
examine terms related to environmental conserva-
tion and natural resources and comparisons with
other places in Maluku (Maluku is one of the
provinces in Indonesia, included in the Eastern
part of Indonesia) in general.

Research questions and Objectives

Hygeralai is one of the local wisdoms as well as
the ideal strategy of the Luang people in building
relationships with nature and managing village-
based marine natural resources. The question in
this study is how did Aygeralai originate? Was it
suddenly applied in the life of the people of Luang
Island? Or was it adopted from other areas in
Maluku? Does it have its own history? To answer
this question, this paper tries to explore the
etymology of hygeralai as a customary institution
and the interaction pattern of the people of Luang
Island until today. It is important to place hygeralai
historically, so that we will understand it not just in
descriptions and definitions and disjointed, but
comprehensively from the view of the Luang
indigenous people as the owners of the term itself.
Thus, the discussion of hygeralai on Luang Island
begins by placing it in a historical position. By
placing /Jygeralai in a historical position, we can
explore more deeply how it works in the culture,
cognition, behaviour and interaction patterns of
the indigenous people of Luang Island, in beside to
environmental management and marine natural
resources. Besides that, from this historical posi-
tion we will identify more deeply how hygeralai
resilience and have differences with previous

studies and other places.

Data Collection, Analysis
Technique

and Sampling

This research is a form of ecological anthro-
pology study with a historical background in a
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coastal community. This research data focuses on
the etymology of hygeralai. 1t is one of the local
types of knowledge of the Luang Island commu-
nity. In the data of the Ministry of Maritime Affairs
and the Ministry of Defense and Security of the
Republic of Indonesia, Luang Island is one of the
outermost small islands in Indonesia (Bakosurtanal,

2007; Hadinoto, 2017; Malik et al, 2019,
Oegroseno, 2009). Administratively, it is included
in the Maluku Province-Southwest Maluku

Regency. The island is adjacent to Timor Leste to
the west and directly borders Australia to the south
(Hutubessy & Mosse, 2021; Karuna & Serpara,
2021; Kissiya & Biczo, 2022, 2023). This research
was conducted for more than one month from July
to August 2022 and 3 months from August to
November 2023.

This research has implemented a qualitative
descriptive approach. The data collection process
was conducted using a historical approach. The
data in this study was obtained through in-depth
interviews. Recording and note-taking techniques
were also utilized in the process of documenting
research data. The resource persons involved in
this research were purposively selected to answer
the research questions. The resource persons tota-
led 48 people consisting of village officials, elders,
religious leaders, and resource persons who under-
stand the history of the origin of hygeralai and the
history of Luang Island. This is in line with
Garraghan and Lewenson hat the criteria for deter-
mining informants for qualitative research can con-
sider aspects of relevance, 1) expertise, 2) expe-
rience or specialization, 3) directly involved in the
object, 4) figures or officials related to the object,
and 5) affected ordinary people (Garraghan, 1946;
Lewenson, 2008).

In this research, the target informants are those
aged 35-70 years old on the grounds that these
informants include people who have expertise,
specialization, and figures related to the object of
hygeralai etymology.
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In addition to interview data, observation data
and literature review are also used to enrich this
papet. To be honest, the literature on Luang Island
is lacking, there are several studies on Southwest
Maluku which explain a little about Luang Island
obtained through research results from Dutch
researchers such as De Jonge and friends, and also
from Australian Sandra Pannel in 1997. After the
data is collected, it is then analyzed using historical
analysis (Hallett, 2008).

Etimology of Hygeralai

Hygeralai on Luang Island did not just appear
without a process, and to know this we are connec-
ted to what is called the history of the Island itself.
The history of Luang Island is a journey of activity
and culture (Toynbee, 1989) of "orang tatua"/the
ancestors of Luang Island both consciously and
unconsciously (Dawson, 2002; Graham, 1997;
Ricklefs, 2007; Wiedemann, 2015), through the
dialectical process of history (Hegel & Hegel,
1956), which really happened (Ranke, 2019), in the
dimensions of space and time (Bloch, 1970). On
the other hand, the history of Luang has an
important power in reconstructing social, cultural
(Biczo, 2019) change (Cohen, 2000; Marx, 1894)
with all its consequences (Tilly, 2000), as well as
determining their future as a
(Gottschalk, 1969; Kuntowijoyo, 2009).

From the in-depth interviews and comparing it

community

with Pannel's research in 1998, hygeralai originated
from the history of the journey of three men who
came from the same place on Luang Island in
search of a new location on the island. On their
journey they found a location that was considered
suitable and good for habitation, this location was
overgrown with koli trees. Then, they agreed to
each choose a land and make a mark. The purpose
of making this sign is so that each of them can
identify and recognize their land ownership. In
addition, the sign became the land boundary
between them, so that there would be no chaos
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between them in the future. Each of them claimed
their land in a different way. One of the men builds
a stone offering platform on the ground, the
second man sticks his spear into the ground, while
the third man, Tonulu Takrulu takes a koli leaf
(gheralyai hgerlarkubi), weaves it into a container and
hangs it on the end of a log and sticks it on the
ground. When they were done they began to check
whose mark was more and whose land was the
largest. From the examination of the signs, it was
found that Tonulu Takrulu's signs were the mote
varied and authoritatively larger of the two men
(Pannell, 1997). (Comment: “Mas Bulan” (Gold
moon) is one of the round shaped gold that has
images of animals such as bull heads, fish and
birds. Interviews with informants on Luang Island
in June-August 2022 and July-November 2023.)

Therefore, it is said that the gherahyai found by
Tonulu Takrulu and the container made of koli
leaves, are not only found, and belong to him
alone, but the "place" and the "group living there"
can be said to be the "owner" of the gheralyai
(Pannell, 1997). But even so, other signs are also
considered as markers of ownership for each
individual or village-based group. In this case,
different social identities are represented on
bygeralai  objects(Interviews with informants on
Luang Island in June-August 2022 and July-
November 2023).

Other information related to the practice of
bygeralai also comes from the history of the division
of Luang Island and other small islands around it
(Metimarang Island and Wekenao Island.) Luang
Island used to be divided into three parts according
to three major kingdoms. The three kingdoms were
the Nobulu Gyrierna, the Nobputi Raitiann/llmarna
and the Mnyetu/ Nobapona Raiapnu. This division of
territories on Luang Island and the surrounding
small islands also became the basis for the division
of marine territories in the subsequent practice of
bygeralay. These are the rulers of their respective
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areas on Luang Island who control hygeralai
adat/ hygeralai village.

According to interviews and literature review,
since the invention of hygeralai, a number of differ-
rent objects have been used as signs of belonging,
identity and distinction. Quoting Pannell (1997),
these include the new Ahygeralai (stone marker) and
the coconut leaf hygeralai (coconut leaf marker). To
mark social difference and property rights in the
marine environment, such as exposed coral reefs or
deep sea channels are used as Aygeralay. For this
marine environment it is more about communal
ownership. Hygeralai used to be called hygeralai adat
(until now) but has been acculturated by the
church. Hygeralai church is a form of protection
for products or species that are approved by the
church through prayer by the Pastor. Hygeralai
adat/ hygeralai village has the value of customary law
(unwritten law that applies communally), because it
has norms and rules related to ways, habits,
behavior and customs that contain elements of
(Judge & Nurizka, 2008;
Karepesina et al., 2013). Ownership (lokal govern-

ethics and norms
ment) claims to the sea and its resources drawn
into the hygeralay are governed and legitimized by
binding customary law because they have very
strong communal ties adatis, and are monitored by
the spirits of the ancestors associated with the areas
and soa within the village.

If anyone violates the customary hygeralai, they
are required to pay one buffalo, 30 kilos of pork,
one “mas bulan”(one of the traditional objects
passed down from generation to generation that
bread in the environment of each soa. It is also
usually used as a condition in marriage and to solve
problems that occur) and a container containing
lontar spirits to the owner of the violated property
and to the village as the customary hygeralai cont-
roller if they violate communal property (Interview
with Agus Kanety, Ende Pay, Nicodemus Miru,
Dominggus Miru, and Sarce Kay on October 27th
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in Luang Island), (Pannell, 1997). Hygeralai has rules
and procedures for implementation, utilization,
maintenance, supervision so that the environ-
mental balance is maintained and the natural
resources in it can be utilized by all community
members and future generations. This customary
law teaches that Luang people should maintain the
continuity of other living things and not overuse
natural resources (Bennet, 2017; Bowman &
Crockett, 2012; Freilich, 1967) which can lead to
disruption of the natural balance. This study focus
on Mygeralai in marine areas that are shared or
communal ownership.

Hpygeralai and the Protestant Christianity

The existence of hygeralai on Luang Island began
to change when Protestant Christianity entered.
While the church was involved in the hygeralai
process together with the village government, the
value and meaning of hygeralai did not change. This
section will explain a little about the entry of the
gospel on Luang Island and followed by how
bygeralai exists today. It is known that evangeli-
zation efforts began by the Dutch in 1805-1806 in
East Luang but this effort failed because it did not
get a good response from the population. Further-
more, 1810 the Dutch with the
Sanhedrin(Sanhedrin is one of the madhhabs or

in came
sects in Judaism) religion in East Luang, they were
well received in the village of East Luang. In 1815,
Reverend Herdengsz came again and performed
the first baptism in East Luang on October 15,
which is celebrated as the day the gospel entered
East Luang. He then changed the Sanhedrin reli-
gion to Protestant Christianity after which he
eradicated idolatrous practices and burned the idols
of the population. This action did not go well and
This
neutralized after Pastor Joseph Kam visited East
Luang (de Graaf, 1977; Enklaar, 1980).

The destruction of statues worshipped by the

there was even conflict. conflict was

population was the beginning of efforts to
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eliminate various beliefs and traditions of the
Luang community which were considered idols
that had to be destroyed. However, not all things
related to customs in Luang were eliminated
because the practice of implementing Hygeralai is
still maintained today by making modifications
according to procedures in Christianity. Signs of
hygeralai implementation such as stones, koli leaves
and coconut leaves are still used. This fact is
reinforced by Van Dijk that the Dutch presence in
Southeast Maluku had an impact on the cultural
field. Various policies carried out by the govern-
ment and Christian missionaries had an impact on
the destruction of traditional cultural objects. This
is evident in the destruction of ancestral statues
(Jonge & Dijk, 1995).

The destruction of the statues worshipped by the
people of Luang has not been able to make them
live according to Christian teachings. This condi-
tion also applies to the Maluku region under the
Maluku Protestant Church (GPM). Responding to
the condition of the congregation who were still
living in old belief practices, in May 1960 the
Maluku Protestant Church called for a message of
repentance which contained six points of messages
inviting congregation members and church officials
to live in obedience to God's word. This call also
became one of the factors that influenced the
implementation of various traditional rites inclu-
ding hygeralai in Luang.

Since the entry of Protestant Christianity on
Luang Island, hygeralai has been acculturated with
church rules and procedures, where people are di-
rected to live according to biblical teachings and
give themselves to be guided by God and the Holy
Spirit, including the control of hygeralai is also
delegated to the Church Institution, where in the
end it is known hygeralai church (gereja) and hygeralai
adat/ hygeralai village. 'This condition is treinforced
by Sartini that local wisdom is a combination of the
sacred values of God's word and the various values
that exist in a society (Sartini, 2004)
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The hygeralai church (gereja) refers more to signs of
private ownership such as coconut trees, or koli
trees used to prohibit others from taking the fruit
of these trees. Here the church is used to legitimize
ownership and prevent infringement. Presumably
the role of the Church hygeralai with religious
leaders can influence the behavior of the commu-
nity so that the Church Jygeralai can live and be
obeyed by the community. This will not be separa-
ted from his sense of faith (Pannell, 1997). But on
the other hand, obedience to the ancestors is still
visible in the lives of the people of Luang Island to
this day. For hygeralai church (gergja), the length of
time an object is drawn into the Aygeralai depends
on the owner. While the Aygeralai adat is an owner-
ship that is legalized and organized by the village
government and is only for communal ownership.
The types of marine natural resources drawn into
the hygeralai are sea cucumbers, seashells and lola.
All of these will be harvested together within a
certain time. Luang community is prohi-bited from
taking the natural resources withdrawn in the /Ayge-
ralai until the specified time limit (Benda-
Beckmann von et al., 1992; Binter, 2015).

What is exactly Ahygeralai for the Luang people?
From the explanation above, it can be said that
bygeralai is a strategy as well as a institution that
regulates the relationship between the Luang peop-
le and nature and its resources for the com-mon
good (Kusapy et al., 2005; Munger, 1994; Persada
et al.,, 2018). Hygeralai is a sign of owner-ship of
both individuals and groups with a complexity of
arrangements containing multiple rights and multi-
ple obligations and has pluralism in its rules both
rules (adat and church rules) (Abel, 1998; Bennett,
2019; Haen & Wilk, n.d.). Hygeralai refers to claims
to territory (especially the sea), rules about natural
resources and their use as well as sanctions and
penalties for violators. In addition, hygeralai also
regulates social relations between the Luang people
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themselves both individually and in groups.

Hygeralai, Natural Environment and Posi-
tion in the Division of Flora in Indonesia

Hygeralai is inseparable from aspects of the
natural environment (Chomsky, 1986; Couper-
Kuhlen & Selting, 2017). Referring to the etymo-
logy, hygeralai is affiliated with one of the elements
of mnature (Heymann, 2011; Hough, 20006;
Kostanski, 2014; Woodman, 2014) or according to
the geographical environment where the Luang
people live. The natural environment also contribu-
tes to the study of hygeralai from a historical aspect
(Kearns & Berg, 2002; Peluso & Guido, 2012).
One type of natural element used by Luang's an-
cestors at that time was flora or plants that grew
around the place. The hygeralai given by the ance-
stors was certainly based on experience and consi-
deration. From the data obtained, that the ance-
stors at that time used a sign to mark their land
made of koli leaves (gheralyai hgerlarkubi) based on
two considerations, first that any objects, both
animate and inanimate objects that were around
could be used to facilitate their access and work at
that time. Secondly, consideration of the ideas,
hopes, ideals and flavors of the ancestors of Luang
Island to create a sign that suits their wishes.

The natural environment on Luang Island is
different from the natural environment in other
areas in Maluku where most of the land is fertile.
Luang Island is a small island, the land is arid, it is
difficult to get clean water, life depends only on
marine products (Badan Statistik Maluku Barat
Daya, 2019; Estradivari et al,, 2016; Karuna &
Serpara, 2021). The plants that grow on the island
are like "reluctant dead". In relation to the koli tree
(Picture 1), which is closely related to the history of
bygeralaz, we will explain a little about how this plant
can exist and grow and be used as a sign that has
historical value for the Luang people.
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Picture 1. Koli trees.

Koli trees stand on the
mainland of Luang Island

Koli

Alfred Wallace,
archipelago (Malayu) in the 1850s, marvelled at the
extraordinary diversity of flora and fauna (Isworo
& Oetari, 2022; Wallace, 1869). From the map
below, it can be seen that the division of flora and

on his expedition to the

fauna regions in Indonesia based on Wallacea and
Weber is divided into three parts (See Figure 1.).
These three regions are characterized by different
flora and fauna. From the map above, it can be
seen clearly the purple circle is the western part of
Indonesia includes Java Island, Sumatra Island, and
Kalimantan Island, which has flora and fauna
characterized by Asiatic which is bounded by the
Walacea line. The love-shaped red line is for the
central part of Indonesia, including Sulawesi Island,
Nusa Tenggara Island, and parts of the Maluku
region are included in the transition region, this
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region is where fauna and flora transition from
Asiatic to Austratic types, and vice versa (Wallace,
1869; Heyward et al,1997;, Wallace, 2016). The
blue line is east part region of Indonesia uncludes
some part of Maluku and the whole of Papua is-
land rivers to flora and fauna Austratic types. While
the Weber line can be seen on the map that it is the
same area of flora and fauna in Indonesia as
Wallacea but he calls the western part of Indonesia
the Sunda Land and Sahul Land for Eastern Indo-
nesia, and the central part of Indonesia remains
with the Wallacea Line (Weber, 1890, 1902).

From the map below, it can be seen that Luang
Island is included in the transition area between
Asiatic and Austratic patterns From the map
above, it can be seen that Luang Island is included
in the transition area between Asiatic and Austratic
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patterns (Arif & Wahyudi, 2017; Mayr, 1945;
Wallace, 1869) or called the Wallacea Line. While
for the Weber line it is included in Sahul Land.
Although Luang Island is located in the Maluku
region, the geographical and natural environment is
much different from other areas in Maluku where
the land is fertile. On Luang Island, plants such as
cloves (Syzyginm aromatic), nutmeg (Myristica frag-
rans), mangosteen (Garcinia mangostana), sago (Metro-
xylon sago) are not found or grow in the Banda,
Ternate, Seram, Haruku, Nusalaut, Saparua and
Buru Islands. While on Luang Island, plants such
as koli (Borassus flabellifer), date palm (Phoenix dactyl-
lifera), tamarind (Tamarindus indica), coconut (Cocos
nucifera) and some unknown wild plants thrive. Koli
is one of the trees that thrives to dominate the land
of Luang Island. This plant is not found growing

on other islands in Maluku, only in the Southwest
Maluku region. But in other parts of western
Indonesia or Asiatic area, this plant can be found
such as in Java, in areas along the north coast of
East Java, such as Gresik, Lamongan, Tuban, and
Nusa Tenggara many trees are found (Borrasus
Sflabellifer).

Globally, there are seven species of this plant,
while in Indonesia there are only two, namely
Borassus flabellifer and Borassus sundaicus . Of the two
species, Borassus sundaicus is native to Indonesia,
while Borassus Flabellifer is an introduced species
from India. The koli tree that grows and lives on
Luang Island is the type of koli tree Borassus
flabellifer, which originated from India, so it can be
said that this is not an endemic plant of Luang
Island.

Figure 1: Map of flora and fauna in Indonesia based on Wallacea Line and Weber Line. Sources: Modified by anthors
based on the Stephen Oppenbeimer, Eden In The East (Oppenbeimer, 1998)
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How do these plants live and grow on Luang
Island? There are two ways how this plant can exist
and grow on Luang Island, by natural means and
with the help of humans (anthropochory). As
humans have a history of spreading on this earth,
plants also take part in the migration process along
with the migration of humans from one place to
another (Kritz & Zlotnik, 1992). One of the
processes of spread is through human mobilization
from one place to another intentionally or uninten-
tionally. If seen from the sea trade routes in 1512
starting from Africa, India, Malacca, Nusantara
(Indonesia), Maluku, Banda, Ambon and Ternate
(Braudel, 1988; Hall, 2019; Halpern et al., 2008;
Lapian, 2009), it can be ascertained that traders
from Arabia, India and China (Chaudburi, 1985) had
visited and transacted with the Luang people.
Because naturally it is likely that this plant is not
able to spread naturally given its geographical
location and very far range of control. Thus, the
spread of this plant was ensured through the
mobilization of traders.

On the other hand, it is thought that the Luang
people sailed to other islands and obtained them by
bartering with traders in Banda, Ambon, Ternate
and brought them as provisions on the way back to
the Island (Akimoto, 2001; Corbin, 1995; Halpern
et al., 2008). Because the Luang people are also one
of the most accomplished sailors in Indonesia
besides the Bajo tribe. The koli plant is not the
only evidence of the Luang people's interaction
with outsiders, there atre other evidences such as
date palm trees, boats with outriggers which are
knowledge of Austronesian culture and also the
Luang language. In a special research on Luang
language by Mark Taber, it was found that Luang
language belongs to Austronesian language and
Luang Island is the centre of language distribution
with the largest number of users in Southwest
Maluku (Taber, 1990). The explanation above sug-
gests that hygeralai is affiliated with a type of plant
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originating from India and at the same time helps
the work to identify the ecology of Luang Island
further.

Managemen of the Natural Environment in
Maluku Based on Traditional Way

Hygeralai is equivalent to sasi in the Central Malu-
ku region. However, there are other terms that are
equivalent to Aygeralai such as hawear in the Kei
Islands and sibit in Buru. Etymologically, sasi comes
from the word "sanction" which means prohibit-
tion. Sas/ can also be interpreted as a prohibition to
take and destroy certain natural resources within a
certain period of time to preserve natural resources
(Lokollo, n.d.; Tutupoho et al., 1991). The word
sast is actually commonly used and more familiar by
residents in the Central Maluku region. The wide-
spread use of the word sasi by people outside
Central Maluku is thought to be related to the use
of Ambon as the capital of Maluku Province after
Indonesia's independence. This made Ambon a
gathering place for various ethnic groups from
various parts of the Maluku archipelago and other
parts of Indonesia. This encounter had an impact
on the introduction of the local wisdom of sas
which was later introduced with the same term for
local wisdom related to restrictions on the time of
taking and utilizing natural products at sea and on
land.

Culturally, Ambon is influenced by Central Malu-
ku Culture, which is dominated by Seram Island
Historically
(Cooley, 1962), Seram Island is considered as Nusa
Ina (Mother Island), which is seen as the birthplace
of the indigenous people who later settled and

narratives and cultural products.

scattered to inhabit Seram Island and surrounding
islands. Therefore, every culture produced from
Seram Island is considered the original culture of
the Maluku people. Narratives that make Ambon
the center of Maluku influence the cultural factors
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of Maluku society, including the order that regula-
tes restrictions on the taking of marine and
terrestrial products in a certain period of time in
the term sasi then spread to various places in the
Maluku archipelago. Today, the order is then intet-
preted based on the terminology of the local com-
munity with various names but functionally has the
same function (Chauvel, 1990; Kutoyo, 1977).

Sasi is a commitment to an agreement to protect,
maintain and utilize natural resources by involving
customary institutions, religious institutions, com-
munity leaders and village communities. As a trade-
tional natural resource conservation practice, sasi
has been practiced for generations in various
regions of the Maluku Islands and even in some
areas of West Papua. However, there are differen-
ces in several aspects with the hygeralai in Luang
Island, such as management, institutions, protected
marine products, understanding of the me#i area
that is used as a protected area and its resources,
and time.

Maluku people with habits that are still main-
tained have positive values that are important to
learn and maintain. One form of positive culture is
the way to maintain the stability of the natural
environment which is realized by them as a source
of life. The natural environment includes the land
(forest) and the sea with all the potential of the old
wealth contained therein. One way that has been
practiced for generations in the Maluku islands is
to limit the taking of certain forest and ocean
products within a certain agreed petiod of time.
This custom is generally known as sasi. The imple-
mentation of sasz is marked by the placement of
certain signs in the sas/ area by parties considered
authorized both from elements of customary
government, as well as religious elements
(Karepesina et al., 2013; Persada et al., 2018).

Traditional wisdom through customary institu-
tions is considered as an effort of traditional com-
munities in conserving their natural resources. Sas/
is an unwritten rule of indigenous people that
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prohibits the capture of marine animals within a
certain time. Prohibition of fishing or marine
animals. This prohibition is called conservation in
modern language. After the prohibition/restriction
period, the community is allowed to catch fish and
other marine biota together.

In the context of island communities in Indo-
nesia, the Maluku Islands are a group of islands
that have cultural wealth. These cultural riches are
always in the flow of change as seen from the shift
in community culture. The changes that occurred
are known from various sources both in the pre-
colonial and colonial periods. A description of the
condition of the Moluccan population, in this case
Ambon, with its cultural activities is recorded in
the work of Rumphius, a German who served as a
VOC employee from the mid-17th century until
the end of his life in 1702 in Ambon. In his work,
Ambonsche Lanbestijving, he describes the condi-
tions and customs of the Amboina people in the
17th century (Rumphius, 1983; Rumphius &
Loderichs, 2013).

In his other work Ambonsche
Rumphius has indirectly stated about the richness
of Natural Resources both on land and in the Sea

Rariteikamer

as well as the knowledge of the population in Am-
boina about Flora (Rumphius, 1741), Fauna and
Biota that can be utilized as food but on the other
hand Rumphius considers it as "strange stuff"
(Rumphius, 1702). In the history of Maluku society
(Leirissa, 1982), sasi culture is a local wisdom of the
community that has existed since time immemorial
and is a joint commitment by both the community,
traditional leaders and religious leaders. This is
based on the realization that without the environ-
ment people cannot live propetly, so sasi must be
maintained by generation to generation (Pattinama
& Pattipeilohy M, 2003). The practice of sas7 is a
protection effort in managing natural resources in
the Maluku Islands (Kusapy et al., 2005). Sasi is
essentially an effort to maintain the manners of
social life, including efforts towards equitable
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distribution or income from the results of sur-
rounding natural resources to all residents or local
residents (Kissiya, 1993). This material in the article
is the basis and important thing for further work of
researcher on Aygeralai from social and cultural
aspects, linguistics, cognitive and resilience of

hygeralai in Luang island.

Conclusion

From the explanation above, it can be concluded
that hygeralai is a guide for humans to set limits
regarding people's rights. Teaches us how to pro-
tect nature and manage natural resources both on
land and at sea respectfully and cleverly. The
bygeralai tradition can also educate and shape
people's attitudes and behavior, which is an effort
to maintain good manners in social life. In this way,
there will be equality in the distribution of natural
resources to society. Apart from that, hygeralai is a
strategy to prevent crime in managing natural
resources.
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Abstract

From the sufferings their art was born, from the torture they lived in during their life as slaves their
music was created. From the torturing tools used on them they created their own musical instruments.
From their screams as slaves, they composed a new music with unique rhythms. Gnawa become a cultural
phenomenon in Morocco. A sufi confrerie imploring God, the prophet and the saints to release them from
slavery, torture and the sufferings they encountered. Their music is considered spiritual because it calls
souls to join its magic. Gnawa plays a psychotherapeutic role in healing people from various diseases
through the practices of syncretic rituals and the trance state they put the participants into. All of these
elements music, dances and rituals converge and synthesize into an event called /4/z a rich ceremony in
which the sick tormented by spirits could get healed. This paper examines the practices and impact of the
lila ceremony on the community from a psychological point of view revealing each step of the collective
healing process and methods as used in the rituals.

Keywords: lila, spirits possession, psychotherapeutic healing, trance, beliefs.

Diszcipline: Cultural Anthropology, Ethnography

Absztrakt

PSZICHOTERAPIAS UTAZASOK A GYOGYITAS SPIRITUALIS VILAGABA A GNAWA
ZENE SZARNYAN: EGY ANTROPOLOGIAI TANULMANY

A szenvedésekbdl sziiletett a mivészetlk, a rabszolgaéletiik soran atélt kinzasokbol szilletett a zenéjiik.
A rabszolgak kinzé eszkozeibdl alkottdk meg sajat hangszereiket. Rabszolgaként kiabaldsukbdl egyedi

. Meryem Madili. Department of Ethnography, Faculty of Arts, University of Debrecen, Program of Ethnography
and Cultural Anthropology, PhD School of History and Ethnography (Hungary) (Marokkd). E-mail address:
meryemmadili27@gmail.com, ORCID ID: https://otcid.org/0009-0006-3843-9408
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ritmusokkal 4j zenét komponaltak. A gnawa kulturalis jelenséggé valt Marokkoban. Egy szvfi konfrerie, amely

Istenhez, a profétahoz és a szentekhez kény6rég, hogy szabaditsa meg Sket a rabszolgasagtol, a kinzastdl

és a szenvedéstSl, amellyel taldlkoztak. Zenéjiiket spiritudlisnak tartjak, mert a lelkeket hivja, hogy

csatlakozzanak a varazslatdhoz. A gnawa a szinkretikus ritualék gyakorlata és a transzallapot révén

pszichoterapias szerepet jatszik az emberek kiilonb6z6 betegségekbdl vald gydgyitasaban, amelybe a

résztvevlket helyezik. Mindezen elemek, a zene, a tancok és a ritualék egybeolvadnak és szintetizalédnak

egy /Jila nevi eseményben, egy gazdag szertartisban, amelyben a szellemek dltal gyo6tort betegek

meggyogyulhatnak. Ez a tanulmany pszichologiai szempontbdl vizsgalja a /ila szertartas gyakorlatat és

hatasat a kézosségre, feltirva a kollektiv gydgyulasi folyamat egyes 1épéseit és a ritudlék soran alkalmazott

modszereket.

Kulcsszavak: //a, szellemek megszallasa, pszichoterapias gyogyitas, transz, hiedelmek

Diszciplina: kulturalis antropolégia, néprajz

They brought us,

the enemies of God brought us and sold us.
From our loved ones they separated us
From our children they took us

Brought us, beat us and tortured us
Brought us and with chains they cuffed ns
Brought us, put us in bags

(Excerpt from a Gnawa song)

This paper is constructed on my anthropological
fieldwork research that I conducted in Morocco,
Essaouira in June 2023. Using the anthropological
and ethnographic methods of research and analyses
in order to understand such a complex pheno-
menon such as Gnawa. I based my methods on the
qualitative research. In the city of winds as it called
Essaouira or ‘Mogador’, I started my anthropolo-
gical and spiritual journey to the world of Gnawa
with its cultural and artistic background. I have met
and conducted interviews with Maallem Essedik
Laarache who is a Gnawa music leader in Essao-
uira (Note: Maallem: The word ‘Maallem’ derives
from the word ‘Mouallim’ in Arabic which means
teacher. Maallem is the leader of the Gnawa music

group).

Location

Essaouira has been associated with black slaves
for centuries and it also implies ties between Euro-
pe and Morocco. In the sixteenth century, the an-
cient settlement of Essaouira was fortified and
renamed Mogador by the Portuguese, who held it
briefly. When Sultan Sidi Muhammad chose
French engineers and architects to rebuild the city
in the late eighteenth century, Essaouira's status as
a liminal space between Europe and North Africa
was cemented. (Schaefer, 2017)

Picture 1. Morocco, Essaonira Skkala 2023,

Photograph by the author.
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Gnawa as a cultural and musical form has gone
from being a marginal religious practice associated
with the enslaved to becoming a crucial part of
Essaouira’s identity and a major contributor to the
city’s tourist industry (Ross et al., 2002, 44).

Zawiya Sidna Blal

The confrerie of Gnawa in Essaouira is the only
one in Morocco to have a sanctuary called Zawiya
Sidna Blal which pursues its ritual and therapeutic
activities in spite of some divergences between its
members about the attribution of the lieus mana-
gement. This zawiya is situated inside the remparts
of the Medina at the side of the Atlantic Ocean.
(K’hal-Laayoun, 2019)

Gnawa consider Bilal their father, he was the
caller of the prayers during the prophet Moham-
med era. He was a slave coming from Ethiopia

who became free after converting to Islam.

Picture 2. Zawiya Sidna Blal, Essaouira Morocco 2023.
Photograph by the anthor

Overview about Gnawa

The slave trade began as eatly as the seventh
century and by the sixteenth century an increase in
the number of people enslaved from Bilad al Sudan
led to the equation of blackness with slavery in a
Moroccan context.( El Hamel 2008) The largest
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numbers of men, women, and children were en-
slaved during the nineteenth century. The scholar
Mohammed Ennaji(for an overview of Moroccan
slavery, see M. Ennaji, Serving the Master: Slavery
and Society in Nineteenth Century Morocco,
trans.) estimates that during this period 20,000
slaves entered Morocco from West Africa each
year. Wolof Kingdoms in Senegal were involved in
the trans-Saharan slave trade, as Senegalese kings
and nobles exchanged slaves for North-African
horses, cloth, and other imported goods. (J.Webb
1993) Caravans also left from Timbuktu (Mali) for
the town of Tabalbala (Algeria). Caravans from the
Hausa-controlled city of Kano (Niger) traveled to
the town of In Salah (Algeria). Both routes even-
tually ended at the Tafilalet oasis in Morocco.
(Becker, 2011)

Blackness and its link to marginalization is
embodied during Gnawa spirit-possession ceremo-
nies, referred to as /la, meaning “night” in Arabic.
It is important to recognize that “spirit possession”
is a very broad term that has been subject to a great
deal of scholarly interest and critique. Among
anthropologists and historians of religion, there is
little consensus as to what the term “spirit
possession” means, when to use it, and how. Some

»

prefer to use the terms “trance,” “shamanism,”
“dissociation,” or “ecstatic religious practice,” and
a great deal has been written about the pros and
cons of each. Deborah Kapchan(2009, 104.)
reminds us that “analytical categories tend to tell us
of

enunciation and its preoccupations than about the

motre about the historical moment their
‘truth’ or ‘meaning’ of the enactments themselves”

(Becker, 2020)

Gnawa background and beliefs

Maallam Esseddiq Laarache, Gnawa music leader
emphasized on the Amazigh (Amazigh: indigenous
people of North Africa also called berbers, it refer
as well to the language used, which is ‘Tifinagh’ or
‘Imazighen’) root of the origin of Gnawa as an
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ethnic community that has some of ‘Bambara
(Bambara: is the language of the country Mali)’
language. He grew up among Gnawa, from his
childhood he observed, participated and played
music in the //a (Lila: It means night in Arabic. Lila
is a ceremony in which they held the rituals with
the music and dances in order the put the
participants in trance for the purpose of healing).
He learnt from the old Gnawa masters who passed
away and he kept practicing more and more the art
of Gnawa, he also added that he doesn’t give up
his profession as a craft man to make a living!
Tgnawit (Tagnawit: is the act of practicing Gnawa
as a music, art and rituals) was only for the craft
men. They work all the week long until Thursday
evening or Saturday evening then they start
organizing the /la of Gnawa. They choose Thurs-
day evening because the day after it is Friday which
is a sacred day for the Muslims in which they pray
collectively and Saturday because the day after it is
a day off. There is also the mousserz (Moussem: is a
fair of double function: economical and spiritual. It
is generally held near the sanctuary of the venera-
ted saint of the regions. Beside the trade exchanges,
the moussem is organized in homage of the saint
and for his honour, and for the sake of the post-
humous commemoration - K’hal-Laayoun, 2019)
of Chaaban (Chaaban: It is a month in the Islamic
calendar that precedes the month of Ramadan
which is considered a holy month because of the
religious practices of fasting, praying and being in a
close contact to God) that has three days and it can
take seven days it called #achra (Nachra: The seven
days of the moussem) there are seven colours (ba-
sed on the Islamic belief that there are seven skies,
seven earths, seven seas, seven waves), each day
with a colour from the series of colours that they
use during the seven days. (There is also the en-
trance with the drum that is just a ‘habit’ played by
whled bambra (Wled Bambra: It is an individual dance
of the Gnawi dancer) with the dance and the
rituals, there is mokcha. Nokcha it is a collective
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dance. While the word Nksha itself does not have
any agreed-upon meaning among Gnawa practitio-
ners, the Moroccan colloquialism feltet-lu nksha is
often used to mean “he’s gone mad,” more speci-
fically that someone is doing something outside of
his control. This suggests that the term may have
denoted a connection between madness and loss of
consciousness and Gnawa spirit possession—
which can both mimic a condition associated with
madness or mental illness and serve as a cure for it
(Becker, 2020) (this is just for warming up and
gathering the people).

In the /ila which means the trance ceremony,
They begin with a colour, the next day another
different colour and it goes like this until they
complete the seven days of the moussem. Each series
has a colour and has its own performance. The
people who dance they dance according to the
rituals that follows that colour.

The complete ceremony includes seven sections,
each controlled by a different saint or family of
spirits. In the derdeba (Derdba: The fila’ or
‘derdba’, two names for an all-night, trance-based,
spirit possession ceremony - Witulski, 2018), a
single tune can conjure up a complex set of asso-
ciations and actions. The saints and spirits each
have their own tunes, and a given melody (with or
without a sung text) is said both to attract the spirit
and to indicate its presence (Schuyler, 1981).

The music of Gnawa

The music the Maallen performs fulfills the ne-
cessary function for a given situation without much
contemplation, leaving it to what they call ba/ a
state of transcendence or “state of oneness with
God” (Kapchan, 2007, 42.). After all, he has no
need for a formal exegesis. Given the situation, an
outsider can only attain a meaningful understand-
ding of the musical processes through analysis of
musical and ethnographic data, piecing together
fragments collected over the course of fieldwork in
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a project of deconstruction and re-construction.
(Sum 2011)

Picture 3: Gnawa performance during the parade organi-

zed by ‘Gnawa and music of the world festival’ in Essao-
uira, Morotm, ] une 2023. Photograph 1@/ f/ye am‘bor

Spiritual musical instruments

The Gnawa rely on their musical instruments to
communicate with the spirit world. (El Hamel
2008) one of which, a three-stringed lute-tambour
(guenbri), is used primary invocation to call on the
Jjinns (spiritual entities). (Westermarck, 1899)

Guenbri: Also named ¢/ guembri | el guenbri, el
hajhouj ot santir. A musical instrument with three
souls that become one soul stated Maallem Essedig.
The Guinbri is made from the skin of the camel
specifically the neck. The cords of the Guinbri are
from the intestines of the goat and the third
clement is the wood that was before a tree. He
added ‘the wood has a soul, the camel has a soul
and the goat has a soul. When we put them
the three souls
reborn’. The Guenbri has been created in the form

together it become one soul,

of a boat because the slaves were taken on a boat.
e/ hajhowj is not only a musical instrument for
pleasure and joy, but when Gnawa use ¢/ hajhouj
with intricate textures, astonishing patterns and

rhythmic tones, it is a ritual instrument as well for

charming the miluk, those supernatural entities.
(K’hal-Laayoun 2019)

Qraqeb: Qrageb resembles the feet cuffs during
the enslavement period. Essediq stated. The iron
grageb exists throughout the Maghreb where it is
given different names by various Black communi-
ties linked to the history of enslavement. In Tuni-
sia, for instance, descendants of enslaved people
play cymbals called shqashig to evoke spirit posses-
sion, although, according to ethnomusicologist (
Jankowsky, 2010), they are generally heavier than
the Moroccan grageb and the style of playing is
different. In Morocco, each pair of grageb is held
together with a small circle of metal placed through
a hole at one end of each cymbal, restricting the
movement of each metal plate and limiting the
volume that each pair can produce (Becker 2020).

