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Abstrakt: VSechny amazonské skupiny piivodnich obyvatel za poslednich 100 let vyrazné zménily po-
pulacni charakteristiky, vyuzivani zdroja i strukturu osidleni. Hlavnim vnéjSim faktorem téchto zmén
nebyla pouze nehostinna amazonska ptiroda, ale byli to pfedevsim lidé prahnouci po piirodnich komo-
ditach, jdouci ruku v ruce s technologickym rozvojem, ktery s sebou nese stadle nové a nové materidlové
potieby. Ackoli rozvoj vzdy néco piinasi, zakonité n¢kde bere, v tomto pripadé fragmenty divokého
prosttedi, hmotné statky, ale 1 zivoty ¢lentit domorodych etnickych skupin. Pfes drsné podminky, nemoci
a ztraty, které za posledni stovky let proménovaly amazonskou krajinu, se podafilo pfirod¢ a jejim oby-
vatellim adaptovat na vlivy vnéj$iho svéta a neztratit pfitom spiritudlni citéni. Konkrétné etnikum Mat-
sés, jedni z poslednich lovct a sbéracu, zijici na hranici Brazilie a Peru, vyuziva nékteré ptirodni dary
pro komunikaci s duchovnim svétem doposud. Tradice se vSak postupné vytraci a je jen otazkou Casu,
kdy vliv moderni spole¢nosti odpoutavajici clovéka od pritomného okamziku a magickych ritualt pro-
méni 1 tyto zbytky dikazii o vysoce rozvinutém spiritudlnim zivoté.

Tento ¢lanek zkouma historicky kontext, v némz se Matsés dostali do kontaktu s vnéj$im svétem (stalo se
tak béhem obdobi kau¢ukového boomu), naslednych konfliktt nebo pozdé¢jsiho nenasilného kontaktu pro-
stfednictvim misijni organizace a otevira t¢émata soucasnych magickych metod, z nichz nékteré se v poslednich
letech §iti do celého svéta. Ukazuje se, ze piestoZe skupina prosla turbulentnimi udalostmi, jeji kultura si
stale uchovava spojeni s duchovnim svétem prosttednictvim tradi¢nich praktik, jako je ,,Siiupani* halucino-
genni smésiné-né€ auzivani jedu z zaby Kambo. Tyto zvyklosti nejen symbolizuji spojeni s piirodou, ale také
maji pro etnikum praktické vyuziti, naptiklad zlepSovani loveckych dovednosti. Kambo se navic vyuziva
jako prostredek k ocisté a ochrané, ale také vykazuje ,,moderni potencial“ v 1é¢b¢ urcitych onemocnéni.
Studie dale diskutuje, jak tyto praktiky ovliviiuji individuélni transformaci a prozivani jednotlivct, coz je
dilezitym prvkem v uchovani kultury a spojeni s duchovnim svétem v rdmci moderniho kontextu.

1. Uvod nich Samanskych praktik. Pieziva tak i vira, Ze urcité
Perudanska Amazonie v sobé skyta neskutecné piirodni  rostliny hosti duchy, od nichz Ize ziskat poznani o riiz-
bohatstvi, ale i magickou moudrost, kterou domorodi ~ nych sv€tech. Této znalosti se d4 idajn€ dosdhnout uzi-
obyvatelé udrzuji az doposud prostiednictvim tradi¢-  tim n€kterych ptirodnich latek za ur€itych podminek,
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jako je naptiklad sexualni separace ¢i specificka strava
(Luna 1986, 2).

Duchovni svéty amazonskych etnik se zdaji byt
stejné slozité a riznorodé, jako je spolecnost, ve které
7iji se svymi riaznymi kulturnimi tradicemi. Kosmolo-
gie tamnich lidi je ponofena do obecného animistického
nabozenského pozadi, kde jsou ptfirodnim bytostem
proptjc¢ovany lidské dispozice a socialni atributy (Des-
cola et al. 1994, 84). Animismus véii v duchovni sily
ptirody, ktera na sebe pfi komunikaci s lidskymi byto-
stmi bere antropomorfni nebo teriomorfni podobu (Ri-
val 2012, 71). Tamni obyvatelé celi neustalym, casto
nasilnym, ndhlym zménam v socialnich a ekonomic-
kych strukturach, nabozenské indoktrinaci a vlivu mo-
dernich technologii. Navzdory tomu je vira v duchovni
entity v mistni spolecnosti stale siln¢ zakotvena (Luna
1986, 22).

Obecné by se daly povazovat za nejznaméjsi po-
mucku pro komunikaci s duchovnimi silami pfirody
rostliny, nicméné neni to jedind forma, kterou ama-
zonska ptiroda nabizi. Nekteré magické metody maji
koteny i ve zvifeci 1181 a prave o to se opira i tato studie
lidi Matsés a jejich vztahu k ptirodé a spolecnosti, jejiz
data vychazeji z terénniho vyzkumu provadéného
v celkovém souctu Sesti mésict v Peru, ve mésté Iqui-
tos a jeho okoli a v rezervaci uvedeného etnika. Ona
zviteci metoda se Sirokospektrymi ucinky je zaroven
1 loveckou pomtckou: jedna se o aplikaci jedovatého
sekretu z zaby ptezdivané ,,Kambo*.

Kambo se stalo hybridnim fenoménem, ptivodni
praktika je v dsledku globalizace a vzristu své popu-
larity modernizovana a vznikaji tak brikoldzni ritualy,
ve kterych se kombinuji riizné kulturni prvky. V dnesni
podobé Kambo ritualu ve spole¢nostech mimo domo-
vinu zaby se tradi¢ni pfistupy pouzivané v pivodnich
kulturach Amazonie snoubi s modernimi trendy a z4j-
my tykajicimi se zdravi, osobniho rozvoje a duchovna.

Jak popsal jiz v roce 1970 ve svém dile Hunting and
Hunting Magic among the Amahuaca of the Peruvian
Montana americky antropolog Robert L. Carneiro,
Kambo je jednou z nejsilnéjSich loveckych magii ze
vSech a i pies naro¢ny fyzicky stav, ktery s sebou uziti
jedu pfinasi, je stale praktikovano a jeho uzivatelé jsou
presvédceni, ze aplikace zakonité nasledné zlepsuje
lovecké schopnosti a dovednosti (Carneiro 1970, 340).
Riiznorodost dostupnych zdrojti nejen vyrazné a nepra-
videlné kolisa z roku na rok, ale vegetacni mozaika se
méni také v reakci na klimatické zmény. To vede
k tomu, ze lovec pravdépodobné nikdy nenarazi na
stejné podminky jako v pfedchozim roce (Winterhalder
1981, 80). Z toho dtvodu lovci obvykle usiluji o po-
uziti optimalni strategie, ktera se snazi maximalizovat
Cisty zisk energie a uspésna lovecka taktika vznika

v prub&hu evolu¢niho procesu (Descola et al. 1994, 31).
Abychom pochopili, jak se Kambo projevuje v du-
chovnim i praktickém zivoté Matsés a jaky je obecny
nahled etnika na svét, je nutné znat urcity historicky
ramec, ktery dynamiku spole¢nosti postupné prome-
noval a formoval do soucasné podoby.

2. Kavéukovy boom, uvtoky a priméri
Dochované informace o rané historii Matsés jsou velmi
utrzkovité, ale zda se, Ze k jejich prvnimu setkani
s vnéjsim svétem doslo v dobé expedice, kterou vedl
Spanél Don Diego Vaca de Vega v roce 1621. Jejich
dnesni uzemi se nachazi ve vlastni rezervaci kolem fek
Yavari, Yaquerana, Chobayacu a Galvez v oblasti pe-
ruansko-brazilské hranice. V roce 1976 komunity et-
nika skytaly asi 820 ¢lent, ale od té doby se populace
vice nez ztrojnasobila a v soucasné dob¢ je Matsés asi
3200. Jejich spolecenstvi bylo ovlivnéno dopady misii,
zavle¢enych nemoci, takzvanym kaucukovym boo-
mem a piedevsim moderni byrokracii, ktera se $itila
postupné pod tlakem vnéjsi spolecnosti (Romanoff
1984, 20). Ackoli je amazonska divocina v urcitych
smérech nehostinnym prostiedim, mnohem nebezpec-
n¢js$i ramec pro tamni obyvatele predstavovaly pied-
evSim sociadlni pohyby a zmény. VétSina kritickych
probléma, kterym Matsés museli Celit za poslednich
150 let, souvisela s jednanim s cizinci, kteti docasné
okupovali jejich tzemi a snazili se tézit kaucuk, ruku
v ruce s expanzi nadnarodnich spole¢nosti do dzungle,
coz mélo zfejmé na mistni pfirodu a spolecnost ten

Toto obdobi nazyvané kaucukovy boom zacalo na
konci devatenactého stoleti a pretrvavalo zhruba do
roku 1920, kdy poklesla cena produktu i jeho vyroba.
Kaucuk byl tehdy klicovym materidlem pro vyrobu
pneumatik, diktovanou prudkym rozvojem automobi-
lismu. Amazonska oblast byla jadrem, kde se boom
odehral. Do té doby byla industrializaci téméf nedot-
cena. Do dfive nedostupnych mist tak zacali proudit
investofi a podnikatelé, hledajici zdroje kaucuku a cely
proces ziskavani komodity zacal vyzadovat levnou pra-
covni silu. V obdobi recese, po zhrouceni obchodu
s kau¢ukem, se vétSina kaucukovych ranéu zaviela,
presto prilezitostné strany stale prichazely tézit jaky-
koli produkt, ktery v té dobé dosahl vysoké ceny. Na
pfelomu minulého stoleti Matsés lovili foukackami
a nosili na téle rizné ozdoby. K pracim, které se dnes
provadéji macetami, nozi a ocelovymi sekerami, ne-
pouzivali ocelové nastroje, ale kamenné sekery a spe-
cialn¢ upravené ostré zuby hlodavci (Kovasna 2009,
18-19).