Picture 4. Gnawa group playing music with the Qrageb
instrument during the parade organized by ‘Gnawa and
music of the world festival’ in Essaonira, Morocco, June
2023. Photograph by the author.

Gnawa dance. During Alila of Derdba, beside
the

spectators become actors when so engrossed by

the adepts and the initiates, sometimes
the Gnawa music, they mysteriously dance without
having control of themselves. At that time of the
Jdib — trance, Gnawa reveal that the dancer is
carried away by mlonk which means the spirits.
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(K’hal-Laayoun, 2019) Gnawa rituals and beliefs
centre on the /lila ot derdba, two names for an all-
night, trance-based, spirit possession ceremony.
The event engages the senses to incite possession
trance in paying clients, in some invited family or
friends, and potentially in other spectators who are
present. The types of possession beliefs and trance
activities that feature in this ritual share many
similarities with other African and syncretic practi-
ces (Witulski, 2018). As soon as the music stops,
the dancer falls down unconscious, to regain
consciousness a few minutes later without remem-
bering anything of his or her previous perfor-
mance. If the dancer cannot get up, the music is
resumed enabling the dancer to pursue his or her
gestures until he or she is relieved from his or her
trance (K’hal-Laayoun, 2019).

Picture 5: Gnawa dance performance during the march
organized by ‘Gnawa and music of the world festival’ in
Essaonira, Morocco, June 2023. Photograph by the anthor.

The therapeutic rituals of the lila

Through such ceremonies and practices, the
Gnawa transform themselves from the socially
constructed identities that are the result of centu-
ries of acculturation into Moroccan society, in
which they first arrived as enforced migrants; then,
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through exclusionary practices, they re-embodied
themselves as a spiritually constructed people,
independent of their social identity in the world.
(El Hamel, 2008)

The trance rituals: The trance ceremonies generally
take place after sundown; for this reason they are
called lila (meaning 'night' in Arabic). They ate also
called derdeba (ritual of possession). (El Hamel
2008) During the trance ceremony each participant
has his own colour that he choose himself the
Maallem Essedif confirmed. he said that it’s him
who choose the colour when he is dancing and
falling during jdib (Jdib: is the dance in the state of
trance during the lila) Gnawa play according to the
colour that the sick fall in. While Gnawa are
playing, following the rituals: rabba (Rahba:(the
opening of the square), a mode during which the
incenses of Gaoui’ and ‘hsalabane’ are burnt in a
little brazier. By the time, ornamented with cowries
put around the shoulder -K’hal-Laayoun, 2019) and
lbkhonr (Lbkhour: It is the fumigation Gnawa use
to have a good incense in the place), after a while
he fall, he goes to Gnawa, they put /bkhour and give
him a towel of the colour that he fall into it.

There is somebody for example who has some-
thing in his chest that bothers him and makes him
feel suffocated but when he goes to Gnawa, he
dances and get recovered. Maallem Essedik confir-
med that there are the patients who have physical
illnesses and the others who have psychological
ones as well. He added that we work for them and
they got healed here in the town and outside. We
go outside, we start with the fatha, Baraka (Baraka:
It means the blessing from God) and good
intention z7ya and the patient get recovered and
there are the ones who organise the //z without
being ill or having any kind of sickness. The patient
invites his loved ones, neighbours and others and
after that everyone goes to his own way.

Mgeddma: The Gnawa mqeddma, who is typically
female, organizes the ceremony for one of her
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clients and hires the musicians. Participants at a
Gnawa ceremony come from various ethnic
backgrounds —they may be Imazighen (Berber) or
Arab— and most are women. The client of the
mqeddma pays for the food consumed at the //a and
hires the musicians, but also invited female guests
to contribute offerings of money to the musicians
during the ceremony. Most of these women would
not define themselves as Gnawa, although they
may regularly attend ceremonies (Becker, 2011).

Maallem Essedik emphasized on the big role that
the Mgeddma (Mgeddma: (plural:mqeddmate) is the
chief-guard of the Gnawa sanctuary or dar. She is
also the chief-organizer of Allila of Derdba or the
Moussem. Chosen by all the Gnawa, and with the
agreement of the mqgeddem, Mqeddma is assisted
by Laarifa another woman designed by mqeddma
whose role consists of helping Tellaa (mediumnic
fortune-teller) or Shouwafa (non-mediumnic fortu-
ne-teller) in carrying out the annual ‘Allila’ of Derd-
ba -K’hal-Laayoun, 2019) plays because the //a can
start with her, Women goes to the Mgeddma, she
speaks to them, if it’s necessary to organise the /Jila
then they start the preparations, they talk to the
Maallem, they buy the animal in order to sacrifice it,
they arrange the day and the time when they will
organise it. They slaughter the animal during the
day. They organise the /ia at night or the day after
until five or six am, at they end it with fatha (Fatha:
(Fatiha) the first Surrah in the Quran). The /ia
starts after the prayer of /lsacha (Laacha: The
evening prayer and the last prayer of the day for
the Muslims) at night and they finish before the
prayer of sobh (Sobh: The dawn prayer and the first
prayer of the day for the Muslims). He added that’s
what it was in the past. And there are the ones who
starts after the prayer of sobh and they finish at ten
or eleven in the morning. He said: “‘We had many
lila (Lilat: is the plural of lila which means many
nights) one after the other we didn’t have enough
time to sleep just an hour’. In the month of chaaban
in the past, they were many /at not like now.
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Gnawa evolution

Gnawa community recognized many changes in
the last decades. When the time comes each sum-
mer for the Essaouira Festival of Wotld Music, a
festival that features the music of the Gnawa in
collaboration with mostly American, European,
and sub-Saharan African guests, groups of friends
crowd onto buses and ride for hours to see them
(Witulski, 2018).

The Essaouira festival is a secular festival sup-
ported by private capital, the state, and the crown.
Its official title is Festival d'Essaonira Gnaona
Musigues du Monde, which can be translated into
"Essaouira Festival of Gnawa and World Music." It
serves two major purposes: it attracts tourists, and
it bolsters Gnawa musicians' engagement in the
music industry. A third probable goal of economic
development in Essaouira cannot be discounted
(Sum, 2011,105.)

Despite, or perhaps because of, this changing
community, there remains a certain nostalgia for an
carlier era, a time before the unquestionable power
of fame, youth, and new media exerted such in-
fluence on contemporary religious life in Morocco.
The past lives on, refracted through contemporary
lenses. Whether a lamentation for something lost
or a banner of continuity, tradition continues to
inform Gnawa music and the conflicting wealth of
attitudes toward it. Even the most adventurous and
innovative performances feature iconic instruments
or familiar melodic shapes. There is a respect for
the past that permeates this music (Witulski, 2018).

Gnawa music is still primarily spiritual and used
for healing purposes. Gnawa music has inspired
the development of popular Moroccan music in
general and is analogically similar to the African
American spirituals, gospels and, eventually, the
genre known as the Blues, also founded by former
slaves. Recently, Western musicians interested in
African traditional music have encountered the
music of the Gnawa. As a result, much collabo-

ration has ensued between Gnawa musicians and
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famous jazz artists such as Randy Weston (El
Hamel, 2008).

Conclusion

This anthropological research given me a valu-
able first hand information about this subject also a
tremendous insight into the world of Gnawa cul-
ture in which I could examine the issue through an
anthropological lens.

Gnawa has been considered the music of the
marginalized category in the Moroccan society now
it become a cultural phenomenon that influenced
several artists such us: Jimmy Hendrix, Led Zeppe-
ling, Carlos Santana and many others.

Women’s role in the Gnawa community is
essential as Maallem Essedik explained and em-
phasized that Gnawa was made for women only.
The healing process cannot be possible without
Gnawa women. The healing rituals takes a great
part of the Gnawa identity. Due to social and eco-
nomic reasons, that has a massive impact on
Gnawa community in Morocco and despite of the
changes and the contemporary impacts Gnawa
remains a spiritual art that has a significant position
in the Moroccan culture.
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Abstract

This work encompasses an analysis of the dictatorship experienced in Brazil between 1937 and 1945,
during the Estado Novo (New State), the government of Getdlio Vargas, when there was an attempt to
consolidate a fictitious homogeneity in the country, especially regarding culture. In a country where layers
of different cultural influences converge, making it rich, unique, and celebrated for its diversity, cultural
heritage is of extreme importance. During this period, in a contradictory manner, through repression and
adaptation of culture to fit the interests of the State, the period witnessed censorship and sometimes even
the forgetting of cultural heritages that somewhat conflicted with the interests of the regime at the time.
The issues that emerge are related to the impact of nationalism in the face of the repression of the
expression of different cultures, through documentary research in primary sources, including publications
in local newspapers and testimonials from descendants of the local community about the collective
memory of the repression of the cultural expression of immigrants in the southern region, finally reaching
the feelings generated that resonate to this day. The analysis reached a possible rupture and distortion of
the collective memory, indicating how nationalism shaped and still shapes imagined communities. Amidst
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a discussion that also presents an analysis of the role of nationalist discourses in architecture and its
homogenization.

Keywords: memory, identity, cultural expression, repression, nationalism

Discipline: Cultural Anthropology, Ethnography

Absztrakt

KULTURALIS ELLENALLAS ES KOLLEKTIV EMLEKEZET: A VARGAS-DIKTATURA NA-
CIONALIZMUSANAK HATASA A MAGYAR OROKSEGRE JARAGUA DO SULBAN - SC

A tanulmany a Brazilidban felszinre keriils Estado Novo (Uj Allam), azaz a Getilio Vargas kormanya
idején, 1937 és 1945 kozott tapasztalt diktatira elemzését foglalja magaban — killéndsen a kultura tekin-
tetében —, amikor az orszag fiktfv homogenitasat probaltak megszilarditani. A kulturalis 6rokség rendkiviil
fontos egy olyan orszigban, ahol a kilénb6z4 kulturdlis hatdsok rétegei talalkoznak, ami gazdagga,
egyedivé és sokszintiségéért innepeltté teszi az orszagot. Ebben az idészakban ellentmondasos médon, az
elnyomas és a kultaranak az allam érdekeihez vald igazitasa révén, a korszak tandja volt a cenzura, s6t néha
még az olyan kulturalis 6rokségek elfelejtésének is, amelyek némileg ellentmondtak az akkori rendszer
érdekeinek. A felmeriil§ kérdések a nacionalizmus hatdsaival kapcsolatosak, melyet az elsédleges forrasok-
ban végzett dokumentumkutatason — beleértve a helyi Gjsagokban megjelent publikacidkat és a helyi k6-
z06sség leszarmazottainak vallomasait, a déli régidban él6 bevandorlok kulturalis kifejezésének elnyoma-
sar6l szolo kollektiv emlékezetrdl szolo lefrasokat, a keletkezett érzések megfogalmazasait — alapulnak,
melyek a kiillénb6z6 kulturak kifejezési modjai az elnyomadsal szemben, és amelyek a mai napig visszhan-
goznak. Az elemzés eljutott a kollektiv emlékezet lehetséges tOréséig és torzuldsaig, jelezve, hogy a
nacionalizmus hogyan alakitotta és alakitja még mindig az elképzelt koézosségeket. Egy olyan vita
kézepette, amely a nacionalista diskurzusok épitészetben betoltétt szerepének és homogenizalédasanak
elemzését is bemutatja.

Kulcsszavak: emlékezet, identitas, kulturalis kifejezésmadd, elnyomas, nacionalizmus

Diszciplina: kulturalis antropolégia, néprajz

Introduction ultimately achieve the "whitening of the race"

From the beginning of the 19th century, with the  (Vieira Filho, 2011), thus triggering the migratory
opening of ports to ships and to the English trade,  process from Europe to Brazil.
Brazil initiated communication with the world Kosa (1957) attributes the departure of Hunga-
(Vieira Filho, 2011), leading to an intensification of  rians from their homeland to the social movement
the migratory processes. In 1808, a decree allowed  that began after the abolition of serfdom, as a
the immigration of non-Lusitanians, marking the natural response to the social problems existing on
beginning of policies encouraging the arrival of fo-  the European continent at that time. After 1850,
reign groups to populate the lands going beyond the abolition of many feudal prerogatives in
the coastal areas in Brazil (Weissheimer, 2016). Hungary allowed a class society development, thus
This strategic and demographic process aimed to  opening new possibilities for social mobility. With
occupy the so-called "demographic voids" — inha-  little chance of acquiting sufficient land or impro-
bited by indigenous peoples -; seek free labor; and  ving their social position, the rural proletariat was
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motivated to leave their homeland. Data indicates
that from then on, emigration only increased
(Kosa, 1957).

Thomazy (2021) of
Hungarian migration to Brazil into six major pe-
riods. The first, between 1818 and 1860, was also
motivated by the Hungarian Revolution and the
War of Independence. Then, from 1870 to 1913,

characterized as the first mass migration to Brazil,

categorizes the waves

the groups were mainly composed of farmers who
settled mostly in the south of the country and
formed colonies. The following groups of immig-
rants arrived in Brazil between 1919 and 1928, after
World War 1 due to resulting economic crises,
settling in major cities such as Sdao Paulo, Rio de
Janeiro, Curitiba, and Porto Alegre, marking the
largest period. Between 1947 and 1954, after World
War 11, and the Hungarian Revolution of 1956, was
characterized as the last and most prominent
immigration wave. Finally, the last wave of immi-
gration began in 1989 and continues to the present
day, characterized by small numbers of intellect-
tuals.

This study focuses on the city of Jaragua do Sul,
located in the state of Santa Catarina, one of the
destinations for Hungarian families who arrived in
the second wave of immigration, as mentioned
above. The city is in the Northeast region of the
state, with a total area of 530,894 km? and a
population of 182,660 inhabitants (IBGE, 2022).
The official occupation of the land where Jaragua
do Sul now stands began in 1876, but it was only in
1889, with the Proclamation of the Republic in
Brazil, that the "Colonia Jaragud" (Jaragua Colony)
phase began, initiating the process of land sub-
divisions and distribution of these lots to immi-
grant families.

The Hungarian families settled along the banks
of the Jaragua River, which cuts through the city.
Approximately 200 families from Veszprém and 30
families from Székesfehérvar (Lopes, 2012) estab-
lished themselves where today is the rural area of
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the city. In the subsequent years, the Hungarians
built churches, cemeteries, and schools. Over time,
Hungarian immigrants mixed primarily with Ger-
mans but also with Italians and German speakers
from Austria, initiating an assimilation process
among them. This assimilation process was later
reinforced by the isolation caused by World War 1.
It was further institutionalized through the policies
of the Estado Novo in Brazil in 1937, intensifying
losses, forgetting, and a possible rupture of collec-
tive memory. It is known that the German in-
fluence in the colonization process extending
beyond the southern coast of Brazil is significant,
which is evi-dent in projects like the National
Immigration Routes, as well as in other research
projects conducted so far. Seyferth (2011) high-
lights that the first foreigners to arrive in this
region were Germans in 1836, and only from 1875
did immi-grants from other origins start arriving.
From this point, the main questions guiding this
work emer-ged within its broader scope: how did
the Hunga-rians assimilate with other ethnicities,
what role did architectural and visual elements play
in this pro-cess; and how might have contributed
to the subsequent development of a new cultural
and rural landscape?

To address these questions, this paper focuses on
the assimilation process of Hungarians through the
nationalist measures imposed by the dictatorial
government of Getulio Vargas in Brazil from the
1930s onward. Through a historical review based
on qualitative documentation, data analysis was
developed, supported by a literature review of
notions and concepts that guide the understanding
of nationalism, collective memory, /exn de miémoire,
and the importance given to codes, rituals, and

symbols during the period covered by this study.

Methodology

Given that the first Hungarian families arrived
and settled in the research area from 1891, the eatly
20th century presented challenges and had a strong
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impact on the collective memory of European
immigrant families in Brazil, due to the Varguista
Dictatorship (1937-1945). Faced with repression
and attempts to adapt culture to align with the
interests of the State, the period witnessed censor-
ship, resulting in a potential rupture of collective
memory and even the forgetting of cultural
heritages.

Thus, the methodology used in this work is based
on the research of evidence through three main
primary sources: 1) narratives presented in the
bibliographic book "Colinia Hiingara no Jaragnd"
(Hungarian Colony in Jaragud) (Majcher; Canuto;
2008); the
newspaper "O Correio do Povo", relating to publica-

Lopes, 2) publications in local
tions in statewide newspapers; and 3) reports col-
lected through the application of an online
questionnaire in November of 2023 shared with
the community if Hungarian descendants in Jara-
gud do Sul. The analyses reveal what remains in the
collective memory regarding a specific period that
caused the repression of cultural expression among
immigrants in the region, and what feelings are still

resonating.

Discussion

Vargas Dictatorship and its impact

In the early 20th century, many Brazilian intel-
lectuals were actively involved in various nationalist
movements, exploring different ideas about the
fundamental pillars of the nation and working to
create an identity that would stand out in both the
popular imagination and the global political con-
text. Despite having a long history, it is compli-
cated to understand the national issue compre-
hensively over time and reach an agreement on its
foundations. The fact is that between 1918 and
1950, this phenomenon reached the peak of its
political-symbolic dimension, effectively becoming
a globalized mass phenomenon. In Europe, after
World War I, the prestige of nationalist ideas was
notably strengthened by the sense of defeat among
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the losers of the conflict. Palti (2002) argues that
nationalism, while a powerful sentiment, carries a
void at its core (Palti, 2002), and fascism and
Nazism skillfully exploited this sentiment, mobile-
zing the middle strata of society. Even among the
workers, the adopted discourse proved effective in
attributing blame to external enemies and internal
traitors (Hobsbawm, 1992). Thus, the dissemina-
tion of nation and national identification ideas
shared through propaganda, filled a gap left by the
feelings of failure, powerlessness, and the apparent
inability of other ideologies, projects, and political
programs to understand human aspirations (Hobs-
bawm, 1992). Benedict Anderson presents a pers-

"

pective on the nation by coining the term "ima-
gined community", emphasizing the imagined and
constructed nature of these entities. The author
argues that the nation is an imagined social con-
struction uniting people who have never met but
share a common identity based on symbols, narra-
tives, and rituals. Imagination is of utmost impor-
tance for the creation of national identity, allowing
people of a nation to perceive themselves as part of
a community. Anderson also adds that nations are
constructed in specific spaces and times, often
relating to events such as revolutions, uniting
people around a common history.

During the 1930s, with Getulio Vargas assuming
the presidency of Brazil, the creation of a national
identity for the country began to receive greater
attention from the State. During this decade, the
topics of nationalization and culture became cent-
ral in political debates, and in 1937 it became a real
State policy (Hackenhaar, 2015). The ideology of
the Estado Novo — the political regime during the
dictatorial rule of Getulio Vargas from 1937 to
1945 — aimed at the homogenization of culture,
attempting to delimit and define a Brazilian iden-
tity. This was undoubtedly one of the concerns of
the Vargas government, which began in 1930 but
intensified in 1937 with the promulgation of a new
Constitution. Throughout its fifteen years in
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government, the State also worked on adapting
immigrants and their descendants to the values im-
posed by this ideology, as in nationalist projects
like Estado Novo there was no room for coexis-
tence with strong and structured foreign cultural
groups like the ones in the regions of colonization"
(Schwartzmann; Bomeny; Costa 1939: 91).

During this government, education plays a
fundamental role in the nationalization policies.
The 1934 Constitution had already dedicated a
chapter to Education and Culture, expanding the
scope of action of the Federal Executive power on
the subject, which was further centralized with the
1937 Constitution. Subsequently, a series of dec-
rees began to regulate the entry and stay of
immigrants (Decree-law no. 2265, January 25,
1938/ Dectee-law no. 406, May 4, 1938), the pro-
hibition of foreign activities in the country, inclu-
ding foreigners' participation in political activities
(Decree-law no. 383, April 18, 1938), as well as the
use of a foreign language in public spaces and the
circulation of newspapers. In this regard, it is worth
noting that until 1937, part of the local newspaper,
O Cotreio do Povo, circulating in the city of
Jaragua do Sul since 1921, was still printed in the
the

nalization of decree 4006, the newspaper became

German language. Following institution-
printed only in Portuguese language, Article 94: "In
rural areas of the country, the publication of books,
magazines, or newspapers in foreign languages will
not be allowed without the permission of the
Immigration and Colonization Council." Finally,
Decree-law no. 868, November 18, 1938, aimed to
define actions to be taken at the Federal, State, and
Municipal levels to "fully nationalize the primary
education of all population centers of foreign
origin". Thus, the government's takeover of educa-
tion became the clearest manifestation of the
attempt to dismantle a culture that had been gra-
dually built but no longer had a place in the new
political structure. Schwartzman, Bomeny, and

Costa (1984) emphasize that throughout the
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formation period of colonization zones, it was
convenient for the Brazilian government to leave
the foreign centers on their own (1984: 171). Still,
given the ideologies proposed by Estado Novo
with the nationalization project, practices such as
teaching a foreign language in southern schools
represented a threat to their development and the
formation of Brazilian patriotic consciousness. The
alleged negligence of previous governments with
the foreign colonies from the mid-19th century to
the 1930s is evidenced by both official sources and
the foreign groups themselves who advocate for
the preservation of what they built without
assistance or support from the government
(Schwartzman; Bomeny; Costa, 1984).
The formation of the National State would
necessarily and primarily involve the homo-
genization of culture, customs, language, and
ideology. There was no shortage of proposals
for creating plans for the "ideological unifica-
tion of the country," which essentially aimed at
eliminating "centers of contamination" identi-
fied either with the communists or the Nazis.
Cultural standardization implied the exclusion
of "foreigners," understood here as groups alien
to the nationalization project. The scope of
what was considered "foreign" could extend
beyond a simple and direct connection to the
country of origin (Schwartzman; Bomeny;
Costa, 1984: 182).

The book titled "Coldnia Hingara no Jaragnd"
(Hungarian Colony in Jaragua) was a source for the
development of the current research. In it, the
authors, Olga Piazera Majcher, Alcionei Macedo
Canuto, and Sidnei Marcelo Lopes (2008), present
extensive research on Hungarian immigration in
the city of Jaragua do Sul through a narrative that
encompasses emotions, experiences, memory, and
historical data. The excerpts presented here from
this narrative cover the timeline analyzed in the
present work, during the Vargas Dictatorship. In
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the first pages dedicated to this subject, the authors
present an excerpt stating that beyond the closure
of schools in the region, aspects related to culture
were also lost, "much of the immigrants' culture
was lost. Classes taught in German had to be chan-
ged. Clubs, schools, shooting societies, and gym-
nastics societies were closed, secking to promote
the nationalization of the people" (Majcher;
Canuto; Lopes, 2008: 142).

The narratives presented in the book confirm
that it was not allowed to "sing, pray, or speak"
(Majcher; Canuto; Lopes, 2008) in German or
Italian in southern Brazil, even when the foreign
language was the only one known, "(...) it was for-
bidden, especially in southern Brazil, to speak
German and Italian. And for many - especially in
the countryside - it was the only language they
knew. It was difficult. Anyone caught speaking a
foreign language was reported” (Majcher; Canuto;
Lopes, 2008: 143/144). The authors recount
episodes that marked the arrest of individuals
accused of speaking a foreign language, "Affonso
Piazera, my father, often went to talk to the Police
Chief, to the Judge, to have the settlers who had
spoken German or Italian released from prison"
(Majcher; Canuto; Lopes, 2008: 144). The absence
of the State the
independence of immigrant colonies since their

mentioned  earlier, and

arrival are also confirmed through the narratives.

(...) in the rural area, due to the lack of teachers
appointed by the government, classes were taught
by someone from the community: in German or
Italian. (I remember my parents commenting on
this detail: my father, of Italian descent, was
literate in the Italian language; my mother,
granddaughter, and daughter of Hungarians -
who spoke German - had classes in the German
language) (Majcher; Canuto; Lopes, 2008: 144).

Schwartzmann, Bomeny, and Costa

(1984)
present three aspects of the pedagogical actions of
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the Ministry at that time, in the pursuit of
nationalization. The first is related to the national
content that should be conveyed in schools, also
emphasizing the use of the Portuguese language
uniformly and steadily throughout the country. The
authors further clarify that such content was not
completely defined. Still, it would not incorporate
that search for the deepest roots of Brazilian
culture, but instead it would incorporate aspects of
modernism, the mystified history of national
heroes and institutions, and the worship of autho-
rities (Schwartzman; Bomeny; Costa, 1984: 157).
The second aspect characterized by the authors can
be defined as standardization through model
schools, the creation of national education plans,
and mandatory minimum curriculum to be follo-
wed by schools, aiming at the ideal of homoge-
nization and centralization. Finally, the third aspect,
through the standardization of education, would
deal with the "eradication of ethnic, linguistic, and
cultural minorities that had formed in Brazil in
recent decades, whose assimilation would become
a national security issue." (Schwartzman; Bomeny;
Costa, 1984: 142). In 1940, the National Institute
of Studies and Research (INEP) developed a report
that presented the results of measures related to
the nationalization of education, showing that in
the state of Santa Catarina, a total of 298 foreign
schools were closed, and 472 national schools were
opened (Schwartzman; Bomeny; Costa, 1984).
Exploring dimensions going beyond the measu-
res of the Ministry of Education, we encounter
repressive methods during the construction of Bra-
zilian nationalism. The alleged presence of Nazis in
the colonial zones of the south was used as an
argument to justify the State and police actions in
the region, leading to the institutionalization of
repression by the government. Consequently, nu-
merous Germans were detained, accused of
Nazism or subversive activities, and were also sub-
ject to persecution, including losing jobs in public
positions due to previously promulgated decrees.
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In the year 1940, in edition 1036 of O "Correio do
Povo" newspaper, dated July 6th, a local teacher
published a note claiming that it was not his fault
that a 17-year-old young man and his former
student had greeted him in German. In the note,
the teacher explains that he had indeed taught the
"Brazilian" language and patriotism to the student,
but in his family environment, the father did not
contribute to the young man maintaining what he
learned in the school environment. The teacher
alleges that everything in the young man's house is
related to the foreigner, and because of that, the
young man is once again "transformed," returning

to his "primitive state".

Picture 1. Note from a local teacher. Sonrce: Hemeroteca
Digital Catarinense, issue n. 1036, 6 of July, 1940.

& e ekl

De quem é aculpa?

Ha dias um amigo extra-
nhou que um mogo de 17
anos fosse meu ex aluno,
visto este nos cumprimen-
tar em alem#o no momen-
o que passava por nos.

Portanto dou uma, expli-
cagfio exata, e 0 amigo ve-
rd quo ndo foi a fala dos
esforcos e patriotismo do
velho professor da roga,
e sim uma consequencia
fatal do pai ingrato, sem
escrupulo que ndo contri-
bui como o professor para
que o filko conserve a lin-
gua, © ensinamento gue
recebeu na escola.

Pois Adolf entra na es
cola, nos primeiros tempos
ndo fala porque é proibido
falar outra lingua a néo
sér o brasileiro, o Adolf
s6 sabe o alemio, fica en-
costado a parede, nem brin-
ca, anda assustado. Mas
agua mole em pedra dura
tanto bate uté que fura.

De tanto ouvir falar o
brasileiro e de tanto o pro-
fessor pregaro patriotismo,
ja no 2.0 o nosso Adolfo
até o seu nome pronuncia
em brasileiro.

In 1935, edition 791 dated July 13th presented a
report referring to the celebration of July 25th in
Santa Catarina, called the "Festa do Colono"
(Settler Festival). The report pays homage to all

Si um colega diz-que ele
éalem;il)‘. elecora, ﬁgﬂu
e até briga mesmo. Ele estd
convenecidissimo que € bra-
sileiro. Acha que é absur-
do, ridiculo dizer moi ou
guten morgen. Mas o nos-
so Adolio atinge aos 14
anos, ja passou o 3.0 ano
e sai da escola!

E novamente agua mole
em pedra dura tantc bate
até que fura.. Porque o
nosso Adolfo agora ndo
ouve mais falar o brasilei-

ro. Em sua casa s6 ouve
o alemiio, na sala estd o

retrato de Hitler ou do
Keiser, de maneira que a
casa de Adolf 6 um am-
biente que cheira tudo a
:xtrangeiro, até o cachorro,
> gato, o ravalo, a vaca

stc. tem o8 nomes extran-

zeitos.

O papa-ovo chama-se mo-
Ji, 0 cavelo hans, a vaca
selca efc.

E portanto o Adolfo fica
yutra vez sendo Adolf.
Nio diz mais bom dia, es-
4 novamente transforma-
fo, isto &, tornou ao seu
:stado primitivo.

Por isso & que ele ago-

A culpa ndo é minha.
J. J. AYROSO.
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immigrants, highlighting the feeling of strangeness
on the part of colony members when they received
a note from the local government opposing this
celebration, "Wanting to separate on this date is a
very regrettable gesture" (O Correio do Povo, issue
n. 791, 13 of July 1935). In the following years, the
festivity was no longer reported by the newspaper.

We must bear in mind that these men, who
arrived here 111 years ago from Italy, Germany,
Austria, or Poland, came imbued with the idea of
adopting a new homeland forever, proving with
their actions that they spared no effort to be
worthy of the welcome they received. It was
these men who opened the native forest, battled
wild beasts, and built roads, schools, churches,
villages, and cities, which are the pride of their
descendants, who still work the plow and
continue to appreciate the good Brazilians,
without foreign connections, to provide the best
services to the nation (O Cotreio do Povo, issue

n. 791, 13 of July, 1935).

In the book which was used as a source, an
important sentence from the authors emphasizes
that "what was sad, the people sought to forget"
(Majcher; Canuto; Lopes, 2008: 146), bringing up a
possible rupture of the collective memory, as
reflected by Pollak In the text “Memidria, esque-
cimento, siléncio” (1989) (Memory, Forgetting, Silen-
ce) published in Estudos Histéricos 3 (1989), about
how traumatic situations can affect and distort the
way a community remembers and interprets the
past. The author points out the difference between
the dominant official memory and the “under-
ground memories” matked by silence, unsaid, and
resentment. When it comes to the unsaid, Majcher,
Canuto, and Lopes (2008) add that in the period of
repression, people felt a lot of insecurity. They did
not like to remember, nor talk to their children
about details and information from their past,
fearing for their offspring. The fear produced
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traumas that they avoided passing on (Majcher;
Canuto; Lopes, 2008: 144).

Theoretical background

Halbwachs was the first scholar to address the
term collective memory. Given that the present
study focuses on the occupation and cultural
expression of immigrant families in the late 19th
century, this is a term constantly worked on. In this
sense, Halbwachs argues that individual memory is
never solely their own, as no memory can exist
independently of society. With clear Durkheimian
influences, transferring the phenomenon from the
individual level to a sociological level by under-
standing it as a social fact (Casadei, 2010), Halb-
wachs (2004) argues that memory fades if we
distance ourselves from the group to which it is
linked with. He contends that without the social
support of our consciousness with the memories of
others, all recollection becomes impossible. Thus,
individual memory is linked to the memory formed
by a person's experiences in various groups over
time, "the constitution of memory is, in each
individual, a random combination of memories
from different groups that influence him" (Casadei,
2010: 155). Memories are shaped within a social
context through the groups of which the individual
is part. Moreover, the author adds that memory
does not create a rupture between the past and the
present, keeping from the past what is still alive or
can live in the consciousness of the group that
holds a certain memory (Halbwachs, 1980). There-
fore, nation being the most complete form of a
group, national memory would be, in turn, the
most complete form of collective memory.

Pollak emphasizes the characteristics of domi-
nation and symbolic violence present in collective
memory, differentiating it from a Durkheimian
approach. For the author, collective memory is
dynamic and susceptible to changes over time,
caused by different social, political, and cultural

influences. In the constructivist perspective, by
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privileging an analysis of minorities, for example,
the importance of underground memories is high-
lighted, which, in turn, opposes the official memo-
ry or national memory, taking on a destructive,
homogenizing, and oppressive character (Pollak,
1989). When discussing the possibility of a rupture
in collective memory, the author refers to traumatic
moments, political changes, technological advan-
ces, or cultural transformations, which can affect
how a group remembers and interprets its past.
Such memories, which the author calls “forbid-

PRI

den,” “unspeakable” or “shameful” memories at
certain moments, have shadow areas, silences, and
"not-said". Thus, when there is a rupture in collec-
tive memory, how a particular group remembers
and interprets past events can be reassessed,
reinterpreted, or even forgotten.

Pierre Nora (1989) had already drawn attention
to a characteristic of societies experiencing the
process of acceleration of history, "Fear of a rapid
and final disappearance combines with anxiety
about the meaning of the present and uncertainty
about the future to give even the most humble
testimony, the most modest vestige, the potential
dignity of the memorable." (1989: 13). With this, he
attributes to every man the obligation to remember
and the role of his own historian. Through the
need for the preservation of the past and identity, it
ends up composing collective experiences of man,
reaffirming that identity has its construction in the
past (D'Aléssio, 1992). Nora, chatractetizing a past
that is losing its place to the eternal present, brings
with it the loss of identity, suggesting, in turn,
attachment to vestiges and traces as a way to
counteract the destruction of contemporary speed.
The author defines memory as a lived process, pre-
sent in living groups. Unlike history, which
represents the past, memory is a phenomenon
always current and in constant evolution, and he
adds, "vulnerable to manipulation and approp-
riation, susceptible to being long dormant and
periodically revived" (Nora, 1989, 8). Halbwachs
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makes a clear distinction between memory and
history, with historical memory being much more
external and a representation of the past in a
summarized and even schematic way, fragmenting
time. He relates it to a cemetery, where the space is
measured and "where room must constantly be
made for new tombstones” (Halbwachs, 1980: 52).
For the

memory is cold and impersonal and only gains

author, information from historical
denser meaning if related to some personal
experience. He states that history begins when
collective memory ends and collective memory
ends when it no longer has the support of a
particular group.

Therefore, Nora emphasizes the existence of
lieusc de memoire, the Places of Memory that can be
defined as history that still has remnants of
memory. Considering the period of the Vargas
Dictatorship, a time when codes, symbols, and
rituals were given central importance, especially by
autocratic regimes established from the 1930s
onward, to strengthen the sense of nationalism,
architecture was employed as a means to represent
and communicate civic and patriotic symbols,
contributing to the creation of new national identi-
ties. Thus, it is understood that architecture also
relates to the intention or creation of a national
identity. On the other hand, architecture is inse-
parable from the region where it is created, from
the knowledge of the community, and their lived
experiences, in the form of vernacular architecture,
as architecture is the material heritage of the
relationship between man, memories, time, and
place, making visible the way the world touches us
(Pallasmaa, 2006). In addition to its traditional
constructive and functional purposes, architecture
has been playing an important role in embodying
the
humans. Therefore, it can also be given the

and symbolically representing world of

designation of Jeux de memoire in the context of the

collective memory of a particular group.

79

Reflection on the survey data and the possib-
le rupture of memory

Following the theoretical background, when
analyzing all the collected data, it leads to a possible
rupture of memory or even its distortion. Accot-
ding to the online survey conducted with the
community in November 2023, only 22% of
respondents affirmed having collective memories
of that time. Within this, only half consider them
to be many memories that came from mainly
grandparents.

As respondents do not remember most of the
time (57.1%), they stated not having feelings asso-
ciated with that period. Meanwhile, 42.9% des-
cribed a feeling of repression when associated with
memories from that period.

When analyzing excerpts from local and state
newspapers that cover the study period, repressive
measures and arrests, when transformed into cultu-
ral memories on newspaper pages, are often
represented comically and hilariously. Some exam-
ples bring up reports about the temporary im-
prisonment of a German-speaking parrot and
another about the experience of a settler who was
summoned to the police station once a month to
prove that he did not speak German.

When asked about the existence of any place in
the city of Jaragua do Sul that represents resistance
to the repression of cultural expression during that
time, from the 22% only one respondent men-
tioned the Santo Estevio Church, the oldest
church in the city, built by the Hungarians in 1922.
Finally, another respondent points out that today
there is a greater appreciation of Hungarian culture,
which has remained hidden for many generations.
Another example of hidden architecture is the old
houses still preserved in the research area, which
possibly had to be covered in an attempt to hide
the architectural style, which in times of repression
was not acceptable for recalling

a foreign

architectural style.
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Picture 2 - Note on the arrestment of a parrot. Source: Colonia Hiingara no Jaragua (2008), Didrio Catarinense
Newspaper, 16 of August, 1998.

Delegado manda prender o
papagaio que falava alemao

Rico era a alegria da cidade até o dia er 1 ]
on « ' n que o soldado Jodao Policia o prendeuw.
Entristecida, a ave ficou muda até que o prefeito mandou soltar e ela voltou a falar

jg‘(:ff:d o p:np:u;:!mdgt.lnsuf.\lhus, que o trocara por dois jacts em suas
andangas pelo interior de Jaragua do Sul, Esperto, o passaro falava

algumas ‘rasemalemaiocera
d.f\ pmc::ﬂa(‘j;?::“km)m cm(mrgulhodcscudonu.qucscgnh:mu
A noticia logo se espathou
do temido delegado Nataniel ( Kl
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Picture 3 - Note about the summons of a German immigrant. Source: O Correio do Povo, issue n. 4235, 20 of October
1999.

Meméria Jaraguaense

O que faltou para contar... (CXXIII)
Tio Eugénio

A
Angelo Piazera

O colono alemdo, invariavelmente, uma vez por més, recebia a intimagdo para comparecer 2 delegacia, em dia e hora. E 14
chegando, vestido'com o melhor terno que deveria ter trazido da Europa, para enfrentar o inverno e de chapéu, descobria-se
com a sauda¢dio — *‘Pom tia senhor telekate™, a autoridade ja despejava uma série de impropérios e ameagava de cadeia se ndo
confessasse, e o colono protestava, dizendo “Eu non falar alamao, eu ndo falar alamao”, tirano do bolso uma cédula de vinte
mil réis, daqueles do tamanhode uma folha de livroe a deitava na escrivaninha do delegado. Fazendo-se de amuado, o ‘delega’
dizia que essa vez ele deixava passar, mas que ndo se repetisse, porque entao ia conhecer o sol nascendo quadrado.

Angelo Piazera (neto) falava das coisas que aqui aconteciam, logo depois da instalagiio do execulivo, legislativo e judicidrio. Nei
Franco era gaticho de Porto Alegre ¢ casava em Joinville com Edith, filha da conceituada familia Cruz Lima. e era nomeado
contador da Prefeitura Municipal de Joinville. Chegada a emancipagdo de Jaragud, desmembrado do territdrio joinvilense, as
familias Tavares da Cunha Mello e Cruz Lima, se mexiam para ocupar 0§ cargos de cartorarios e eserivaes da comarca, cuja
influéncia politica se fazia sentir. Assim € que, quando aconteciam ¢bitos e se necessitava fazer inventdrios, Nei dava
acentuada preferéncia aos advogados joinvillenses, drs. Paulo Medeiros, Marinho Lobo e Pldcido Olimpio de Oliveira, ficando
o dr. Luiz de Souza $6:com as sobras. Como contador que era, Nei Franco, lambém era procurado pelas firmas de maior
projecdo emJaragud, para atender os registros contdbeis. que ele atendia. mas que eram assinados os balangos e as demonstragoes
por contabilistas préticos e licenciados para exercer a profissao. Voltaremos. Até a proxima.
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Picture 4 - Houses in the research area. Source: By the anthor (2022)

=

Conclusion

Censorship and nationalism caused the forgetting
of cultural heritages. The marks of erasure, for-
getting, and even distortion were felt in this work
through analyses based on concepts related to
collective memory and its rupture, leading to
possible places and memories. Moreover, the
possible characteristic of Hungarians and their des-
cendants being part of a culture that was hidden
for a long time was brought to light, as an aspect
related to the nationalization campaign during the
period of the Estado Novo government and its
attempt at assimilation and homogenization of the
culture, but which may also be related to the strong
influence of other ethnicities through time. The
present study aims to continue with in-depth re-
secarch and analysis to understand the role of
architectural and visual elements in the settlement
and assimilation process of Hungarians and their
descendants in Jaragua do Sul, and how this may
have contributed to the subsequent development
of a new cultural and rural landscape.
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Abstract

Mythological creatures have enchanted and intrigued human beings for ages, and humans unconsciously
stimulated their fears and insecurities. People have created a vampire-paranormal obsession that is
reflected in everything that human creativity has touched, especially in film adaptations. In this article,
readers will see the representation of the mythological creature Vampire on the Serbian film screen. The
article dissects two selected films, “She-Butterfly” and “The Holy Place” from the vampire-induced
horrors of the South Slavic cinematography. They will representatively be the focus of the study. These
examples will reveal how the film of that time conjured up the horror, fear, and general aura of the
mythological creature Vampire that has haunted the human race for centuries. In contrast to film
representations, the author places a vampire from folklore as a pillar for comparison or a test sample to
analyze the similarities, differences, and credibility of the representations in the film. Regarding the
supporttive material, we will extensively rely on the "Serbian Mythological Dictionary" as it provides a solid
collection of wvarious folk explanations and descriptions, which we will use for comparison. The
methodological approach includes a description of the film plot with important elements, the analysis of
the mentioned elements of interest within separate important parts of the plot, and a comparison with a
folklore vampire within the analysis.

Keywords: Vampire, Folklore, Horror Film, “She-Butterfly”, “The Holy Place”
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Absztrakt:

A VAMPIR MINT MITOLOGIAI LENY A DELSZLAV ORSZAGOK FILMMUVESZETEBEN: A
VAMPIR A LEPTIRICA’PILLANGO) ES A ‘THE HOLY PLACE’ (A SZENT HELY)
FILMEKBEN - FOLKLORISZTIKUS JUKSZTAPOZICIO

A mitologiai lények évszazadok Ota elvarazsoljak és lenylgozik az embereket, és 6ntudatlanul serkentik a
félelmeiket és bizonytalansagukat e lényekkel kapcsolatban. Az emberek killénésen a filmadaptaciok révén
létrehoztak egyfajta vampir-paranormalis megszallottsagot, melyben tiikr6z6dik az emberi kreativitas. Jelen
tanulmanyban a szerb filmvasznon  megjelend vampir, mint mitologiai lény abrazolasoknak a
bemutatasara kertl sor. A tanulmany a délszlav filmmuvészet vampir-indukalta borzalmabél 1étrejétt "She-
Butterfly" és a "The Holy Place" cimi filmeket boncolgatja. E példakbdl kideril hogy, hogyan idézte meg
a korabeli film a vampir mitolégiai lény rémiiletét, félelmét és dltalanos aurdjat, amely évszazadok ota
kisérti az emberiséget. A filmes abrazoldsokkal szemben a szerzé a néphitbdl szarmazé vampirt allitja az
Osszehasonlitas pilléreként, elemezve a filmbeli abrazolasok hasonldsagait, killonbségeit és hitelességét. A
tanulmany nagymértékben tamaszkodik a szerb mitolégiai szdtarra, mivel ez egy részletes gyljtemény a
killénb6z6 népi magyarazatokrol és lefrasokrdl. Jelen médszertani megkdzelités magaban foglalja a filmek
cselekményének lefrasat, elemzését és a népi vampir felfogassal vald Gsszehasonlitast is.

Kulcsszavak: Vampir, folklér, hotrorfilm, "She-Butterfly"”, "The Holy Place”

Diszciplina: kulturalis antropolédgia, néprajz

Vampire roots in Western cinema fatal for vampires. Regarding that information, if

To open the doors of South Slavic vampire cine- one follows the life of a Balkan vampire, he will
matography to the readers of this article, it is encounter it as complete nonsense: the vampire
necessary to look back at the Western vampiric  certainly functions very well during the day.
seeds and the resulting jungle of vampire filmo- Kulisi¢, describes a part of the vampire’s duties
graphy that dates back to the beginnings of silent as completely human at some point, in his “Serbian
films. One of the first films, made in 1922, about  Mythological Dictionary” because they can be ordi-
vampires, is the famous “Nosferatu” which is the nary people during the day, usually working as but-
creation of Friedrich Wilhelm Murnau. Lotte chers or traders, unrecognised. That implies, logi-
Eisner in her book “The Haunted Screen” defines  cally, that the sun does not do much for them in a
this film as successful and stylistically fantastically —negative sense, or it gives -1 out of 100 points of
shot. The expressionism with which the director damage, in horror video-gaming terms. (Kulisi¢
conjures the atmospheric horror of the terrible etal, 1970) Following the mentioned “Nosferatu”,
creature is ingenious because of the slowness with  films such as “Dracula” (1931), and “Son of Dra-
which the shots follow the vampire in one mo- cula” (1943) by Universal Pictures studio ensued
ment, and in the next, present it to a close-up shot and inflated the imagination of the audience and
where the creature is suddenly huge and terrifying  creators. Since the thirties and forties, the audience
(Eisner, 1925). of vampire movies, particularly those who admire

This German vampire representation started the “real vampire” (which will be discussed later),
turning the wheel, but also the idea that light is have struggled with the challenge of depicting a
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vampire. Namely, when comparing a Western and
a South Slavic vampire, a reader will quickly come
across a clear distinguishing determinant: the vam-
pire in Western Hollywood films from the 1930s
appears as a polished gentleman seducer with a
fitting suit, aristocratic manners, a large estate, and
wealth. The Serbian vampire wears worn-out villa-
ge clothes and lives in his grave or an occasional

watermill, waiting for the reader to open the door.

Humble Beginnings of the Yugoslav Filmo-
graphy and the Horror Genre

Yugoslav filmography certainly had, to put it
mildly, modest beginnings with their repertoire
from the pre-Yugoslav period with a limited bud-
get. Daniel Goulding points out that before the
instability and wars of the nineties, filmography
from 1945 to 1950 was practically non-existent,
unprotected by copyright, under the pressure of
communist ideology, unprofessional film crews,
and outdated equipment. (Goulding, 2002) After-
wards came the period of the sixties and seventies,
which brought a new creative wave of diversity to
all those nations and their cultures that reflected
the then-Yugoslav and now-independent Balkan
countries. However, after the eighties boom, there
was a collapse: “Once a vibrant and vivid artistic
reflection on Yugoslav ideological and socio-cul-
tural progress, Yugoslav cinema ceased to exist
with the violent disintegration of the Yugoslav
federation at the end of the twentieth century..”
(Murti¢, 2020, p.110)

The film “She-Butterfly” begins a horror cine-
matic adventure. This terrifying masterpiece was
shot in 1973, long before the nineties and the era
when directors finally found inspiration in this
genre. Considering that this beauty of Serbian
horror was filmed in a very short time, with a
modest budget but an exquisite cast, one could say
that they took a long time. However, it is important
to mention it as the “cornerstone” of future horror
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films, since the She-Butterfly’s occult-terror aura
still affects modern audiences. Besides films in fo-
cus, the readers should be aware of the effect of
other horror genre films from the 1990s such as
“Sugarloaf”, “Full Moon Over Belgrade”, a come-
dy, “Vampires are Among Us”, and a typical horror

“Vampire” of a recent production from 2020.

Vampire in the film “She-Butterfly”

“She-Butterfly” is a film directed by Dorde Kadi-
jevi¢, who wrote the script based on Milovan
Glisi¢’s short story “After Ninety Years” from
1980 (Picture 1). The film differs from the story
itself in several key details, most notably because it
does not have a happy ending, as is in the story.
Although “She-Butterfly” many considered the
first, real, Serbian horror, Kadijevi¢ revealed in an
interview article with the BBC they did not intend
to make a horror, nor did he have such an idea.
“Honestly, I was interested in a poetics of fantastic
genesis that would enter the space of metaphysics,
transcendence, in which Yugoslav film, and even
less television, never caught up.” Moreover, a film
to some extent conceived as a comedy, turned into
a horror film that strikes fear into people’s hearts
to this very age. (Mitrovi¢ 2023, pp.10-11).

Picture 1: A poster from the film “Leptirica” (She-
Butterfly). Source: TMDB

LEPTIRICA
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The plot part I

The plot of the film “She-Butterfly” is set in the
remote village of “Zarozje”, most likely in the
second half of the twentieth century, when the film
itself was set. In reality, the film was shot in the
village of Zelinje, near Zvornik.

The first significant part of the film plot, which
provides also the first “plank” in the structure, is
the wheat grinding in the mill by the village miller
Vule. He must grind the wheat in the mill that
springboards the vampire to the viewer. The se-
cond significant part of the film plot, which
provides the next “plank” in the structure, is the
love between Zivan’s daughter Radojka and the
village boy Strahinja, who wants to marry her, how-
ever, her father persistently refuses. These two
plots are central and the whole vampire adventure
revolves around them.

Namely, the adventure in the film begins with
Zivko bringing grain to the mill, where he and Vule
the miller hear the sinister sounds of an unusual
bird, which ominously accompany the film when-
ever the presence of the vampire is hinted at. Vule
commented on Zivko’s nearby daughter mentio-
ning she looks like a “She-Butterfly”, thinking of
her beauty and gentle behaviour. Before each vam-
pire attack, two repeating actions occur: the mill
wheel that grinds the grain stops working, the
candle burning in the mill goes out, and the viewers
hear the ominous sounds of an unknown bird.
Unfortunately for Vule the Miller, the vampire
shows up immediately.

The film presents it as a hairy, dark-skinned crea-
ture with dark eyes, extremely sharp teeth, and
large fangs, covered with a black cloak. It attacks
the sleeping miller by biting the neck and sucking
his blood. After the attack, the mill wheel starts
turning again. In the meantime, the villagers find
out about the unfortunate incident and reveal that
the famous vampire Sava Savanovi¢ is active again,
even though he died about ten years ago. This
causes fear to move into the village again.
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The second significant part of the film plot be-
gins with the introduction of Radojka and Strahin-
ja, whose love blossoms but whose marriage is
stopped by Radojka’s jealous father Zivan. Due to
disappointment and inability to marry a girl,
Strahinja becomes the new miller after the death of
Vule, at the suggestion of villagers in Zarozje.
However, even the young man’s fearlessness does
not stop the reappearance of the vampire who
announces his arrival in the same way: the mill
wheel stops working, the candle goes out, ominous
sounds are heard and the vampire appears. How-
ever, this time, the new miller Strahinja, being
awake, manages to spot the evil creature in time,
scares it by falling from the attic of the mill, and
survives the night.

Analysis - Part I

To make it easier for the reader to follow the
vampire saga, the film will be “paused” several
times, to provide the according analysis. The first
matter that invites attention is the watermill itself.
For centuries, Serbians have been calling the
watermill a place where demonic forces and va-
rious beings appear. The watermill, as a place ne-
cessary for survival (people used it to grind the
grain for flour), was logically a frequently visited
place in the village. Because of this, they also
attracted creatures from the side of “anti-life”, i.e.
death, a place where life and light are absent. The
creature that people most often encountered in the
mill was a vampire. According to the collected folk
traditions of Vuk Stefanovi¢ Karadzi¢, compiled in
the book “Life and Customs of the
People”( Title in original language: Zivot i Obicaji

Serbian

Naroda Srpskoga ), one of the places vampires live
is a water mill. According to Karadzi¢, people often
saw this mythological creature around grain barns,
animal pens, and corn warehouses. (Stefanovié
Kardzi¢, 1867) Thetefore, it is clear that the

vampire, being a primordial human creature,
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although bloodthirsty and eager for revenge, still
has a “left-ovet” need for human food. This
usually means the creature is attracted by any pro-
duct made from wheat, corn, or some other grain.
Even though it can be assumed that it does not
consume human food, it remains a symbol of his
former life which he is constantly attracted to.

Furthermore, the ominous sounds, one hears in
the beginning, resemble a bird that people often
drive away because it invokes misfortune. A raven
is the first that comes to mind as the folk consider
it “a fatal bird, a harbinger of misfortune and
death.” (Kulisi¢, 1980, p.95) Later, that sound
coincides with the arrival of the vampire, which
leads to the conclusion that this is precisely the way
he is announcing himself. This supports the belief
that the soul of the deceased who vampirized can
move into an animal, or simply change from a hu-
man form into an animal form. “From the des-
cription of the vampire (...) it can appear in
different forms, especially in the form of some
animals, such as a wolf, dog, cat, donkey, horse,
etc.” It is entirely possible that the sound of the
“bird” in the film was the sound of a vampire who
then metamorphosed himself into a bird. Further-
more, according to the scenario, Vule the miller
declares Zivan’s daughter Radojka looked like a
“she-butterfly”, referring primarily to her beauty
and grace. Later in the analysis, it will be clear why
this is important and what it has to do with the
mythological creature, therefore, for now, the rea-
der should keep this statement of the miller in
mind.

Furthermore, there is a repetition of the actions
that emphasize and announce the arrival of the
vampire: the stopping of the millstone that grinds
the grain, which symbolizes the stopping of that
natural event. The stopping of natural events
announces the supernatural, that is, the very
manifestation of the mythological creature. After-
wards, the candle flame goes out, which in itself
symbolizes the absence of light and thus positivity,
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goodness, and security. In the Christian context,
the wax candle has a special meaning: “(...) wax as
a substance that burns, signifies our deification (i.e.,
our nature that is purified by the Divine fire), and
finally, the wax, on which the flame burns, or that
light, signifies the union and strength of our love
and peace.” (Solunski 2019, p.134).

In this sense, it is logical to assume there is no
peace in the village’s watermill. The night itself has
its symbolism since all these events happen during
this time. According to the “Mythological Maps,
“the night is associated as the main time for the
activity of strange demonic creatures such as Mora
- a night butterfly that presses on the chest and
sucks blood(...) a witch = morinja (Trpanj) ‘an un-
married woman who sleep at night' . (Petrovid,
2000, p.118) Then there is a vampire “(..) who
transforms at night as a wolf or an owl and Kkills
people and animals.” (Petrovié, 2000, p.124)

Moving past the bird sounds, the film viewers
meet the vampire face to face, literally, and extre-
mely dramatically: two dark, menacing eyes sur-
rounded by a hairy face peering through the
hollows of the watermill’s walls. This creature is
depicted, as mentioned eatlier, covered in a black
cloak, hairy, dark-skinned with barbed sharp teeth
reminding of the ones of a piranha fish. This partly
corresponds to the descriptions of vampires from
folklore because, as mentioned eatlier, a vampire is
co-identified with a werewolf: a hairy animal, often
dark in colour, with sharp teeth, and fangs.
Johnson and Oldys define the creature as a menace
that attacks people during their sleep and sucks
their blood. (Johnson & Oldys, 1745:358) Having
that in mind, the role of the teeth is cleat.

It is interesting to mention in the context of the
description of vampires if we compare the script of
the film with the story which inspired the director
(who is also the screenwriter): the Milovan Glisi¢’s
vampire or Sava Savanovi¢ was described as “a tall
man, red as blood in the face. (...) Bloated like a
paunch. Whole as if he was put to the grave
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yesterday, all red, seems like blood itself.” (Glisié,
2017, p.187) There is no mention of any haitiness,
sharp teeth, or the rest of the description that
makes the movie vampire terrifying, however, the
fact that there is no such description in the story
does not mean that the screenwriter strays away
from the mythological records. However, Glisi¢
was more accurate since Cajkanovié describes the
vampire as “a demonic creature with supernatural
qualities who is just a reanimated, undecomposed
body (Cajkanovi¢, 1994 a, p.103). Therefore,
physically he looks like a normal, living man as his
body remains the same since the moment of the
funeral.

After the first attack on the miller Vule, the
villagers also mention Sava Savanovi¢, whom they
suspect has become a vampire again, thinking he is
probably the one killing and torturing the villagers.
Sava Savanovi¢ is a fictional character from the
short story by Milovan Glisi¢, based on the sup-
posedly first case of a vampire recorded in Europe.
Unlike Sava Savanovi¢, Petar Blagojevi¢ (Peter
Plogojowitzs in German), was a real persona whom
Ernest Frombald mentioned in the report from the
former “Wienersches Diarium”. According to the
report, Peter Plogojowitzs killed more than nine
villagers in 1725, after his own death (Frombald a,
1725). The name of Frombald himself, who
attended the entire Vampire hunt and destruction
was unknown to the public, and it was Garcia
Marin in his article from 2020 who revealed the
name and described the events in the village of
Kisiljevo. Namely, this Imperial Provisor, a mem-
ber of the Habsburg Military Frontier in Serbia,
escorted the entire process (Garcia, 2021). The
whole vampire drama where the villagers and the
priest dug up the body and found it completely
undecomposed was first mentioned in the original.
However, the copies that followed later and the
comments from the new editions of the Wiene-
risches Diarium newspaper contributed to the loss
of details that were key to the whole story, as well
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as to the loss of Frombald’s first name. (Frombald
b, 1725)

The Plot Part IT

In the sequel, the villagers visit the old pro-
phetess who confirms that this is Sava Savanovié
and reveals the location of his grave. The villagers
and the village priest decide that it is time to stop
Sava Savanovi¢’s bloody campaign. The only way
to do it is to follow a special folkloric vampire hunt
to heal the community from the bloodthirsty crea-
ture. According to the template, it is necessary to
have a black stallion that will lead the villagers
exactly to the place where Sava Savanovi¢ was
buried, for only a black stallion knows and can feel
the place. As the prophetess said the grave is in a
“crooked ravine under a crooked oak”, the words
clearly emphasize that it is a symbolically wicked
place, difficult to find. The black stallion success-
fully finds the grave and now viewers can see a
classic medicine for vampire destruction. The tem-
plate includes what the viewers see: the unearthing
of the coffin and the driving of a hawthorn stake
through Sava Savanovi¢’s heart. The priest recites
the prayer and pours holy water into the hole from
the stake. At that moment “the butterfly” emerges
from the coffin. The key element in this scene is
the butterfly and how the characters emphasize it
by capturing and killing it because that is the only
way to “finish off the vampire”. However, the
villagers do not succeed and the butterfly escapes.
In the further development of the film, the love
between Strahinja and Radojka continues again
because Strahinja decides to kidnap and marry her
despite her father’s opposition. The village sup-
ports him and officially declares him the village
miller. The night before their wedding, by the Ser-
bian village customs of the time, the bride is
“guarded” from the groom so that there would be
no sexual intercourse before the marriage. How-
ever, Strahinja ignores the rule and reaches the

young woman who, to his astonishment, has a large
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bloody wound under her breasts. At that moment,
the scenario reaches its climax when Radojka trans-
forms into a vampire, a hairy, dark-skinned crea-
ture with sharp teeth, in a female form. Radojka,
now completely transformed into a female vam-
pire, jumps on Strahinja’s back and drives him to
the crooked ravine where the villagers drive a stake
through the vampire’s heart. Radojka forces Stra-
hinja to pull out the stake and in a dramatic drama,
he succeeds in knocking her off his back and
impaling her with the same stake. The coffin opens
again and reveals not Sava Savanovi¢ but Radojka,
now a dead vampire. In the meantime, the villagers
continue to celebrate, unaware of the previous
events, after which they find Strahinja sitting mo-
tionless on the ground with a butterfly in his hair.

Analysis — Part 11

The village prophetess has her role in the mytho-
logical world, most often as a witch who, with her
predictions and occult knowledge, discovers the
burial place of the vampire Sava Savanovi¢. The
“Mythological Dictionary (Title in the original lan-
guage: “Mitoloski Recnik®) describes her work as
witcheraft: an occult and diabolical activity that
both the elderly and the young engage in, “secretly
in the evening and at night, naked and silent,
without looking back or being observed by others.”
(Kulisi¢, 1980, p.88) “Nobody tells any young and
beautiful woman that she is a witch, it’s just those
old hags.” (Vasiljev, 1928, p.52) The black stallion
symbolically has a special role in the mythological
world because, due to its nature and its role in that
wortld, it has the power to find similar demonic
creatures.

It was believed that a colt (stallion), especially a black

one and without a mark, would not cross the grave with

a vampire in it. Hence, when it was thought that there

was a vampire in the cemetery, they brought out the

stallion and walked him over the graves. If it happened

that he wonldn’t cross a grave, it was believed that he

had fonnd a vampire. (Kulisi¢, 1980, p.131)
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The crooked ravine and the oak tree are, accot-
ding to folklore, places where demonic forces meet
and which mortals should avoid. “Some oaks,
similarly to some other forest trees, were believed
to be “shady” — they contained all magical wri-
tings — and they were not to be cut because the
one who did so could die immediately or would
suffer for a long time and finally die.” (Kulisic,
1980, p.398). Furthermore, the very process of
driving a hawthorn stake through a vampire’s heart
is full of mythological elements, therefore one can
start with the material from which the stake was
made. Cajkanovic’ writes that, in addition to its
supernatural powers, the hawthorn also has “cos-
mic” powers, for the Slavic people believed the
world rested on the hawthorn branches. “A black
dog constantly bites the hawthorn, and if it were to
bite through it, the world would perish, that’s why
St. Peter crosses it with his stick from time to time
and the hawthorn comes back to the old measure.”
(Cajkanovi¢ a, 1994, 170 ) Cajkanovi¢ also points
out that next to the oak, the hawthorn has the
strongest influence against the evilest of demons.
“The best protection is, of course, hawthorn (see
hawthorn), i.e. hawthorn stake or hawthorn thorn,
from which the vampire always runs away and is
the easiest to kill.” (Kulisi¢, 1980, p.59) The priest
recites a prayer and sprinkles holy water, which in
the Christian context has its properties as a
protective agent against demonic creatures. The
Orthodox Encyclopedia also calls it “Agaism” the
meaning of “Sanctified Water” or “Holy Water”,
which is marked “Big A” if the origin is more high-
ly sanctified, and “Small A” if it is of a lower eleva-
tion, therefore less power. An example of higher
holy water with stronger power or Big A is Epi-
phany water and the water of the holy act of
Baptism. (Zheltov & Nikiforova, 2008) Therefore,
as such a sacred object, it carries enormous power
in the fight against demonic creatures such as
vampires who act extremely negatively in contact
with it.
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Afterwards, the viewers have the opportunity to
see the result of the ritual when the butterfly flies
out of the coffin. Now the readers should remem-
ber the meaning of the butterfly from the very
beginning. In the first scenes, miller Vule calls Ra-
dojka a “she-butterfly, and this scene fully assem-
bles the puzzle. From the beginning, the film hints
that the innocent, beautiful girl is a disguised
vampire or at least his future victim. The butterfly
creature itself is one of the metamorphoses of the
vampire, which is why people believe that the soul
of this creature resides in the butterfly. However, it
is possible that it could also be the body of a bird,
snake, cat, or some other animal. “The butterfly
that comes out of the vampire’s mouth represents
the soul of the deceased, that is, the spirit that even
when destroyed can live and act independently”
(Kulisi¢, 1980, p.123)

In the further description, the viewers under-
stand that the impaling of “Sava Savanovi¢” meant,
in fact, that Radojka the vampire was also impaled.
When the coffin is opened once more, she is now
in the place of Sava Savanovi¢. This sequence of
events of the “vampire switch” according to
mythological logic and folkloric beliefs has no
explanation and does not make sense. This chain
of events can only indicate the possibility that the
vampire Sava Savanovi¢ bit or otherwise infected
the innocent girl Radojka, after which she became a
vampire who haunts the villagers. However, this is
not resolved in the film and is left to the viewers to
guess. As for folklore beliefs, a vampire can turn
another human into a vampire, but this rarely
happens. Most often, one becomes a vampire
through sinful life, the external influence of demo-
nic forces, or by birth itself. “Some people can
become vampirized during their lifetime, but as a
rule, it only happens after death (...) “Vampirovi¢”
is a child born from the relationship between a
normal woman and a vampire. A child conceived
in this way, according to belief, has a special ability
to recognize a vampire, i.e. sees him, can talk to
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him, and kill him (v. vampire). (...)” (Kulisi¢, 1980,
p.59)

Furthermore, the very end when Strahinja sits
crestfallen on the ground with a butterfly indicates
a neutral outcome with no positive or just seeming-
ly negative results. Despite all the actions of the
villagers and Strahinja’s interference in the process
of destroying not one, but now two vampires,
nothing was achieved because the ritual was not
completed! Describing one of the forms of vampi-
re (“vampiri¢” in Serbian), the Serbian Mytholo-
gical Dictionary points out that when killing a
vampire, “the most important thing is to kill that
butterfly because if it happens that it escapes,
destroying the body is in vain.” (Kulisi¢, 1980,
p.60). The denouement of the film is the fact that
no one managed to kill the butterfly, which is why
its soul, according to beliefs, continues to live and

waits to move into a new victim.

Vampire in the film “The Holy Place”

“The Holy Place” is another film by Dorde Kadi-
jevi¢, shot in 1990, inspired by the short story
“Viy” by Nikolai Gogol who wrote the story back
in 1835 (Picture 2).

Picture 2: A poster for the film “Sveto Mesto” (The Holy
Place). Sonrce: IMDB
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The Plot — Part I

The plot of the film “The Holy Place” can be
divided into three important parts. The first one
begins with the opening scenes in which three
young theologians are wandering along a deserted
road, returning from a fair, in search of shelter. In
the background, they hear an ominous howl remi-
niscent of a wolf. Soon after, the theologian Toma
notices a black carriage moving along the road with
a young, beautiful woman. The carriage passes
Toma at high speed and continues in the distance
towards the rest of the group. Toma runs up
breathless in fear that the carriage will run over his
companions only to discover that the other two
theologians have not seen any carriage on their
way. Soon after, they find a hut with a sullen and
ill-tempered old woman, where they seek shelter.
She separates them, sending Toma to the stable
and the other two to the house. In the background,
the theologian Tom again notices the mysterious
black carriage, now standing quietly on a nearby
hill. He reaches it but finds it empty. As he spends
the night in the barn, he hears the wolf howling
again in the background. Soon after, a dishevelled
old woman, the owner of the hut, appears at the
scene and insinuates that she wants to have sexual
relations with the young theologian. He refuses.
She then attacks him wildly, letting out inhuman
screams, after which she grabs the theologian and
jumps on his back, screaming, howling, and making
him run mindlessly down the field. The hurried old
woman now looks like a wild witch sitting furiously
on the theologian’s neck, screaming while he re-
peats the “Our Father” prayer out loud. He mana-
ges to throw her off him and kill her, after which
she transforms into the young, beautiful girl he saw
the day before in the carriage. At that moment, the

carriage passes him again.

Analysis — Part I
The first “vampiric element” to notice is the
howling of the alleged wolf in the background of
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the three theologians. There is a possible connec-
tion between the howling and the existence of we-
rewolves in South Slavic mythology. Karadzi¢
defines the werewolf as “a man into whom (accot-
ding to folk tales) after 40 days of death some
devilish spirit enters and revives him (turns into a
vampire).” (Stefanovi¢ Karadzi¢, 1867, p.213)

The next important scene, which the reader
should remember for subsequent analysis, is the
moment when the theologian Toma notices an
ominous carriage carrying a mysterious girl in
black. Another important detail is that he was the
only one who saw the carriage, considering the two
friends exclaimed they did not even see it pass by.
Here, the black carriage also represents a negative
omen for Toma and the fact that he was chosen as
a victim by the young girl in the carriage. The old
lady who reluctantly welcomed the theologians into
her house turns out to be the mythological creature
“Karakondzula” who, by her very nature, targets
young men. This creature is usually represented as
an old woman, a demonic, lost soul that, as people
in Serbian Kosovo believe, sits above the house’s
front door in the evening. As soon as anyone, espe-
cially a male, leaves the house, she jumps on his
back and rides him to the neatby river until the
roosters start to crow. (Kulisi¢ 1980) This matches
the specific horror that Toma endured. During the
Karakondzula’s attack, the theologian Toma recited
the Christian prayer “Our Father” which, with its
spiritual effect, influenced the Karakondzula. This
is why he succeeded in overthrowing and killing
her. However, after killing the demonic creature,
Toma saw she had transformed into the young gitl
he saw the day before, and then, after the seeming
“murder”, he again noticed the carriage that tran-
sported her. This indicates that it was indeed the
girl in black that he saw. Several transformations of
one mythological creature into another are already
taking place here. It can be said that in addition to
the Karakonzula, readers have the opportunity to
see a potential female vampire. This vampire has
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the power of transformation for at one moment
she was a human being in a carriage, and in the
other an old, enraged woman, and then again, a
young girl. There is a power of transformation, but
whether it was a female vampire or some other
mythological creature, in this part of the analysis is
not clear, at least for now.

Plot — Part II

The second important part of the film plot
continues with Toma’s trip to Lord Zupanski’s
mansion to recite a prayer for his late daughter.
Upon his arrival, Toma is surprised to see the girl
from the carriage, whom he killed the night before,
in a coffin. On second glance, he notices with
shock the portrait of Mistress Zupanski, who
looked like an evil old woman from a hut. The next
night, Toma is locked up by the workers in the
church to read a prayer for the repose of the dead
gitl’s soul. At one point of the prayer reading the
girl gets up from the coffin. Scared out of his mind,
the theologian falls to the floor and draws a circle
around himself in the sand on the church floor.
While drawing a circle with his finger, he also drew
“IN”. Thomas takes the Holy Scripture and uses it
to shield himself from the gitl’s gaze. Katarina
Zupanski, the deceased gitl, walks around him but
does not enter the circle, after which she returns to
the coffin. The next morning, workers come to
unlock the church and after breakfast explain the
lewd history of the Zupanski family. The
discussion about the existence of witches and other
demonic forces turns into individual confessions

where each wor-ker reveals the promiscuity of the
young mistress, who, in addition to having sex with
all of them, also had an incestuous relationship
with her father. According to the story of one
worker, on the Holy Saturday before Easter, the
father tried to enter the church with his daughter,
but he failed because she collapsed in front of the
entrance and for a moment transformed into the
late Mistress Zupanski. Another worker said that
the weight of her husband’s and daughter’s sins
disturbed her so much that even after her death,
late Mistress Zupanski was unable, as the worker
said, “to calm down even in the aftetlife” In the
evening when the moon is full, she reportedly
“howls like a she-wolf” and roams the fields.

Analysis — Part 11

If Toma and the readers of this article were not
convinced until now that there is a paranormal
game of mythological creatures in the midst, then
they were convinced when the theologian arrived at
the estate of Lord Zupanski. There he notices the
girl he allegedly killed the night before, in the
coffin. The next strange thing he notices is the
portrait of the late Mistress Zupanski, who looks
identical to the old witch, the mythological creature
Karakondzula he fought the night before. The
entanglement between several characters and their
“human and non-human forms” is obvious.It is
not entirely possible to distinguish with certainty

Figure 1 Cycle and sequence of transformations of the Zupanski females
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who transforms into whom. However, the
following possible cycle and sequence of
transformations are suggested (Figure 1):
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A special part of the analysis is devoted to the
beginning of Toma’s prayers for the repose of the
soul of Katarina Zupanski. Although the film plot
never precisely indicates that she was a vampire,
the atmosphere and her behaviour during the “re-
vivals” from the coffin indicate that the deceased
“vampirized”. Cajkanovi¢ states that according to a
“pre-animistic” understanding, a vampire is “a dead
body rising from the grave®, therefore, it is a sign
that a person has “vampirized”. (Cajkanovi¢ a,
1994) In this film, Katarina, as well as her late
mother, never literally tried to suck the blood out
of anyone. However, in their own way, they did
“suck the life out” of each of their victims. Toma
recites a prayer for the repose of the soul and the
deceased gitl starts her horrific dramatics. The late
Serbian Patriarch Pavle spoke of the “Prayer for
the repose of the soul” as a necessity because in
Christianity both living and the dead are alive in the
Lord God, referring to the transfer of the spirit to
eternal life. Therefore, it is the duty of those who
are alive in the body to remember the deceased
through this prayer. In this way, the living can help
their sins be forgiven even after their earthly death
(Milakovi¢, 2023).

In this sense, Katarina Zupanski’s reaction to
priest Toma’s attempt to help her with prayer is
cleat. Furthermore, Toma draws a circle around
himself in the sand, on the church floor, for his
protection. He writes “IN” with his finger which is
a part of the acronym INRI - “Iesos Nagarenvs Rex
Ivdaeorvm” which translates to “Jesus of Nazaret —
King of Jews”, written at the cross when the Jews
crucified Jesus Christ. (Biblija Stari i Novi Savez,
2013, John 19:19 -22) One of the other protective
tools, he also used was the Holy Scripture as the
ultimate Christian spiritual guide.

The possibility of the existence of mythological
creatures is revealed to the viewers of the film for
the first time when the estate workers discuss the
existence of witches, alluding to their young, now
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deceased, landlady Katarina. In support of that,
they share her promiscuous life and incest with her
father. This can be counted as one of the character-
ristics of vampires who are said to have an in-
creased sexual desire, especially when interacting
with human, living creatures. “Vampires were first
sexualized to strike fear into people of the taboo
and sinfulness of sexual behavior, but later, this
sexualization became a metaphor for repressed
desires, until finally, their sexualization caused
them to be humanized.” (Gonzalez Rosario, 2021,
p-D.

Karadzi¢ as well as other authors such as
Cajkanovi¢ talk about folk belief that vampires are
deceased men that rise from the graves and besides
striking fear into people, they usually show them-
selves to their wives in the home where they once
lived. “A vampire also often visits his wife (and
especially if she is beautiful and young) and sleeps
with her(...)”(Stefanovi¢ Karadzié, 1867, p.214)
Cajkanovi¢ even mentioned a supposedly real
encounter between a widowed wife Cvija and her
vampire husband:

..The old peasant Paja Tomit... died... on April 9 of

this year. Shortly after bis death, bis wife Cvija began to

complain that her dead husband came to her like a ghost
during the night and that he was running aronnd home
and scaring the household. Some believed Cyija, some
didn't, but she constantly claimed that her husband

became a vampire and came every night. It lasted for a

whole month, when, they say, the sons noticed a vampire

in the house. (Cajkanovic b., 1994, p.101)

The proof that Katarina Zupanski had vampiric
abilities even before her death and that she may
not have been a human being at all, was her collap-
sing in front of the church on Holy Saturday, befo-
re Haster. There is also the possibility that Katarina
was born a vampire, which leads to the conclusion
that one of the parents, most likely the late Mis-
tress Zupanski, was a vampire herself. In any case,
if she was not a vampire until death, she certainly
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was after death. The reader should remember that
one of the workers precisely said that she “howled
like a she-wolf” at night because of the weight of
her daughter’s sins and that her soul cannot find
of

or

peace. This completely matches the description
vampires as beings who, due to a sinful life
external sinful influences, “live” after death as
wanderers without peace, seeking satisfaction in
drawing the life out of living creatures. However,
as can be seen from the entire film, they never
succeed completely, which is why they rage and
express dissatisfaction. A very important element
can be noticed if the reader remembers the howling
of the wolf in the background of the first scenes of
the film. This coincides with the story that the late
vampire landlady howls at night because of the
restlessness of her soul. Therefore, the howling the
theologians heard was the vampirized landlady
Zupanski who later greeted them as a wicked old

woman in the cabin.