Ackoli byla oblast zcela prostoupena kaucukovymi
pozemky, kontakt s domorodci byl velmi fidky, ptede-
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v§im proto, ze se Matsés stahli ze vSech velkych fek
aizolovali se v mezifi¢nich oblastech. Tim, Ze se vyhy-
bali kontaktu, zachovali svou autonomii a vyhnuli se
otroctvi, uplnému vyhynuti nebo asimilaci, ¢imz byly
postizeny jiné skupiny v Amazonské panvi. V pozdnim
kauc¢ukovém boomu na pocatku 20. let 20. stoleti docha-
zelo k zotroceni nekterych ¢lenti komunity, populace
byla v té dobé velmi mala a na misté zacaly vznikat konf-
likty a zufivé utoky proti neptateltim i proti peruanské
vladeé. Behem tohoto obdobi Matsés provadeli prudké
nasilné najezdy najina okolni etnika s cilem ziskat Zeny,
kterych byl v komunitach nedostatek, zbran¢ a kovové
nastroje. Tyto najezdy prispély k zachovani jejich popu-
lace a rozvoji zemédélstvi, nicméné hnacim motivem
roz¢ilenych mladych muza, ktefi atoky vedli, nebyla jen
snaha zajmout zeny, ale také touha po pomsté za utoky
na jejich izemi (Romanoff 1984, 34-47). Kazda ztrata
na zivotech je vyjadiena nutnou kompenzaci a projevuje
se formou reciproc¢ni predace (Descola et al. 1994, 91).
Kdyz Matsés naptiklad potiebovali kanoe, unesli a osle-
pili dobrého vyrobce kanoi, obvykle mestice —miSence,
ktery jim poté radil, jak kanoe vyrobit a oni se o n¢j za-
roven starali a ptinaseli mu dostatek jidla i zen. Tato kru-
tost byla vnimana jako nedilna sou¢ast kazdodenniho zi-
vota, o nic mén¢ dilezita nez jakakoli jind ¢innost
(Gorman 2015, 81). Boje a protiutoky s sebou nesly vy-
soké naklady a ackoli populace postupné vzrostla pii-
blizné na 600 lidi, na izemi byly zavle¢eny nemoci,
které etnikum diive neznalo (Kovasna 2009, 20).

Konflikty trvaly az do roku 1969, kdy Matsés zmé-
nili taktitku a definovali kontakt s cizinci jako nenasilny
coz pretrvava dodnes. Najezdy a utoky byly zastaveny
a byly navdzany vztahy s americkou misijni organizaci
Summer Institute of Linguistics (SIL), ktera poskytla
skupin¢ predevsim léky, lékatskou péci a také zbozi
jako odévy, hrnce, macety a sekery. Mezi hlavni aktivity
SIL pattila evangelizace, distribuce piekladii bible nebo
lingvistické studium. V obdobi plném obav z cizich
utokt fungovala misijni organizace predevsim jako
spojovaci ¢lanek mezi Matsés a okolnim svétem a hrala
napftiklad klicovou roli pti vyjednévani s ropnymi spo-
le¢nostmi ohledné vystavby cest v jejich oblasti (Roma-
noff 1984, 51). Po navazani kontaktu se SIL rychle na-
sledovaly dalsi kontakty, mimo jiné i s katolickym
misionarem, lesniky a s dalSimi agenturami. Béhem to-
hoto obdobi se socialni prostiedi Matsés zménilo nej-
vyraznéji (Kovasna 2009, 21). Je ziejmé, ze svét Matsés
byl a stale je svym zptuisobem drsny. Urcita brutalita je
etniku ptirozena: kdyz lovci naptiklad chyti zvite k jidlu
na druhy den, nemaji problém mu zpieldmat koncetiny,
aby pfes noc neuteklo a nechaji ho kvilet bolesti, dokud
se rano nepece nad ohném (Gorman 2015, 80-81).

3. Duchovni svét Matsés

Z historie je zfejmé, ze ustaleny a mirovy kontakt
s vnéj$im sveétem nastal teprve nedavno. Lidé Matsés
za sebou maji naro¢né ¢asy plné zvrati a nasili, nic-
méné jejich urcité agresivni vzorce chovani, valecné
zkuSenosti a lovecké charakteristiky neznamenaji, ze
by skupina nevykazovala duchovni citéni. Ackoli jsou
Matsés obecné vyobrazovani bez jakéhokoli duchov-
niho piesvédéeni, nemaji Zadnou pisen, zadny tanec ani
zadny ritudl, z celé fady antropologickych kontaktii vy-
plyva trochu jiné realita. Ta vykresluje, ze etnicka sku-
pina ma naopak velmi silny magicky svét, ktery neni
oddélovan od vSedniho kazdodenniho Zivota, coz po-
tvrdil 1 terénni vyzkum, pii kterém byly aplikovany
metody zucastnéného pozorovani, hloubkové rozho-
vory a karnalni etnografie. Tento vyzkum byl prova-
dén ve mésté Iquitos a jeho okoli a v rezervaci Matsés,
ve méste Angamos a v osadach San Roque, Estiron
a Santa Rosa. Hlavnimi vyzkumnymi partnery jsou lidé
Matsés, predev§im komunita San Roque a skupina
Kambo Naturista, ptisobici v blizkosti mésta Iquitos.

Spiritualita lidi Matsés se opira o viru v duchy piiro-
dy, animismus a tradi¢ni 1écebné praktiky, véii v exis-
tenci riznych ducht a bytosti, které obyvaji okolni pfi-
rodu a povazuji je za ochrance a privodce v jejich
kazdodennim zivoté (Fabius, Pascal 2013, 56).

Dale véri, ze duchové jejich predkt se po smrti sta-
nou jeleny a z toho diivodu pralesni jeleny nejedi. Mezi
dalsi spiritualni aktivity patiii prace s duchovni energii
zvitat — animou, ktera se posila do pasti se zdmérem,
aby se do ni chytlo skute¢né zvite (Gorman 2015, 79-80).
Domorodi obyvatelé Amazonie mezi sebou sdileji tra-
di¢ni znalosti a povéry, které jsou klicové pro zacho-
vani jejich kultury a duchovni identity. Tyto znalosti
jsou pfedavany z generace na generaci a poskytuji vel-
kou cast strategického ramce, v némz jednotlivci a sku-
piny uplatiiuji konkrétni moznosti a volby (Descola et
al. 1994, 30). Je tfeba mit na paméti, ze vira a praktiky
se mohou v riznych komunitach Matsés lisit a ménit
se s Casem. DalSim determinantem je kontakt s moderni
spole¢nosti a misijnimi aktivitami, které tradi¢ni prak-
tiky taktéz ovliviiuji (Fabius, Pascal 2013, 56).

Komunikace se spiritualnim svétem se uskutecniuje
skrze rizné metody a jednou z téch klicovych je pro
etnikum Siiupani halucinogenni smési né-né, ktera se
aplikuje do obou nosnich direk prostfednictvim fou-
kacky — dutého zahnutého dfeva ve tvaru brcka. Tato
smés ma psychotropni ucinky, jeji vysokeé davky mohou
vyvolat i vize. Uzivani né-né udajné umoznuje jasnéjsi
vnimani zvifat, ktera maji byt lovena, nicmén¢ vyuziti
$nupaci smési je Sirokospektralni. Stafesinové foukaji
smés né-né€ smérem k mraktim, aby zabranili desti (aby
neprselo na jejich kanoe nebo tabory), stejné tak jako se
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né-né€ fouka do zvifecich pasti, aby se zvysila uspésnost
v lovu. Smés nejen navozuje spojeni s prirodou, ale pro
Matsés slouzi také jako uzitecny nastroj s praktickym
vyuzitim (Gorman 2015, 80). Od roku 2018 uzivani
né-né€ ve zkoumanych komunitach rapidné kleslo, pii
posledni navstéve rezervace v ¢ervnu roku 2023 v na-
v§tivenych osadach $nupaci smés krome par vyjimek
skoro nikdo nepouzival, nicméné mnozstvi smeési se lisi
podle ro¢niho obdobi.

O spiritualité, lovu a ptirodnich latkach pohovotil
i 62lety César, stafeSina Matsés: ,,Vétsina lidi nepokra-
cuje v prenosu tradici. Existuji tu i jiné rostliny, které
zpusobuji vize, pouzivaji se tak, Ze se v nich osoba vy-
koupe, jde spat a béhem snti ma zhruba 5 hodin vidéni,
ktera mohou ukazat spoustu véci. Vize ptinaseji prede-
v§im vhled do budoucnosti, naptiklad v nich mtzete
vidét, ze zitra pii lovu najdete na stromé dve opice. Ob-
vykle to funguje tak, Ze druhy den jde osoba, ktera se
v rostlinach koupala, za moudrym stafeSinou, ktery mu
vize pomuze lépe pochopit, nasledn¢ udela vse, co je
v téch vizich a ty se poté vyplni. Mtize tam byt cokoli,
v mych vizich naptiklad bylo, Ze me ustkl had a v sou-
vislosti s tim jsem usoudil, ze ten den radéji neptijdu
lovit, protoze by to mohlo byt nebezpecné. Ale vize se
nemusi tykat jen lovu, mohou se tykat vSeho, tfeba i to-
ho, Ze nékoho potkame.*

Podle Césara a jeho ptitele Carlose mladsi generace
uz tyto magické praktiky odmita, protoze to, co jim pfi-
rodni mediciny ukdzou je pak moudii stafeSinové nuti
udélat, pficemz oni sami se tim fidit nechtéji.

4. Jedovata zaba zlepsvjici

lovecké dovednosti

Je zfejmé, ze dzungle skyta neskutecné bohatstvi, nic-
méné psychotropni rostliny a smés né-né€ nejsou pro
Matsés jedinymi pfirodnimi pomocniky pfi lovu, mezi
hlavni nastroje patii i takzvané Kambo, jed z Zaby s la-
tinskym ndzvem Phyllomedusa Bicolor (Cesky Listov-
nice dvoubarva). Nazvem Kambo se oznacuje nejen je-
dovaty sekret, ale téz samotna zaba i ritual, pii kterém
se jed uziva (Caramaschi, Cruz 2002, 6).

Co se tyce genderovych aspektd uzivani Kamba
uvnitf Matsés komunit, vyzkum ukazal, Ze latka se ap-
likuje jak muzm, tak zenam a détem. Aplikovat Kam-
bo jsou sice zeny opravnény, ovSem obecné v tomto
sméru pfevazuji muzi a jsou obvykle t€émi, kdo Kam-
bem druhého provadi. Détem je aplikovano Kambo,
aby dobfe rostly a rychle béhaly, nebo aby nebyly liné.
Zeny maji na starosti obvykle pé&i o potomstvo a pii-
pravu pokrmd, ale podili se i na obstaravani potravy
a odchytu Kamba pro extrakci.

Bile zbarvena latka extrahovana z kozni sekrece ze-
lené stromové zaby je oblibend nejen v regionu Ama-

zonie, ale v soucasné dob¢ i po celém svété v alterna-
tivnich komunitach. Aplikuje se tradi¢né pies Cerstveé
vytvofenou kozni ranu zpusobenou rozzhavenym
klacikem, obvykle na rameno nebo dolni koncetiny
aucinky se dostavuji béhem nékolika minut (Elghblawi
2020, 26). (Obr. 1)

Jedna se pfedevsim o nevolnost, zvraceni, buSeni
srdce, hypotenzi, prijem a otok obliceje. Tyto projevy
jsou zpuisobeny predevsim bioaktivnimi peptidy, které
jedovata smés obsahuje a postupné ve vétsing pripadi
do hodiny odezni, pfi¢emz nasledné nastava parasym-
paticky stav s celou fadou fyziologickych a emocional-
nich procest. Kazdy z obsazenych peptidi v jedovatém
sekretu ma jiné vlastnosti, nékteré jsou antibakterialni
a antimikrobialni a zvySuji propustnost hematoencefa-
lické bariéry, coz umoziuje Kambu dostat se tam, kam
se jiné latky nedostanou. Jiné peptidy maji vysoky po-
tencial v boji proti zanétlivé bolesti, nékteré zase chrani
télo pred potencialné skodlivymi organismy a napoma-
haji imunitnimu systému a dalsi zase mohou pomahat
v boji s ur¢itymi typy rakovinnych bunék (Keppel Hes-
seling, Winkelman 2019, 28).

Kambo obyva vlhké prostredi, kde je cela fada pre-
datortt a mnoho mikroorganismu a peptidy jsou tak
z koznich 7laz produkovany ptfedevsim proto, aby se
zivo¢ich mohl u¢inné branit (Liu et al. 2021, 2). Jedna
se o slozity koktejl, ktery se od konce minulého stoleti
stale vice pouziva v modernich spole¢nostech mimo
1ékarsky kontext jako alternativni ,,1é¢iva“ smes. V sou-
casné dobé je zabi medicina zkoumana pro potencialni
medicinské pfinosy v oblasti [éCby rakoviny a poope-
racni bolesti (Keppel Hesseling, Sacerdote 2019, 1).
(Obr. 2)

V tradi¢nim pojeti je Kambo uzivano po cela staleti
domorodymi lidmi nejen jako ¢k k posileni pfirozené
obranyschopnosti téla a zahnani smuly (panemy), ale
u Matsés je jednim z hlavnich nastroji ke zvysSeni
uspéchu pti lovu (Silva, Monteiro, Bernarde 2019, 1).
Kambo ma schopnost obnovit lovecké dovednosti,
které mohly byt ztraceny nebo oslabeny. Existuji za-
znamy o loveckych ptibézich, kde po uziti Kamba
lovci pfinesli domt vice masa, nez sami dokazali spo-
tadat, proto je Kambo vnimano jako praktika, ktera
prinasi stésti a zaroven jako vakcina, ktera chrani proti
Skodlivym vnéj$im faktorim (Nogueira et al. 2022, 1).

Prave predevsim fyziologické detoxikacni projevy
produkované Kambem symbolicky podporuji proces
,,0C1sténi se* od zlych vnéjsich vlivil a stejné tak sym-
bolicky vyjadtuji ,,ockovani se* proti nim. Kambo ma
tak transformacni charakter a predpoklada se, Ze po-
maha télu vypudit §patné vlivy a obnovit optimalni
zdravé télesné mechanismy. Mimo fyziologické ucin-
ky mnoho uzivateli potvrzuje hluboké zmény v pro-
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Obrdzek 1. Extrakce jedovatého sekretu z Zdby
Phyllomedusa Bicolor. Autor: Dagmar Civisovd)
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zivani, které maji terapeuticky charakter. Jedovaty sek-
ret amazonské zaby je tak vyuzivan po celém svéte ne-
jen pro osobni rozvoj, ale i kvili transforma¢nimu
ucinku, ktery substance v kombinaci s ritudlem vy-
tvari. Kambo pfispiva k individualni proméné uZziva-
telti prostfednictvim vnitiniho vyznamu, ktery pfinasi
nejen zminénou ocistu, ale také posiluje spojeni s pfi-
rodou a spousti hluboké zmény v prozivani jednotlivct
(Keppel Hesseling, Winkelman 2019, 28). Jak popsal
svou zkuSenost s latkou Peter Gorman, Zurnalista,
ktery dlouhodobé zkoumal etnikum Matsés: ,,Po uziti
,,8apo‘ (takto oznacoval Kambo — pozn. redakce) ne-
mate zadné sny ani vize; mizete se dokonce divit, k ¢e-
mu je to viibec dobré, dokud se neprobudite. Pak se ci-
tite jako buh. Vase fyzicka sila je obrovska, bez jidla
se muzete obejit n€kolik dnti a dzungli béhat celé ho-
diny bez unavy. Ve tm¢ vidite bez namahy, vnimate
zvitata diive, nez ona vidi vas a citite, které rostliny
jsou benevolentni a které ne. Mate pocit, ze jste po-
vzneseni a jaksi v souladu s dzungli, jako by vam
,»sapo“ vlilo do krve rytmus dzungle.“ (Erspamer et al.
1993, 1002). V soucasné dobé v komunitach, jez byly

Obrdzek 2. Vecerni odchyt Zab. Autor: Dagmar CiviSovd

predmétem tohoto vyzkumu, frekvence uziti Kamba spi-
Se klesa, zajem o uziti Kamba piedevsim v osadé San
Roque byl obnoven v dusledku pandemie COVID-19,
kdy se frekvence aplikaci z preventivnich divodi zvy-
Sila. Z hloubkovych rozhovort vyplyva, ze pro nékteré
jedince, kteti Kambo doposud uzivaji vice frekvento-
van¢, doba uziti souvisi i s po¢asim a sezénnim cha-
rakterem. Kdyz prsi, zaba je nize, Iépe se chyta, a proto
je obdobi destt pro ritual Kambo vhodnéjsi tim, Ze je
latka dostupné;jsi.

5. Zaver

Utinky této prirodni “vakciny® byly potvrzeny (nejen)
vyzkumy Gormana, které zahrnovaly pozorovani et-
nika v jeho domoving, ale i nespo¢tem vlastnich apli-
kaci. Drasticka ocista téla s udajnou eliminaci toxickych
latek mize podle Vittoria Erspamera, ktery byl za vy-
zkum Kamba nominovan na Nobelovu cenu, umoznit
lovci ztratit sviij lidsky pach a priblizit se tak ke kofisti
a snaze ji chytit. ,Magicky“ efekt Kamba zaroven muze
zesilit u¢inky jinych latek, které jsou uzivany pred nebo
po jeho aplikaci, tedy i u¢inky uvedené psychotropni
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smési né-né. Je tedy tézké urcit, kolik extatickych tran-
sovych zku$enosti mtize byt pfipisovano zabimu jedu
a jak moc jinym substancim. Je vSak tfeba zdtraznit,
ze Gorman zaznamenal centralni u¢inky ,citit se jako
buh® po aplikaci samotného Kamba.