Plot — Part ITI

The third important part of the plot of the film
begins with theologian Toma reading another pra-
yer for the repose of Katarina’s soul. On the se-
cond night, however, the vampiric girl becomes an
enraged, terrifying creature. She floats in the air,
screams and makes terrifying noises that drive
Toma mad. He, on the other hand, remains pro-
tected in his circle. In the morning when the
church
completely grey hair as a sign of huge shock. Later,

is unlocked, Toma comes out with
the maid recounts a mysterious encounter with a
furious, black cat, which she stabbed with scissors
in an attempt to drive it away. The next morning,
while bringing bath water to her young landlady,
Katarina, she noticed that she had an injured hand,
wrapped in bandages. In the sequel, the theologian
Thomas, having no choice, goes for the third night,
to recite the prayer for late Katarina’s soul. This
time he draws a circle even further from the altar

and reads the prayer fearfully. He approaches the
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coffin and sees that it is empty, but when he turns
around, the deceased woman is standing behind
him. He falls into the coffin and Katarina enters
standing, aggressively stepping on his genitals, just
like she did with the deranged servant Nikita. In
the morning, the people in the village along with
lord Zupanski find Toma in the coffin with the
deceased Katarina. The mob throws him out, after
which one of them hits him on the head with a
mace. In the finale of the film, the audience sees
three theologians again, with one of them now
carrying Toma’s body over a donkey. They find
shelter in the same hut belonging to the old wo-
man. She takes one of the theologians into the
house and orders the other to go to the stable. In
the background, the theologian from the stable
hears terrifying howling and notices a black
carriage on the hill. Soon after, just like at the
beginning with Toma, the old woman enters the
hut hinting at the possible sexual encounter which
the theologian refuses. However, the old woman
gets closer and closer and at one point jumps on
him wildly while the young theologian screams in
agony. The film ends with a scene showing Toma,
apparently, dead.

Analysis — Part I1I

After the second prayer in the church, the vie-
wers of the film see the heightened aggression of
the vampire girl due to the impossibility of harming
the young theologian. One can interpret this as the
spiritual power that Thomas receives as a theolo-
gian and a believer within the protective circle,
surrounded by prayer and the Holy Scripture. The
maid’s story about the appearance of a black,
ominous cat that attacks her, coincides with the
theory that vampires, like witches, “Moras” (pl. of
Mora)(note: “Mora” is a creature from the category
of the witches who repented for their wicked ways,
and now solely strangle people in their sleep by
cutting off their air supply.see: Vuk Stefanovié
Karadzi¢ “Zivoti Obi¢aji Naroda Srpskoga“
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1867:216), and other mythological creatures can
also transform into animals, most often birds, cats,
and snakes. The possibility that the demonized cat
was the vampire Katarina can also be confirmed by
the maid’s testimony that the next day she saw
Katarina’s hand wrapped around the place where
she stabbed the cat with scissors. In the mytholo-
gical world, it is known that if a person kills an
animal suspected of being a transformed witch or
vampire, he or she kills the demonic creature itself.
Therefore, it is clear that, although she did not kill
her, the injury that the maid inflicted on the cat was
transferred to the cat’s human form, the young
Mistress Katarina. In the sequel, when Toma reads
the prayer in the church for the third time, he
makes a mistake and leaves the protective circle,
stops reading the Holy Scripture, which the she-
vampire uses, and attacks him by stomping on his
genitals in the coffin. The aforementioned is self-
explanatory, and the genital injury of the theologian
Toma symbolizes the punishment for his lust or at
least his fascination with the beautiful mistress
Katarina. In the end, the mob kills Toma, by which
the vampire indeed managed to hurt him indirectly.

The film ends as it began, with the scene of three
travelling theologians, with the difference that the
theologian Toma is dead. The other two ritualis-
tically repeat the action that will lead one of them,
apparently, to the same fate as the unfortunate To-
ma. They stop by the evil old woman’s cabin again,
who separates one of them in the stable as she did
with Toma. This is the repetition of the first ritual-
listic step. In the background, the theologian from
the stable hears howling, which is the second
ritualistic step that has been repeated. The third
ritualistic step occurs when the theologian notices
an ominous, black carriage in the distance, just as
Toma saw on the first day, and with that, the
viewers of the film surely now understand that he
is the next victim. The fourth ritualistic step occurs
with the arrival of an old woman who insinuates a
desire for a relationship with a theologian, which
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he refuses, after which she becomes enraged and
turns into a Karakondzula. This completes the
ritual and leaves the rest of his fate for the viewers
to guess, although, in the last scene showing the
dead theologian Toma, not much is left to the
imagination.

Summary

The final word of this analysis is primarily ref-
lected in the roots of the creature that served as an
inspiration for the film achievements of both the
Western and South Slavic countries. That root
grew in folklore, in the imagination and real expe-
rience of people, which turned into collections of
folklore stories, fantastic novels, silent films, and
modern adaptations that strike fear into the heart.
This article briefly introduced readers to the
beginning of horror in Western filmography, the
process of development of Yugoslav film, and
methodically, step by step, dissected and analyzed
the plots of the films “She-Butterfly” and “The
Holy Place” as representatives of the high-quality,
albeit sparse, South Slavic horror genre. With the
help of the analysis, the reader was acquainted with
the mythological creature “Vampire” and its forms,
similar creatures, and other mythological elements
through the film medium inspired by folklore.
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Abstract

The phenomena of migration and diaspora are becoming more common in the context of globalization,
and the idea of “home” has taken on several dimensions and complexity for dispersed populations. In
otder to investigate how the concept of "home" is recreated in the diaspora, this study focuses on Chinese
immigrants. The study examines how culture and geography interact to define “home,” drawing on the
idea of “diaspora,” and how travel affects “homemaking” in Chinese Migratory Movements. Additionally,
the study discusses maintaining cultural continuity in globalization and reshaping individual and collective
identities in the practices of “travelling-in-dwelling, dwelling-in-travelling” (Clifford 1992,108).

Keywords: Diaspora; Chinese Immigration; Home; Cultural Identity; Travel Theory

Diszcipline: Cultural Anthropology, Ethnography

Absztrakt

LEBEGO "OTTHON": A KINAI DIASZPORA ES AZ UTAZAS DINAMIKAJA

A migracié és a diaszpora jelenségei egyre gyakoribbd valnak a globalizacié kontextusdban, és az
"otthon" fogalma is t6bb dimenziét és Ssszetettséget hordoz magaban a szétszérédott népesség esetében.
A tanulmany a kinai bevandorldkra Ssszpontosit, annak megismerése érdekében, hogy az "otthon"
fogalma miként jon létre a diaszporaban. A tanulmany azt vizsgalja, hogy a kultura és a féldrajz hogyan
hatnak egymasra az "otthon" meghatirozasaban, a "diaszpéra" eszméjére tamaszkodva, valamint vizsgalja
azt is, hogy az utazas hogyan befolyasolja az "otthonteremtést" a kinai migraciés mozgalmakban. A

tanulmany emellett targyalja a kulturalis folytonossag fenntartasat a globalizacioban, valamint az egyéni és
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kollektiv identitisok atformaldsit az "utazds a lakdsban, lakds az utazasban" (Clifford 1992,108)

gyakotlatdban.

Kulcsszavak: diaszpora; kinai bevandorlas; otthon; kulturalis identitas; utazaselmélet.

Diszciplina: kulturalis antropolégia, néprajz

Introduction

In addition to increasing population mobility
physically, the deepening of global migrations has
had a noteworthy effect on how diasporic cultures
understand and experience “home.” This study
looks at how Chinese immigrants, who make up
one of the biggest diasporic flows in the modern
world, dynamically reconstruct “home.” Through
examining the relationship between travel, dia-
spora, and the idea of “home,” this study advances
our knowledge of the challenges encountered by
transnational communities. It also provides a criti-
cal analysis of how travel functions in the continual
process of creating a home, arguing that “home” is
a fluid concept created by constant movement and
cross-cultural interactions rather than a static loca-

tion in the diaspora.

Home in Diaspora

The term “Diaspora” emerged as a result of
Jewish immigration and the spread of religious cul-
ture. As scholar Martin Baumann points out that in
its original context, “the ‘diaspora’ turned out to be
an integral part of a pattern consisting of a fourfold
process of sin or disobedience, dispersion and exile
as punishment, repentance, and finally return and
gathering”(Baumann, 2000, 316). The concept of
the Diaspora, which clearly transgressed the boun-
daries of the Jewish community, began in the 1950s
and 1960s as a result of the African American civil
rights movement. The anti-imperialist and anti-
colonial movements on the African continent gave
rise to the new term “African Diaspora” (African

Diaspora) with a distinctly political meaning, which
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demonstrated the political sensibilities of the lea-
ders and scholars of the African civil rights move-
ment of the time (Melvin, 2004, 430). The aca-
demic flow that began with the diaspora as a spe-
cific life form did not stop there. In the 1970s and
1980s, with the unprecedented expansion of the
number of people, scale and distance of global
cross-border mobility, cross-border survival gradu-
ally became the norm. The word diaspora, which is
full of rich connotations such as migration, home-
town, memoty, imagination, etc., has been more
and more commonly transplanted to various mig-
rant groups under the pen of scholars. As Gabi
Shefer (1986, 3). explicitly puts it a minority group
known as the “modern diaspora” is made up of
immigrants and their offspring who work and live
in the nation from which they left but have close
material and emotional ties to their home country.
This one highlights the gradual characterization of
modern diaspora groups as communities with
transgressive characteristics. It is thus clear that the
terms that were once primarily used to describe the
Jewish, Greek and Armenian diasporas have taken
on broader connotations, encompassing such di-
verse terms as “‘immigrant, expatriate, refugee,
guest-worker, exile community, overseas commu-
nity, ethnic community” (Khachig, 1991, 4-5).

According to Clifford (1994, 305), the primary
traits of the diaspora are “history of dispersal,
myths/ memo-ties of the homeland, alienation in
the host (bad host?) country, desire for eventual
return, ongoing support of the homeland, and a
collective identity importantly defined by this
relationship”.
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Furthermore, William Safran discusses the tradi-
tional elements of diasporas, emphasizing themes
of dispersion, exile, and the idealization of the
homeland. Taking “homeland” and “return” as an
important basis, Safran (1991) proposes six chatrac-
teristics of contemporary diaspora groups:

1)  they, or their ancestors, have been dispersed
from a specific original “center” to two or
more “peripheral,” or foreign, regions;

2) they retain a collective memory, vision, or
myth about their original homeland — its
physical location, history, and achievements;

3) they believe that they are not — and perhaps
cannot be — fully accepted by their host so-
ciety and therefore feel partly alienated and
insulated from it;

4)  they regard their ancestral home- land as
their true, ideal home and as the place to
which they or their descendants would (or
should) eventually return — when conditions
are ap propriate;

5)  they believe that they should, collectively, be
committed to the maintenance or restoration
of their original homeland and to its safety
and prosperity; and

6) they continue to relate, personally or vica-
riously, to that homeland in one way or
another, and their ethnocommunal con-
sciousness and solidarity are importantly de-
fined by the existence of such a relationship
(Safran, 1991, 83-84).

According to Safran, the memory of home and
the myth of return are essential features of con-
temporary diaspora, and for the diaspora in a fo-
reign land, the bond of “home” can have a cohe-
sive effect on the diaspora. The collective con-
sciousness and solidarity of ethnic minority dias-
pora groups can provide a defense mechanism
against unfair treatment by the country of removal.
The “return” is largely mythological in nature and
can be seen as an eschatological concept (similar to

the second coming of Christ) in which the majority
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of the diaspora do not actually or intentionally re-
turn to their homelands, and which is presented as
a utopia — or heterotopia — to make life in a foreign
country more bearable (Safran 1991, 84-85).
Gabriel Sheffer (2003, 55) similarly emphasizes
the importance of the homeland for diaspora
groups,
communities, represented by Jews, Greeks, and Ar-

pointing out that although diaspora

menians, have different reasons for leaving their
homelands to survive in a foreign country, these
communities share a common characteristic: they
have always maintained a connection with their
homeland and have a desire to return to it.

Thus, the essence of diaspora is centered on
“home.” However, the desite to return home
should not be confused with the desire for a home-
land, and this is where the distinction between
‘mythic place of desire in the diasporic imagina-
tion’ and ‘the lived experience of a locality’ is made
(Brah 1996, 192). Brah argues that at the heart of
the concept of diaspora is the image of a remem-
bered home at a distance in both time and space.
This “place of origin” may be the subject of a
continuing “ideology of return” (ibid., 180). Addi-
tionally, despite their occasional attachments to cet-
tain locations or social groups, migrants may feel
unable to see these locations as home due to prac-
tical issues like housing, language barriers, etc., ‘yet
the experience of social exclusions may inhibit
public proclamations of the place as home’ (ihid.,
193).

However, the concept of diaspora has in fact
been expanded to include situations not related to
forced dispersion or a desire to return.

The Hungarian diaspora, for example, is not
characterized by a search for roots in the Chinese
community in Hungary or a desire to return pet-
manently to the motherland. They put down roots
in the Chinese community to do business to sustain
their lively-hoods, and they maintain their rela-
tionship with their homeland through regular visits
to 1t.
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As Vijay Agnew and Rishma Dunlop (2005,
4.) argue, diaspora is defined by its ability to
rebuild culture in different locations. And diaspora
can denote a transnational sense of self and
community and create an understanding of ethnic
and racial bonds that transcends nation-state
boundaries and bor-ders. People who live in the
diaspora have constant tensions between their
physical and metaphorical homes, between living
“here” and remembering “there,” and between
their memory of their birthplace and their
connection to it.

This tension forms the genesis of hybrid
identities. Clifford’s that

rather than being rooted in a singular origin,

intervention suggests
diasporic identities are produced through multiple
attachments, often characterized by a sense of hyb-
ridity and cultural mixture (Clifford 1994,302-338).
Hybrid identities are a response to the realities of
living between, or among, multiple cultural trade-
tions, negotiating belonging, and navigating the
often-fluid boundaries of cultural norms and ex-
pectations. As Bhabha argues being excluded and
undergoing perpetual change are the sources of
hybridity. He argues that “the representation of
difference must not be hastily read as the reflection
of pre-given ethnic or cultural traits set in the fixed
tablet of tradition. The social articulation of differ-
rence from the minority perspective is a complex,
ongoing negotiation that seeks to authorize cultural
hybridities that emerge in moments of historical
transformations” (cited in Jussawalla 1997, 29.).
Negotiated negotiation in the group makes the
self a flexible region, where the self is linked by
memories of the past and anticipated memories of
the future of the ever-changing present (Hall, 2015,
226.). This process exacerbates the blurring of
group boundaties comprising the self. Ethnic and
racial groups are gradually assimilated and minority
identities will eventually disappear( Cornell and
Hartmann, 1998, 44.). Thus, we should acknow-
ledge that the concept of diaspora is shifting

towards discussions about “home” rather than
remaining a static, definitive paradigm. In add-
ressing this topic, we discover that travel emerges
as an undeniable factor. We should recognize that
the notion of diaspora is evolving rather than soli-
difying into a definitive paradigm. Clifford (1994,
306.) notes that the Jewish (as well as the Greek
and Arme-nian) diasporas can be viewed as non-
normative starting points for discoutrses on travel
or hybridization in new global contexts.

Building on this, the concept is further extended
and expanded. We should also concur with Safran’s
six features defining diaspora but acknowledge that
the significance of “travel “in this concept has been
overlooked. In this article, we propose to undet-
score the importance of travel and discuss it within
the broader context of diaspora characteristics,
while preserving the essence of Safran’s definition

of diaspora.

Chinese Dwelling-in-Travel

The literature on diaspora and home has in-
creasingly focused on the transient and fluid expe-
riences of migrants as they navigate identities
across borders. The traditional understanding of
“home” is based on a static description, often asso-
ciated with static, boundary, identity, and immu-
tability. Heidegger argues that dwelling is an essen-
tial feature of existence, and that space is given
meaning by the act of dwelling, and that people
acquire a sense of real existence (Heidegger, 1971,
161.).

Bachelard (2009, 2.) describes how the home be-
comes the original space in which people's eatliest
experiences take place and how this shapes their
petceptions of the external world. More than that,
the home is not just a physical or a geographical
place, but often an emotional space, an amalgama-
tion of multiple emotions associated with a special
place (Easthope, 2004, 128-138.). Thus, people's
emotional attachment to special places is often a
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key factor in the formation of “home” (Tuan,
1974, 4)(Note: All Chinese translations by Liu
Meng, 2024).

And the experience of place is repeated through
daily habitation and habituation (Massey 1992, 65-
84). The home thus becomes the most important
spatial scale to which a place is attached (Papaster-
giadis, 1998, 2.). However, when the definition of
home is discussed in the context of migration, the
mobility of family members has broken the fixed
spatio-temporality of home (Minh-ha, 1994, 14.).

Home is no longer a fixed location, and along
with traveling, home can be home-making by
moving,

2 <

In the interaction between “home,” “travel,” and
“dwelling,” modern mobility has drastically altered

sedentary lifestyles” (Bauman, 2000,

> <«

migrants
13.).
For the Chinese diaspora, travel is more than just
the physical movement from one location to
another; it may also be a way to improve the finan-
cial conditions of families. Chinese migrants do not
stay in one home forever, and their notion of
“dwelling” in the field of travel encompasses a
wide range of experiences. The economic situation
of Chinese immigrants has always been a major
factor driving the mobility of Chinese people.
Throughout Chinese history, people have left their
homes to survive and develop, and this has always
been shaped by mobility. “Migration” or “mobi-
lity” has been the basic survival strategy of the
Chinese people (Li, 2009, 75.). Therefore, Chinese
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migrants move “in  search of better living
conditions for themselves and for their loved ones
or escaping dramatic situations in their homeland”
(Lee, 1966, 47-57.). Thus, the traditional link
between home and the fixed space of the house is
slowly disintegrating (Wardhaugh, 1999, 92.). The
meaning of travel for Chinese migrants is actually,
what James Clifford calls, ‘“dwelling-in-travel”
(Clifford, 1992,108.). However, even when Chinese

people establish their homes while traveling, they

still show attachments and material ties to their
original hometowns. The migrants often carry with
them the desire to revitalize their families and even
clans, and their “roots” remain firmly planted in
the land where they were born. What the Chinese
call a family may live in different places thousands
of miles away from each other, but through eco-
nomic reciprocity, they still regard each other as a
family. Thus, Chinese migration is not a separation
from their birthplace and innate blood group, but
rather a geographic expansion of existing ties (Li,
2009, 75.). When these migrants earn money, they
send it back home to build houses and land for
their families, to support the elderly and relatives
who are unable to migrate with them, and even to
support the construction of their hometowns. In a
series of interviews, respondents testified:

Taking advantage of my children’s summer vaca-
tion to have two months of free time, I went back
to China to help my parents rebuild their house,
two months I do not dare to delay at all, the whole
day at home to keep an eye on the progress of the
construction. I will go back to China this summer
to continue to help my parents rebuild their house
[ . .] I went abroad to earn money in order to
support my family's living (Li, 2022). (Note: The
source of the information comes from the authot's
interviews with Hungarian Chinese immigrants in
the context of immigrant interviews being em-
bedded in the global context):,I’ve been abroad for 20
years and I've been sending money to my family every year,
and now 1'm 60 years old, so I've kept this habit for 20
years. 1 work to make my family's life better” (Yang,
2021).

1 think Chinese people are wused to supporting their
hometowns when they make money in foreign countries.
Those who have done well in their hometowns donate money
to the construc-tion of their hometowns, repair temples, and
help the poor and needy” (Liu, 2022).

It is thus clear that Chinese migrants are not only
keeping their “roots” in their hearts but also mo-
ving with their “homes” on their backs. This has
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also formed the characteristics of Chinese migra-
tion culture, which is characterized by both “kee-
ping” and “leaving,” and the coexistence of geogra-
phical separation and attachments and economic
connection.

In the context of Chinese migration, the concept
of “home” is extended, as Chinese migrants are of-
ten on the move and their homes “float” with
them. This suggests that Chinese migration is an
ongoing process rather than a one-time event.
Clifford (1997, 3.). concluded that “Dwelling was
understood to be the local ground of collective life,
travel a supplement; roots always precede routes”.

The home of Chinese immigrants is constantly
constructed in the process of mobility, and a
certain compromise is reached through their daily
lives and taking into account past and present
conditions (Ahmed, 1999, 329-347.). This makes
“dwelling” dynamic.

The dynamism of “dwelling”is manifested in the
form of transnational travel of the Chinese, which
keeps the Chinese as travelers stuck between the
“place of emigration” and the “place of immig-
ration.” In order to travel smoothly and conti-
nuously, Chinese migrants create “channels” bet-
ween places of emigration and places of immig-
ration. Such channels are not physically real spaces
but are woven by underlying kinship networks (Li,
2009, 79.). One section of the channel connects the
place of origin, and the other end connects the
various places of migration. People in the place of
origin are influenced by relatives working in other
countries and have higher expectations of “earning
money” and want to follow the example of the
“successful” people around them to work abroad
(Lin. 2002a, 9.). Migrants in the sending country
have formed a network of migrants organized in
the form of an “acquaintance society.” Through
the migrant network, it is easy to borrow large
sums of money to go abroad, and the migrant
network can continue to assist the migrants to get
employment and live in other countries after they

arrive (Myers et al., 1997, 93-134.). As Mr. Chen,
who owns a merchandise store in Hungarian
Chinatown, said: ,, The Hometown Association has been
of much belp to me in settling here. When I first came here, 1
bad a serions illness that almost killed me. My compatriots
Sfrom my hometown association made donations to me in our
hometown association’s WeChat group. I didn't really fnow
many people at that time, but everyone in my hometown
association transferred money to me and donated to help me
get better” (Chen 2021).

The nostalgic feeling of being away from home
makes it easy for migrants to integrate into migrant
networks in the sending country. Migrant networks
accelerate the exchange of people, money, and
culture in the sending country, which makes more
Chinese people choose to travel. As the respon-
dents testify, once the migrant network is formed,
young people who stay and work in their place of
origin can easily be regarded as “unproductive” and
discriminated against by other people in the same
community. In this environment, some young
people are forced to “travel.”

However, Chinese migrants traveling do not stay
in one place all the time. Migration has actually
become a way of life for migrants from the dia-
spora, with laborers moving through space in
search of higher returns whenever conditions
permit (Li, 2009, 80.. For example, in New
Zealand's census ethnic group classification, “Chi-
nese” includes “Cambodian Chinese,” “Malaysian
Chinese,” “Vietnamese Chinese,” “Singaporean
Chinese” and other subcategories (Kang, 2015,
169-214.). The hyphenated features of these names
reflect the continuous migration of Chinese. In
addition to the economy as a driving force, envi-
ronmental factors have also become the reason for
the continuous travel of migrants. For example,
due to the exclusionary policies for the Chinese of
the Indian government in the 1960s, many Indian
Chinese migrated to Canada, the United States, and
Australia to seek development (Zhang, 2008, 13-
17)).
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The first batch of Chinese people who went ab-
road to “seek gold” after earning money, in addi-
tion to supporting their hometowns will also focus
on the education of their children. Educational
migrants have become an important group of
the

Chinese family values — namely, “everything is for

Chinese overseas immigrants. Based on
the children”— they change the purpose of emig-
ration after the birth of their children to better edu-
cation for their children. The desire for higher
quality education and better opportunities for their
children has prompted Chinese migrants to con-
sider continuing to move to countries that offer a
quality education system, and China remains the
top source of international students in the United
States, the United Kingdom, Australia, Japan, Ger-
many, New Zealand, South Korea, and Malaysia in
the 2022/23 academic year (China News Setvice,
2024). As a result, their travel patterns are not
simply transformed from “rootedness” to “retur-
ning home”; instead, it shows a transnational
pattern between “rootedness” and “returning ho-
me” (Liu, 2003, 234.). As Clifford (1992, 101)
claims, the traveler is not a “intercultural” or “nati-
ve” cultural figure Travelers do not intend to
clarify their relationship between themselves and
their place of residence (see Gaal-Szab6 2023, 132-
133); they are simply stuck between the place from
which they moved out and the place to which they
moved in order to keep traveling for their own
migratory purposes.

In the process of traveling, the migration of
people is accompanied by a perso’s active choice of
the purpose of the migration. Just as Homi K.
Bhabha answers how the formation of a home
must be accompanied by one’s subjective will,

wPeople often use very distinct narratives, choices, and
Judgments 1o assess whether or not a particular place
qualtfies as a home, and then create a home in certain
places. My hometown is in Mumbaz, my work-related home
is in the United States, and London used to be the 'in-
between' space for a home, but all of that has changed. So 1

think change is ongoing. It depends a lot on the decisions you
mafke” (Chang and Shi, 2009, 16.).

It can be seen that despite the fact that the home
keeps transforming with different situations, the
home can be differentiated into the center and the
periphery. However, the individual has always pla-
yed a major role in this process, which is attributed
to the individual's active choice. The Chinese mig-
rants’choice of travel destination in this process al-
so determines where the “home-making” takes
place. In addition to traveling for economic and
educational reasons, a small number of people are
traveling for a variety of purposes. The continued
growth of Chinese immigration can be attributed
to a confluence of factors, including skilled migra-
tion, family reunification, and others. Skilled mig-
rants usually emigrate after living in a place for a
period of time in search of a country that offers
better treatment. For example, two-thirds of Chi-
nese immigrants in Germany are skilled migrants,
leading all countries. These people tend to work in
technical jobs such as information technology, en-
gineering, mathematics and natural sciences (Peng,
2019, 201.). Often detached from the traditional
Chinese network of vernacular migrants, they work
on their own in order to realize their careers. Mig-
ration for family reunification purposes occurs on
the basis of migration networks, where one person
in a family goes out to work and picks up his or her
own family after stabilizing. Or when one's family
has stabilized, one picks up one’s close relatives to
work as a group. So, it often happens that in a
Chinatown, the stores next to each other are pro-
bably owned by their own relatives. As Mr. Yeh,
the owner of a curtain store in Hungary’s China-
town, said.

My sister and 1 have our stores together, so often my
danghter and my sister's danghter go to school together, and
my sister and 1 pick up and drop off the kids from whoever
has the time. That's how we all helped each other get by.
When our danghters grow up we agreed to send onr children
to study in England together” (Ye 2023).
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The example of Mr. Ye is just a microcosm of
the lives of millions of Chinese living in expatriate
communities. When they arrive in a place, they
don't stay there forever; they change their place of
dwelling depending on the purpose of their
migration. The continuity of the corridors between
places of emigration and places of immigration
ensures that the Chinese are not confined to one
place. But they don’t always move to countries
with better economic conditions; in a twist of
angle, they choose to move in the opposite direc-
tion. Chen (20006,14-21) Rushing’s research on
“Little Ameri-cans” born in the United States, who
have U.S. citizenship and are sent back to their
hometown of Fuzhou to be raised shortly after
birth. He suggests that transnational fostering in
the diaspora is in fact the formation and extension
of an international migration network. They
essentially do not travel anywhere they want to go
and will choose to travel in the reverse direction of
some members of their families when they felt that
the conditions for travel were not met. But each act
of migration creates migration incentives for later
migrants by accumulating migration capital (Massey
and Espinosa, 1997, 939-999.). So once migration
has started it is difficult to stop it, and even if it
returns there is a tendency to migrate again (Amelie
F. Constant, Klaus and F. Zimmermann 2011, 495-
515).

Conclusion

Chinese immigrants are a diasporic group, and
their attachment and loyalty to their homeland is
deeply rooted in the group's consciousness. The
Chinese migrants’ view of the “ties with home-
town” and the idea of “honoring the ancestors”
have made their connection with home even stron-
ger. The concept of diaspora is shifting to talk
about “home.”

Mobility has become the main form of con-

tinuous contact with different spaces at different

geographical scales in the process of migration,
which has a unique role in the construction and
reconstruction of “home.” From this perspective,
migration can be seen as the process of con-
structing and reconstructing home through mobi-
lity. Home is the most basic place of social prac-
tice, which is expressed by mobility or embedded
in mobility through daily life (Nowicka, 2007, 71.).

Hatlier studies of home are often associated with
staticity, boundaries, identity, and immutability. In
this study, however, we argue that “home” can ac-
tually inhabit more than just one place. Transna-
tional families are completely separated geospa-
tially. Faced with a divided family, individual family
members try to reconfigure their “home” life.
Various efforts or adjustments are made to main-
tain their “home.” As Blunt et al. remind us: “Ho-
me is not a simple existence, but a made one”
(Blunt and Aowing, 2000, 23.).

This study borrows from Clifford’s concept of
“dwelling in travel” (Clifford, 1992, 108.). It talks
about the relationship between home and travel
and residence. It is argued that the family is not on-
ly the unit of accounting for international migration
decisions, but also the point of destination for their
migration decisions. And they are actively integra-
ted into the diaspora community under the influ-
ence of home ties. The diaspora community net-
work also provides various supports for those who
want to “travel” from hometown. But Chinese
migrants do not stop traveling once they arrive in a
place. The reasons for traveling include economic
opportunities, educational pursuits, skilled migra-
tion in search of a better salary, family reunion, etc.
For Chinese migrants, the purpose of travel does
not remain unchanged. As the purpose of migra-
tion changes, migrants may continue to travel.

However, traveling does not always remain a
migration to other countries but is also accom-
panied by the phenomenon of return. This is be-
cause, with the role of family ties, migrants cannot

just go away and never return, but remain
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inextricably linked to the place of export after they
have moved out.

>

“Home” signifies more than a geographic loca-
tion in the transnational context; it is an embo-
diment of cultural identity and emotional ancho-
rage. The findings show that traveling is not merely
a physical movement but also facilitates the flow of
cultural elements, allowing Chinese immigrants in
diaspora to find their “home” within a multi-

cultural context.
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Abstract

The article attempts to ponder on the prevalent religious beliefs, urban (vernacular) legends, everyday
customs and traditions related to the figure of the jinn and its origins. The study will discuss the
mentioned from the point of view of official Sunni Islam, in order to better unweave the disposition Islam
towards superstitions and vernacular beliefs. The aim of study is to provide the generic Islamic concept
about the jinn and to place it into a context within the framework of individual interpretations of the
interview subjects who reside in Kuwait, are Sunni Muslims, men, and women, between the age of 18-65.
The applied resources were the Holy Quran, websites marked authentic for Quran interpretations, and
contemporary and past literature written on the subject. Further, several interviews with the local Arabic
community, blogs, articles of urban legends, and Ruqyah are the backbones of the present paper.

Keywords: Jinn, religious beliefs, urban (vernacular) legends, Sunni Islam, Arabic community

Diszcipline: Cultural Anthropology, Ethnography

Absztrakt

A DZSINN - A VADLOTTAK PADJAN AZ ARAB VILAGBAN
A tanulmany a dzsinn alakjaval és eredetével kapcsolatosan elterjedt vallasi hiedelmek, varosi (népi) le-

gendak, mindennapi szokasok és hagyomanyok bemutatisira tesz kisérletet a hivatalos szunnita iszlam
szemszO6gébdl, annak érdekében, hogy jobban kibogozhassuk az iszlamnak a babonak és a népi hiedelmek
iranti hajlamat. A tanulmany célja a dzsinnrdl alkotott altalanos iszlam koncepcid ismertetése és kontex-
tusba helyezése a Kuvaitban €16, 18-65 év kozotti szunnita muszlim férfiak és nék egyéni értelmezéseinek
keretein beliil. A felhasznalt forrasok a Szent Koran, a Koran-értelmezések szempontjabdl hitelesnek mi-
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nésitett weboldalak, valamint a témardl irt kortars és korabbi szakirodalom voltak. Tovabba a helyi arab

kozosséggel készitett tobb interjd, blogok, varosi legendakrdl szolé cikkek és a Ruqyah képezik a

tanulmany gerincét.

Kulcsszavak: Dzsinnek, vallasi hiedelmek, varosi (népi) legendak, szunnita iszlam, arab k&z6sség

Diszciplina: Kulturalis antropologia, néprajz

The article attempts to ponder on the prevalent
religious beliefs, urban (vernacular) legends, every-
day customs, and traditions related to the figure of
the jinn and its origins. The paper will discuss the
mentioned from the point of view of official Sunni
Islam, which is a primary objective in order to
better unweave the disposition Islam towards su-
perstitions and vernacular beliefs. Any aspiration to
communicate with or seek out the intervention of
any non-human entities (i.e. jinn, Shaytan, use of
magic, etc.) apart from Allah is extra-norm and
shall be considered as a sin of dire consequences to
its pursuer. Forbidden are thus also any acts other
than the Islamic imperatives (of charity, Hajj,
Omrah, prayer, etc.) that are carried out to in-
fluence others or the future by means of magic,
summoning different beings, fortune telling from
coffee (which is extremely overused despite the
prohibition), casting different spells, communica-
tion with the dead, belief in superstitions, use of
talismans, etc. In spite of such Islamic and time-to-
time legal prohibitions, such services are still open-
ly offered on social media, and the demand seems
to be endless even at the price they are offered.
The local group in question are the Sunni Arab
Muslims that are above the age of 18, have a
Kuwaiti residence, from all genders and pro-
fessions.

Their census information and initials are pub-
lished throughout this article with regard to their
privacy. I publish the full information of the inter-
view subjects everywhere I have their consent. The

snowball method was used to find the interview
subjects.

As it is a very common vernacular viewpoint, tal-
king about the jinn also summons them, and makes
them present with the speaker, therefore discussing
such subjects is involuntary for most Muslims
within the researched community, but even Chris-
tians.

Thus, most interview subjects resided to quoting
the Holy Quran in the beginning, and only multiple
conversations helped get closer to the core of their
vision of the jinn. In this instance, such statements
imply that peculiar enmeshment of the vernacular
and official Islam can be observed through every-
day practices, as according to official Islam, mere
conversations about the Jinn, do not summon
them, make them present by all means, hence, the
‘users’ of the religion still reach back to the holy
Quaran and full-time specialists to counter a
phenomenon that does not exist from the view-
point of their official religion.

Shaikh Mohamad Al Naqwi (imam, khatib, public
speaker) said; ,,No, it most probably does not
summon the Jinn, but even if it does, the jinn are
most welcome. [...]” His answer implied on one
hand that Islam considers the Jinn as creatures
existing in another, parallel world to others, they
are part of everyday life, whilst the Holy Quran
effectively protects us from their harm. On the
other hand, we can conclude, that summoning the
jinn in any shape or form, is part of the vernacular

religion only.
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Summoning the jinn is a phenomenon like sym-
pathetic magic and is frowned upon by Abrahamic
religions.

The interview subjects were slow and suspicious
to open up about their personal experiences with
the jinn, often they broke out in a confused
laughter, making jokes about it and using other
means of deflection. , Bismillah!” (4} aw) they
exclaimed most of the time, which means ,,In the
Name of Allah”, and it’s the first line of the Holy
Quran (Surat Al-Fatihah; ,,In The Name of Allah,
The All-Metciful, The Ever-Merciful.”).

These initial words of the Holy Quran are recited
when Muslims want to travel, go to work, enter
their homes, or start or finish their meals. One of
its functions is protection against harmful entities
or problems (that may be the result of the jinn’s
presence).

The aim of the present article is to provide the
generic Islamic concept about the jinn and to place
it into a context within the framework of individual
interpretations of the interview subjects that reside
in Kuwait, are Sunni Muslims, men, and women,
between the age of 18-65.

The applied resources were the Holy Quran,
websites marked authentic for Quran interpreta-
tions, and contemporary and past literature written
on the subject. Further, several interviews of the
local Arabic community, blogs, articles of urban
legends and Ruqyah are the backbones of the
present paper.

As cornerstones of the belief system of the local
community are the Holy Quran and the Hadith,
these scriptures are definitive to everyday life, and
customs in this geographic area. Therefore, the
mentioned texts are referred to, quoted, and
explained in the paper wherever it is necessary. The
language of communication with the interview
subjects was Arabic and English, however, they
were all published in English only.

The Jinn ({3 [ (3)

The Jinn in the Holy Quran and other Sunni
Islamic resources

The Jinn are complex creatures appearing in the
Holy Quran and other sources from preceding
eras.

The popular contemporary translation of the
wotd is to ,,hide” ot ,,conceal’, however, the Encylo-
pedia of Islam (B. Lewis, Ch. Pellat, J. Schacht,
1991, 546-550) offers a different alternative to a
wider scope of interpretation:

,» They were created of smokeless fire (Quran LV,
14), while mankind and angels, the other two
classes of intelligent beings, were created of clay
and light. [...] Their relation to Iblis the Shaytan,
and to the Shaytans is obscure. In the Quran,
XVIII, 48, Iblis is said to be a jinn; but according
to the Quran, II, 32, he is said to be an angel. In
consequence there is much confusion, and many
legends and hypotheses have grown up on this
subject. [...] The Arab lexicographers try to make
the word jinn derive from ’idjtinan’, ’to be hidden
or concealed’ (see Lane, s.v., djinn and Al-Badawi,
on II, 7). But this ethymology is very difficult, and
the possibility of explanation through borrowing
from Latin (genius) is not entirely excluded. The
expression ,,naturalem deum uniusciusque loci”
(Serv. Verg. G, i, 302) exactly expresses the formal
localization of the djinn (cf, e.g, Noldeke,
Mu’allakat, I, 74, 78 and i, 65, 89) as well as their
standing as semi/divinities in old Arabia
(Robertson Smith, Rel. of Semites, 121; Ger. Tr.
(Stiibe), 84. ff.).” (B. Lewis, Ch. Pellat, ]. Schacht,
1991, 547.)

The word genins’ in this context is postulated in
classical resources as the ’natural divinity of
humankind, of one thing or all places’ (,,naturalem
deum wuniusciusque loci”). Contextualizing the
before mentioned, the jinn in pre-Islamic Arabia
seems to be the divinities of certain locations. The
word genins’ thus refers rather to extraordinary
capabilities in the original book (Servius, Georgica)
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as brought to light by the Encyclopedia of Islam.
As authors that are later to be recited will
demonstrate, this character of a semi-divinity was
accepted into the lore of Islam as the ever-existing,
harmful entity that humankind must fend against.
The

pagan origins under the interpretation of this

harmful characteristic is attributed to the

article.