Vyzkum v Amazonii udélal od pocatku 70. let piiso-
bivé pokroky, presto je stale na zacatku cesty. Kulturni
a ekologické zmény, zejména ty stimulované neptivod-
nimi spole¢nostmi, jsou velkym problémem, zintenziv-
nuji se staré i nové procesy zmeén casto s destruktivnimi
nasledky, coz ¢ini prostfedi naro¢nym, ale zaroven vy-
tvariivzru$enia urcitou naléhavost (Sponsel 1986, 67).
V soucasné dobé Matsés s Kambem obchoduji, sub-
stance se masivné sbira, preprodava a posila do vsech
koutti svéta. Pfirodni komodita se tak stala jednim z je-
jich druhti obzZivy aje jen otazkou ¢asu, kdy plné vymizi

ztradi¢nich magickych loveckych praktik. Spolecenska
struktura Matsés se v diisledku komercializace Kamba
prili§ neméni a komunity v rezervaci spolu spolupracuji
na sbéru a vzéjemné se podporuji, nicméné v okoli
meésta Iquitos se sbéraci sekretu vyddvaji za prislusniky
etnika Matsés, pfestoze jimi nejsou, jen proto aby dostali
lepsi pozici na trhu a aby zvysili prode;.

Rostouci poptavka po Kambu jako po alternativni
mediciné a sebe-rozvojové praktice si zada mnohem
veétsi materialové potieby nez drive. Dopad je tak zna-
telny nejen na zvirata, ze kterych se latka ziskava, ale
i na potfeby etnika, které se v disledku tlaku moderni
spole¢nosti méni a neustéle prizptisobuje.

Vyzkum byl podporen Grantovou agenturou Univer-
zity Karlovy (projekt ¢. 197723).
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Spiritvality of the Matsés people: Kambo - frog poison
as a vaccine against bad luck and part of hunting practices
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(* CHARLES UNIVERSITY, FACULTY OF HUMANITIES, CZECH REPUBLIC, PRAGUE, ® DEPARTMENT
OF PusLIC MENTAL HEALTH, NATIONAL INSTITUTE OF MENTAL HEALTH, CZECH REPUBLIC, KLECANY)

Abstract: All Amazonian indigenous groups over the last 100 years have significantly changed in population char-
acteristics, resource utilization, and settlement structure. The primary external factor driving these changes was
not just the inhospitable Amazonian nature; but mostly people craving natural commodities, marching hand in
hand with technological advancement, which continuously exhibits new and evolving material needs. Although
development brings something, inevitably it takes something elsewhere — in this case fragments of the wild envi-
ronment, material goods, and even the lives of the members of indigenous ethnic groups. Despite harsh conditions,
diseases, and loss that have transformed the Amazonian landscape over the past centuries, nature and its inhabitants
have managed to adapt to the influence of the outside world without losing their spiritual sensitivity. Specially the
Matsés ethnic group among the last hunters and gatherers living on the border of Brazil and Peru, still utilizes some
natural gifts for communication with the spiritual world. However, traditions are gradually fading, and it’s only a
matter of time before the influence of modern society, detachment of humans from the present moment and magical
rituals, will transform even these remnants of evidence of a highly developed spiritual life.

This article explores the historical context when the Matsés came into contact with the outside world during the
rubber boom, subsequent conflicts, and later non-violent contact through missionary organization. It is shown that
despite the turbulent events the Matsés went through, their culture still maintains a connection with the spiritual
world through traditional practices such as snuffing the hallucinogenic mixture né-né and using frog poison Kambo.
These customs not only symbolize a connection with nature but also hold practical value for the ethnicity, such as
improving hunting skills. Furthermore, Kambo is used as a means of purification and protection, while also showing
modern potential in treating certain illnesses. The study further discusses how these practices influence individual
transformation and experiences, which are essential elements in preserving culture and spiritual connections within
amodern context.

Keywords: Kambo, frog, Matsés, spirituality, Phyllomedusa bicolor, Amazonia
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Abstract: The resistance of religious people in Tiirkiye against state-supported secularization can be
symbolized in the history of the religious schools of Imam Hatip Liseleri (IHLs). As a Muslim country
that has clearly articulated secular ideology in its constitution, Tiirkiye defined the major objectives of
education as raising individuals who are aware of their duties towards the democratic and secular Turkish
Republic. In line with this aim, the new Republic abolished the existing duality between secular and
religious education and centralized the whole system on March 3, 1924. However, the need for religious
prayer leaders continued, and to educate imams (prayer leaders), [IHLs were opened under the control of
the Ministry of Education (Milli Egitim Bakanlig1 -MEB). The goal was to teach a true version of Islam
that would not oppose secular life. Despite this goal, [HLs turned into an apparatus for religious people
to enter the secular public sphere, becoming symbols of resistance. Their conditions fluctuated because
of the strong impact of the political environment on the educational system. They were banned or
supported, and have remained an issue of serious debate in the country since their establishment. This
paper will briefly present the milestones in the history of IHLs to show how they managed to survive in
the era of strict secularism with the support of religious people who wanted their children to receive
religious education. Following this brief outline, the main focus will be on how they have proliferated in
the last decade and helped “religious” people resist the secular state. This study aims to understand how
the resistance of religious people sustained the IHLs and how these schools became one of the main
symbols of the vertical social mobilization of religious people.

Keywords: Imam Hatip Schools, religious people, Tiirkiye, secularism, Islamism, resistance

Introduction (Tanrikulu and Ugar 2019, 10). For some families with
Imam Hatip Liseleri (IHLs) are defined as “institutions ~ high Islamic sensitivity, IHLs are schools where both
that offer training at the secondary education (high  religious sciences and modern sciences are taught, and
school) level in the national education system by not  families prefer IHLs because they see those schools as
only providing vocational training for students butalso ~ superior to others. IHLs are considered vehicles to
sending them to all fields of higher education”  “raise intellectual officials of religion” in official
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discourse, and thus it is claimed that the schools can
raise officials of religion, as described by the state. Such
an approach is likely to be accepted by those who argue
both for and against IHLs. While some Islamist circles
consider these schools a domain of Islamic reawakening,
some sects may claim that IHLs cause degeneration of
the religion. Some secularists, on the other hand,
consider IHLs schools where anti-republican militants
are raised, believing that those militants will overturn
the Republic and abolish secularism. Since their
establishment, all the debates on IHLs have taken shape
according to the approaches adopted by the governments,
political movements, and different groups. This debate
is classified in the literature in different ways. Some
studies consider it a conflict between secularists and
Islamists (Ozgiir 2012), while some others analyze the
issue as a conflict between modern and traditional,
known as the center-periphery dualism (Gokagt1 2005).

This dualism was first used by Dr. Serif Mardin. He
claimed that the most important social cleavage
underlying Turkish politics was the confrontation
between the center and the periphery. The conflict was
between elite managers, Westernists, which is the
center, and civil society, pious and conservative, which
is the periphery. One of the factors that deepened this
social cleavage was the restriction of educational
opportunities (Mardin 1973). Gole (1997) argued that
the center-periphery division in the early Republic
appeared as a top-down secularization, which was a part
of social engineering. Secularization was removing
religion from the public sphere, and this shift from
Islamic to Western values created cultural distinctions
in society. The center had access to education while the
periphery did not have the same opportunity for
decades. However, starting from the 1950s, “peripheral
groups moved into urban centers where they accessed
secular education and found opportunities for upward
social mobility” (Y1lmaz 2014, 35). With this movement
from the periphery to the center, religion also moved to
the center (Gole 1997).

“Religion and religious education performed
significant functions in activating the groups in the war
of hegemony between dominant classes...” (Buyruk
2020, 4). IHLs were institutions established and
maintained by the support of the periphery. The
periphery, the poor people, and the working class
considered themselves more religious and more
essentially Turkish compared to the secular elites in the
center and supported political parties that fought
against the center and preached Islamic ideology. They
have gained more social capital since the 1980s.
Especially since the Islamist-background political party
consolidated its position in 2012, the previous elites

have lost more power at the state level, and the
conservative periphery displaced the secular center to
some extent.

This study aims to understand how the resistance of
religious people sustained the IHLs and how these
schools became one of the main symbols of the vertical
social mobilization of religious people. To achieve this
goal, [ will briefly present the milestones in the history
of IHLs to show how they managed to survive in the era
of'strict secularism with the support of religious people
who wanted their children to receive religious
education. Following this, the main focus will be on
how they have proliferated in the last decade and helped
“religious” people resist the secular state.

Imam Hatip Schools until AKP Era
During the late Ottoman period, children of families in
the center benefited from modern education, while
children in the periphery received only religious
education. Thus, religion became the border between
the center and the periphery. With the establishment of
the new Republic, the educational system underwent
radical changes. Education was centralized to build
the nation-state and nationalist/Republican elites, and
secularism played an instrumental role in this
transformation. The Law of Unification of Education
was introduced in 1924, and all educational institutions
were placed under the control of the Ministry of
Education. Religious education was brought under
strict state control, and the government developed
a single curriculum under the auspices of the regime.

This new educational approach created new secular
elites, and the reforms bestowed upon these elites
cultural and symbolic capital. They were called
progressives, while the previous religious elites were
labeled as reactionary. Those from the former elites who
could not adapt to the new values were disempowered
and lost their social status and symbolic capital (Gole
1997).

They also lost their schools. In 1924, 479 madrassas
(old religious schools) were closed, and some madrassas
were transformed into Imam Hatip Schools (IHSs) in
1924. There were 29 IHSs all over the country in that
year (Cakmak 2009, 829). However, the state policy
was not favorable toward IHSs. IHSs were not allowed
to have a free boarding system, and graduates of IHSs
could not attend secular higher education institutions.
As a result, the popularity of secular public schools
increased, and the number of students in IHSs
decreased. IHSs were closed in 1930 (Buyruk 2020).

However, there was a need for imams (religious
prayer leaders), and the state wanted to raise qualified
imams under its control, rather than letting religious sects
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do so. These official imams would follow the state’s
philosophy and act as a barrier against reactionary
activities. There was another reason: an opposition
political party, the Democrat Party (Demokrat Parti —
DP), which promised to reopen IHSs. To protect its
position, the ruling party put the religious school issue
on its agenda and, following this, offered Imam Hatip
Courses before the elections. However, this effort did not
help: the DP came to power in 1950, and IHSs were
reopened.

The 1950s marked the true beginning of IHSs. They
were opened in seven cities and supported by different
associations. Through IHSs, religious people came
together, got organized, collected money, and kept these
schools alive. From the beginning, most of the buildings
of IHSs were built by the public. In 1995, 263 out of
400 buildings were built by different foundations. The
students of IHSs mostly came from rural areas, thus
there was a need for dormitories. By 1995, 35 hostels
were built by the state, 58 by non-governmental
organizations, and 28 in cooperation with state-citizens
(Unsiir 1995).

The IHLs issue became a kind of meeting point for
religious people in their resistance to the secular state,
and sustaining IHSs was the main goal. It seems that it
was a reciprocal process: IHSs survived with the help
of religious people and foundations, and in turn,
Islamist movements emerged and gained strength
through the IHS cause. Peripheral groups started to
appear in urban centers and had a chance to attend
secular schools. However, they did not want to send
their children, especially daughters, to secular schools
as they were mixed and had dress codes. The only way
to receive a sound education was in IHSs. This fact put
IHSs in the center of the fight between secularists and
Islamists.

It was clear for both sides that having a school that
teaches religious and secular subjects together and
allows students to follow Islamic dress codes and rituals
would play a significant role in the distribution of
cultural capital. It was a fight over controlling the
cultural model of Turkish identity. It was a fight to
create “a counter-cultural model of modernity, a new
paradigm for self-definition, and a new elite, Islamist
counter-elite” (Gole 1997, 53). Gole explained this
fight between two parts using the terms “elites” and
“counter-elites.” Elites are the intellectuals who acquired
cultural capital through secular and modern education,
universal scientific language, and professional skills.
Islamist counter-elites “can be both actors in the
Islamist movements and professionals and intellectuals
aspiring for political power” (Gole 1997, 47). She
argued that the Turkish ruling elites, “since the end of
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the 19%" century, have been engaged in reforming,
modernizing, and secularizing Turkish society while
Islamists have challenged this essentially Western
model of change” (Gole 1997, 47).

Between 1950 and 1960, there were many debates
about IHSs, but they continued to grow. The Democrat
Party was also criticized and accused of being the center
of activities against secularism and nationalism. In
1960, a military coup took place, and the planners of
the coup argued that they would protect religion from
politicization. IHSs survived this coup, and their
numbers even increased. This was because the state
elites perceived them “as the instrument to raise
religious officials who were under state control and
who adopted secularism and made no moves against
IHSs to obtain social consent” (Buyruk 2020, 10).

IHSs now became assets to build legitimacy for the
ruling elites or parties because supporting anything
religious would help gain the consent of Muslims. As
aresult of this acceptance, in the middle of the 60s, IHS
graduates started to appear in administrative positions.
This ended with the 1971 military coup, which described
IHSs as vocational schools and closed their secondary
school sections. Female students were banned. Yet, this
did not last long. In 1973, the name of IHSs was
changed to Imam Hatip Lisesi (IHL— Imam Hatip High
Schools), and this change allowed graduates to enroll
in any university program. In the 1974-75 academic
year, secondary school sections were reopened, and
female students were officially accepted.

Accepting female students and providing separate
classrooms were not enough. There was a demand for
separate IHLs for girls. IHLs for female students were
established in the 1976-77 academic year. Following
this, there was a tremendous increase in the number of
female students. Secularists lost once more, and
religious people gained another advantage. This can be
seen as a step towards the Islamization of Turkish
society in general.

A political Islamist party, MSP (Milli Selamet
Prtisi — National Salvation Party), won 48 seats in the
parliament in the 1973 elections and became a partner
in the coalition government. This led to many changes
in religious education. Religious people were now in
power. “According to MSP, IHSs were the building
blocks on which Tiirkiye was to be founded. Therefore,
they would be the institutions raising the organic
intellectuals of a new order beyond raising religious
officials or offering religious knowledge” (Buyruk
2020, 11).

The meaning that MSP attributed to IHLs made
these schools more politicized. MSP promised to open
IHLs in every district. Seeing the power of religious
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people in the elections, other parties joined the
competition. In addition, the number of Islamic
foundations increased, and they financed new schools.
The number of the schools increased dramatically and
reached 334.

In 1980, on September 12, another military coup
occurred. It was expected that IHLs would be closed as
the military coup council had arguments against
reactionism and political Islam. However, what happened
was the opposite of expectations, and between 1980 and
1983, five new IHLs were opened.

Another significant change in the life of IHLs was
the opening of Anatolian IHLs (Anadolu Imam Hatip
Lisesi—AIHLs). They offered foreign language education
and had computer laboratories and sports facilities.
AIHLs tried to meet the needs of the new era, which
caused heated debates. The question was whether
religious officials would need any of these improvements
if the aim of these schools was to educate religious
officials. However, the aim of religious people was not
just to raise religious officials but to equip their children
with the knowledge necessary to live in the modern
world, alongside religious knowledge. AIHLs quickly
became very popular. Religious groups and foundations
played an active role in supporting IHLs and their
students. Political Islam gained more power.

The situation alarmed the state elites. The increase
in the quantity and quality of IHLs was questioned.
Some claimed that it was against the Unification of
Education Law as it brought a kind of dual structure to
the education system. IHLs were blamed for being the
backyard of the Islamist parties and for encouraging
reactionary activities. All of this ended with the
February 28, 1997, post-modern coup. With a new
system in the university entrance exam, different
coefficients were applied that reduced the scores of IHL
graduates if they wanted to enroll in any faculty
different from their fields. The middle schools of [HLs
were closed, and eight years of compulsory education
were introduced. At this point, IHLs lost most of their
students. The number of new entrants decreased
rapidly. They were the schools that helped religious
people receive an education first and then propelled
them into politics. Moreover, Islamist politicians
gained their power by supporting IHLs. Nevertheless,
they were now in crisis, facing the risk of perishing.

Imam Hatip Schools in the AKP Era
The generals of the 28th of February coup said that it
would continue for a thousand years. However, it did
not. In 2002, the AKP (Adalet ve Kalkinma Partisi —
Justice and Development Party), a party with an
Islamist background, won the election.

As explained before, the place of IHLs underwent
changes throughout their entire history. What the state
thinks about religion and education, and how people
reacted to it, have affected the design of IHLs completely.
Turan (2019) argued that those who come into power
always “use religion and religious education within the
terms of their own political and ideological conditions”
(p.270). IHLs turned into one of the biggest battlefields
in the power struggle between Islamists and secularists
in the AKP era.

When the AKP came to power, it had to face many
restrictions imposed by the establishment. The fight
centered mainly around religious symbols and rituals
like the headscarfand IHLs (Akyiiz 2016). The existing
controversy surrounding IHLs revolved around two
main arguments. Those who considered themselves
secularists, mainly supporters of the opposition party
CHP, opposed IHLs because they believed that the
graduates of [HLs were being educated to undermine
the founding principles of the Republic (Ozgiir 2012, 2).
On the other hand, supporters of I[HLs, in many cases
also supporters of the AKP, argued that removing the
restrictions was a matter of eliminating discrimination
(Rabasa and Larrabee 2008, 55).

Secularists considered the IHL issue a threat to the
secular system. In response to this claim, the AKP
preferred to frame the IHLs and other issues as human
rights and freedom problems, without emphasizing the
religious aspects of the problems. They did not present
themselves as a pure Islamist party; on the contrary,
they wanted to be seen as a party with the goal of uniting
various segments of society. In the early years of the
AKP, its supporters engaged only in neutral discussions
on IHLs. One of the renowned theologians and
supporters of the AKP, Karaman (2001), claimed that
using [HLs in political rhetoric did not help the schools
and actually hindered opportunities. This was in
reaction to a discourse that aimed to allow IHL
graduates to enter military colleges. Religious people
saw this cautious position as a necessity until they
gained enough power to effectively govern the
country.