When asked, Shaikh Mohamad Naqwi (imam,
khateeb, public speaker) said, that Islam considers
the jinn as an ever-existing entity. To the inquiries
as to why certain pre-Islamic (pagan) phenomena
take up particular roles in the Islamic lore while
others are rejected and ostracized, M.N. emphasi-
zed that it’s most probably because the jinn pose a
great danger to all, and we must protect ourselves
through Islam, the Holy Quran. The jinn is ever
present, existing since the time humanity came into
existence, and they have sworn to let mankind stray
away from God. They cause illness, mental health
problems, marriage problems, crime, and so on.
For that reason, the jinn have a particularly
important place in human life and Islam, in order
for us to be able to take the necessary protective
measures against them.

In conclusion, the jinn went from a pagan semi-
divinity to a monotheistic harmful entity, the evil
itself. It is inevitable to emphasize that Islam
connects pagan (pre-Islamic) deities, divinities, and
practices with evil, and the phenomena that in
anthropological terms can be described as survival
phenomena is what represents what’s evil for
mankind.

To venture further into the Islamic context of
the jinn, they, as well as human beings, worship the
one God but have free will to follow any
religion.“And I did not create the jinn and mankind
except to worship Me”. (Surat Al-Dhariyat, verse
56.). In the 72nd verse of the Quran, the jinn defy
their belief in false gods, and venerate the Prophet
Mohamed for his monotheism. Hence, jinn still can
follow any religion other than Islam, they can con-

vert or revert out of their free will. The ones
rejecting to follow the One God are called Shaytan.
Shaytan was the jinn that refused to prostrate
before Adam, therefore he was ostracized from
Heaven.

»o0 the angels prostrated all together— but not
Iblis, who refused to prostrate with the others.
Allah asked, “O Iblis! What is the matter with you
that you did not join others in prostration?” He
replied, “It is not for me to prostrate to a human
You created from sounding clay moulded from
black mud.” Allah commanded, “Then get out of
Paradise, for you are truly cursed. And surely upon
you is condemnation until the Day of Judgment.”
Shaytan appealed, “My Lord! Then delay my end
until the Day of their resurrection.” Allah said,
“You will be delayed until the appointed Day.”
Satan responded, “My Lord! For allowing me to
stray I will surely tempt them on earth and mislead
them all together, except Your chosen servants
among them.” Allah said, “This is the Way, binding
on Me: you will certainly have no authority over
My servants, except the deviant who follow you,

[...]” (AL-Hijr 30-42).

The Encyclopedia of Islam and the recited
Quranic verses imply that Shaytan is a jinn — ,,So
they prostrated themselves, except Iblis. He was
one of the Jinn [...]” (Surat Al-Kahf, verse 50) and
he, being superior to Adam (him and the angels
were created from clay and light, while Shaytan —
Iblis - was created from fire), refuses to prostrate
before man. Shaytan is between divine and human,
therefore he cannot prostrate before a human
being, thus he defies God’s Order, who forsakes
him, and orders him out of Heaven. Shaytan’s
determination in consequence is to let mankind
stray away from the path of God which is cleatly
represented in Islam, as well as vernacular beliefs
and practices.

The Encyclopedia of Islam proceeds to explain
the nature of the jinn further, broken down to

110



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

Islamic and the vernacular point of view, the latter
by country, further reinforcing its point of view on
the transformation of the character of the jinn
from a pagan divinity to the villain of a mono-
theistic religion.

1. ,,The djinn in pre-Islamic Arabia were the
the
represented the side of the life of nature still

nymphs and satyrs of desert, and
unsubdued and hostile to man. [...] But in the
time of Muhammad djinn were already
passing over into vague, impersonal gods. The
Arabs of Mecca asserted the existence of a
kinship (nasab) between them and Allah
(Kvan, XXXVII, 158), made them compa-
nions of Allah (VI, 100), offered sacrifices to
them (VI, 128) and sought aid of them
(LXXII, 06).

2. In official Islam the existence of the djinn was
completely accepted, as it is to this day, and
the full consequences implied by their exis-
tence, were worked out. Their legal status in
all respects was discussed and fixed, and the
possible relations between them and mankind,
especially in questions of marriage and pro-
perty, were examined. Stories of the loves of
djinn and human beings were evidently of
perennial interest. [...] There are many stories
too, of relations between saints and djinn; cf.
D.B. Macdonald, religious attitude and life in
Islam, 144.f.

3. The jinn in folk-lore. The transition to this
division comes most naturally through the use
of the djinn in magic. Muslim theology has
always admitted the fact of such a use, though
judging its legality varyingly. The Fihrist traces
both the approved and the disapproved kinds
back to ancient times, and gives Greek, Harra-
nian, Chaldean and Hindu sources. At the
present day, books treating of the binding of
djinn to talismanic service are an important
part of the literature of the people. All know
and read them, and the professional magician

has no secrets left. In popular stories too, as
opposed to the tales of the professed littera-
teur, the djinn play a large part.” (Lewis, Pellat
and Schacht, 1991)

Robertson Smith, and Macdonald attempt to
provide a rationalized explanation as to how the
character of the jinn developed from being a pagan
transcendent entity to the creation of Allah, and a
crucial further somewhat “tamed” figure of Islam.

,»In fact, the earth may be said to be parceled out
between demons and wild beasts on the one hand,
and gods and men on the other. To the former be-
long the untrodden wilderness with all its unknown
perils, the wastes and jungles that lie outside the
familiar tracks and pasture grounds of the tribe,
and which only the boldest men venture upon
without terror; to the latter belong the regions that
man knows and habitually frequents, and within
which he has established relations, not only with
his human neighbors, but with the supernatural
beings that have their haunts side by side with him.
And as man gradually encroaches on the wilderness
and drives back the wild beasts before him, so the
gods in like manner drive out the demons, and
spots that were once feared, as the habitation of
mysterious and presumably malignant powers, lose
their terrors and either become common ground or
are transformed into the seats of friendly deities.
From this point of view, the recognition of certain
spots as haunts of the gods is the religious ex-
pression of the gradual subjugation of nature by
man.” (Robertson Smith, in Macdonald 1909, 134.)

The Encyclopedia, Macdonald and Smith seem
to agree that the jinn evolved and developed in
pre-Islamic Arabia, whilst being accepted by the
followers of Islam as an ever-present entity, em-
bodying beliefs around malintentions and harm,
which are connected to the unseen and the invi-
sible.

The unseen postulates as the godly plan, that
neither the jinn nor humans have access to or
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permission to know it. Further, the jinn belong to a
parallel world that is invisible and forbidden to
human. The borders between worlds are clearly
drawn.

Vernacular beliefs in Arabia and Islamic scholars
widely accepted the existence of the jinn, which
became parts of everyday human lives even
through such intimate acts as sex and marriage as
mentioned before (MacDonald 1909). It's not only
that the jinn “made it” to the bedroom of believers
but such acts also were frequent subjects of legal
arguments;

wAround the possibility of marriage between
mankind and the Jinn an immense literature has
gathered. The general position is that such marria-
ges have frequently taken place and are lawful; so-
me few canon lawyers, however, deny their legality
on qur-anic grounds. According to the present
code of Ottoman law, following the school of Abu
Hanifa, such marriages are illegal; one reason
alleged is because a Jinni may appear in either sex.
But these legal doubts the broad belief of the
Muslim people laughs to scorn. Probably every
Muslim has heard of or been in some relation to
some man or other, who was known to have
married a female Jinni.” (Macdonald, 1909, 143.)

In conclusion, the jinn are not only related to
Shaytan, but Shaytan is a jinn himself, and the jinn
consider themselves to be above man. They are
invisible, but are able to take on any form to de-
ceive human beings and divert them from the
righteous path. They are able to see people, but
people can only see them, if they want to be seen
by them. They can follow any religion as they will,
they can convert, revert, marry, take on human
form, or possess humans to marry them and use
them for their own purposes. They, just as man-
kind from the Islamic point of view, are supposed
to follow Islam. The jinn are able to reach Heaven,
but are forbidden to set foot beyond a certain
point. If they try it, and with the intention to
eavesdrop, meteorites will strike them.

»Indeed, We have placed constellations in the
sky, and adorned it for all to see. And We protect-
ted it from every accursed devil, except the one
eavesdropping, who is then pursued by a visible
flare.” (Surat Al-Hijr 16-18)

,Indeed, We have adorned the lowest heaven
with the stars for decoration and for protection
from every rebellious devil. They cannot listen to
the highest assembly of angels for they are pelted
from every side, fiercely driven away. And they will
suffer an everlasting torment. But whoever mana-
ges to stealthily eavesdrop is instantly pursued by a
piercing flare.” (Surat As-Saaffat 6-10)

Pagan Arabs thought that the jinn are able to see
the ,,unseen” (Macdonald, 1909), making consider-
able efforts to fathom the sacred secrets of the
transcendent as opposed to the official Islamic
stance on the matter. ,When We decreed Solo-
mon’s death, nothing indicated to the subjected
jinn that he was dead except the termites eating
away his staff. So, when he collapsed, the jinn
realized that if they had really known the unseen,
they would not have remained in such humilia-ting
servitude.” (Surat Al-Mulk 5)

Conclusively, Islam rejects the pagan viewpoint
that the jinn would be able to see the unseen or
eavesdrop the godly plans (as explained above).
Scholars of the official religion keep innervating
followers to turn to God and his word, the Holy
Quran only, and utilize no tools other than what is
prescribed to them by the holy scriptures which
clearly outlines Islam’s opposition to the pre-
Islamic era. ,,When you recite the Quran, seck
refuge with Allah from Satan, the accursed. He
certainly has no authority over those who believe
and put their trust in their Lord. His authority is
only over those who take him as a patron and who
—under his influence—associate others with Allah in
worship” (An-Nahl 98-100), and although the jinn
are between deities and humans, it is forbidden to
seek their help by all means, which, to the contrary
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is a great part of magical practices of magicians and
occul-tists throughout the Islamic world.

,»At the present day, books treating of the bin-
ding of djinn to talismanic service are an important
part of the literature of the people. All know and
read them, and the professional magician has no
secrets left. In popular stories too, as opposed to
the tales of the professed litterateur, the djinn play
a large part.” (Lewis, Pellat, Schacht, 1991)

Iblis mislead mankind when Adam was created,
and since then the aim of the jinn that follow
Shaytan is let human kind astray from the righteous
path of God.

»And Satan will say to his followers after the
judgment has been passed, ,,Indeed, Allah has ma-
de you a true promise. I too made you a promise,
but I failed you. I did not have any authority over
you. I only called you, and you responded to me.
So do not blame me; blame yourselves. I cannot
save you, nor can you save me. Indeed, I denounce
your previous association of me with Allah in
loyalty. Surely the wrongdoers will suffer a painful
punishment.” (Ibrahim 22)

The jinn don’t have enough power to influence
humans against their will, and they are unable to
apply force of any sorts. ,,I only called you and you
responded”. (Ibrahim 22) The jinn only inspire
man to commit evil acts, and make evil appear
righteous.

In polytheistic Arabia, gods were female, in a
sharp contrast to the monotheistic Islam in which
women cannot be preachers or fill in religious posi-
tions, God is male. Monotheism seemingly estab-
lished the basis of modern patriarchy, which re-
presented itself on religious platforms, according to
which men are the sole providers. Important aspect
is the transformation from polytheism to mono-
theism through which polytheism is represented as
a false belief system, an evil faith, that is from
Shaytan. Iblis mislead mankind when Adam was
created, and since then the aim of the jinn that

follow Shaytan is let human kind astray from the
righteous path of God.

»And Satan will say to his followers after the
judgment has been passed, ,,Indeed, Allah has ma-
de you a true promise. I too made you a promise,
but I failed you. I did not have any authority over
you. 1 only called you, and you responded to me.
So do not blame me; blame yourselves. I cannot
save you, not can you save me. Indeed, I denounce
your previous association of me with Allah in
loyalty. Surely the wrongdoers will suffer a painful
punishment.” (Ibrahim 22)

,»The jinn don’t have enough power to influence
humans against their will, and they are unable to
apply force of any sorts. ,,I only called you and you
responded”. (Ibrahim 22) The jinn only inspire
man to commit evil acts, and make evil appear
righteous.

Instead of Allah, they only invoke female gods
and they "actually” invoke none but a rebellious
Satan cursed by Allah — who said, ,,I will surely
take hold of a certain number of Your servants. I
will certainly mislead them and delude them with
empty hopes. Also, I will order them and they will
slit the ears of cattle and alter Allah’s creation.”
And whoever takes Satan as a guardian instead of
Allah has certainly suffered a tremendous loss. ,,Sa-
tan only makes them false promises and deludes
them with empty hopes. Truly Satan promises
them nothing but delusion.” (An-Nisa 117-120).

Thus, polytheism in the given context is a false
belief from Shaytan, and those who follow false
gods, follow Shaytan who deluded them, and they
are cursed by Allah.

In conclusion, for Muslims, the Quran and the
Hadith are the righteous path, the Prophet Moha-
med is their role model. Muslims reach back to
their scriptures throughout all and any situations
that require guidance, as these scriptures are the
most important authorities that direct all aspects of
life. In Islamic context, every single word of the
Quran is straight (directly) from God (Allah)
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himself, therefore it represents the most perfect
and superior truth to all Muslims. Any other
statements that oppose the Quran are considered
either misunderstandings, misinterpretations, mis-
takes, or the work of Shaytan. If a Muslim diverts
from the Islamic way of life, commits a sin in
Islam, it is often referred to as the work of Shaytan,
or possession by the jinn.

The ever-present evil in mankind

Both mankind and the jinn have received free
will from Allah who accurately instructed them
about right and wrong. The Holy Quran provided
exact orders and directions for all aspects of life,
and also, individuals must be able to distinguish
right and wrong based on conscience, as many
interview subjects recalled (,,You have a mind, yon
know what is right, what is wrong’ — M. 45-year-old
male, Yemeni interview subject).

Among Sunni Muslims, it is a prevalent verna-

cular belief that a jinn is sitting on the left, and an
angel is sitting on the right side of every human.
The angel is providing the right suggestions, and
the jinn (all interview subjects used Shaytan and the
jinn interchangeably throughout all interviews, cla-
rifications were only received when they were
prompted) is trying to compel the individual to
stray from God’s path. (29-year-old Palestinian
woman, R.). All interview subjects have concluded
that sinning can only be the work of the devil. Sin
is due to the individual’s incapacity or unwilling-
ness to adhere to the Islamic way of life, listening
to the devil instead of the angel. (41-year- old
Syrian woman, F.).
WSee, if we are sitting here, and we are bored, what are we
doing? We are talking about other people. Is it right or
wrong? (1’s wrong. The author). So it means, that becanse
we are bored, we are weakened, and we listen to Shaytan
(Iblzs, the author), and we do the wrong thing. But
possession is different.” (R).

R. was referring to the evil (jinn or Shaytan) that
is attempting to compel human beings to do the

forbidden or act unrighteous even by such a
miniscule deeds as everyday gossiping, which is,
along with slandering, forbidden in all Abrahamic
religions. People however being fallible, tend to
still talk about the non-present out of weakness or
boredom despite the prohibition. Therefore con-
sciousness, and constant reminders through prayers
and regular readings or the Quran to a Muslims are
primary in everyday-life.

M. explained the same question as follows:,,See
Kinga, God gave us a mind why? He gave us a mind to
differentiate between right and wrong. You have a mind, so
you can know. Always. So, it is the work of Shaytan. He is
always there. And also, God created Shaytan and the jinn
before us but they are still below ns. So those who do bad
things, are doing against God, as we are all a little piece
Sfrom God. This way, we can never understand him fully, but
those who do bad things, can only follow Shaytan. All the
bad things on this Earth are the work of Shaytan.

It is prevalent that M. assumed intentionality of
consciousness at Creation to human beings. He
explained that even without knowing the teachings
of the Quran, people’s consciousness shall tell
them what’s the right way. Humans received a
mind to understand, distinguish, differentiate bet-
ween right and wrong, and if one follows the path
of Islam, they will never abandon righteousness.
All people are a small piece from God, therefore
we all know the difference between right and
wrong. Deciding to do the wrong thing therefore
can only be due to listening to the wrong sugges-
tions from the jinn (Iblis).

- So how do you know if something is the work of
Shaytan or the jinn, if they are both trying to lead you
away from God and matke you do bad things?

- If’s easy to know, it has very obvions signs. Those who
are possessed by the jinn will act abnormal, their
movements will be strange, they will be falking strange
and will do strange things. If it’s the work of Shaytan,
the person will act normal, but simply choose to do bad
things. 1t’s always the person’s choice. If you are
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possessed by the jinn, you have no choice, as it has taken
over your mind and body. (F.)

Being possessed, and simply following the wrong
suggestions are however two entirely different
phenomena. Being possessed means that an entity
has taken control over the mind and the body of
the individual, who has no choice over the course
of actions taken, therefore no responsibility either.
Defendants of often use it as a defense at coutt as
it happened to me even on one instance;

- Why did you do if? (the author).

- The devil was playing on my mind.

The defendant answered this to my question
after being caught and taken to court for assaulting
me. Shaikh M. N. explained later, his answer was
assumably a lawyer’s suggestion to decrease liability
over his actions, as it is widely believed and
accepted, that if a jinn possessed the human body,
the human being himself has no or limited
responsibility over his actions, therefore claims of
possessions are often used as a defense tactic. In
this case, the defendant’s claims were not given
credit, which shows the extent of individual
judgment based on the person’s Islamic literacy
and common sense applied in each situation.
Another interview subject has shed light on the
nature of the jinn from a different perspective.

= Please mention an example of experiencing the jinn's
work.

- Well, my mother always checks on us to see if we are
sleeping. Once it was close to Fajr, and 1 wasn’t
Sleeping, and I heard my mother coming, so I hid
under the blanket. I heard her walking in, and 1 felt
that she was standing at the headboard. After about 3
minutes, 1 decided to check what's happening, as 1
didn’t bhear my mother leaving the room. 1 walked into
her room, and I saw her sleeping deeply. 1 asked her if
it was her, the next morning, but she said she didn’t
come to my room. 1 think it was the jinn. (R.)

Fajr is the first Islamic morning prayer before

sunrise. As per popular belief, the jinn like to
appear before humans at the border of light and

dark, day and night. They often appear before
people in their bedroom, they pretend to be people
the others know, they trick the one’s who see
them. On one occasion relatives of R. had a marital
argument, as the husband was blaming the wife
that she didn’t bring the tea he asked from her,
while the wife swore that he didn’t ask for any-
thing, she didn’t even enter the room. The argu-
ment was settled by agreeing that the jinn played
with their senses.

A. A. (40-year-old Kuwaiti woman) recalled the
below incident: ,,You know, we always cover onr food,
and never leave anything ontside. Once, 1 just forgot to cover
the fresh food outside, the lids weren’t on the pots properly. 1
heard clanking the entire night, 1 was scared a lot. 1
gathered conrage, 1 went to the kitchen, and I found all the
lids on the floor. I put them back properly, so that the jinn
are not tempted.”

It is a common understanding withing the com-
munity in question that the jinn are enticed by
food. Throughout my personal experiences and my
research, I observed two coping mechanisms. One
of them is leaving food outside for the jinn, so they
are happy and satisfied, and the other is the
opposite; keeping everything immaculate. Always
putting food away neatly, never leaving any left-
overs, crumbs outside, never leaving food unco-
vered, therefore the jinn are not tempted to appear.
One strategy attempts to cope by acceptance and
cooperation, the other strategy aims to keep the
jinn as far as possible.

When I asked R. (42-year-old Lebanese woman)
if she could recall any incident related to the jinn,
she provided a unique, wider scope of context,
which revealed that even within Islam there is a
plethora of undeciphered perceptions and inter-
pretations related to the jinn.

o For example, our Islam is different from the Islam bere
(in Kuwait, and the Gulf countties), because we are
"Druze”

- This means that we do things different, and we think
different. For example, 1 had a consin, who was able to
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tell you many things that you wonld be surprised. He
was 4 _years old, and they had a builder over, to repair
their bathroom. When he saw this man, be said ,,'They
betrayed me! They killed me!”. The man looked at him,
absolutely surprised, and my consin’s parents asked him,
if he knew who he was, and he answered that it’s not
him. His parents were taken aback. He asked him, do
you have a big picture on your bedroom wall of your
brother? He answered yes. He is dead, he said. It was
impossible for him to know this. The builder’s relative
Sfought in the Civil War in Lebanon, and he bad to
catapult from bhis plane, but he got stuck with his
parachute in a tree. His own troop shot him, because
they thought he was an Israeli soldier, while the Israelis
also were shooting at him. He died there. This is why 1
say we see things different.

- So what happened there?

- Well, here, people wonld say that it is the jinn, but we
know that it is a memory from bis previous life. Many
people believe in this Kinga, even Freud proved it
through bypnosis. |...]

The interview has clearly shown how these
individuals may use the fusion of official religion
and vernacular practices or even modern beliefs to
construct viable explanations to phenomena they
otherwise cannot interpret;

R. emphasized that in the specific context (Le-
banese Druze), the same phenomena that would be
interpreted by Islamic specialists of Kuwait as the
work of the jinn (the case of the shot air force-
service member) can be represented in a different,
modern, spiritualistic/scientific context (previous
lives, reincarnation, Freudian experiments, new-
spiritual movements). The boy was seeing things he
wasn’t supposed to see; a dead person’s past, and
the vision was invoked by a person that the boy
has never met previously, and he had no chance
ever hearing the narrative before. When asked,
other interview subjects, after a little or no thin-
king, said that it’s probably the jinn’s work, as the
boy was not supposed to see the past of a dead
person. Also, Islam does not support the idea of

reincarnation and previous lives. However, with
the renaissance of new-spiritualism also affecting
scientific interest and research, new methods of
interpretation became available to decipher a
phenomenon that is difficult to understand. Rein-
carnation, and multiple lives are still widely under
research on the other hand, therefore scientifically
the possibility of reincarnation, previous lives, and
especially being able to tap into the memories of
those lives are unproven just yet. Such ideas fall
under the scope of the individual’s personal belief
system.

- Or.. bere is something else, again, it didn’t happen to
me, and 1 don’t really believe in these things, I am not
comfortable talking about them, as I have no such
experiences. So, 1 had a cousin who told me that she bas
experienced strange things, the jinn kept playing aronnd
with ber.

- What do you mean?

- They let her things disappear, ate her food too. She
ended up leaving food ontside for the jinn.

- Abnd did the jinn eat the food?

- Yes, always.

- Does everyone leave food outside for the jinn?

- Many people.

- What else?

- One day, she got really fed up, and she wanted to be
pretty for the day, she was doing ber makenp, and the
Jinn took her favorite eye pencill She got really angry and
told the jinn: ,,Now, it is really too much! This day is
really important to me, 1 want to be pretty, put my
pencil back! She went to the other room, and when she
came back, she found her pencil where she left it
previously.

- Do you think it was really the jinn?

- I think so, but 1 wasn’t there. But these things keep
happening to her.”

The jinn are ever- and omnipresent in the life of
all Muslims. Their existence and presence are just
as self-evident as breathing air. No Muslim would
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ever question the existence of the jinn. They may
disagree on the extent of the interference of the
jinn in everyday life, but no one of them would
ever deny it. Even such miniscule things may be
attached to the activity of the jinn as disappearing
leftovers or small objects.

Attending a kashta (desert barbeque) I had the
opportunity to observe that the one cooking, will
always bury the oil, and the organic waste (45-year-
old Egyptian man, A.). Being asked why they are
doing it, they told me that one reason is that the
jinn are always present around us, especially at
night, and that we share a world. No one would be
pleased if they threw waste around their house.
The other reason given is that the jinn love to eat
up the leftover food that people leave around, it
entices them. To prevent it, it’s better to hide the
leftovers and the waste. A. often spends nights and
days in the desert, and he is convinced that the jinn
are all around us at all times. He recalled multiple
instances when his dog ran into the night, chasing
the jinn, explaining that many animals are able to
see the jinn. Also, the jinn can appear in forms of
different animals.

WwDjinn appear to men in many different forms, most often
in the guise of animals, such as; — a black cat (without any
light markings), a goat (kid, or he-goat), a black dog, a
duck, a hen with chickens, a buffalo, a fox; or else in
buman shape; either as men of ordinary size or dwarfs, and
Sometimes as men of gigantic stature (many who claim to
have seen them describe them as quite white, thin, and as
tall as a minaret or a telegraph pole); they also appear with
the features.

Another prevalent belief that I often encountered
is that most nightmares are caused by the jinn. This
belief is also approved by official Islam. According
to Islam, our soul leaves the body when we are
sleeping, and the jinn uses our vulnerability in our
dreams to either possess humans or to compel
them to do evil. ,,I used to see dreams (and was so
much perturbed) that I began to quiver and have
temperature, but did not cover myself with a

mantle. I met Abu Qatada and made a mention of
that to him. He said: I heard Allah's Messenger (£
as saying: A good vision comes from Allah and a
(bad) dream (hulm) from devil. So when one of
you sees a bad dream (hulm) which he does not
like, he should spit on his left side thrice and seek
refuge with Allah from its evil; then it will not
harm him.” (Sahih Muslim 2263a, Book 42, Hadith
9).

It is cleatly stated in the above section, that bad
dreams are coming from Shaytan himself, the
precaution of Muslims of not telling bad dreams of
others, is implying the firm belief, that mere words,
and talking about the evil is able to summon it,
bring it to presence (as emphasized at the begin-
ning of the paper), which as per written evidence
seems to be a vernacular belief.

According to the Holy Quran (Chapter 12, Szrat
Yisuf) the dreams of true believers that come from
God will come true near the Day of Judgement,
whilst telling one’s dreams (vision in this instance)
is not suggested, as it can harm the listener or the
speaker. (In this chapter, the brothers plot to kill
Yusuf not much after he tells his dream to his
father, who warns him against talking about his
vision). However, in this chapter it is also empha-
sized, that the brothers plot against Yusuf because
they think that he is being favored by their father,
and not as a result of talking about his vision. Since
bad dreams are from Shaytan, the recommendation
of official Islam is to listen to or recite certain
sections of the Quran. If one is to complain about
nightmares, they are certain to receive these verses
by all means as a protective measure against evil.

It can also be observed on vatious occasions, that
Muslims set the Quran on audio playback when
leaving their homes, as it protects their place from
harmful entities (jinn). The day usually starts with
cleaning and the use of bokhoor which is similar in
function to the incense in use by Catholics. The
bokhoor is used multiple times a day, due to its

pleasant scent and its protective, cleaning qualities
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attributed to it by Muslims (in vernacular tradition
it’s even used for cleansing. They lit the bokhoor
and the individual must stand over it with their legs
apart, and even pass over it. They use it after wed-
dings, when they assume that someone received
the evil eye, or as simple precaution as well).

Entering a Muslim household wearing shoes is
also considered an outrageous disrespect as it
brings dirt in the house, and the jinn love dirty
places (such as toilets and bathrooms). Reaching
for the food, or eating it using one’s left hand is a
certain sign of the presence of the jinn with the
individual, or, rudeness at the least. ,,If anyone of
you eats, let him eat with his right hand, and if he
drinks, let him drink with his right hand, for indeed
the devil eats with his left hand and drinks with his
left hand.” (Ibn ‘Umar)

As per the explanations of M.N., we were
advised in the Hadith to use our right hand for all
the good things we do, and the left for the less
pleasant actions, therefore we shall follow. “Apart
[from the jinn, there is also a pragmatic reason” - he said —
“About 80 percent of the human population, if not more are
right-handed, and being humans, we are comfortable to do
everything with our dominant band. Now, imagine...
Someone just conghs or sneeges, and covers their face by the
right hand, then goes and shakes hands with you, or offers
Jood from the same hand. It is not only that we are
instructed to follow, it’s not only about the jinn, it’s a very
pragmatic way of life, we’re very practical people. Keep the
unpleasant and unclean things for the left hand, and shake
bands, offer food, eat by, etc. the right one. This way, these
things are surely not mixing up.”

Related to this simple custom, an abundant con-
text of the Islamic and vernacular customs and
beliefs can be observed. The vernacular belief is
that the jinn occupy the left side, therefore they use
their left hand for everything unpleasant to protect
themselves from the jinn, but my interview sub-
jects never brought up any hygiene concerns
throughout the interview other than shaikh M.N.
Whilst  official also with the

Islam agrees

connection of the jinn and the left side to an
extent, with examples like the one above, we are
offered a rather profane explanation of everyday
practices. Only within this one example, 2 dimen-
sions, the transcendent belief system, and the pro-
fane use could be described and observed.

The left side is generally attributed to the jinn by
the Muslims interviewed. The jinn of the Islamic
world exist and strive in filth, and therefore imam-
culate cleanliness of one’s attire and space has ab-
solute priority. Thinking even of the Wudhu, the
ritual wash before prayer, the opposition between
the cleanliness and divine, and dirt — evil is
undeniable. When Muslims perform Whudhu in
preparation for prayer, they are also getting ready
to connect to the divine and to rid the evil
Washing the crotch area, the face, ears hands and
soles with water are mandatory before each prayer,
unless someone didn’t break the previous Whudhu
(didn’t commit an unclean, unislamic act). The
Wudhu is broken by any act that is extra-norm to
Islam, such as smoking, the consumption of
alcohol, etc.

The jinn live at empty, horrific places, such as
abandoned ruins, secluded locations of the desert,
caves, dump yards, etc. If a water resource is not
available, the believer wanting to pray, can use a
certain sequence of movements to clear their face
and hands in the sunlight, which is a repeated
reference to the connection between divine,
cleanliness and light, whilst the jinn are attributed
to darkness and filth. Such places with dirt, must
be avoided by Muslims. ,,Even in daytime pre-
cautions have to be taken with regard to certain
places such as water-closets, remote corners where
rubbish is piled or where dirty water overflows, at
the foot of trees, quiet dirty corners on river-banks,
the base of walls above the gutter, enclosed dark
places in houses (like lumber-rooms) etc.” (Lewis,
Pellat and Schacht, 1991)

With regards to places assigned to the jinn, the
most infamous urban legend of Kuwait is the jinn-
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wedding. The different variations of the same
narrative are well known among the Muslims of
Kuwait and other countries as well. The event had
a great press-popularity, several publications and
videos can be found on the web, detailing the
events that happened to a popular Kuwaiti singer,
Nourah Ali, who arrived at a wedding as the star
singer. On her arrival, the house was lavishly lit, the
music was on, the guests were having the time of
their lives. Nourah started to feel dizzy, ran from
the room in panic and fainted. When regaining
consciousness people started to ask her what
happened, and she told them that she noticed that
the wedding she attended, wasn’t a wedding for
humans, but the jinn. The crowd that gathered to
help her didn’t understand what house she was
mentioning. When she looked up, she saw that the
building that she just left was in ruins, it had no
lights, the music wasn’t on, and no guests were
arriving or leaving. When 1 asked my interview
subjects whether they think the narrative was true,
they all said that they are not sure, but probably
yes, as these kinds of things keep happening, and
they are real. Also, the narrative presents all aspects
of the jinn’s world and nature. The jinn wedding
appeared in a secluded area in a ruined house, and
the jinn appeared to the singer in a human form, let
alone that she was invited. A misleading mirage
appeared in front of Nourah, and only small things
(such as goat legs) were the tell-tale signs that she
was misled by the jinn. What appears in the
narrative, is that even good willing people might be
misled and deceived by the jinn, they can divert our
sense of reality, therefore, we’re never truly safe,
and precautions are always necessary.

Another video (our objective is to understand the
contemporary representations of the jinn; there-
fore, the authenticity of the materials is not dis-
cussed here) is presenting the interaction between a
man and a woman at a secluded building. Throug-
hout their conversation, the woman keeps repea-
ting that she has married a jinn. The woman wears

an abaya (traditional robe of Muslim women), her
face turned to the corner, speaking in an eerie,
weak voice. The man tries to interact with her, but
when he realizes what he is facing, starts reciting
the holy Quran, to apply protecting measures
against the jinn, exclaiming ,,Subhan Allah! The legs
are not human legs”’, which is a sure sign that the
creature is a jinn. As previously mentioned, it’s not
only possible that the jinn appear before us in
human form or that they possess a human being,
remaining concealed, but they can also marry and
have children and intercourse with humans for
instance in the Arabian nights.

»otories about the jinn and sexual and amorous
liaisons and marriages with humans strongly infil-
trate this narrative. Not only do these worlds exist
side by side, but they also interact and commu-
nicate. The recognition, acceptance and tolerance
of the existence of the world of the jinn are so
naturalized, that sexual and romance attachments
with them are also expected and accepted.”
(Ghanim, 2018, 52.)

,»The book called Al-Fihrist, a catalogue raisonne
of Arabic literature of about looo A. D., gives a
separate section to "Names of Those of Mankind
Who Loved the Jinn and Vice-versa." It is really
sixteen titles of books of their love stories. Simi-
larly, in the numerous collections of love stories
there are chapters given to "Lovers of the Jinn."”
(Macdonald, 1909,144.)

Naturally, from an Islamic standpoint intercourse
with or through the jinn is not acceptable, and it is
classified as possession. The folklore, or vernacular
interpretation is that the popular forms of Rugyah
(popular in this case means any methods that are
not prescribed by the Scriptures or accepted by
Islamic laws) are effective methods to rid of the
jinn, hence, it is forbidden in official Islam. Despite
the prohibition, even imams offer their services,
some of them even for money (which is forbidden)
to help people get free from their assumed or real
possession by the jinn.
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An article, published by the European Journal of
Medical and Health Sciences, goes into great detail
as to means and criteria to recognize possession,
while making a considerable attempt to prove that
traditional, Islamically approved Ruqyah shall be a
standard complementary part of general treatment
of mental illnesses, as most mental disorders do fit
the jinn-possession criteria set up by the authors.
Their claim is based on the findings of a study
done on three non-Muslim patients of mental dis-
orders. The group hypothesized in agreement with
Islamic principles that the symptoms of mental
disorders result from the inter-psyche conflict bet-
ween the human psyche and the jinn psyche let it
be a Muslim or a non-Muslim patient. The authors
also recommend, that people diagnosed with men-
tal illness are also to be screened for jinn-
possession. The conclusion of their research and
article was that the main clusters of mental
disorders (without details) in symptoms show
significant overlapping with their criteria developed
for jinn-possession screening. The research done
and the attempts made, show the extent of the
presence of the jinn and their effect on our
everyday lives.

As per modern Islamic medicine research, most
mental disorders develop as a result of the jinn’s
actions. Some individuals, state to practice Ruqyah,
and ask astronomical amounts for their assumed
services. The highest amount demanded and paid
for such a procedure was around 16 000 KD
(about 16 million HUF). In these cases, (not
considering ethical concerns), the enmeshment of
vernacular and official Islam can be observed
through everyday practices. Although the specia-
lists of official Islam and the country’s laws make
tremendous efforts to fight off such customs, they
are still on the rise, due to the popularity of
beliefs
attached to the jinn.

vernacular opposed to official Islam,

Kuwaiti oral historian, Reem AlAli working at
the Yarmouk Cultural Center Kuwait said, that

occasions called Al Zar even at the beginning of
the 60’s were gatherings of women, and were belie-
ved to be used for the removal of harmful entities.
(The Zar is a term for a demon or spirit (Jinn in
this context), assumed to possess individuals, most-
ly women, causing discomfort or illness). Reem
proceeded to explain during the interview, that the
Zar occasions in Kuwait were either formal or
informal social get-togethers that served as an out-
let for women to share their problems with others,
using their gathering as an outlet for stress. They
gathered in a house, where they were attempting to
rid of the jinn, or remove any harmful entities,
curses. These occasions were prohibited after some
time, and they are not permitted today. This infor-
mal social institution does not exist in a form that
is within the norms of the Islamic community,
therefore it is under the scope of vernacular beliefs.

The form of Ruqyah process through which the
imam is touching the possessed individual or does
anything other than reciting the Quran are also
extra-norm to Islam. According to official Islam’s
point of view, the only effective protection against
the Jinn is the Islamic way of life, and, mainly,
practicing the five pillars of Islam, (which are
monotheism - there is only one God, and the pro-
phet Muhammad is the messenger of Allah, prayer
five times a day — salat, charity - zakat, pilgrimage —
hajj, and fasting — sawm), and the recital of Qura-
nic verses.

Summary

In summary, the official point of view of Islam is
that any acts that are not prescribed by the Quran
or the Hadith, or those that are prohibited by the
same scripture are extra-norm to Islam, however
the individuals practicing their religion often
enmesh boundaries between vernacular and official
rituals, practices and beliefs, not always being able
to distinguish between cultural and religious
phenomena. Such enmeshment seems to be on the
rise despite the efforts of Islamic institutions and
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laws. For a Muslim the most important religious
authorities to turn to with questions regarding
everyday life such as marriage, bringing up child-
ren, social or financial matters, or questions related
to Islam, are the Quran, the Hadith, imams and
khatibs.

Mosques are not only places of practicing reli-
gion, but also are important semi-formal social
institutions that provide venue for meetings and
discussions between actors of the local community,
the centers of discussing everyday matters, religious
questions. Their role in maintaining group cohe-
rence, directing community life, interpersonal inter-
actions are undeniably the most important. The
authority of the words of an imam are rarely ques-
tioned within local communities, therefore their
guidance is crucial in the matter of fending against
the jinn, identifying possession, and so on.

The cited resources imply the conclusion that the
character of the jinn existed in pre-Islamic Arabia
and that it is not only a survival phenomenon in
anthropological terms, but also the related, and
introduced social practices, vernacular religious
customs and traditions survived and developed
throughout the centuries. Official Islam and full-
time religious specialists accept and emphasize on
the existence of the jinn and their world, but refuse
the related vernacular customs and traditions,
which are considered extra-norm to official Islam.
Theological arguments between schools and deno-
minations of Islam, further complicate under-
standing and distinguishing between vernacular and
official religion for an outsider (i.e. Duruz). Thus,
throughout my research, I also reached back to the
holy Quran and websites branded authentic, to
maintain a unified, standard way of brief analysis
and description of official religious standpoints.
During interviews I attributed significance to which
Islamic school does the individual identify with, as
long as it was significant to understand the
interview subject’s identity. As per my observations
in the last 10 years in Kuwait, due to the ethnical

fragmentation of the country, different cultures,
religions and their schools are in constant inter-
action both on formal and informal grounds. The
result of intercultural interactions is not only the
constant conflict of different viewpoints, but also
the enmeshment of the knowledge of different
Islamic schools, cultures, vernacular practices on
an individual level that result in a Babels of
customs to be unveiled and better understood.

This paper aimed to serve an insight to the
prevalent vernacular phenomenon present in the
Sunni Islam community in Kuwait, emphasizing on
the contrast between official religion and verna-

cular beliefs and practices.
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Abstract

Filipinos consider Holy Week as the holiest of days of Lent and Easter. During this time, the country is
shrouded with centuries-old rituals and practices that persist in contemporary times. Using the framework
of gender performativity, this study examines three forms of pamamanata (devotion): pagsasanto (taking care
of a religious image), penitensya (penance), and salubong (Easter procession). The aim is to identify
pamamanata practices that align with the feminine, masculine, gay, and those bordering between masculine
and feminine tropes. The study maximized data from the authot’s fieldwork and ethnographic materials
written by academics. This study found that the three pamamanata traditions are gendered practices and
that these are affected by the agencies of the family, community, and religion.

Keywords: pamamanata, pagsasanto, penitensya, salubong, Holy Week, Philippines
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Absztrakt

NAGYBOJT ES HUSVET A FULOP-SZIGETEKEN: KATOLIKUS VALLASI GYAKORLATOK
A NEMI PERFORMATIVITAS DISKURZUSABAN

A filippindk a nagyhetet a nagybdijt és a husvét legszentebb id&szakanak tartjak. Ez id§ alatt az orszagot
évszazados ritualék és gyakorlatok lepik el, amelyek a mai napig fennmaradtak. A tanulmany a gender
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performativitas kereteit felhasznalva a pamamanata (ahitat, odaadas) harom formajat vizsgalja: a pagsasanto

(egy vallasi kép gondozasa), a penitensya (vezeklés) és a salubong (husvéti kérmenet). A cél a feminin,

maszkulin, meleg, illetve a maszkulin és feminin tipusok kézotti hatiresetnek szamité pamamanata-

gyakorlatok azonositdsa. A tanulmany maximalizalta a szerzé terepmunkajabdl és a tuddsok dltal irt

néprajzi anyagokbol szarmazé adatokat. A tanulmany megallapitotta, hogy a hirom pamamanata-

hagyomany nemek szerinti gyakorlat, melyekre a csalad, a k6z0sség és a vallasi szervezetek is hatassal

vannak.

Kulcsszavak: pamamanata, pagsasanto, penitensya, salubong, Szent Hét, Filop-szigetek

Diszciplina: kulturalis antropoldgia, néprajz

The first Easter mass in the Philippines was held
on April 16, 1521, on Limasawa Island in Leyte
when Portuguese conquistador Ferdinand Magellan
arrived in the archipelago in the name of Spain
after a perilous sea voyage that lasted for more
than a year (Regidor, 2021; National Geographic
Society, 2023). Although this vital information is
not exactly significant since the “systematic and
durable evangeli-zation” took place after forty
years (De Castro, 2021, as cited in Regidor, 2021),
it nonetheless gave a pretext of what was to come
for the social and religious life of early Filipinos.
Magellan's image of the Santo Nifio (Holy Child)
bequeathed to the wife of Rajah Humabon became
a potent symbol of Christianity for the natives.
When Miguel Lopez de Legazpi arrived four de-
cades later in 1565 and fully colonized the country,
evangelization took a footing. Early Filipinos were
subsequently immersed in other forms of Christian
icono-graphy and the doctrines of the Church. In
the contemporary period, aside from the revered
image of the Santo Nifio, the image of the suf-
fering Christ evokes an enormous following among
fervent Filipino Catholics. The pasyon (Passion of
Christ), which narrates the life of Jesus Christ in
didactic poetry and is chanted during Holy Week in
front of makeshift altars across the country, may
explain this fascination with the image of the
suffering Christ. Ileto (1979) argues that the pasyon
allowed Filipinos in the 19th century to identify

with the suffering of Christ at a time when ex-
pressing protest or discontent regarding abusive
friars, the rich, and those in power was not an
option. This consciousness is sustained until today
as many Filipinos persistently endure hardships and
social injustices.

The statue of the Black Nazatrene, which is fond-
ly called by devotees Poong Itim na Nagareno, pet-
fectly exhibits the manifestations of suffering: half-
kneeling, bearing the weight of the cross, crowned
with thorns, looking at the skies in deep thought,
and seemingly accepting the will of God. Even if
Holy Week is still a few months ahead, the pro-
cession every January 9 in commemoration of the
image’s traslacion (transfer) from the Recollect
Church in the walled city of Intramuros to Quiapo
Church (now the Minor Basilica and National
Shrine of the Black Nazarene) drew millions of de-
votees annually. It is also considered the “most
massive procession in the country” (Calano, 2015,
p. 168). During the procession, a suffocating num-
ber of mostly male devotees clad in maroon shirts
ferried the andas (processional float) of the Naza-
reno in the streets of Manila — neither minding the
heat nor exhaustion — with some eager devotees
who braved the crowds to get close to the andas to
wipe the Nagareno with their hand-kerchiefs. Filipi-
no journalist Rina Jimenez-David branded the de-
votion to the Nagareno as “Batya’t Palu-palo Spiti-
tuality” (washbasin and wooden club), which caters
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to the marginalized and the urban poor (as cited in
Calano, 2015, 167).

The Filipinos” high regard for the suffering image
of Christ does not stop through the image and de-
votion to the Nagareno. 1t is simply the starting
point that will reach a peak when the season of
Lent and the Easter Triduum come into the pic-
ture. In the Christian trade-tion, Lent is a forty-day
period that starts on Ash Wednesday and ends by
sundown of Maundy Thursday. This season con-
sists of fasting, abstinence, prayer, and almsgiving
as preparation for the resurrection of Jesus Christ
on Easter (United States Conference of Catholic
Bishops [USCCB|, 2024). In contrast, the Easter
Triduum is considered the most important season
in the liturgical calendar as it completes the Paschal
Mystery of Christ, which happens between the eve-
ning of Maun-dy Thursday and the evening of
Easter Sunday (USCCB, 2024). The Paschal Mys-
tery, in layman’s terms, is the “process of dying and
rising, death and new life” (Loyola Press, 2024),
but theologically it is the accomplishment of
Christ’s work of redemption through “his Passion,
death, Resurrection, and glorious Ascension”
(Catechism of the Catholic Church, 1993, 1067).

In the Filipino tradition, the most important days
of Lent and Easter begin from Palm Sunday to
Easter Sunday. Filipinos call these sacred days
“Mga Mahal na Araw,” loosely translated as Days of
Love, taken from the wotds “mahal’ which means
love, and “araw” referring to a day. There is no
exact explanation for why Holy Week is termed
“Mga Mahal na Araw;’ however, it may be refe-
rential to the loving act of Christ as he sacrificed
himself to be crucified and died on the cross to
redeem mankind. During these holy days, rituals
adorned with mysticism, folk practices, gore, and
pageantry shroud the country's rural and urban
centers.

The point of this article is not only to highlight
the image of Christ’s suffering through the rituals
that abound in the Philippines during Holy Week

but to emphasize that many of these ritual trade-
tions exist in the framework of gender performa-
tivity. As exemplified in the Nagareno procession,
most devotees who wheeled the image back at
Quiapo church were dominated by men.

The pervasive “macho” culture present in Phi-
lippine society aligns with the devotion to the Na-
zareno. Bonilla (2021, 42) explains that male de-
votees see the image “oozing with the masculinity
of sacrifice.” Such conception also falls with Van
Gennep’s (1960) “rites of passage” wherein an act
of initiation is largely part of transition rites.
Tremlett (20006) adds that the Nagareno procession
is an example of a critical occasion when lowland
Filipino men experience the ritualized performance
through their bodies. When it comes to gender pet-
formativity, Butler (1988) emphasizes that gender is
not a stable identity that enables certain actions to
proceed but it is something that is manifested
through time by a “stylized repetition of acts” (p.
519). She furthers that “the acts by which gender is
constituted bear similarities to performative acts
within theatrical contexts” (p. 521). On the one
hand, performativity is not concerned about the act
being performed rather it concerns itself with how
the act is conducted repeatedly (Ton, 2018). More-
over, while there are certain actions attached or ex-
pected with one’s gender, these actions may either
conform or oppose in the context of gender
(Butler, 1988). Khan (2022) also emphasizes that
religion is a gendered concept because it uses gen-
der codes and allows the gendering of “other
practices, concepts or peoples, labeled as religious”
(p- 154).

As in the Nagareno procession, 1 argue that the
rituals and associated traditions during Holy Week
in the Philippines are gendered practices and fall
under the dictum of gender performativity because
they contain feminine, masculine, gay, or both mas-
culine and feminine overtones. Rituals during Holy
Week are also repetitive practices — an important
component of gender performativity — as these
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happen annually. As such, these rituals conti-nue to
be sustained because the locals are usually exposed
to them starting from childhood. Aside from yearly
observance, the custom of pamamanata (from the
root word panata), a vow or a devotional pledge, is
the starting point of why many of these rituals
continue to survive in contemporary times. Maca-
ranas (2021) elaborates that the act of pamamanata
stems from the Filipino value of pakikipagkapwa, a
sense of fellowship, wherein wfang na loob (the
feeling of indebtedness) is crucial. Jocano (1967)
identifies that pamamanata is a form of repayment
between a subordinate (flagellant) and a superordi-
nate (God). In this case, the penitent is expected to
con-duct his promises, which usually take years or
even a lifetime, in exchange for God’s protection
against sickness, malice, and other untoward
events.

From years of attending and observing Holy
Week rituals in both the city and the province, 1
posit several ways in which locals become exposed
to ritual practices that have been part of pamama-
nata. Starting as mere spectators, they eventually
morph into actual participants in these ritual
practices. There were those individuals who were
asked by their parents to help in the preparations
when they were young. Gradually, they were able
to imbue the tradition and later, as adults, they
eventually inherited the practice. This custom is
common among those families who conduct the
chan-ting of the pasyon every Holy Week or those
families who take care of a sanfo (image of a saint)
that joins the processions. More so, some indivi-
duals began observing a certain ritual from a dis-
tance (e.g., from other families, from friends, peop-
le from the church) when they were adolescents
and eventually decided to conduct the practice later
in adulthood out of personal interest. Some indi-
viduals experienced a miracle in their lives (e.g., a
cured illness, passing an exam) or they had special
intentions that they wanted to achieve. The pre-
valling question now is how these pamamanata

traditions in the Philippines become gendered
practices. What Holy Week ritual traditions do
align with the feminine, masculine, gay, or bor-
dering both feminine and masculine tropes? This
study seeks to shed light on this question by re-
viewing available ethnographic data derived from
my fieldwork and those written by academics on
three ritual traditions during Holy Week: pagsasanto
and prusisyon (caretaking of a religious statue and
procession), penitensya (penance), and salubong (Eas-
ter procession).

Pagsasanto and prusisyon

Conducting a prusisyon (procession) is a passion
of Filipinos. Every fiesta commemorating the me-
morial of the town or patron of village saint is not
complete without a procession after the liturgy in
church. Central to the procession is the image of a
saint called santo dressed in rich velvet and em-
broidery, regally enthroned on a carroga (pro-
cessional float) decorated lavishly with flowers and
made more dramatic by iridescent lighting powered
by generators. The longest and most osten-tatious
processions in the Philippines happen every Holy
Week. Some towns conduct processions almost all
days of Holy Week featuring santos or pasos (tab-
leaus) that depict solitary images or themes from
the passion of Christ. These sacred images are
cared for by well-to-do individuals and families ter-
med camareros (custodians of santos). These camareros
are required to maintain the upkeep of these
images and make sure that they participate in the
annual processions. Meanwhile, the term pagsasanto
is a generic term that describes the beliefs and
practices aligned with the care-taking of the santo
(Romerosa & Antonio, 2021). The practice of
pagsasanto was introduced by the Spaniards through
the imposition of Christianity in the archipelago.
The
Philippine history came from Santo Domingo

first camareras recorded in the annals of

Church in Intramuros in Manila, who served as
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cus-todians to the image of Nuestra Seriora del Santi-
simo Rosario de La Naval (Our Lady of the Holy
Rosary of La Naval) as early as 17th century. These
camareras were old rich women from influential fa-
milies who devoted their time and financial capa-
city to maintain the image of the Santo Rosario;
however, documents from the Dominican archives
also suggested that men also became camareros to
the image (Galang, 2013).

Traditionally, pagsasanto was exclusively per-
formed by affluent matrons or families who
wielded political or financial prestige in the
community, given the elaborate preparations be-
hind the custom that consumed plenty of resources
(i.e., bedecking the carroza with decorations, usage
of gas and generator, embroidered garments of the
santo, feeding the people joining and pulling the
carroza, payment for brass bands). These matrons
or families were active in church and were usually
known for their philanthropic works. In the study
of Tamayo (2020), pagsasanto was regarded as a
practice of the landed gentry or the bacienderos, and
their influence also extended to the religious life of
their servants and tenant farmers. There was also
an indigenous belief that the potency of the sanso
could only be achieved if the rituals offered to it
were lavish (Jocano, 1967). Camareros were then
expected to con-duct ornate rituals for the santo to
grant their supplications. In Guagua, Pampanga,
Mrs. Romana Limson-Reyes, who came from a line
of distinguished ancestry, reflects the pagsasanto
tradition in the context of the landed. Having a rich
provenance, Mrs. Reyes inherited the statue of the
Mater Dolorosa (Sorrowful Mother), which until
today has a fivehectare agricultural land. Before the
eruption of Mount Pinatubo in 1991, this agri-
cultural land supported the expenses for the up-
keep, processions, and related rituals of the santo.
The family also holds an annual pabasa, a time
when family members go back to the province,
reunite, and participate in the processions during
Holy Week (Tamayo, 2020).

To put it in context, the practice of pagsasanto was
already present in Filipino cultute even before the
Spaniards colonized the Philippines. Our ancestors
practiced animism as part of their culture. During
rituals, statuaries called anito, likha, larawan, ot taotao
which represented the spirits of the dead and va-
rious deities were central to the celebrations (Gat-
bonton, 1979). These idols were carved using
different materials including stone, wood, bone, the
tooth of an animal, and precious metals like gold
(Barrows, 2016, as cited in Tamayo, 2020, p. 117).
In addition, a system of sponsorship already exis-
ted in the precolonial tradition. As rituals consu-
med numerous resources, the local elite was expec-
ted to shoulder the expenses, whereas those below
them practiced vo-lunteerism (Calma, 2009). While
the Spaniards tried their best to eliminate traces of
pre-colonial beliefs, the use of idols in religious
services migrated and disguised in the vene-ration
of santos in the Catholic Church. Macdonald (2004)
this

which happens when there is a transposition of “a

calls process “transformative continuity,”
preexisting structure into a new idiom.” Given that
the natives saw parallelism between their idols and
the santos, the veneration of the saints became pala-
table and easily digested as part of the cultural fab-
ric, which survives until today. This is the reason
Filipino anthropologist, Fernando Zialcita, high-
lights how santos are worshipped and treated as if
they are ancestors (1998, as cited in Macdonald,
2004, p. 89).

Over time, traditions related to pagsasants gained
another transformation, but still retained aspects of
transformative continuity. Since the early 2000s,
there has been an increasing interest among gay
men in practicing pagsasanto and becoming camareros
of santos, including those that joined Holy Week
processions. The studies of Piamonte et al. (2020),
Romerosa and Antonio (2021), and Sestoso and
Madula (2019) explored this aspect of pagsasanto.
Sestoso and Madula (2019) cited the cases of
Reggie and Marvin who both hailed from Malabon
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in Metro Manila, referred to themselves as gay
men, and owned processional santos for Holy
Week. Their findings revealed that the environ-
ment where Reggie and Marvin grew up, the
people surrounding them, and the religion of their
families influenced their interest in becoming
camareros. While Reggie admitted to creating make-
shift altars on their rooftop and offering flowers to
small statues, Marvin was always with his grand-
mother in the parish church who was part of a lay
organization, and when at home he used his robots
to reenact processions wherein his toys served the
equivalent of santss. In today’s parlance, Marvin’s
child’s play is called karu-karuban (like a pro-
cessional carriage), which has been accepted by
some pa-rishes to encourage evangelization among
ado-lescents. Initially, Reggie was requested to take
care of a processional image of the Mater Dolorosa,
but the original owner eventually decided to be-
queath it to him after observing how he passio-
nately kept the image. In contrast, Marvin inherited
several santos from his family; however, he also
commissioned images of his own including a
processional image of Santa Cleofe (St. Mary of
Clopas) when he started earning.

In the study of Romerosa and Antonio (2021),
they found that pagsasanto among gay camareros
became a platform where they could “exercise their
agency, cultivate their capacities, and negotiate
their identity” (p. 60). Alluding pagsasants tradition
among the affluent, they posited that the current
practice is a form of repositioning aligned with the
role and identity of gay camareros. Coming from the
petiphery, gay camareros now assume a central role
in the practice of pagsasants, which is a form of
pama-manata in the Catholic church. Both authors
also acknowledged that pagsasanto is part of gender
performativity combined with elements of identity
construction and negotiation, which is reflected in
three related practices regarding pagsasanto: pag-
aalaga (caretaking), gayakan (decorating), and pag-
sama sa prusisyon (joining the procession). In the

interviews they conducted, the families of some
respondents were hostile to gay camareros when they
played with dolls during their adolescence but tole-
rated them when they played with statues of female
saints, Jesus Christ, and the Virgin Mary, especially
when they performed &aru-karuhan.

Moteover, Piamonte et al’s (2020) study deter-
mined the agents of socialization in Philippine soci-
ety that guided the way for gay camareros to practice
pagsasanto. They reveal that family, school, and
community are three agents of socialization that
highly influence gay camareros. Family as an agency
indicates that gay camareros were already immersed
early in various practices related to pagsasanto, citing
family members who were either conducting a
pabasa or practicing camareros themselves. The
school is also an important agency in the process
of being a camarero since many of the respondents
were products of Catholic institutions that exposed
gay camareros to devotional acts. In addition, the
local communities allowed them to reinforce their
exposure to pagsasanto as they lived in locations
where there were strong inclinations to the rituals
and practices of the Catholic church.

While many may conceive the active participation
of Filipino gay men in the traditions and practices
of the Catholic church as a recent phenomenon, I
argue that it is simply a resurgence of an old
tradition deeply rooted in the pre-colonial context
of the Philippines. Even before the Christianization
of the Philippines, religion was already a gendered
practice in the archipelago. The babaylan (also cata-
lona) led the rituals conducted by our ancestors and
they were also respected figures in pre-colonial
society. While women usually assumed the position
of babaylan, men were also allowed to become one
for as long as they performed and dressed like
women. Garcia (2004) notes that these “gender
crossers” were referred to then as bayoguin, bayok,
agi-ngin, asog, bido, ot binabae to describe their femi-
nized state. Like the native women, they obtained
the same rights such as getting married to a man
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and performing sexual relations with him. Despite
the babaylan’s limitation of not bearing children,
they were considered concubines and allowed their
partners to have children with other women
(Garcia, 2004).

When the Spaniards arrived, the missionaries saw
this tradition as vile and did everything to annihi-
late the practice. As a result, the bailanes experien-
ced hardships: fleeing to the mountains and being
branded as witches, assisting the datu (chieftain) to
ward off the colonizers, or forcibly converting to
Christianity (Salazar, 1996; Limos, 2019). Those
who converted to Catholicism assisted the priests
during liturgies, maintained the church, and helped
prepare for processions (Salazar, 1996). In a way,
the bai-lanes who converted seem to be the first
ones to practice pagsasanto, given their roles in pre-
paring for processions. The practice of the
Christianized bailanes transformed in the contem-
porary period in the context of pagsasanto wherein
Filipino gay men have now the agency and oppot-

tunity to continue what the bailanes initially started.

Penitensya

When I talk of penitensya, I am reminded of a time
when my cousin brought her Korean students to
our province in Hagonoy, Bulacan one Good
Friday to witness the flagellations and a crucifixion.
As we observed how the posterior of half-naked
men was being punctured by shards of glasses
attached to a wooden frame or metal blades, one of
her male students was so petrified that he even-
tually collapsed. For an outsider, this tradition may
be something gruesome but for Filipinos, especially
those living in the countryside of lowland Tagalog
areas, such practices are ordinary and part of the
cultural practices during Holy Week. Penitensya is a
form of penance that is widely practiced in the
Philippines, particularly on Maundy Thursday and
Good Friday when dozens of flagellants parade
through the streets of mostly rural areas and a
series of crucifixions on designated locations. As

someone exposed to these practices every Holy
Week between my childhood and teenage years, 1
that these
commonly practiced by men.

observed acts of penitensya were

In Hagonoy, there were several types of peni-
tensya that 1 encountered. There were flagellations
called hampas-dugo (to strike and then blood) where
a long line of penitents walking along the streets at
midday hit their backs with thin bamboo sticks
attached to a cord. As they hit their backs, blood
oozed from their punctured skins that heavily
stained their white pants. There were also those
groups composed of teenage and mature men wea-
ring white shirts who carried white or black woo-
den crosses called mamamasan. In the evening, some
male penitents crawled the streets and they stopped
at every Aubol, a makeshift chapel along the streets
where the pasyon is chanted, where they were
beaten by an assistant using fsinelas (slippers)
attached to a wooden pole. Throughout my time in
our province, I only observed one crucifixion as
this practice was more common in Kapitangan, a
barrio in Paombong, Bulacan, and Cutud, a baran-
gay in San Fernando, Pampanga. Prudente (2017)
notes that the motivations why penitents conduct
these practices are to atone for their sins and
thanksgiving for the graces they received (as cited
in Wight & Victoria, 2021, p. 2).

While self-mortification was introduced by Spa-
nish missionaries between the 16th and 17th centu-
ries (Tiatco & Bonifacio-Ramolete, 2008), flogging
was already used during the pre-colonial period as a
lighter penalty instead of enslavement (Mintzs,
2000, as cited in Moratilla, 2018). As Christianity
spread on the islands, the missionaries elevated the
meaning of self-mortification when they associated
it with purifying both body and soul from sin. The
natives adopted this practice for they believed that
their sins would be atoned and that their souls
would reach potency by corporal punishment
(Moratilla, 2018). The position of the Philippine
Catholic Church today regarding penitensya is

129



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

contrary to what the early missionaries taught eatly
Filipinos. Although not condemning those who
conduct penitensya, high-ranking clerics expressed
that such practices are redundant because — by
theology — Christ already endured death on the
cross to redeem mankind from sin. They furthered
that too much attention to the “physical pain”
during Good Friday limits the faithful from app-
reciating the message of Christ’s resurrection on
Easter. More so, some penitents believed that self-
mortification is a substitute for the sacraments of
the Chutrch such as confession and communion
(Bautista, 2011).

The study of Alejandrino Jr. and Reyes (2019)
may give a possible explanation why men are
usually the participants of penitensya rites. In their
study, the authors conducted in-terviews with five
penitents who started to join the penitensya rites
when they were between 14 and 21 years old. The
study found that family is an important agent in
why the penitents decided to conduct the practice.
Primarily, some penitents started to conduct perni-
tensya when a family member became seriously
indisposed. 1If not, the practice served as a family
tradition that was passed on from father to son. In
Cutud, a barangay in San Fernando, Pampanga, a
man named Tatang Temyong was the first known
Filipino who was crucified on the cross in 1962
(Barker, 1998, as cited in Tiatco & Bonifacio-
Ramolete, 2008, p. 64). Instead of being tied on the
cross for several minutes as part of the act in the
sinakulo (a play reenacting the passion of Christ), he
requested to deepen his panata through the act of
cru-cifixion. The study of Tiatco and Bonifacio-
Ramolete (2008) agrees with one of the findings of
Alejandrino Jr. and Reyes (2019) regarding illness
as some of their respondents pledged to be the
Kristo (penitent to be cru-cified) in Cutud due to
their health-related intentions, particularly on
family members who were sick.

While further studies are needed to identify why
penitensya is mostly attributed to men, an alternative

explanation probably lies in how Filipino men
perceive the notion of pagkalalaki (manhood).
Aguiling-Dalisay et al. (1995) inquired about how
Filipino males from three cultural groups (Tagalog,
Ilonggos, and Mara-naw) perceived pagkalalaks.

Their inquity found that men in the three cultural
groups see an aspect of manhood in terms of phy-
sical strength. The respondents cited that men were
stronger, could lift heavy objects, and were prone
to last longer in physical activities. They also em-
phasized that manhood was about responsibility,
highlight-ting their obligations to help their families
and communities. Connecting this finding to the
context of the penitents, the environment where
the penitents belong became an agent for them to
perform the “male gender” through constant ex-
posure to family and community traditions.

This is reflected when the penitent inherits the
tradition from his father or when he is motivated
to perform his panata because of his family. The
concepts of Jlakas (strength) and fapang (courage)
are also embedded in penitensya. Tapang is seen here
through the example of Tatang Temyong who was
not satisfied with his panata and valiantly decided to
be crucified. Lakas reflects on the penitents’ capa-
city and endurance to lift heavy objects such as a
wooden cross or to walk barefoot for some kilo-
meters amidst the scorching heat and the searing
pain brought by flagellation. Despite the morbid
representations of penitensya, the penitents felt a
sense of being maginhawa (lightness of being) be-
cause, by overcoming extreme pain, the “heavi-
ness” they felt in their hearts was finally eman-
cipated (Bautista, 2011).

Salubong

The epitome of Holy Week rituals in the
Philippines is achieved during FEaster Sunday.
Compared to the somber rituals that happened in
previous days, the celebration of Easter is comme-
morated with a festive rhythm. Aside from the
liturgy that happens inside the church, the most
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anticipated event is the sa/u-bong, a ritual procession
conducted at dawn where the image of the Re-
surrected Christ (Cristo Resucitads) meets the image
of the Virgin Mary (17rgen Alegria). This salubong or
meeting is usually held at the church patio and
many locals attend to witness the event. The two
images will come from different places (usually a
chapel in a nearby barangay) and, by the end of the
procession, both images will meet at the parish
church. As the processions commence, fireworks
called kwitis are released in the night’s air to wake
people up and signal that the salubong rites already
started.

The salubong can be categorized as a gendered
performance because men and women are trade-
tionally separated during the processions. In our
province and even in the city where I lived, men
customarily joined the image of the Resurrected
Christ while the women followed the image of the
Virgin Mary. Upon reaching the church, the crowd
converges, the images approach the Galilea, a plat-
form, and prayers are presided over by the parish
priest. The Regina Caeli (Queen of Heaven), a musi-
cal antiphon, is sung by a child dressed like an
angel. After which, the black veil covering the face
of the Virgin Mary that symbolizes sorrow is de-
tached usually by the same child who sang the
antiphon. In some towns, it is still a tradition to
burn an effigy of Judas Iscariot.

The effigy contains an assortment of fire-crackers
and will produce intoxicating sounds once lit.

The origins of salubong are not mentioned in the
Scriptures. However, Antonio and del Castillo
(2021) mention that it may have origi-nated from
the Spiritual Exercises of St. Ignatius, which circu-
lated in the 16th century through the Jesuits who
conducted missions in the Philippines. Given the
creative techniques of the Jesuits in evangelization,
they add that the Jesuits may have used ““dramatic
and semidramatic forms as valuable pedagogical
methods to spread the Catholic faith™ (Nshimiri-
mana, 2019, as cited in Antonio & del Castillo,

2021, p. 78). Out of all the rituals during Holy
Week, I argue that the salubong has the most femi-
nine overtone. First, the Filipino value of being
“makaina’ (maternal or motherly) is depicted in the
celebration. While the Scriptures mentioned that
Jesus first appeated to Mary Magdalene, the sa/u-
bong refocused the attention on the mother of
Jesus. This was a popular Filipino interpretation of
the resurrection wherein Jesus would have appea-
red first to the Virgin Mary instead of the apostles
and Mary Magdalene. In addition, the parishes in
some towns also maximize an all-female ensemble
during the salubong. The parishes in Sto. Tomas and
Minalin in the province of Pampanga, for example,
have an all-female choir that sings the A/fe/uia while
the two images are fronting each other (Antonio &
del Castillo, 2021).

Viray’s (2019) study on the sayaw ng bati (dance of
greeting) in Boac, Marinduque and Angono, Rizal
focused on the dancerly attitudes of the perfor-
mers. This dance ritual is characterized by the wa-
ving of a flag, which symbolizes the triumph of
Jesus through his resurrection. In Boac, the dance
is performed by a pair of male and female dancers,
whereas the one in Angono is strictly performed by
two female dancers — the zenyenta and the kapitana.
According to Viray, the choreography of the sayaw
ng bati is influenced by the devotion to the Virgin
Mary. Miriam Miciano, one of Viray’s interview
respondents in Boac, expressed that the movement
of the female dancer should be ladylike comparable
to Maria Clara, a fictional character from the book
of Jose Rizal characterized as delicate and conset-
vative. She added that this Maria Clara attribute of
the choreography could also be attributed to the
traits of the Virgin Mary who was soft-spoken and
humble. In contrast, Viray found that the fenyenta
and kapitana in Angono should embody the
following traits associated with the Virgin Mary:
“babaeng matimtiman (decorous woman), maganda
(beau-tiful), matapat (honest), marunong (wise), and
malinis (clean)” (p. 104).
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As can be observed with the rituals asso-ciated
with the salubong, the tempo of the Holy Week
rituals shifted from themes of pain and suffering,
which evoke a highly masculine trope, towards
joyfulness that features several feminine under-
tones. Culturally, it shows the affection of Filipinos
for the Virgin Mary as a maternal figure. The sa/u-
bong underscores the prominence of motherly love
and the Filipinos’ sense of being makaina. These are
reflected in the belief that Jesus first appeared to
her mother, the presence of an all-female ensemble
in several towns, and the choreography of the sayaw
ng bati that contains the traits of the Virgin Mary.
Likewise, the “female gender” is felt through these

varied performances.

Conclusion

Drawing from Butler’s (1988) framework on
gender performativity, this study proved that
pamamanata in the Philippines during Holy Week in
the context of pagsasanto, penitensya, and salubong are
gendered practices. These traditions are repeatedly
performed annually which allows the participants
to be exposed early as many of their families are
practicing different forms of pamamanata. The com-
munities where the participants live also contri-
bute to the deepening of their awareness, given
that the places where these communities reside
strongly practice Holy Week-related traditions.
Moreover, these agents contribute to how the pat-
ticipants understand gender and gender identity
construction in various pamamanata practices.

In pagsasanto, the transformation of the practice
from being matron-centric to gay men who are
now at the center of being camareros is a resurgence
of a custom dating back to the pre-colonial period.
These gay men reflect the position of the bailanes in
doing religion. It also proves that Filipino gay men
contribute to the sustainability of pagsasants and
that they play a significant role in the Catholic
Church in the Philippines today. In penitensya, the
notion of pagkalalaki surrounds the characteristics

of the male penitents. [akas and fapang are embo-
died by male penitents who are motivated to con-
duct their panata because of their families, commu-
nity, and their faith. In sa/ubong, the embodiment of
the female gender in several Easter rituals is
highlighted by the Filipino value of makaina. This
value becomes an agent in framing the sa/ubong rites
as can be exemplified by the role being played by
certain participants and even in the choreography
of the dance performers.

As a reflection, the pamamanata practices in the
Philippines during Holy Week show wus that
tolerance is at the forefront of all ritual traditions.
As Pope Francis expressed, “Who am I to judge?”
(2013, as cited in Chappell, 2013).
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Abstract

Intersectionality depicts the intricate interplay of various social categorizations in shaping the
experiences of individuals or communities rather than single categorization alone. This article attempts to
introduce intersectionality as an essential theoretical framework for research and analysis of migrant
workers' lived expetience with social inequalities, and at the same time, their social positionings. Initially a
critique of academic feminism from a Black activist and more inclusive perspective, intersectionality has
been quickly adopted by researchers from other fields as a framework due to its usefulness in researching
inequalities. By tracing intersectionality back to the context where Crenshaw coined the term, together
with the presentation of its key proponents and analyses of two case studies, this article hopes to shed
light on the way intersectionality can be an essential tool to explore the way migrant workers employ their
multiple and intersecting identities to seck upward social mobility.
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Az interszekcionalitds a kiilonféle tarsadalmi kategorizalasok bonyolult kélesénhatasat abrazolja az egyé-
nek vagy kozosségek tapasztalatainak alakitisaban. Jelen tanulmany megkisérli bevezetni az interszekcio-
nalitast, mint alapvetS elméleti keretet a migrans munkavallalok tarsadalmi egyenlétlenségekkel kapcesolatos
megélt tapasztalatainak, és egyben tarsadalmi poziciéinak kutatisahoz és elemzéséhez. Az interszekcio-
nalitds kezdetben az akadémikus feminizmus fekete aktivista és befogaddbb perspektivaja kritikaja volt,
majd gyorsan atvették mas tertiletek kutatdi is elméleti keretként, mivel hasznos volt az egyenl6tlenségek
kutatasaban. Jelen tanulmany az interszekcionalitast visszavezeti a Crenshaw altal megalkotott kontextusra
az elmélet 6 tamogatdinak bemutatasaval és két esettanulmany elemzésével. A tanulmany ravilagit arra,
hogy hogyan lehet az interszekcionalitds alapvetd eszkéz annak feltarasahoz, hogy a migrans munka-

vallalok hogyan alkalmazzak tobbsz6rds és egymast keresztez6 identitasukat a felfelé iranyulé tarsadalmi

mobilitas érdekében.

Kulcsszavak: interszekcionalitas, migrans munkavallalok, tarsadalmi mobilitds, migracié

Diszciplina: kulturalis antropologia

Intersectionality: Key Components and
Background

Intersectionality, rooted in feminist sociology,
emerged notably through the pioneering work of
Kimberlé Crenshaw (1989) during the late 1980s
and early 1990s. It depicts the intricate interplay of
various social categorizations such as gender and
race in shaping the experiences of individuals or
communities (Cooper, Brittney 2016). These inter-
secting factors intertwine to form overlapping and
interdependent systems of discrimination or dis-
advantage. Initially, intersectionality functioned as a
critique of academic feminism from a Black, ac-
tivist, and more inclusive perspective (e.g., Anthias
and Yuval-Davis, 1992; Crenshaw, 1989; Lutz,
2014). Scholars such as Moraga and Anzaldia
however expanded the concept for other fields,
namely anthropology, and included other category-
zations (Ngeh and Pelican, 2018). Black activists, as
well as Latina, post-colonial, queer and Indigenous
scholars have all produced work that reveals the
intricate interplay between social categorizations
and processes that shape human lives (Bunjun,
2010; Collins, 1990; Valdes, 1997; Van Herk,
Smith, & Andrew, 2011). While there remains a

lack of consensus on the definition of intersectio-
nality (Wynn, 2020), its key proponents agree that
members of minority groups face inequalities in
varying configurations and degrees of intensity.
According to Hankivsky (2014), intersectionality
features the following key components: first and
foremost, it recognizes that individuals possess
multiple social identities (e.g., race, gender, class,
sexuality, etc.) that intersect and interact with one
another. Given human lives are multi-dimensional
and complex, lived realities are shaped by different
social factors and social dynamics operating to-
gether rather than by single categories alone. More-
over, people can experience privilege and oppress-
sion simultaneously, depending on social con-texts.
Intersectionality also suggests that the way certain
groups, especially those with overlapping margina-
lized identities, may be overlooked or marginalized
within dominant discourses and frameworks. This
invisibility can perpetuate systemic inequalities and
hinder efforts to address social injustices. Additi-
onally, Hankivsky highlighted that relationships
and power dynamics between social configurations
and processes (e.g., racism, classism, heterosexism,
ableism, ageism, sexism) are linked. Given how
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power operates within social systems and struc-
tures, intersectionality explores the way intersecting
identities shape social actors’ experiences of privy-
lege and oppression; it emphasizes the importance
of recognizing and challenging systems of privilege
and oppression to achieve social equality. Multi-
level analyses that link individual experiences to
broader structures and systems ate crucial for
revealing how power relations are shaped and ex-
perienced. Intersectionality also underscores the
impact of structural factors such as institutional
discrimination and systemic inequalities, in shaping
social actors’ access to opportunities. It shows how
different social identities can intersect to produce
unique forms of marginalization and disadvantage.

Finally, intersectionality is explicitly oriented to-
ward transformation, building cooperation among
different groups, and working toward social equa-
lity.

Kimberlé Crenshaw first introduced the term
intersectionality in her 1989’s notable work, "Demar-
ginalizing the Intersection of Race and Sex: A Black
Feminist Critigue of Antidiscrimination Doctrine, Feminist
Theory and Antiracist Politics.” This paper was pub-
lished in a legal journal, and Crenshaw herself was,
and still is, a legal scholar. The United States at the
time was experiencing a growing number of auto-
motive plants where a substantial workforce was
necessary, they however tended to only hire white
(most appropriately Caucausian women) women
for secretarial and administrative positions, and
Black (most appropriately men of African descent)
men for manufacturing and floor works. This phe-
nomenon left Black women who sought em-
ployment in a difficult position because they could
not compete with members of other social catego-
ries for employment, and even if they landed a
position, it would have been a challenge for them
to earn promotions. Employers generally dismissed
complaints regarding the situation with the ratio-
nale that it was neither an issue of gender or race,
for women as a whole and Black people as a whole

were not discriminated against by any means
(Wynn, 2020).