Supporting IHLs meant supporting Islam for
religious people. However, in the initial period of its
government, the AKP did not prioritize the demands of
Islamists and avoided confrontations with the secular
side. They did not insist on solving the problems of IHL
graduates and monitored their statements and actions
carefully. The first attempt to change the coefficient
system in the university entrance exam was in 2009,
and it was invalidated by the Higher Education Council
(Yiiksek Ogretim Kurumu — YOK). Kemal Giiriiz, the
president of the YOK between 1995-2003, defended the
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restrictions by saying, “The most basic characteristic
of the Republic is secularism. Tiirkiye cannot have
a dichotomy in its educational system. All of them will
be systems that are oriented towards the secular Turkish
State and Nation and to the West” (Goneng and Kontaci
2005, 148). He believed that IHLs manipulated students
because they taught a worldview that was not based on
reason but faith (Ozgiir 2012).

When the AKP encountered the power of the
establishment, it preferred to avoid conflicts with it.
“As such, it downplayed issues pertaining to Islamic
identity and invoked universal principles of human rights
and democracy...” (Cmar 2018, 135). Consequently, the
AKP could not fulfill the requests of pious citizens until
the third term of its government. However, despite
continuously declaring itself a non-Islamist party,
religious people perceived it as a political party that
would eliminate injustices.

It took years of legal struggle to change the
coefficient system. It was the first significant step taken
by the AKP and its religious followers. When the
restrictions were removed, at the opening ceremony of
the 2012-2013 academic year, Erdogan emphasized the
changes made in the system and said, “We are taking
the first steps toward the important reforms that we
have realized in national education. ... From now on,
Imam Hatip schools are returning to their former bright
days. Those who were afraid of these schools ...
unfortunately locked the doors of these schools. They
closed the middle part of the IHLs and introduced
a coefficient factor to decrease the demand for the high
school part. ... What damage did you see from IHLs?
What did they do? Did you close them because they
were not raising terrorists or anarchists? Did you close
them because they raised young people who have a love
for serving the motherland?” (Sabah 17.09.2012).

The next crucial change they wanted to make was
reopening the IHL secondary schools. In the 2012-2013
school year, compulsory education was extended to
12 years, divided into three different stages: 4+4+4
(MEB, 2012). With this change, the middle level of
IHLs reopened, and children could attend IHLs at this
stage again. Yet, this change was met with many criticisms
claiming that “such religious orientation is too early and
is often dictated by parents’ choices and demands”
(Altinyelken, Cay1r, and Agirdag 2015, 477). The Ministry
of Education claimed that the new structure aimed to
build a flexible program and develop the characters of
the children. In contrast, despite the Ministry of
Education’s claims, Ali Boga, a deputy from the AKP,
said that the 4 + 4 + 4 system gave them the chance to
transform all schools into Imam Hatip (Hiirriyet
24.08.2012).
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Another effort the AKP made for [HLs was providing
tremendous support to make them suitable for families
with smart children. Financial, cultural, and social
support from AKP members was significant. In a meeting
organized by ONDER (Imam Hatipliler Dernegi —
Imam Hatip School Graduates and Members), Erdogan
said, “IHLs are the schools that our beloved nation has
literally put forth to build, sustain, and protect. ... Imam
Hatip graduates will continue to be both the servant and
the pride of this nation, this country, and even humanity
from now on” (Sabah 25.04.2012). IHLs were described
as a model school for other countries. They were seen
as solutions to the problems humanity faces in this age
(DOGM-MEB, 2021). As the main institute for raising
a pious generation, not just religious officials, IHLs
were promoted in every possible way.

The increase in the number of students was rapid
after the restrictions were removed. Secularists still
staunchly opposed IHLs, claiming that they were not
simple vocational schools. “It turns out that the
Imam-Hatip schools did not serve to extend the previous
social system, in which the upper class continued to
enjoy its privileges, but quite the opposite, they helped
lower-class religious families to enter the state apparatus.
As an Imam-Hatip graduate, Recep Tayyip Erdogan
became the prime minister of Tiirkiye, thereby confirming
the fears of the elites” (Yilmaz 2014, 40).

The next step taken was converting general schools.
Well-equipped schools with fewer infrastructure
problems were converted into IHLs. To fight against the
conversion, “Do not touch my school coordination”
(Okuluma Dokunma Koordinasyonu) was established
by parents, students, educators, lawyers, and psychologists
in July 2014. On many occasions, when a school was
converted, parents protested, started signature
campaigns, and held forums. They expressed objections
to the administrative actions that caused a decrease in
the quality of education. Zeytinlioglu (2016) gives
examples: “The gradual removal of coeducation in
basic education, turning venues designated for science,
art, and culture into IHL classrooms with the project of
‘school within school,” financially supporting the
converted schools while not supporting others...”
(p. 51-52). Despite all the protests, the conversion of
schools did not stop. Since the beginning of 2010 until
now, it has remained an issue discussed in the media.

Furthermore, to reciprocate the support it had
received from religious groups, the government
assigned IHL graduates to important positions in
government departments. Rabasa and Larrabee (2008)
stated that both sides of the debate, secularists and
religious people, were aware of the possible impacts of
this change; it would turn IHL graduates “into the state
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apparatus, which may be one of the leading vehicles for
changing the secular-religious balance over time” (p. 19).

The government financially supported religious or
conservative groups. Especially with increasing electoral
support, Ozen claimed that “the AKP turned to
reinforcing an Islamic-conservative imaginary. Specifically,
it has been attempting, in quite authoritarian ways, to
restructure the whole of society by propagating
religiously inspired values and norms in certain aspects
of life” (Ozen 2015, 6). As mentioned by Inal (2004),
1ssues such as education, curricula, and textbooks are
not only part of sociological modernity projects but are
also associated with political power, the state, and their
relations with civil society and non-governmental
organizations (Inal 2004).

Since the AKP came to power, support for religious
education has increased dramatically. The number of
students in middle schools reached 700,000 students,
and in high schools, it reached 650,000. The number of
IHL buildings increased to 4,000 schools by 2017.
Religious subjects in regular state high schools were
increased, and some of them were converted into Imam
Hatip schools (1,477 public schools by 2018). IHLs
have received a significant portion of funding from the
government: 23% of funding (roughly 1.68 billion
dollars) even though their students make up only 11%
of total high school students (Geng 2018).

Conclusion

Islamists articulated their ideology, but it was not
merely about ideas. They also struggled to legitimize
and expand their symbolic and cultural capital. Imam
Hatip Schools (IHLs) were among the clearest
examples of this struggle. After the 1980s, the legal
monopoly on religious education underwent a significant
transformation. Since 2012, power has been shifting
gradually. Now, religious people are taking center
stage, while secularists are trying to maintain their
positions. The educational system has a close but not
always visible relationship with power, and educational
institutions serve a “reproductive ideological function
in social and economic inequality” (Acar and Ayata
2002, 90).

The cultural accomplishments of the elites in the new
Republic can be summarized in one sentence: they
established secular education to accumulate cultural and
economic capital and move to the center (Tugal 2011).
The Act of Unification of Education in 1924 aimed to
centralize this power in the hands of the state, placing
all types of education under a single authority vested in
the Ministry of National Education. Education played
amajor role in state formation and later in the foundation
of a national culture and a modern economy (Rutz and
Balkan 2009, 37). The secular elite class positioned
itself above the people and sought to reshape society
according to its will. The elitists believed that only they
had the right to govern, permit, ban, define, or explain,
and they did not tolerate the existence of things that were
not meaningful or beneficial to them (Aktas 2006).

The same assertion can be applied to the achievements
of religious people and the new counter-elite of
Islamists. They established a new type of school, IHLs,
and through these schools, resistance against the secular
state gained strength. Cultural and educational gaps
have closed during the last two decades between secular
and conservative segments, especially among the
younger generation. Even though IHLs were under the
control of the secular state, for years, graduates of IHLs
have nurtured new generations of Islamists who
advocate for the Islamization of the state.

Itis important to remember that from the beginning,
the majority of IHL students have come from rural
areas. These individuals strongly identify themselves
as Muslims. Moving from small villages to cities and
living in poverty has strengthened their attachment to
this identity. “The only chance of survival these people
have had has been to hold onto religious institutions and
schools” (Cakmak 2009, 838).

Therefore, even under challenging circumstances,
IHLs have consistently attracted students. They have
remained one of the essential institutions for religious
people to protect their Islamic identity. Moreover, IHLs
have been and continue to be the main source of energy
for the mobility and growth of religious people in
Tirkiye.
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LUKAS DE LA VEGA NOSEK

HUSITSKA TEOLOGICKA FAKULTA UNIVERZITY KARLOVY

V této studii bude pfedstavena role ,,intence®, ,,umyslu* (arabsky nija — 41) v islamu. Jedna se o téma, ve kterém
se propojuji kli¢ové dimenze této monoteistické tradice. Vyjdeme-li z fenomenologii ovlivnénych osmi dimenzi
nabozenstvi Niniana Smarta, pak miZeme fici, Ze intence hraje v islamu dilezitou roli napt. v ritualni, véroucné,
zkuSenostni, resp. mystické, i etické dimenzi.!

Prispévek nechce fesit otazku po ontologii a metafyzice intence, zdali je intence adekvatnim vyjadienim niterné
struktury lidskych akt, jak to tvrdil Tomas Akvinsky,? ani nechce otevirat s tim spjaté otazky ze soucasné etiky,?
¢i filosofie jednani, mysli ¢i védomi,* nebo pfinosy kognitivnich véd.> Piispévek se bude pohybovat pouze na ro-
viné religionistického badani, specificky pak na poli deskripce a analyzy texta.