Having studied the cases from the 1970s and
1980s, Crenshaw noticed a gap in the legal system
that overlooked the experience of Black women,
and this is where she coined the term inter-
sectionality to address the ,,double discrimination” that
Black women were facing (Crenshaw, 1991). To
use her words in the paper: ,,Black women some-
times experience discrimination in ways similar to
white women's expetiences; sometimes they share
very similar experiences with Black men. Yet often
they experience double dis-crimination — the com-
bined effects of practices which discrimi-nate on
the basis of race, and on the basis of sex. And
sometimes, they experience discrimination as Black
women — not the sum of race and sex discri-
mination, but as Black women.”

Crenshaw employed the concept of intersec-
tionality to illustrate the complex realities of Black
women, who faced discrimination not solely due to
their race (Black) or gender (woman) alone, but at
the intersection of both identities (Black+woman).
This intersection gave rise to uni-que forms of
opptession that were frequently overlooked within
conventional feminist and antiracist analyses. Des-
pite Crenshaw being a legal scholar and how she
devised intersectionality as a legal framework to
understand the way members of minority groups
experience inequalities, it is evident that the title of
her work indicated that this framework would also
be useful for feminist and antiracist theories and
practices (Wynn, 2020).

Prior to Crenshaw, intersectionality was not en-
tirely novel (Wynn, 2020). Numerous ideas at the
time were already emerging to address issues rela-
ting to Black feminism. American writer and pro-
fessor Audre Lorde once mentioned that ,,there is
no such thing as a single-issue struggle because we
do not live single-issue lives”( from Audre Lorde's
1982 speech, Learning from the 60s). Or for
instance, the following paragraph from
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The Combahee River Collective Statement: ,,The
most general statement of our politics at the
present time would be that we are actively
committed to struggling against racial, sexual,
heterosexual and class oppression and see as our
particular task the development of integrated analy-
sis and practice based upon the fact that the major
systems of oppression are interlocking” (CR Col-
lective, 1977: The Combahee River Collective Sta-
tement).

Sharing similar sentiments with the two mentio-
ned examples, the idea to combat in-equalities by
studying multiple social categories, rather than just
one, was not entirely new. In the context of the
United States during the 1960s, Black women
found themselves experiencing sexism and racism
when involved in the civil rights and women’s libe-
ration movements, respectively.

Black women also found that in both cases, the
primary issues from those movements were not
necessarily the ones that were of cardinal im-por-
tance and relevance to them (Wynn, 2020). Taking
from the moment Crenshaw coined a term to
facilitate the understanding of the double discrimi-
nation in the lived experiences of Black women,
intersectionality was then quickly adopted by rese-
archers from other fields as a framework due to its
usefulness in researching inequalities (Ngeh and
Pelican, 2018).

While most intersectional analyses have predomi-
nantly centered around gender, class, ethnicity, and
race, there may also be additional categories depen-
ding on social contexts (Nash, 2008; Osanami and
Ngeh, 2017). In recent years, intersectionality has
even become a relevant approach in migration
studies (Anthias, 2012; Bastia, 2014).

Intersectionality
Workers
High-income countries have shown themselves

in Researching Migrant

to be attractive locations for migrants to pursue

incomes or career opportunities better than in their
home countries (Langedijk, 2023). This pheno-
menon resulted in the diverse backgrounds of
workers migrating to high-income countries. Mig-
rants' educational achievements range from none
to post-academic degrees (Blanpain, 2005) and thus
result in varying degrees of treatment. In the case
of domestic workers in many countries in the
Middle East, there even exists a racial hierarchy
revolving around who gets hired and who does
not. Incidents of migrant exploitation raise con-
cerns about unfair treatment of migrants stemming
from their diverse backgrounds such as countries,
cultures, and socio-economic statuses.

To understand the migrant workers’ experience
with inequality is to possess skills that enable re-
searchers to thoroughly understand how the mig-
rants’ multiple and intersecting social identities co-
me at play. Intersectionality allows researchers to
analyze the complex and multifaceted nature of
migrant workers' experiences, considering how fac-
tors such as gender, race, and class intersect to sha-
pe their access to employment, wages, working
conditions, and social integration, and thus has ren-
dered itself an essential framework to study
migrant workers.

Additionally, intersectionality prioritizes the ex-
petiences and viewpoints of marginalized commu-
nities, including migrant workers who encounter
intersecting forms of oppression (Dag Hammar-
skjold Foundation, 2023, 65.). Through integrating
intersectional methodologies into research, scholars
can amplify the voices of migrant workers and
identify the challenges they face. Intersectionality
also sheds light on structural inequities, including
discrimination in the labor market, immigration
policies, and social marginalization, and in shaping
the experiences of migrant workers.

By studying the intersection of different systems
of injustice, researchers gain insight into the sys-
temic hurdles that migrant workers face, and at the

same time, advocate for policy reforms to make
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them better. The employment of an intersectional
approach in research can lead to the development
of more effective and fairer interventions and poli-
cies for migrant workers (Dag Hammarskjold
Foundation, 2023, 65.).

By understanding the intersection of identities
and structural inequalities, policymakers can tailor
initiatives to tackle existing obstacles and promote
the rights and well-being of migrant workers.

On the other hand, there exists a lack of studies
that delve into the way migrant workers actively
employ their multiple and intersecting identities to
pursue upward social mobility (Ngeh and Pelican
2018). Lutz (2015) contended that social actors do
not endure disadvantages and social constraints
alone but also actively make use of their multiple
identities to enhance their social positionings. Im-
plementing from the methodological proposals of
Anthias (2012) and Lutz (2014), in a study that
explores the experience of African migrant workers
in Dubai, Ngeh and Pelican (2018) contend that
African migrants flexibly employ their intersecting
positionalities, in particular ethnicity, nationality,
race, and gender, to renegotiate their place in the
segregated UAE economy and seck upward pro-
fessional and social mobility.

This is one of the few studies that strategize an
intersectional approach to not only identify differ-
rent vectors of inequalities, but also to illustrate the
way inter-secting identities can become a powerful
tool for migrant workers to negotiate their social

positionings.

Intersectional Analyses of Migrant Workers’
Lived Experience

Intersectional analyses on the migrant workers’
complex interactions of identity and experience
involve a nuanced examination of how multiple
and intersecting social identities can shape their
lived realities. This part of the article will attempt

to suggest a step-by-step guide for an intersectional
analysis:

Identifying Intersecting ldentities: researchers identify
the diverse social identities present within the mi-
grant worket’s communities. These identities may
include social categories such as nationality, ethni-
city, race, gender, age, religion, language profi-
ciency, educational background, legal status, and
occupation. The identified factors vary from indivi-
dual to individual, all contingent on circumstances.
Researchers may face combinations of multiple so-
cial categories at once where they often intersect
and interact with one another to shape migrant
workers' lived expetiences with migration, employ-
ment, social integration, and access to resources
and opportunities.

Exploring  Structural Power Dynamics: researchers
analyze the power dynamics inherent in inter-sec-
ting social identities within the context of migra-
tion. This involves examining how factors such as
race, gender, legal status, and socioeconomic back-
grounds intersect to render the migrant workers'
vulnerable to exploitation, discrimination, and mat-
ginalization. For instance, when studying domestic
migrant workers in the Middle East, one should
focus on the social hierarchy between the sponsor
and the sponsored, which functions under the
form of the Kafala sponsorship system (a sponsor-
ship system for migrants who want to work in
several Middle Eastern countries such as the UAE,
Saudi Arabia, and Jordan).

The racial hierarchy among domestic workers
where Filipina migrants are the most desired, while
African domestic workers remain the least (Ngeh
and Pelican 2018), should also be well studied
because it helps dismantle a system of injustice that
thrives on the expense of the migrant workers. By
exploring the power dynamics between the social
actors, researchers may be able to identify inequa-
lities expressed through multiple and intersecting

social categories.
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Contextualizing Social Inequalities: researchers con-
textualize the intersecting identities of migrant wor-
kers within broader sociopolitical and economic
contexts. In particular, they will consider how
structural inequalities, institutional disctimination,
migration policies, and global economic forces
shape the migrant workers' experiences and oppot-
tunities in their host countries. Contextualizing so-
cial inequalities enables researchers to see the big-
ger picture which helps identify the roots of social
inequalities (Hankivsky, 2014).

Ldentifying Patterns and Themes: researchers examine
the migrant workers' lived experiences to identify
patterns and themes that shape their realities. From
these findings, we can reflect on our own posi-
tionality and biases throughout the research pro-
cess. Researchers can then critically examine how
their own intersecting identities may influence their
interpretations of migrant workers' experiences and
shape their interactions with research participants.

By analyzing the complex interactions of identity
and experience among migrant workers through an
intersectional lens, researchers gain a deeper under-
standing of the multifaceted ways in which migra-
tion intersects with other social factors to shape
individuals' lives. This nuanced understanding can
inform more inclusive and effective policies, prog-
rams, and interventions to support migrant wor-
kers and address the systemic inequalities they face.

In the following part of the paper, I will present
two case studies and attempt to analyze them using
an intersectional approach to illustrate how inter-
sectionality is an essential framework to study

migrant workers’ lived experiences.

Case study 1: Tanko advancing from security
to real estate

In their paper titled Intersectionality and the Labour
Market in the United Arab Emirates, Pelican and
Ngeh (2018) documented the way a Cameroonian
man, Tanko, strategically employed his multiple
identities to advance from security to real estate. In

Cameroon, Tanko worked in the secretariat of va-
rious state establishments for almost five years be-
fore his departure to Dubai to “seek greener pas-
tures.” In this Gulf country, Tanko was working for
a security company with a humble salary and there-
fore attempted to seek other jobs that pay better
wages. Limited by his educational background and
experience, Tanko failed to land a job in real estate.
Later on, Tanko managed to stay in touch with an
Indian real estate broker who frequented the luxury
apartment tower where he worked and was
introduced to the broker’s boss under the pretext
of him “also being a Black man.” The boss turned out
to share the same nationality as Tanko, Came-
roonian, and assigned Tanko tasks as a form of job
examination. Tanko managed to complete the tasks
more than successfully and landed a position at the
boss’ real estate company. Under the Emirati kafala
sponsorship system, which involves paying a cer-
tain amount of money to the current employer for
the termination of the current contract, Tanko
found himself struggling to pay the fees. After ha-
ving discussed with the apartment owner, who
happened to be an Egyptian Muslim, Tanko mana-
ged to terminate his current contract as the apart-
ment owner offered to lend him some money be-
cause ‘I am African too.” At the real estate com-
pany, Tanko excelled at his new job and was pro-
moted to branch manager after a year. At the point
of the interview, there were already seven real esta-
te brokers working under Tanko, most of whom
came from minority backgrounds. From this case
study of Tanko, it is visible that he had effectively
employed his multiple and intersecting social iden-
tities (e.g. Black, African, man, etc.) to pursue
upward social mobility in the UAE (Ngeh and
Pelican, 2018). With the £afa/a sponsorship system
notorious for limiting social actors’ rights and
mobility (Ngeh and Pelican, 2018), it is remarkable
that Tanko was able to defy the system by im-
plementing the very social categorizations that
could have been otherwise used against him.
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Applying an intersectional approach to study the
case of Tanko, Ngeh and Pelican (2018) first iden-
tified his multiple and intersecting identities such as
Black, African, Cameroonian, etc., and then pro-
ceeded to dissect the context of migrant workers
working in Gulf countries by citing multiple studies
on the topic. In particular, Ngeh and Pelican high-
lighted several names of scholars whose works
explore the role of ethnicity, nationality, and race as
structuring features of Gulf labor markets (Ewers
and Dicce, 2016; Nagy 2006; Mahdavi 2011; Vora
2008), and then the study of Malit and Tchiapep
(2013) on how African migrant workers face more
structural disadvantages in finding adequate em-
ployments in Dubai. According to their studies, the
common occupations for African migrants in Du-
bai are in security services and frontline hospitality
(e.g., doormen, reception staff, waiters, shop
assistants, etc.,) which offer poor wages and limited
opportunities for professional advancement. Wages
are generally linked to the migrant workers’ nation-
nalities, which put African migrants towards the
bottom end of the hierarchy. The case of Tan-ko
stands out for Ngeh and Pelican because despite
significant disadvantages, there exist ways for
African migrant workers to negotiate their way to
secure well-paid white-collar professions (Ngeh
and Pelican, 2018). This is to say that by employing
an intersectional approach, Ngeh and Pelican
succeeded in the discovery of more findings that
support their hypotheses regarding the case of
African migrant workers in Dubai. Particulatly,
they shed light on how being Black or African or
Cameroonian can be advantageous in situations
where it is possible to evoke sympathy and soli-
darity on the basis of shared social identities. This
finding supports a conclusion from their previous
study on how alienation and discrimination against
foreigners appear to promote the need for soli-
darity between foreign migrants (Ngeh 2011:107).

Case study 2: Myla employing her East Asian
identity to start a K-pop (Korean Pop Music
Culture) business

In my previous publication concerning the kafala
sponsorship system in Jordan (Tran, 2023), I had
Chinese migrant worker Myla serving as a case stu-
dy to support the idea, echoing the hypotheses of
Ngeh and Pelican, that the migrant workers can
effectively implement their intersecting identities to
pursue upward social mobility despite visible dis-
advantages. In this paper, I will present the case of
Myla again with a better focus on how to dissect
her case utilizing the proposed intersectional app-
roach.

During my trip to Jordan to conduct the field-
work for my master thesis in 2020, I met Myla, a
twenty-six-year-old woman from Chongging,
China. She was a member of the Jordan K-pop Lo-
vers community (JKL) where young people living
in Amman meet to share and discuss their interest
in Korean Pop Music. Myla arrived to Jor-dan in
2016 “out of boredom” as a way to avoid her mother
because “She is very controlling and makes my life mise-
rable.” Back in Chongqing, Myla attended Chong-
qing Jiaotong University for three semesters stu-
dying Business Administration before dropping
out, for attending college was never her wish but
rather her mother’s. With the help of a relative,
Myla made her way to Jordan to work in an Asian
grocery store in Jabal Amman. Based on the nature
of the Kafala-influenced sponsorship system in
Jordan, Myla is tied to her employer in terms of
legal status and mobility. In theory, her employer
could have possessed total control over her work
mobility, social life, or even confiscated her pass-
port (though prohibited by laws), Myla was never-
theless given the freedom after work and was
neither exploited nor physically and mentally
abused like many migrant workers in Jordan. ,,...05
my boss is also Chinese, be is super cute and lets me do
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whatever I want. We Chinese are supposed to take care of
each other you know.”

Myla became a member of a local K-Pop com-
munity in 2019 and actively participated in nearly
all of the offline events of community. Reflecting
on her experience, Myla noted that making friends
was 'extremely easy’ and attributed this success to her
identity as an Asian woman, given the notable fe-
male composition of the community.,,...you know
what’s interesting? Everyone in these meetings just wants to
talk to me, probably because 1 am Asian, and it is the
closest thing to K-pop they conld ever find here...”

Myla became popular in the JFL community
quickly. With the connections newly established,
Myla started her own business where she purchases
K-Pop merchandise such as CDs, posters, and K-
Pop-themed accessories from China and dis-
tributes them to her friends in Amman. These
purchases are then transported to Jordan together
with the products from the grocery store as part of
an agreement with her employer. With K-Pop
grows exponentially in its popularity, Myla’s busi-
ness has only thrived ever since. She no longer
works for the grocery shop but nevertheless still
pays her employer monthly fees (to cover her tax
duties in Jordan), and this very transaction is what
has kept her stay in Jordan legal. It is even more
significant to mention that her employer does not
ask for any additional fees and offers to transfer
Myla’s purchases from China for free because they
are ,,both Chinese and Chinese people are supposed to help
each other.”

Following the guidelines suggested in the pre-
vious chapter of this article, we will first attempt to
identify Myla’s social categorizations/identities ba-
sed on observations and interviews. Myla is a
Chinese, woman, young adult. The next step is the
context surrounding her life in China and in Jor-
dan, for example: the relationship with her mother,
with her employer, the sponsorship systems that
enabled her employment in Jordan, the dynamics
of the K-Pop community she was in, etc. From the

identified social categorizations and contexts, we
can proceed with a literature review in order to
understand the said categorizations and contexts.
Drawing from the story of Myla, we can see that
she has effectively employed her multiple and in-
tersecting identities (e.g., Chinese and woman) to
navigate through life in Jordan. She first found a
job in Jordan aided by a relative in China, worked
in an Asian grocery shop in Amman, effectively
made friends in the K-Pop community using her
popularity as an Asian and woman, and has her
employer helping her maintain the legal status by
keeping the job functional on paper. With the Ka-
fala system still functioning in all constraints, Myla
has successfully navigated through the system to
thrive in Jordan using her multiple and intersecting
identities (Tran, 2022). Similar to the case of Tanko
where Ngeh and Pelican highlighted the notion
that practices of alienation and discrimination
against foreigners appear to promote the need for
solidarity between foreign migrants, we can see
that Myla and her employer protect and support
each other over shared nationality and ethnicity,
or how she secks communities that share similar
features to that of her own (i.e., the Korean Pop
community) to avoid alienation. All that were
illustrated effectively by an intersectional app-
roach in studying and analyses.

Conclusion

This paper so far has attempted to introduce
intersectionality as a concept, traced its back-
ground, highlichted its potential in researching
migrant workers, and proposed a guideline for ana-
lyses with two case studies presented. Drawing
from the previous key points and components of
intersectionality, and from the illustration of the
two presented case studies, I would conclude that
the application of intersectionality in researching
migrant workers does offer a powerful lens to
understand their multifaceted lived experiences and
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challenges. By acknowledging the interconnected-
ness of various social identities such as gender,
race, class, and nationality, an intersectional app-
roach helps uncover the nuanced ways in which
structural inequalities intersect to shape the lived
realities of migrant workers. Because of this, inter-
sectional research helps amplify the importance of
adopting inclusive policies and practices that add-
ress the unique needs of diverse migrant popu-
lations. This entails recognizing and dismantling
intersecting forms of discrimination and opp-
ression, while also amplifying the voices and agen-
cy of marginalized migrant communities. Further-
more, it highlights the necessity of advocating for
labor rights, access to social services, and pathways
to citizenship that uphold the dignity and well-
being of all migrant workers.

Embracing intersectionality in migrant worker
research not only deepens our understanding of
their experiences but also paves the way for more
equitable and inclusive approaches to advocacy,
policymaking, and social change. By centering in-
tersectional perspectives, we can work towards
building more just and inclusive societies where the
rights and dignity of all individuals, regardless of
their migration status, are upheld and respected.
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Absztakt:

A NOK TARSADALMI SZEREPENEK UJRADEFINIALASA A NYUGAT-KENYAI BUNGO-
MA MEGYE BUKUSU KOZOSSEGEBEN (1923-1945).
A tanulminy a nék szerepének ujradefinidlasat vizsgalja a nyugat-kenyai Bungoma megye, bukusui

kozosségének korében, 1923 és 1945 kozott. A kutatas soran koényvek, folydiratok, cikkek és djsagok

felhasznaldsara keriilt sor, valamint megfigyelésekre is timaszkodik. A tanulmany 4j ismeretekkel

gazdagitja a n6krdl sz0l6 antropoldgiai tanulmanyokat, kilénds tekintettel a kenyai Bungoma megye

bukusui asszonyaira. Osszességében megallapithatd, hogy a bukusu kozdsségben a nék szerepében

bekovetkezett valtozasok a misszios tevékenységekbdl, a gyarmatositasbol, kilonésen a gyarmati

pénztermelS gazdasagbol és a politikai modernizaciébol erednek a régidban.

Kulcssz6: Bukusu nép, a nék szerepe, Kenya
Diszciplina: Néprajz, kulturalis antropologia,

Introduction

The Bukusu people, the second largest tribe of
the Luhya ethnic community in Bungoma County
in western Kenya, have been known in Kenya to
have stringent cultural practices such as vigorous
male circumcision, wife inheritance, polygyny, and
funeral taboos, among others. However, there have
been noticeable changes in the recent past in the
decline in these cultural practices. Women's roles in
the Bukusu community have undergone significant
changes since the 19th century, with several social,
economic, political, and cultural developments
influencing these shifts. Women's roles are cultural
constructions of the community; what women are
socialized into are the communities' expectations
of women. There are overarching trends that de-
monstrate the transformation of Bukusu women's
roles, such as a historical perspective that looks
through the lens of traditional roles. Such roles
include childrearing, household responsibilities,
and caregiving to the family and community. Buku-
su women play roles as breadwinners, engaging in
political activities and no longer staying at home;
instead, they attend schools and take up pro-
fessional jobs. They are also constantly changing
gender norms through shifting attitudes and media

representation due to their exposure to global in-
formation, ideas, and influential ideologies.

The once explicitly defined and practiced roles of
Bukusu women have been experiencing a myriad
of shifts. Women's roles have significantly trans-
formed in globalized Kenya which is more exposed
to the wortld in social, economic, political, and
technological aspects.

Transformation in this effect denotes the change
in the whole community or an individualized level.
In addition, it requires a shift in mindset, skills, and
desire to embrace the selected traditions and
convictions involved in changing their position in
the community. Bukusu women are breaking the
glass ceiling by going far beyond Bukusu's fixed
norms to adopt postmodern characteristics geared
towards human diversity and multiplicity of
perspectives. For example, more Bukusu women
occupy public spaces like their male counterparts;
they provide for and sustain their families. Feeling
that they are no longer subjected to the traditional
role of managing the welfare of the extended
family and community, they are pre-occupied with
nuclear family welfare and primarily children, from
arranged marriages for Bukusu women to choosing
their spouses.
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Traditionally, Bukusu women belonged to the
clan (Satai, Koyi and Mukangai, 2021). A Bukusu
woman was required to be given instructions by
her husband and any other communications from
the clan members. The author tecounts her late
dad's quarrels with her mother when she would
visit her parents or invite her relatives to their
homes without her fathet's knowledge. He always
said her mother bypassed his rule as the head of
the family.

There are plenty of studies on women, especially
with the establishment of the anthropology of
women. The discipline has become diverse in the
sense that women are no longer studied in
isolation; rather, men, as their opposite counter-
parts, are studied concurrently. Even with that,
anthropological scholarly works on Bukusu women
have a dearth representation. Despite the peak in
women's studies, works on Bukusu women are
scarce and fragmented. When they exist, they are
often studied alongside the general Bukusu com-
munity, if not the Luhya community at large. The
traces of women in gender studies in Bukusu are
rarely exclusive. The topic is significant in the cur-
rent era, where the anthropology of women has
attained diverse attention from intellectual scholars
and activists. As an anthropologist, the author
focuses on the social science concerned with
unearthing the changes in women's roles.

The article begs to answer the question about the
origin of the change in the societal role of a woman
in the Bukusu community of Bungoma County in
western Kenya. It aims to ascertain the origin of
the transformation by holding an assumption that
there are factors underpinning the position of a
woman in the Bukusu community. It also brings
the hitherto intricacies of Bukusu women's studies,
focusing on their roles. It also seeks to redefine the
societal role of Bukusu women of Bungoma
County in western Kenya by taking a central inte-
rest in the origin of the changes in women's roles
in the Bukusu community. It presents the inception

of changes in women's roles, pointing out the
factors that contributed to the changes in various
African communities, tracing this from precolonial
times of the missionaries, colonial times, indepen-
dence, and globalized Africa. The discussions add-
ress the transitions of women's roles and views on
the phenomena and the implications of the chan-
ges in contemporary communities with a theore-
tical overview that explores the empirical develop-
ments in the Bukusu community. This paper hopes
to significantly contribute to the fast-growing
anthropological women's studies in the not-so-
delved Bukusu community. It has been emphasized
that the seasons of life regarding women have not
received adequate attention in many African cultu-
res, particularly Kenya (Barasa, Akama, and Gutwa,
2023).

Research Method

The article assumes a systematic literature review
where relevant texts related to the topic of dis-
course are consulted and critically examined. The
texts reviewed are relevant to the deliberation on
the roles of women in the Bukusu community. In
addition, the authot’s observation complements the
literature review. Thus, an autoethnography, a stu-
dy of one’s own culture has been applied through
the revelation of the authot’s reflections on the
natives' understanding of the changes (Adams,
Jones, and Ellis, 2015). In this autoethnography,
narrations by the author about her observations on
the natives the past and present convey the fin-
dings.

The article describes the textual unobservable as
well as observable contextual understanding of the
traditional roles of Bukusu women and their cor-
responding changes over time. In so doing,
different models of women’s roles as a culture have
been applied -cultural relativism-, to understand the
Bukusu community as a unique culture in its
context. Different kinds of literature and obser-
vations evoke divergent perceptions of the change
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of roles of women. This combination of literature
the

including

and observation enables cognizance of

numerous components of society
economic, political, and social systems that under-
pin the roles of women and their current mani-
festations.

The basic approach to cultural anthropology is
identifying the problem and choosing the field site
(Bonvillain, 2010). In this regard, the geographic
focus is Bungoma County, formerly Bungoma
District, a town in the former western region of
Kenya, near the Kenya-Uganda border. It is the
headquarters of Kenya’s Bungoma County. The
specific spots include Kimilili, Kanduyi, Kabuchai,
and Sirisia sub-counties which are predominantly

Bukusu-inhabited.

Figure 1. The map below exchibits the geographical spot of
Bungoma County in Kenya. The map of Kenya is indicated
on the map of Africa and subsequent depiction of the
geographical spot of B

ungoma County in Kenya.

This paper relies on related literature and emic
observations about the Bukusu community. Tra-
cing lineage in the Bukusu community, the re-
searcher deliberates on her understanding of wo-
men in Bukusu. More data emanates from random
observations of several Bukusu women talking
about their feelings, attitudes, and perceptions with
the author.

Textual and content analysis has been applied in
this text owing to its reliance on observation and
textual materials. Texts have been subjected to cri-
tical their applicability.
Secondary data of the literature has also been bac-
ked with observable data.

analysis to ascertain

Literature Study, Observation, and Interpre-
tation

This section of the paper contains a review of the
related literature and the authot’s observation of
the community on the topic from a general per-
spective in Africa to the specific case of the Buku-
su community in Kenya. Christianity, colonialism,
wars, modernization, and independence have acted
as catalysts for the shifts. Before delving into the
sequence of women’s role changes, discussing the
initial and almost fixed gender roles of women is
crucial in this undertaking. It lays the fundamental
basis for understanding the past before transiting
into the interplays of the activities that shaped the

roles that are continuously changing to date.

Overview of Change in Roles in Some Wo-
men in African Communities

Women played critical roles in pre-colonial Af-
rica. They were active drivers of social cohesion,
decision-makers in homes, and stakeholders in
economic resources from land to food (Saung-
weme, 2021). For instance, the Yoruba of Nigeria
were active long-distance traders. However, colo-
nialism brought new terms and policies and their
cultural perception that influenced African trade-
tional social, economic, cultural, and religious roles.
At the onset of colonialism, men's and women’s
roles were significantly changed. That marked the
beginning of the transformations of present-day
changes in African communities.

Change in society is prompted by diverse factors
according to the study findings in Ethiopia and
Uganda. It was established that the main drivers of
norm changes by pointing out economic develop-
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ment, political mobilization, law and policies, de-
mographic change, urbanization and migration,
conflict and displacement, education, and infor-
mation (Marcus, 2015). Accordingly, factors infor-
ming changes in women’s roles in the community
are like those that informed the changes in the
roles of Bukusu women.

A study on gender role changes in an African
houschold establishes that women empowerment
is growing in South African communities (Khosa-
NKkatini, Buqa, and Machimana, 2023). Women are
in executive positions that often require time away
from home. The author adds that gone are the days
when women were told they belonged to the
kitchen. Women empowerment in Kenya has been
observed in Kenyan communities as is the case in
the Agikuyu community of central Kenya. Exami-
ning the Bukusu community gender roles through
the lens of household management helps under-
stand the practical aspects of the changes in wo-
men's roles and relate them to the factors that

contribute to the changes in domestic roles.

Precolonial Traditional Roles of Bukusu
Women

In the late 19% century before the arrival of the
first missionaries in Kenya in 1844, Bukusu com-
munity culture was inherent in its members. Men
and women executed roles in the community as the
culture fixed them. One of the notable roles of wo-
men was to bear children in large numbers was a
traditional desire and societal expectation of a
woman. Most women have about 7 children as this
was one of the qualities required for an ideal
woman and wife for that matter (Plucknett, and
Smith, 1989). Bearing many children was a role that
women were required to play as children were seen
as sources of labor for the family and community
because farm activities such as planting, weeding,
and harvesting were the duty of women and child-
ren (Precious, and Onyango, 2020). Children were

also believed to protect families and clans and en-
sure supportt for aging parents.

Bukusu women were active participants in va-
rious community positions, such as in the com-
munity's political, economic, and social practices.
The article adopts a sequential discussion of wo-
men's roles in the Bukusu community and their
transitive pattern. In the pre-colonial economy,
Bukusu women played a critical role in the com-
munity's food production. They actively partici-
pated in planting crops, weeding, harvesting, food
processing, preservation, and processing, prepara-
tion for sale, and cooking for consumption. This
role was a considerable contribution to household
resources. This implies that Bukusu women were
active contributors to the community's economy
through the sale of surplus food produce and
individual household resources. They had an active
role in economic growth and, thus, were depended
on by the community and households for food
security. For instance, women were in control of
the agricultural produce of families and communi-
ties because women and children tilted farms to
ensure food security (Nasimiyu,1984).

Other economic roles of Bukusu women parti-
cularly those who were beyond childbearing age
included pottery. Women within the childbearing
age bracket were restricted by Bukusu cultural
taboos that considered them impure to practice an
almost sacred associated practice (Simiyu, 1991). It
is further noted that the art of pottery not only
served subsistence needs such as water preserva-
tion and traditional liquor “Chang’aa” and “Busaa”
but also led to the exchange of other goods with
other Luhya and non-Luhya communities. They
would trade their pots for goods such as fish, iron
hoes, and ornaments in traditional markets. To
further demonstrate the division of labor between
men and women in the Bukusu community in pre-
colonial Kenya, women practiced horticulture.

While land clearing was done by men, women pre-
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pared soils, planted, weeded, and harvested crops.
They had the responsibility to take care of trees
planted by men. This analogy could imply that the
caretaking responsibility was vested in Bukusu
women (Luyia, 2024).

Like their counterpatts in other Luhya commu-
nities, Bukusu women had a salient responsibility in
the traditional housebuilding among the Bukusu.
While men prepared the thatching materials and
did the roofing, women repaired walls and floors
by flattening them with mad and cow dung
(Muleka, and Okoth, 2022). However, this was
different from other non-Luhya communities like
Kikuyu where women thatched houses, a role that
was and still is a taboo in the Bukusu Community
where women are forbidden from climbing the
roof of a house.

Christianity in Modernizing the Bukusu
Women

Missionary activities in Africa, Kenya, and Buku-
suland in Bungoma precede colonialism. The
Friends African Mission, the Mill Hill Mission, the
Church of God, and the Church Missionary Society
(Anglican) were established in the western regions
of Bungoma, Kakamega, and Busia between 1902
and 1906. Faced with numerous challenges such as
resistance, illiteracy, diseases, and poverty, the
missionaries introduced Mission schools and hos-
pitals. By 2016, the missionary centers had mush-
roomed in Bungoma as will later be discussed in
the successive paragraphs.

Due to high levels of poverty, women, children,
and the poor in African communities became ar-
dent followers of Christianity (Kasomo, 2010).
They sought refuge and solace in the church's ide-
ologies of equality. The majority of Bukusu men
resented Christianity as it was disparaging the
African traditional cultures, yet they were the
custodians of the traditions. From the sociocultural
phenomena preservations recorded tales, Bukusu
men who rallied against Christianity joined the

traditional religious sect such as the Dini ya
Musambwa. Since majority of women and children
were poot, they were easily converted to Christia-
nity by being provided with monetary support,
food, and clothing. The mentality that the church
was rich attracted more Bukusu women. The majo-
rity of Bukusu women are Christians and are highly
devoted to the Church and many have leadership
positions. Sometimes this role of women in church
does not settle well with Bukusu women who accu-
se their spouses of infidelity and family neglect. A
bizarre occurrence ensued during her short sabba-
tical, the authot’s neighbor found church women
congregants in his home and chased them away
saying they had made her wife obstinate.
Missionaries paved the way for colonialism in
that the introduction of Western was designed to
“civilize and “uplift” African women by installing
Western European ideologies (Adawo et al., 2011).
A case in point is the advocation of the nuclear
family model instead of the African traditional
extended family model. With Western religion and
culture, Africans were influenced to denounce their
traditions as backward, primitive, and destructive
(Segueda, 2015). Christianity led to the Bukusu
community discarding some of their cultural prac-
tices, such as polygyny, which was initially a cultu-
ral prerogative of a Bukusu man to decide whether
to marry more wives. More Bukusu women en-
rolled in schools, vocational institutions, and trai-
ning colleges such as nursing and education; wo-
men were no longer confined to domestic duties as
they worked away from home and increased their
household income with their husbands, who also
worked as professionals. The missionary ideals
enlightened Bukusu women to shun the idea of
their husbands marrying an extra wife. Thus, wo-
men gained a voice to change the tradition of
Bukusu polygyny a traditional practice that was a
source of prestige leadership, and wealth This
position was well-pronounced by Christian women

who believed in one-man-one-wife Christian
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teachings. This also implies that divorce became a
choice for Bukusu women who could not accept
sharing a husband with co-wives. Bukusu women
assumed an active role in declaring their position in
marriage, unlike in the traditional setting, where
husbands made decisions solely.

Further, education and empowerment of women
and girls in various parts of Africa, as in Kenya and
Bungoma in western Kenya, increased female lite-
racy and skills. This led to African girls entering
professions such as teaching, clerical, and nursing,
Other literate women were employed in cities,
establishing new female elites that were instru-
mental drivers of change. This has been confirmed
that upon overcoming the Bukusu resistance,
Christianity, mainly Catholicism and Protestantism
in Bukusuland thrived in setting up churches,
schools, technical colleges, clinics, and hospitals in
places like Kibabii, Misikhu, Kimilili to name but a
few which transformed the economy, and cultural
changes of Bukusu people. The two denomina-
tions impacted the Bukusu people relatively in
equal measure as their mission was not only to
evangelize but also to modernize the Bukusu
people (Wasike, Lilechi, and Moindi, 2021). The
far-reaching effects of Christianity included eatly
Bukusu women who worked as nurses in mission
hospitals and teachers as the main skilled careers,
sparking a shift in the perspective among Bukusu
people who traditionally perceived women as
homemakers.

Colonial Roles of Women in the Bukusu
Community

The colonial period in Kenya from 1920 to 1964
saw significant roles among the Bukusu people of
Bungoma County. Women who previously held
custodianship of domestic roles such as being
caretakers of children and properties in homesteads
started active engagements in diverse roles both
domestic and those hitherto culturally meant for

men. For instance, women traditionally, Bukusu

men milked cattle however, this role is reversed in
the contemporary Bukusuland, as women often do
it (Wasike, Lilechi, and Moindi, 2021). This was
perhaps inversed when men left home for urban-
based jobs occasioning women to step into spaces
of men in domestic responsibilities. Women were
also forced to work extra on chores that children
performed and were now going to school. With the
trend of men’s absence in homes, it can be posited
that women's dependence on men started to
gradually reduce and turn to self-reliance. Several
reasons justify the increased responsibilities for
Bukusu women during the colonial time in Kenya
as will be examined in the subsequent discourses.

Unlike other Luhya communities such as the
Wanga who collaborated, the Bukusu resisted
British colonialism, especially during the construc-
tion of the Kenya-Uganda railway. Bukusu men
went to fight the Britons on the slopes of Che-
tambe Hills in Bungoma West and Mt. Elgon in
northern Bungoma. In the participation of the war,
men left their homes under the care of women. Of
lacking sophisticated weaponry, many Bukusu lost
their lives as compared to women who for un-
known reasons were only captured and later rele-
ased as the war came to an end (Scully, 1974).
These accounts are reflections of the destabili-
zation of the community’s traditional way of life.
Women majority of war survivors became family
and community breadwinners. In essence, women
were rendered with more responsibilities in the
homes and on farms.

Traditionally, it was the prerogative of Bukusu
women to distribute and supply traditional foods
harvested to the families and community at large.
However, this role was reversed at the onset of
cash crop farming was introduced along with mo-
dern farming methods and new markets by colonial
masters. Men became sole custodians of cash crop
farm produce and the sale of the surplus. This does
not mean that cash crop farming stopped women
from working on farms, rather Bukusu continued
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to supply labor on cash crop plantations. In
addition, cash crops did not abruptly stop trade-
tional farming of food crops such as millet, sor-
ghum, and cassava, as women continued with food
crop farming, albeit on garden-like portions. It can
be postulated that with the colonial introduction of
the cash crop economy, Bukusu women's agti-
cultural responsibilities involved a balance between
working on both cash crops and food crops farms,
therefore claiming that women’s responsibilities
increased on one hand and lost some entitlements
on the other is sufficient.

Additionally, Africa’s female farmers seemed to
live analogous to woman-the-gatherer women's ori-
ginal and massive contribution to the productive
economy (Di Leonardo,1991). Pointing out Engels’
classic that women’s relegated roles were due to the
rise of private property and the state. This is es-
pecially evident because communal land ownership
in Bukusuland did not stand the test of time.
Women who had a rightful share of the operation
on the land became the only providers of labor to
the pieces of land. Men decided what should be
planted and how much should be sold from the

produce as they were registered landowners.

Change and Continuity of Roles of Bukusu
Women in Colonial Kenya

With the advent of colonialism in Kenya, eco-
nomic patterns changed from substance farming to
a commercial economy with extensive farming of
cash crops such as cotton, coffee, sisal, and tea for
export. Bukusu women lost their cultural role
during the introduction of cash crops in western
Kenya and Bungoma District in the 1960s. The
cash crop economy was a shift from the traditional
economy where men and women alike had an
equal share in the domestic sphere roles (Hepburn,
2023). These changes in economic production
trickled the value of the economic role of women
in the community and household. With the high
demand for labor by the colonial masters, men

moved to cities and towns to work in production
factories and farms, and women's roles and rules
were doubled as they took up the roles of men to
fend for families.to necessitate the availability of
more land for commercial agticulture, the British
introduced the Land Consolidation and Registra-
tion Plan (Swynnerton Plan) which gave land rights
exclusively to men. From the author’s observations
in the villages and people’s natratives, there are
families whose husbands have never been home
since they left to take up jobs in the towns. Wives
are always fending for their families by themselves
through small-scale farming on the pieces of land
that they do not have exclusive rights to.

Bukusu women's roles in the colonial economy
shifted and diversified into trading activities such as
petty selling of farm produce, beer brewing, and
poultry products. Women left alone with children
and entire families to take care of resorted to all
responsibilities initially played by men, such as
herding animals and repairing granaries. Women
ensured the total welfare of the entire household
since husbands worked far away from home and
occasionally visited families. These sentiments are
evident in many families in rural and urban Bun-
goma County, which encounter a surge in women
as the head of the household. From the preserved
tales of the authot’s descendants in taped records, a
peculiar trend in Lukhuna village of the Kimilili
sub-county is women who constantly fend for their
families despite having their husbands in formal
employment. They do manual jobs and brew beer
to get money to buy food for their families, inclu-
ding their husbands. The inclination of women's
role as heads of households changed to the extent
that even Bukusu men rarely participate in eco-
nomic activities such as working on farms; instead,

they act as supervisors.

Globalization on Bukusu Women
Globalization in anthropology denotes the inten-
sification of global interconnectedness, insinuating
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a world of movement and mixture, contact and
linkages, and incessant cultural interaction and
exchange (Inda, and Rosaldo, 2002). In addition to
other factors that cause cultural dynamics, globali-
zation too influences interconnections and subse-
quent changes. As is the case in Kenya, globali-
zation entails the exposure of communities to
global culture through mainly exposure to perva-
sive media culture. Media culture illustrates the
conveyance of information and ideas to consumers
through mass media such as through media outlets
comprising television, radio, newspaper, and the
internet (Browne, 2004). In this context, media and
popular culture are instrumental in appealing to
women around the wotld. For instance, the dis-
courses on women's empowerment and the forma-
tion of women's movements have won a large
section of women around the world.

Popular and mass culture plays an essential role
in the construction of exclusive ideas on percep-
tions, gender relations, and masculinity and femini-
nity (Tiwari, K. 2019). For instance, they influence
the changing cultural perceptions in society about
gender roles and stereotypes. As such, the two ha-
ve blurred the boundaries between virtual and
physical realities, creating new parameters in iden-
tity construction and fashion and the apparent rea-
lighment of gender identities. Touching on the
contemporary as well as globalized country, the
advances made in digitalized media, and move-
ments propelled in popular culture, the article taps
into the plausible influence of media culture on the
Bukusu community's traditional cultures regarding
the changing roles of women. Resonating with the
ideals spread by media culture, Bukusu women
practice westernized values fed by the media which
appear to be at odds with the traditional values of
Bukusu. A casual discussion with Bukusu men
pointed out their dissatisfaction with the over-
exposure to media that influences them to nego-
tiate their roles in the family such as babysitting,
and cooking. They expressed concern over the

waning tradition of women's active role in the do-
mestic space.

From the authot’s observations, women in the
contemporary Bukusu community are at liberty to
choose from a variety of marriage options such as
the traditional bride-wealth system, Christian marri-
age with or without bride-wealth, elopement, and
single parenthood. Many of the Bukusu households
are now headed by women due to the long-term
male wage-labor migration. It has been observable
that youthful marriages are negotiated between
partners, and it is upon the couple to mutually
agree on their type of marriage without family or
relatives' interference. This trend overrides the tra-
ditional norm of parents' and clansmen's frontline
involvement in arranged marriages for their daugh-
ters. It was established that upon reaching puberty,
a Bukusu girl was expected to get married as the
culture valued marriage. In this case, a woman had
the responsibility to get married to perpetuate her
lineage and bestow her social status as a woman in
the community (Wandiba, 2003).

The author has often observed two neighbors
selling the farm produce without involving their
wives and claiming the produce came from their
land, and they decide what to do with what comes
out of it. This right was in retrospect vested in men
when communal land ownership came to an end.
While it is an option, land inheritance is minimally
practiced due to the existing patrilineal land in-
heritance of the community and because the trade-
tionally communally owned land is now under pri-
vate ownership. The buying or selling of land is an
individual affair hence, Bukusu women are now
permitted to inherit land as it is in contemporary
Kenya. Nonetheless, Bukusu women commonly
acquire land through purchase.

In the current Bukusu community, a continuous
shift in the economic and education of women is
evident. Women's enlightenment through national
and local forums has paced the rate at which
women define their status in the community. An
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umbrella of women groups around the country
such as the National Council of Women of Kenya,
Kenya Gitl Guides, and Mothet's Union gained
momentum to push women to improve their live-
lihoods. This has been replicated in the villages
where women have group formations “Chamas” or
rather unions in which they pull resources through
table banking resulting in their economic eleva-
tions. This was also reiterated by the reports that
c¢hama women are now and community organiza-
tions that hitherto supported male leaders have
changed the view on women as leaders (Kimeu,
2022). These are some of the enablers of their
independence offering a reprieve for women who
yearn for economic independence.

The Kenyan government has gradually expanded
women's rights and opportunities in education,
employment, and political participation. Kenya has
signed on to various global agreements that pro-
mote women’s emancipation (Kenyatta, 2023).
Women's role in politics has been an essential
discourse since the promulgation of the 2010 Con-
stitution, which has seen increased women's repre-
sentation in Kenyan politics. The competition bet-
ween women against men in political contestations
is almost at par. Bukusu women have taken active
roles in national politics and government positions,
such as heading ministries. At county levels and
grassroots levels, women are taking leadership
responsibilities a change that is gradually taking due
to the underlying Bukusu cultural references.
Reiterating the slow-paced change was the current
Bungoma County Deputy Governor who during an
interview with United Nations Women Africa
(UNWA) asserted “In 2013, I wanted to become
the Deputy governor but because of the cultural
aspect, people in my community said it was not
time to be given leadership”. Her desire to be in
leadership was realized in the 2022 Kenya general
election when she was picked by Ken Lusaka,
Bungoma County governor as his deputy. There
has been additional representation of women in the

county assembly of Bungoma signifying a histori-
cal, cultural transformation of Bukusu women
from domestic to public realms.

In this globalized world era, the Bukusu commu-
nity's roles of women roles are shifting due to the
emphasis placed on the nuclear family alienating
the extended family. Women are no longer held
responsible for the community’s welfare. This has
also seen a decrease in several childbirths per Bu-
kusu woman. Women are responsible for the num-
ber of children they desire to bear without being
bound by their husbands or the community’s ex-
pectations (Stefano, Davis, and Corsane, 2014). In
a friendly talk with Joseline, a Bukusu friend, she
asserts that she is personally content with having
only one child as she can only comfortably take
care of one. Citing her personal choice to have one
child, she notes that motherhood, wifely, and
carcer responsibilities are too demanding. She
further stresses that the increasing cost of living
makes her choice more justifiable. Her perception
points out the direct and indirect high cost of living
to Bukusu women reduction in childbirths.

To date, it is uncommon to see a polygamous
family despite the Kenyan government legalizing
polygamy in 2014, a reversal of the colonial laws
that had criminalized it (Stefano, Davis, and Cort-
sane, 2014). When it happens, it leads to divorce,
and separation as witnessed when a childhood
neighbor separated from her husband when he
married a second wife. Such occurrences were
uncouth and only connoted the woman’s dis-
respect not only to the husband but also to the
entire relatives. With family and cultural influence
on women fast declining, it depicts an aberration
from the traditional Bukusu role of women to be
deferential in marriage.

Conclusions
From the literature review catried out in this
article, it can be deduced that as the wotld conti-

nuously undergoes social, economic, and political
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changes, societies around the globe are significantly
changing. African societies have assumed a fast pa-
ce in the transformations since their colonial time
to date, which has had significant implications on
cultures. These changes ate enforced by the eman-
cipation of women in societies worldwide. For this
work, a comparative perspective has been under-
taken based on specific institutions and communi-
ties in Africa and Kenya.

Likened to other Kenyan communities where the
changing roles of the Gikuyu women and family
structure are caused by dual-income families, edu-
cation, religion, new economic opportunities and
economic autonomy and attitude change towards
de facto men inevitably make women family bread-
winners (Ng'endo, 2002). The article establishes
that various factors inform the changing Bukusu
women’s roles. The Bukusu women's roles are dy-
namic and not fixed as they were traditionally.
Bukusu women are constantly shifting their posi-
tions in the community and society at large thereby
redefining and reconstructing a new identity differ-
rent from the Bukusu culture. They are entering
new spaces away from domestic spaces, becoming
empowered, and independent in decision-making.
The Bukusu community is largely accommodative
and compliant, enabling the changes to ensue.

The missionary activities in Bungoma had a
significant influence on the role of women in the
family and community at large. For instance, de-
nouncing some cultural practices, such as the
introduction of education, eventually led women
into professional jobs away from the domestic
sphere. Colonialism also serves as the origin of the
changes in women's roles among the Bukusu. This
was witnessed in the establishment of the colonial
economy, whereby Bukusu men were recruited into
commercial agriculture, and women were left pre-
occupied with roles initially carried out by men.
Women’s responsibility to take care of children and
the general welfare of the community increased.
With that, we can attest that changes in the

culturally instituted roles of Bukusu women are
traced back to colonial times and Christian mis-
sions in Kenya and Bungoma County.

Globalization has had far-reaching influence
through movements such as media culture, sprea-
ding information and ideas, changing perceptions
and attitudes of Bukusu women, and shifting their
place in society. The stringent Bukusu cultural ex-
pectations of women do not tie them. There are
emerging associations of women in the villages and
towns, empowering women to redefine their roles
in the community. Through such, the text unravels
the conundrum that women in the Bukusu com-
munity are modernized and urbanized, and their
roles are increasingly becoming negotiated and
mediated. From the mentioned observations by the
author, this article assists with the nuances of the
community’s interpretation and perceptions of wo-
men’s role changes in the Bukusu community
context. It demonstrates how Bukusu women’s
roles have been changing since pre-colonial times.
From their roles being confined to being a wife
through arranged marriage, childbearing, and nu-
clear and extended family welfare, to food produc-
tion, and distribution, Bukusu women’s roles have
transformed into personal roles in choosing a
spouse, decision to bear children, education, en-
tering workforce and politics.
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oktatok szemszogébdl

Oravecz Adrienn (PhD)

Semmelweis Egyetem Szaknyelvi Intézet, tudomanyos munkatars

13.30-13.45 | Autizmus spektrumzavarral éI6 gyerekek mozgisfejlesztésének modszerei
Miller Anetta (Prof., PhD)
Debreceni Egyetem, Gazdasagtudomanyi Kar, Sportgazdasag és menedzsment Intézet,

egyetemi tanar
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Section 2

Education and Care of Children/Students with Special Educational Needs

English Language Section

Section Leader:
Magdolna Nemes (PhD)
University of Debrecen

Faculty of Education for Children and Special Educational Needs, college associate professor

Helyszin: Emeleti eldad6/ Upstairs Auditorium A114

12.30-12.45

FEarly childhood Education for Children with Special Needs: Dilemmas and
Challenges

Gabriella Kallai (PhD)

ELTE Barczi Gusztav Faculty of Special Needs Education, senior lecturer (Hungary)

12.45-13.00

Preschool Teachers’ Attitudes and Preparation in the Implementation of
Inclusive Education

Lii Lilleoja (PhD)

Tallinn University (Estonia), lecturer

&

Helin Puksand (PhD)

Tallinn University (Estonia), associate professor

13.00-13.15

School-Based Innovative Practices in Specific Learning Disabilities: STICORDI
Model

Mustafa Yunus Eryaman (Prof., PhD)

CGanakkale Onsekiz March University, Education Faculty, Primary Education
Department, professor (Tturkiye)

Sinan Kalkan (PhD)
CGanakkale Onsekiz March University, Education Faculty, Department of Special
Education, assistant associate professor (Ttrkiye)

Yahya Han Erbags (PhD)
Canakkale Onsekiz March University, Education Faculty, Department of Educational
Sciences, associate professor (Ttrkiye)

Levent Cetinkaya (PhD)
Canakkale Onsekiz March University, Education Faculty, Department of Educational
Technology, associate professor (Ttrkiye)
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13.15-13.30 | Teachers' Perceptions Regarding the Integration of Digital Learning for Autism
Spectrum Disorders (Asd) Students in Inclusive Classrooms
Nor Amalina Binti Rusli (Drs.)
Doctoral School of Human Sciences, University of Debrecen, Hungary, (Malaysia)
13.30-13.45 | Innovative Methods of Teaching Languages to Learners with a Specific Learning

Difficulty
Nemes Magdolna (PhD)
DE GYGYK, college associate professor (Hungary)
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3. szekcid
A nevelés tarsadalmi és nevelés-tudomanyi megkézelitései I.

Szekcidvezetd:
Bocsi Veronika (PhD, habil)
DE GYGYK, egyetemi docens
Helyszin: 19 terem/Room 19. C208

12.30-12.45

Az Ovodiskori gyermekek ellenillo képességének elomozditisa: Egy
akciokutatdsi program eredményei

Erdei Rébert (PhD)

Miskolci Egyetem, BTK Tanarképzé Intézet, egyetemi docens

12.45-13.00

Kognitiv kompetenciik felmérése hatrinyos helyzetii 6vodzdsok kérében Borsod-
Abauj-Zemplén, Hajdii-Bihar és Szabolcs-Szatmadr-Bereg megyében

Szerepi Sandor (PhD)

DE GYGYK, egyetemi docens

13.00-13.15

A tdrsadalmi hattérviltozok szerepe az iskolavilasztiasban
Inantsy Pap Agnes (PhD)
Szent Atanaz Goérdgkatolikus Hittudomanyi Féiskola, f6iskolai docens

13.15-13.30

A Magyar Ifjiisdg 2020 adatbdzisinak misodelemzése: kozépiskolisok
Idegennyelv-hasznalatinak vizsgilata

Markovics Katalin (Drs)

Debreceni Egyetem, HTDI Neveléstudomanyi Doktori Program

13.30-13.45

Az olvasis gyakorisdgdt alakito tényezdk ifjiisdgi mintiban
Bocsi Veronika (PhD, habil.)
DE GYGYK, egyetemi docens
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4. szekcio
A képességek és készségek fejlesztésének korszert utjai
Szekcibvezetd:
Mez6 Ferenc (PhD)

A Kilénleges Banasmod Interdiszciplinaris Folyoirat f6szerkesztSije. egyetemi docens

Helyszin: 7. tetem/Room 7. A027

12.30-12.45 | ,,Zsonglérkodés a hatékony tanulishoz” - uj készségek elsajititisdit Osztonzo
méddszerek az Obudai Egyetem fakultativ képzésén
Prokai Piroska
Obudai Egyetem, Rejt6 Sandor Kénnytipari és Kornyezetmérnoki Kar, mestertanar
és
Pal-Laszl6 Bendeguz
Magyar ZsonglSr Egyesiilet, zsongl6r
12.45-13.00 | A tdrsasjdtékok elonyei a szociilis készségek fejlesztésében és a kozos-
ségépitésben
Juhasz Orchidea (PhD)
Koz6sségi Szolgalati Iroda (KOSZI), irodavezets, Miskolci Egyetem
13.00-13.15 | ,,Nagy Iépés kis cipében” - avagy minden az Ovi-Sportrdl, amit eddig tudunk
Rébai David (PhD)
DE GYGYK, adjunktus
13.15-13.30 | Kreativ részképességek: a flexibilitis szerepe a kreativitisban
Mez6 Ferenc (PhD)
HEszterhazy Karoly Katolikus Egyetem, Eger, egyetemi docens
Mez6 Katalin (PhD)
DE GYGYK, féiskolai docens
13.30-13.45 | Kreativ részképességek: az originalitis szerepe a kreativitishan

Mez6 Katalin (PhD)

DE GYGYK, féiskolai docens

Mez6 Ferenc (PhD)

HEszterhazy Karoly Katolikus Egyetem, Eger, egyetemi docens
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Section 5
Cultural Diversity, Cultural Knowledge I.
- English Language Section

Section Leader:
Nortbert Téth (PhD)
DE GYGYK, assistant lecturer
Helyszin: Foldszinti el6ad6/ Ground Floor Auditorium A029

12.30-12.45 | Assimilation and Acculturation processes in the study of inter-ethnic marriages
Nazira Nurkozhakyzy Abdinassir (Drs.)
Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (KKazakhstan)

12.45-13.00 | Redefining Women's Societal Roles among the Bukusu Community of Bungoma
County in Western Kenya
Damaris Simuli Werunga (Drs.)
Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Kenya)

13.00-13.15 | Mythological Creature “Vampire” in the Cinematography of South Slavic
Countries: Vampire in Films “Leptirica” and “Holy Place” - Folkloric
Juxtaposition
Milena Medojevic (D1s.)
Department of Ethnography, Faculty of Arts, University of Debrecen, Program of
Ethnography and Cultural Anthropology, PhD School of History and Ethnography,
Hungary (Montenegro)

13.15-13.30 | Lent and Easter in the Philippines: Catholic religious practices in the discourse
of gender performativity
Jose Antonio Lorenzo Tamayo (Drs.)
Department of Ethnography, Faculty of Arts, University of Debrecen, Program of
Ethnography and Cultural Anthropology, PhD School of History and Ethnography,
Hungary (Philippine Islands)

13.30-13.45 | The Local Wisdom of Luang Islands: Hygeralai of History Aspect

Efilina Kissiya (Drs.)

Department of Ethnography, Faculty of Arts, University of Debrecen, Program of
Ethnography and Cultural Anthropology, PhD School of History and Ethnography
(Hungary), History Education Study Program, Faculty Teacher Training and Education
Science-Pattimura University (Indonesia)

&

Gabor Biczo (Prof., Dr.)

DE GYGYK, f6iskolai tanar
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6. szekcid
A nevelés multja és jelene a tarsadalmi hatasok fiiggvényében

Szekcidvezetd:
Pornéi Imre (PhD)
DE GYGYK, fdiskolai tanar
Helyszin: 6. tetem/ Room 6. A026

12.30-12.45

A higiéniirél szolo diskurzus a néptanitok szerepvillalisa vonatkozisiban a
Néptanitok Lapjiban a Klebelsberg-korszak elsé éveiben
Frank Tamas (PhD)

Semmelweis Egyetem Peté Andras Kar, Budapest, adjunktus

12.45-13.00

A nehezen nevelhetd gyermek problémadjinak elméleti és gyakorlati vonatkozdsai
a két vildghadbori kozotti Magyarorszdgon

Pornéi Imre (PhD)

DE GYGYK, fdiskolai tanar

13.00-13.15

Suicidal Crisis in the Face of Social and Vocational Reintegration /
Ongyilkosségi vilsdg a tirsadalmi és szakmai reintegriciéval szemben

Anna Boguta

The Pontifical University of John Paul II in Krakow (Poland)

13.15-13.30

A jatszoterek pedagogial elemzése — egy paradigmaviltis tanulsigai
Feny6 Imre (PhD)

DE GYGYK, egyetemi docens

és

Fekete Anna

DE GYGYK hallgato

13.30-13.45

Eredményességi és hatékonysigi mutatok a pedagogiai szakszolgilatokban
Tézsa-Rigoné Nagy Judit (PhD)
Miskolci Tankerileti Kézpont, Miskolc, szakmai vezet6, oktataskutatd

13.45-14.00

SZUNET/BREAK
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SZEKCIO ULESEK/ SECTION
MASODIK SAV/SECOND ZONE: 14.00-15.15

7. szekcio

A sajatos nevelési igényti gyermekekkel/tanulékkal kapcsolatos teoretikus és empitikus

megkozelitések

Szekcidvezetd:
Petd 1ldiké (PhD)
DE GYGYK, egyetemi docens
Helyszin: 13. tetem/Room 13. C107

14.00-14.15

A tanuldsi zavar azonositisinak uj lehetéségei — A valosziniiségi viltozokra
alapozott diagnosztika

Vida Gergé (PhD)

Soproni Egyetem Benedek Elek Pedagogiai Kar, egyetemi docens

és

Vigh Dajcs Bernadett

Soproni Egyetem Benedek Elek Pedagdgiai Kar, mesteroktatd

14.15-14.30

Diszlexidsok képességmintizatinak hatisa az Iidegennyelv-tanitis négy
alapkészségére

Kovacs-Csatari Annamaria (PhD)

DE GYGYK, 6raad6

14.30-14.45

Integrilunk? Integrilunk. Az egyéb pszichés fejlédési zavart mutato gyermekek
Integrdcidja- tapasztalatok egy kérddbiv alapjin

Burom Katalin

HEszterhazy Karoly Katolikus Egyetem Gyégypedagdgiai Intézet, mesteroktatd

14.45-15.00

Mérsékelt intellektudlis képességzavarral €éI6 tanulok adaptiv funkcionilisi
szintjének hatdsa a sziil6k szubjektiv megterhelés érzetére

Nagy Erika

DE GYGYK mesteroktatd

15.00-15.15

Ertelmileg akadilyozott gyermekek étkezése
Pet6 Ildik6 (PhD)
DE GYGYK, egyetemi docens
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Section 8
Current Issues of Educational Science
- English Language Section

Section Leader:
Magdolna Nemes (PhD)
University of Debrecen

Faculty of Education for Children and Special Educational Needs, college associate professor

Helyszin: Emeleti elGad6/ Upstairs auditorium A114

14.00-14.15 | Supporting Students with Anxiety in their Studies
Tiiu Tammemde (PhD)
Tallinn University, School of Educational Sciences, associate professor (Estonia)
&
Hanna Allmie
Tallinn University (Estonia)
&
Eleriin Sild
Tallinn University (Estonia)
14.15-14.30 | Participation in Sports Among Disadvantaged Slovak Children
Zidek Péter (PaedDr.)
Selye Janos University, Faculity of Education, assistant professor (Slovakia)
14.30-14.45 | The Theory of Multple Intelligence and the Reggio Emilia Approach’s
effectiveness in International Institutions of Early Childhood Education in Dubai
Fatemeh Faroughi (Drs.)
Doctoral School of Human Sciences, University of Debrecen, Hungary (Dubai)
14.45-15.00 | Pronoun-drop in Farsi: A Case Study of Bilingual Children Speakers
Hajian Foroozan (Drs.)
University of Debrecen, Hungary
15.00-15.15 | Disability-stricken family

Anna Jedryka (MA, univeristy student)
The Pontifical University of John Paul 11 in Krakow (Poland)
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9. szekcio
A nevelés tarsadalmi és neveléstudomanyi megkoézelitései I1.

Szekcidvezetd:
Bocsi Veronika (PhD, habil)
DE GYGYK, egyetemi docens
Helyszin: 19 terem/Room 19. C208

14.00-14.15 | A szakiskolai lemorzsolédis jelenségének igazgatoi perspektivii az Eszak-
magyarorszigi, Eszak-altoldi és Nyugat-dundntili régickban

Réthati Csilla (Drs)

DE GYGYK, tanarsegéd

14.15-14.30 | Hallgatoi kompetenciik fejlodése egy mentori dsztondijprogramban
Adam Anetta (PhD)
Koz6sségi Szolgalati Iroda (KOSZI), Miskolci Egyetem

14.30-14.45 | A kiilfoldi hallgatok, mint kiilonleges binismodot igényld egyetemistik

Dusa Agnes Réka (PhD)

Fels6oktatasi Kutaté és Fejleszté Kozpont (CHERD), titkar

és

Dabney-Fekete Ilona Déra (PhD)

Debreceni Egyetem, Bolcsészettudomanyi Kar, Nevelés- és Muvel6déstudomanyi
Intézet, adjunktus

14.45-15.00 | Nem produktiv vagy ,,szuper crip”? — Fogyatékossdggal él6 személyek az emberi
erdforrds menedzsment akadémiai diskurzusiban Magyarorszdgon

Svastics Carmen (PhD)

Eotvos Lorand Tudomanyegyetem Barczi Gusztav Gyogypedagdgiai Kar, egyetemi
tandrsegéd

15.00-15.15 | A szenzoriilis szinhdz szerepe a speciilis nevelési teriiletek szinterén
Dan Beata Andrea

Puscas Catla,

Wagner Andrea,

Demény-Gavallés Csenge,

Olah Andrea

Bonitas Specialis Oktatasi Kézpont, Nagyvarad (Romania)

és

Arkosi Julianna (PhD)

DE GYGYK, adjunktus
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10. szekcio
Allatasszisztaci6 a pedagogiaban 1.

Szekcidvezetd:
Lovas Kiss Antal (PhD, habil)
Debreceni Egyetem, egyetemi docens
Helyszin: 4.terem/Room 4. C102

14.00-14.15 | Az egyetemista érzékenyité kutya alkalmazdsinak lehetoségei a Debreceni
Egyetem Gyermeknevelési és Gyogypedagogial Karin
Lovas Kiss Antal (PhD, habil)
DE GYGYK, egyetemi docens
14.15-14.30 | Az dllatasszitalt terapiik az autizmussal él6 gyermekek terdpidjiban — egy
szisztematikus Irodalmi dttekintés eredményei a gyogypedagogus képzés
fokuszabol
Vigh-Dajcs Bernadett
Soproni Egyetem, Benedek Elek Pedagdgiai Kar, mesteroktat6
és
Vida Gerg6 (PhD)
Soproni Egyetem, Benedek Elek Pedagégiai Kar, egyetemi docens
14.30-14.45 | Terdpiis kutya a tanitdsi ordn
Bundané Takacs Brigitta
Szent Jézsef Ovoda, Altalanos Iskola, Gimnazium és Kollégium, pedagogus
14.45-15.00 | Az dllatasszitilt terdpiik az autizmussal éI6 gyermekek teripidjiban — egy
szisztematikus irodalmi dttekintés eredményei a gyogypedagigus képzés
fokuszabol
Palinkas Réka (Drs)
és
Muller Anetta (Prof.,PhD)
DE GTK, egyetemi tanar
15.00-15.15 | Az ovodapedagogus szerepe az dllatasszisztilt pedagdgial tevékenységben

Balogh Beata
DEGYGYK Gyakorlé6 Ovoda, intézményvezeté
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Section 11
Cultural Diversity, Cultural Knowledge II.
— English Language Section

Section Leader:
Norbert Téth (PhD)
DE GYGYK, assistant lecturer
Helyszin: Foldszinti el6ad6/ Ground Floor Auditorium A029

14.00-14.15

Intersectionality as a Theoretical Framework to Study Migrant Workers

Tran Manh Kha (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Vietnam)

14.15-14.30

Exploring the Efficacy of Student Community Service Program (KKN) in Higher
Education Institution: A Case Study In Indonesia

Hesti Miranda (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Indonesia)

14.30-14.45

The Jinn — The Culprit of the Arabic World

Kinga Nemeth (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary

14.45-15.00

E'thical leadership in cross-culture

Maram Hani Falah Alshawabkeh (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Jordan)

15.00-15.15

Cultural Resistance and Collective Memory: The Impact of Nationalism of the
Vargas Dictatorship on Hungarian Heritage in Jaragui Do Sul — SC

Fernanda Lucia Maes (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Brazil)
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12. szekcio
Zene — Pedagogia — Zenepedagogia

Szekcidvezetd:
Tamasiné Dsupin Borbala (PhD)
DE GYGYK, fdéiskolai docens
Helyszin: 7. terem/Room 7. A027

14.00-14.15 | Alternativ zenei irdinyzatok soksziniiségének elmélete
Tamasiné Dsupin Borbala (PhD)
DE GYGYK, fé6iskolai docens
és
Hovanszki Janosné (PhD)
DE GYGYK, ny. féiskolai tanar
14.15-14.30 | Alternativ zenei irinyzatok soksziniiségének gyakorlata
Hovanszki Janosné (PhD)
DE GYGYK, ny. féiskolai tanar
és
Tamasiné Dsupin Borbala (PhD)
DE GYGYK, féiskolai docens
14.30-14.45 | Az adatokra épiil6 zeneterdpia: a modell alkalmazdsa sajitos nevelési igényii
gyermek fejlesztésében
Arkosi Julianna (PhD)
DE GYGYK, adjunktus
14.45-15.00 | Egy csepp az osztily hangok viligidban: esettanulmdny
Muntean Loredana (PhD)
Nagyvaradi Egyetem (Romania), egyetemi docens
15.00-15.15 | Itt a kosdr, mi van benne?
A népi gyermekjitékok komplex fejleszté hatdsa interetnikus kérnyezetben
Juhasz Erika
Nyiregyhazi Egyetem Zenei Intézet, mesteroktatd
15.15-15.30 SZUNET/BREAK
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SZEKCIO ULESEK/SECTION
HARMADIK SAV/ THIRD ZONE: 15.30-16.30

13. szekcio
Allatasszisztacié a pedagogiaban IL.
Szekcidvezetd:

Lovas Kiss Antal (PhD, habil)
Debreceni Egyetem, egyetemi docens
Helyszin: 4.tetem/Room 4. C102

15.30-15.45 | SNI-s gyermekek mozgdsdnak fejlesztése terdpids kutya segitségével
Muntean Loredana (PhD)
Nagyvaradi Egyetem (Romania), egyetemi docens

és
Balogh Eva Zita
Nagyvarad, Bonitas Specialis Oktatasi Kézpont, pszichopedagdgus

15.45-16.00 | Allatasszisztilt tanitisi 6rik - mesterprogramom és annak gyakorlati
megvalositisa

Zombor Marta
Szent J6zsef Ovoda, Altalanos Iskola, Gimnéazium és Kollégium, igazgatShelyettes

16.00-16.15 | Allatasszisztilt képzés helye a pedagdgusok reziliencia fejlesztésében
Mészarosné Gupcsé Timea
DE GYGYK, mesteroktatd

16.15-16.30 | Beszélgetés, a szekcid zarasa.

A szekcid résztvevdinek invitalasa a konferencia zaroulésére.
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14. szekcio
Irodalom — Miivészet — Pedagogia
Szekcidvezet6:
Bujdoséné Papp Andrea (PhD)
DE GYGYK, féiskolai docens
Helyszin: 19 terem/Room 19. C208

15.30-15.45

Az olvasis fejlodése also tagozaton — a Iliterdcios kérnyezet hatdsa
Elekes Gyo6rgyi (PhD),

Apor Vilmos Katolikus Féiskola, féiskolai tanar

és

Sipos Zsoéka (PhD),

Apor Vilmos Katolikus Féiskola, féiskolai docens

15.45-16.00

A beszéd grammatikai szerkesztettségének fejlesztési Iehetdségel Jvodis
gyermekeknél

Szabé Agnes (PhD)

DE GYGYK, féiskolai docens

16.00-16.15

A rendszeres mesehallgatis és az ovoddskori gyermek spontin anyanyelvi
fejlédésének kapcsolata

Egeresi Erika

Szegedi Kis Istvan Reformatus Gimnazium, Technikum, Altaldnos Iskola, Ovoda és
Kollégium, pedagogus

16.15-16.30

sy, 7

Elditélet és kora-gyermekkor — a mesék és a gyermekirodalom lehetséges szerepe
Feny6 Imre (PhD)

DE GYGYK, egyetemi docens

és

Sipos Viktoria Ivett, hallgato

16.30

A szekcid résztvevdinek invitilasa a konferencia zarotilésére.

179



KULONLEGES BANASMOD, X. EVF. 2024/SPECIAL ISSSUE

15. szekcid
A szocialis gondoskodas aktualis kérdései

Szekcidvezetd:
Tari-Galan Anita (PhD)
DE GYGYK, adjunktus
Helyszin: 6. tetem/ Room 6. A026

15.30-15.45

A Timogatott Lakhatis jelentdsége a sériilt emberek 6nillo életvitelének
megteremtésében
Fucské Monika

Nyiregyhazi Egyetem Alkalmazott Humantudomanyok Intézete, tanarsegéd

15.45-16.00

The First Three Years of the Shool Social Work
Szecsko Janos
DE GYGYK, tanarsegéd

16.00-16.15

A gyermekszegénység alakulisa a Kisteleki jirds telepiilésein
Laki I1dik6 (PhD)

Milton Friedman Egyetem, féiskolai docens

és

Kocsis Péter Csaba (PhD)

DE GYGYK, adjunktus

16.15

A szekcid résztvevdinek invitilasa a konferencia zarotilésére.
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16. szekcid

A digitalis eszk6z0k és a mesterséges intelligencia megjelenése a koznevelésben

Szekcidvezetd:
Mez6 Ferenc (PhD)

A Kilénleges Banasmoéd Interdiszciplinaris Folyoirat f6szerkesztéje, egyetemi docens

Helyszin: 7. terem/ Room 7. A027

15.30-15.45

Digitalis adminisztrdcio az 6vodal tehetségtimogatds szolgdlatiban
Szilagyi Barnabas (PhD)
DE GYGYK, féiskolai docens

15.45-16.00

Gyermekek a digitilis viligban
Turi-Galan Anita (PhD)

DE GYGYK, adjunktus

és

Sélyom Anna, hallgaté

16.00-16.15

Digitalis egyenldtlenségek a fogyatékossdggal él6k korében
Turi-Galan Anita (PhD)
DE GYGYK, adjunktus

16.15

A szekcid résztvevdinek invitaldsa a konferencia zardoulésére.
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Section 17
Cultural Diversity, Cultural Knowledge III.
- English Language Section

Section Leader:
Norbert Téth (PhD.)
DE GYGYK, assistant lecturer
Helyszin: Foldszinti el6ad6/ Ground Floor Auditorium A029

15.30-15.45 | Psychotherapeutic Journeys into the Spiritual World of Healing on the Wings of
Gnawa Music: An Anthropological Study

Meryem Madili (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (Morocco)

15.45-16.00 | Floating “Home”: The Chinese Diaspora and the Dynamics of Travel

Liu Meng (Drs)

Doctoral School of History and Ethnology Ethnography and Cultural Anthropology
Program, University of Debrecen, Hungary (China)

16.00-16.15 | Causes and Consequences of Language Assimilation in Local Roma
Communities

Norbert, T6th (PhD)

DEGYGYK, assistant lecturer

&

Ibolya, Nagygy6riné Kerti

DEGYGYK, master instructor

16.15-16.30 | Art brut as a space for constructing the meanings
Elzbieta Lubinska-Kosciote (PhD)

The Pontifical University of John Paul 1I in Krakow, Poland
&

Grzegorz Godawa (PhD, habil)

The Pontifical University of John Paul 1I in Krakow, Poland

16.30 A szekcid résztvevdinek invitilasa a konferencia zarotilésére.
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18. szekcio
A sport, mozgas szerepével kapcsolatos korszeri vizsgalatok
Szekcidvezetd:
Miller Anetta (Prof., PhD)

Debreceni Egyetem, Gazdasagtudomanyi Kar, Sportgazdasag és Menedzsment Intézet, egyetemi tanar

Helyszin: 13. terem/Room 13. C107

15.30-15.45

A fogyatékos és hdtrinyos helyzetii gyerekek nevelbinek sportpreferenciii és
fogyasztoi szokdsai

Laoues-Czimbalmos Néra (PhD)

DE GYGYK, adjunktus

és

Zidek Péter (PaedDr.)

Selye Janos University, Faculity of Education, assistant professor (Slovakia)

és

Szerdahelyi Zoltan (PhD)

DE GYGYK, adjunktus

15.45-16.00

Az idOskori fizikali aktivitis és az egészség kapcsolatinak vizsgilata
Hajdiiboszérményben

Szerdahelyi Zoltan (PhD)

DE GYGYK, adjunktus

és

Laoues-Czimbalmos Noéra (PhD)

DE GYGYK, adjunktus

16.00-16.15

Sportolisi szokdsok szerepe a munkahelyvilasztisban
Balogh Renaté (PhD)
DE GTK, Sportgazdasag és menedzsment Intézet, adjunktus

16.15-16.30

Integrating Mindfulness into Sport: Exploring Theory and Practice
Lengyel Attila (PhD)
DE GTK, adjunktus

16.30

A szekcid résztvevdinek invitilasa a konferencia zarotilésére.

16.30-17.00

A konferencia zaréiilése/ Closing ceremony of the conference

A szekciovezetSk rovid beszamoldja a szekcidkban zajlott eseményekrol.
Brief reports from the section chairs on the events of the sessions.
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A konferenciara az el6adok jelentkezése lezarult. The registration of speakers for the conference is
closed.

Amennyiben érdekl6déként szeretne részt venni a  If you would like to participate in the conference

konferencian, varjuk szeretettel a jelentkezését. as an interested party, we look forward to your
application.

Jelentkezési hatarid6: Application deadline:

Erdeklsdé résztvevéknek: 2024. aprilis 10. To participate in the audience: 10. April 2024.

Jelentkezés a konferenciara: To register for the conference:

https://docs.google.com/forms/d/e/1FAIpQLSfaj30uHkyU4wpBG8XTL.OgZY K-

iJINorNCZOdkIL.mIWO1]ebgw/viewform?vc=0&c=0&w=1&flr=0

Udvoézlettel:
a konferencia szervez6i

Yours sincerely:
The Conference Organizers
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