Téma je pochopitelné znacné Siroké a mnohokrat (zvlaste v cizing) zpracované, zel chybi zasadnéjsi zpracovani
v ¢eském €i slovenském jazyce. V Ceském prostredi se téma fesi pouze slovnikovym zptsobem. Nestor ¢eské is-
lamologie Lubos Kropacek termin preklada jako

zbozné predsevzeti, zamer, jez v duchu formuluje vérici i pred modlitbou, piistem... (Kropacek 2008,
332).

Jinde k tomu dopliuje dulezité srovnani:
Touto kategorii islam vlastné do svého pravniho mysleni zaclenil eticky princip blizce pribuzny hodno-
ceni kvality podle zameéru, jakd je viastni evropské krestanské a filosofické tradici (Descartes, Kant aj.)

(Kropacek 2006, 149, 94, 111).

Preklad terminem ,,pfedsevzeti” — bez Kropackem navrzeného vymezujiciho adjektiva zbozné, dobré — pak
uziva Zden€k Miiller, podobné pak i Milo§ Mendel.¢

1 Srov. Smart, Ninian. 1998. Dimensions of the Sacred. An Anatomy of the World’s Beliefs. University of California Press.

2 Srov. Aquinatis, Thomas, Summa theologiae, Vol. II, Pars 1 (Prima Secunde Partis), q. 6-21.

3 Srov. Bratman, Michael. 2018. Planning, Time, and Self-Governance. Oxford University Press; Cerny, David. 2016. Princip dvojiho ticin-
ku. Zabijeni v mezich mordalky. Academia; Shaw. Joseph. 2006. ,,Intention in Ethics.* Canadian Journal of Philosophy 36 (2):187-224;
Bratman. Michael. 1999. Faces of Intention. Selected Essays on Intention and Agency. University Press; Bratman, Michael. 1987. Intention,
Plans, and Practical Reason. Harvard University Press.

4 Srov. Dvordk, Petr. 2020. Kauzalita cinitele. Uvod do analytické diskuse o svobodé viile. Togga; Hiibek, Tomés. 2017. Jaké to je, nebo
o cem to je? Misto védomi v materialnim svéte. Filosofia; Peregrin, Jaroslav. 2014. Jak jsme zkonstruovali svou vlastni mysl. Dokofan;
Harris, Sam. 2012. Svobodna viile. Dybbuk; Hiibek, Tomas. 2008. Metafyzika antiindividualismu. Filosofia; Anscombe, Gertrude E. M.
2022. ,,Umysl (vybor).“ In Problémy etiky I, edited by Ondiej Beran and Kamila Pacovska. Pavel Mervart; Dennett, Daniel C. 1997.
Druhy mysli. K pochopeni védomi. Archa; Searle, John R. 1994. Mysl, mozek a véda. Mlada Fronta.

5 Srov. Churchlandova, Patricia S. 2015. Mozek a ditvéra aneb Co nam neurovéda rika o mordlce. Dybbuk; Petr, Marek. 2007. Fyzio-
logie mysli. Uvod do kognitivnich véd. Triton; Damasio, Antonio R.. 2000. Descartitv omyl. Emoce, rozum a lidsky mozek. Mlada
Fronta.

6 Srov. Mendel, Milos. 2018. Muslimové a jejich svét. O viFe, zvyklostech a smysleni vyznavacii islamu. Dingir, s. 120, 137.
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Predsevzeti (arab. nija)- pravni termin, predpoklad k tomu, aby vsechny ritualni itkony byly vérohodné a platné
(modlitba, pout do Mekky, ihram, recitace Koranu). Muslim prondsi predsevzeti nahlas pred svedky nebo po-
tichu pro sebe, jinak se napr. modlitba miji ucinkem. Spolu s ritudlni ocistou tvori predsevzeti soucdst pripravy
pred vykonem obradu. Na tomto smyslu predsevzeti se shoduje pravni véda i mystika (Miiller 2003, 120, 137).

Asi nejucelendji a nejhloubgji téma predstavil v ¢eském jazyce Bronislav Ostansky z Orientalniho tstavu
AV CR a Filosofické fakulty UK:

Nija — uprimny umysl, zamer. Predstavuje klicovy aspekt islamské etiky (achlaq) a nezbytnou podminku plat-
nosti mnoha nabozenskych ukonii. Rovnéz tak predstavuje ucinnou zbrain v boji s pokrytectvim (nifaq),; zabra-
nuje (nebo alespon by méla zabranovat), aby se muslimské bohosluzebné ciny nestaly pro vériciho pouze me-
chanicky opakovanym sledem vikonii. Veérici v této souvislosti casto zduraznuji, zZe vira bez skutkii je prazdna,
ale téz ciny bez uprimného presvédceni jsou nedostacujici (Ostiansky 2009, 147).

Nasledujici text bude nasledovat klasickou metodu muslimskych véd (tzv. usi/ al- ‘uluim),” tedy nejprve bude
podroben kratké analyze Koran,® pak hadithy a d¢jiny muslimského mysleni. Pochopitelné nepiijde o kom-
pletné zpracované téma, spise o jakysi reprezentativni priiiez. Zavérem bude kratce predstaveno téma ze sufijské
perspektivy.

1. Koran o intenci
Hned zpoc¢atku se nachazi nesnadna obtiz. Slovo nija —na které se odvolavaji pravnici® — a které znamena intenci,
¢itmysl, v Koranu absentuje.'° Pokud muslimsti autoii hovofi o intenci, jakym zptisobem se odvolavaji na Koran?
Italsky islamolog Ignazio de Francesco shrnuje, Ze mezi arabskymi autory panuje zna¢na shoda v kordnskych
zakladech tématu intence.!!

Nejprve ke kotenu slova nija, které je derivatem kotene n-w-j. V Koranu nalezneme pouze jedinou derivaci
al-nawa s vyznamem jadro, pecka (viz K 6,95):1?

u}sy@umesxg@}\wwﬂi\@u}@ \ge;d\‘@;;gﬂ\g@sj\g&ﬁ@

Biih je ten, jenz rozstépuje zrno i pecku datlovou, vyvadi Zivé z mrtvého a mrtvé z zivého. Takovy je Bith —
jak jen mohli jste se od Neho odvratit?

Jak upozornuje de Francesco, tento koransky vyraz odkazuje na nitro, na jadro. Aktérem v tomto versi je Bth,
ktery vede silu zZivota z tvrdého jadra pecky ke stromu, potazmo az k plodim. Podobn¢ tak bude jednat tehdy,
kdy z mrtvych vyvede zivé.

V citované 6. sufe je uzito sloveso falaqa s vyznamem rozetnout, rozstépit. V této souvislosti je tedy Buh ten,
kdo rozetne tvrdé jadro pecky, aby mohlo vydat zarodek Zivota. Vyznam tohoto spojeni nam ptiblizuje americky
historik nabozenstvi Gabriel Said Reynolds. Ten ve své komparaci Kordnu s biblickou i parabiblickou literaturou
k dané koranské pasazi dodava paralelu z Janova evangelia (Jan 12,24):!3

7 Srov. al-A§‘ari, Abt al-Hasan, al-Ibdna ‘an usul al-dijana. Déar Ibn Zajdun, s.d., s. 28-31. Obecné k metod¢ v islamu Waardenburg,
Jacques. 2007. Muslims as Actors. Islamic Meanings and Muslim Interpretations in the Perspective of the Study of Religions. Walter
de Gruyter, s. 109.

8 Pro cesky preklad Kordnu, viz pteklad Ivana Hrbka z roku 1972 uvetejnény mj. na tanzil.com.

9 Srov. Tarabzunli, Hana  al-Muhadzir. 2008. al-Nija wa-atharuha fi al- ‘ibadat. Dar an-Nawadir; al- Uthajmin,Muhammad ibn Salih,
ed. 2011. Sarch al-arba ‘in al-nawawija (ta’alif Abt Zakarija al-Nawawi, ta‘aliq fadilat M. b. S. al-Uthajmin). Dér al-hud4 al-muham-
madi; al-Qaradawi, Jusuf. 1995. al-Nija wa-I-ichlds. Maktabat wahiba.

10 Srov. Abu Zayd, Nasr Hamid. 2002. ,,Intention.” In The Encyclopaedia of the Qur’an, Vol. 2, edited by Jane Dammen MacAuliffe.
Brill.

11 Srov. de Francesco, Ignazio. 2014. I/ lato segreto delle azioni. La dottrina dell intenzione nella formazione dell islam come sistema
di religione, etica e diritto. PISAL s. 37.

12 Srov. ‘Abd al-Baqi, Muhammad Fu’ad. 1996. al-Mu ‘dzam al-mufahris li- alfaz al-qur’an al-karim. Dar kutub misri, s. 721.

13 Srov. Reynolds,Gabriel Said. 2018. The Qur’an and the Bible: Text and Commentary. Yale University Press, s. 236.
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Amen, amen, pravim vam, jestlize pSenicné zrno nepadne do zemé a nezemre, ziistane samo. Zemie-li
vSak, vydda mnohy uzitek. (Cesky ekumenicky pieklad)

Mezi dalsimi kordnskymi texty, které autofi uzivaji, aby hovofili o intenci, se objevuji pfedevsim nasledujici
Ctyfi:

i 1541 el 0 38 iy ol g L ) s sl ity ) st 1005 1405 00 )

.8 wiimkou téch, kdoz pokani cinili a napravili se, na Boha se pevné spoléhali a upiimné mu zasvétili
svou viru. Tito budou patrit mezi vérici a Buh zajisté da véricim odménu nesmirnou (K 4,146)

1

Gl A1 Ut 2l s (el ) ety W 6

Veru jsme ti seslali Pismo v pravdeé, uctivej tedy Boha a zasvécuj Mu svou viru upiimnou!(K 39,2)

1

Gl A7 Ualda i 3221 G oyl ) O
Rci: ,, Bylo mi poruceno, abych slouzil Bohu, upiimné mu zasvécuje viru** (K 39,11)

Al o Sy B 1 8%y LA | sy AUEIA () AT Gpunaldn B0 15 ad V) 1 500el Uiy

A pritom jim bylo pouze poruceno, aby uctivali Boha, zasvécujice mu upiimné svou viru jako hanifové,
aby dodrzovali modlitbu a davali almuznu - a toto je nabozenstvi nemenné. (K 98,5)

Ve vsech ptipadech jde o podtrzeni uptimné viry. Uzity termin (achlasa, muchlis) je derivaci od jmenného
kotene ch-I-s, jenz ma v arabstiné fadu vyznamu a Sirokych souvislosti. V Koranu se vyskytuje v deviti derivacich
(chalasa, achlasa, istachlasa, chalis, chalisa, muchlis, muchlisun, muchlas, muchlasun) celkové 31x. Derivaty
maji podobny vyznam, tedy zachrdnit a byt zachranen, osvobodit a byt osvobozen, ocistit a byt ocisten, byt poctivy,
vérny, uprimny, vérny, oddany, potazmo zdchrana, spdsa, to, co je cisté, to, co je vybrané.'*

V souvislosti s 98. surou je dobré upozornit na spojitost upfimné viry a terminu hanif, coz v koranské arabsting
znaéi pied-islamského monoteistu. Timto terminem je oznacen i Abraham (viz 3,67)." To je jisté znamena
i propojenost uptimnosti a jakékoliv viry, ktera neni explicitné a pfimo vazana na islam. V upfimné vife jde
o uprimné obrdceni srdce. Zda se, ze pravé zde jsou klicové koranské pasaze ke studovanému tématu. Naptiklad
dva verse ze 49. stry (K 49,14 a 15):

S oY Ay 0l oy 2 3 ) A5 a0y Gl 11 by et 5 G e e
ah el §f i sl
A Fikaji kocovni Araboveé: ,, Uverili jsme! “ Rci: ,, Neuverili jste! “ Spise reknéte: Pristoupili jsme k is-

lamu!, nebot’ vira jesté nevesla do srdci vaSich. Budete-li poslouchat Boha a posla Jeho, On véru ne-
dopusti, aby ztratilo se néco ze skutkii vasich, vzdyt Bith je odpoustéjici, slitovny!

Ohalall gh bl o ) Qe b 2kl 201520 ) sla s 550 &1 £ gl il il il o shaall W)

Veéricimi jsou pouze ti, kdoz uveérili v Boha a posla Jeho a poté nepodlehli pochybnostem, nybrz bojovali
majetky i osobami svymi na cesté Bozi — a tito jsou véru up¥iimni.

Nyni je snad ziejmé, ze islam muze byt pouze povrchnim pfilnutim k nabozenstvi. Opravdova vira, vSak
vstupuje do nitra srdce, nebo spise z n¢ho vyvéra. Tedy praveé v srdci se rodi skutek, jak tvrdi napt. saudsky

14 Srov. Badawi, Elsaid M., and Muhammad A. Haleem. 2008. Arabic-English Dictionary of Qur’anic Usage. Brill, s. 276-277; Ambros,
Arne A., and Stephan Prochazka. 2004. 4 Concise Dictionary of Koranic Arabic. Reichert Verlag, s. 89.
15 ,,Abraham nebyl ani zidem, ani kiestanem, avSak byl hanifem odevzdanym do vile BoZi; a nepatfil mezi modlosluzebniky.“ K 3,67.
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ucenec Muhammad b. Salih al-"Uthajmin (z. 2001) ve své interpretaci hadithu o intenci (viz dale).!'® Povrchni
opakovani rituall a slov neznamena vibec nic, pokud neni pfitomna upfimnost a ryzost srdce.
Nyni se hodi uzavtit pasaz slovy egyptského liberalniho myslitele Nasr Hamid Abu Zayda (z. 2010):

Koran jasné rika, ze diilezité neni nabozenské jednani samo o sobé, ale vnitrni zboznost ... srdci (taqwa
l-qulab, Q 22:32 ...). Pro svou diilezitost je zboznost srdce zakladem pro hodnoceni cinii. Koran silné zdii-
raznuje, ze domyslivé chovani nema cenu, protoze Buth vzdy sleduje vnitrni viru srdce kazdého jednotlivce.
Vzdyt jemu jsou znama vSechna tajemstvi na zemi, na nebi i mezi nimi, a vi, co lezi v srdcich lidi."

2. Hadithy o intenci
Sunna (psand tradice) je klicovym pramenem prava, etiky a muslimské zboznosti, a to — i pfes obsahové a formalni
rozdily — sunnitské i §i‘itské tradice.!'® Pro zmapovani celé Sife sunnitskych haditht a $i‘itskych achbari by bylo
tfeba vypracovat samostatnou studii opfenou o specialni metodologii. Pro nase ucely snad postaci lingvistické
vyhledani téch haditht, které uzivaji termin nija v kontextu intence jednajiciho. Badani bylo omezeno na klicové
sunnitské sbirky.

V tomto zkoumani bylo nalezeno 34 haditht dale rozdélenych do tiech typologickych skupin.'

Prvni skupina je variaci na slavny hadith (srov. Sahih al-Buchdri 1,1), ktery zdtraznuje, ze odména za Ciny se
posuzuje podle tmyslu aktéra.

o () A58 e 8150 ) 51 Ll L83 ) A0 1S G ¢ (535 Lo (g yal U905 el e ¥ e
- 4l 1l

Odména za ¢iny zavisi na umyslech, kazdy clovéek dostane odménu podle toho, co zamyslel. Takze kdo
emigroval za svétskymi vyhodami nebo za Zenou, aby se ozZenil, pak jeho emigrace je k tomu, k cemu
emigroval .*°

Tento hadith je prvnim v jedné z ,,nejkanonic¢téjsich sbirek* al-Buchariho, a to mezi dal$imi sedmi a pul tisi-
covkami dalSich. Je velmi zajimavé se ptat, pro¢ editor sbirky Muhammad al-Buchari (z. 870) tento hadith vetkl
na prvni misto? Ignazio de Francesco hovoti o tom, ze snad mtze jit i o jakési motto celé mohutné sbirky.?! Prvnim
je pakiv dalSich sbirkach, jako napt. Miskat al-Masabih. Imam al-Nawawi ho vetkl — opét jako prvni — do sbirek
al-Arba ‘un i Rijad al-Salihin.

Druhé varianta hadithti o intenci je vztazena k pojmim hidzra a dzihad.

15 il 5 il 13) 5 A g g (815 coiil) 233y Y

Jiz nent hidzra po dobyti Mekky, nybrz dzihad a umysl, pokud budete vyzvani, pak konejte. (Rijad al-Sa-
lihin 3)*

16 Srov. al-‘Uthajmin, Muhammad ibn Sélih, ed. 2011. Sarch al-arba ‘in al-nawawija (ta’alif Aba Zakarija al-Nawawi, ta‘aliq fadilat
M. b. S. al-Uthajmin). Dar al-huda al-muhammadi, s. 13.

17 ,,The Qur’an clearly states that what is important is not the religious action in itself, but the internal piety [...] of the hearts (taqwa
l-qulib, Q 22:32 [...]). Because of'its importance, piety of the heart is the basis for judging action. The Qur ‘an strongly emphasizes that
pretentious behavior counts for nothing because God is always watching the internal belief of everyone’s heart. As all the secrets on the
earth, in the heavens, and in between are well known to him, he knows what lies in people’s hearts (Abu Zayd 2002, 549-551).*

18 Srov. Brown, Jonathan A. C. 2018. Hadith. Muhammad's Legacy in the Medieval and Modern World. Oneworld Publications; Potmésil,
Jan. 2012. Sari ‘a. Uvod do isldmského prava. Grada, s. 64-74; Pelikan, Petr. 2008. ,,Piedmluva piekladatele.” In Zahrady spravedlivych.
Shirka vyrokii proroka Muhammada, by Imam Jahja an-Nawawi. A.M.S., s. 22-56; Pelikan, Petr. 1997. Sunna. Pramen islamského
prava. PAF UK, s. 82-122.

19 Vsechny pieklady haditht jsou dilem autora.

20 Stejna varianta, nebo jemné odlis$na viz Sahih al-Buchari 2,47; 3,222; 49,13; 63,123; 67,8; 83,66; 90,1; Sunan al-Nasd 1 1,75; 27,49;
35,34; Sunan Abi Dawud 13,27; Dzami ‘ al-Tirmidhi 22,30; Sunan ibn Madzah 37,128; Musnad Ahmad 2,85; 2,207; al-Arba ‘un
al-Nawawi 1; Rijad al-Salihin 1; Miskat al-Masabih 1,1 (vSe konzultovano podle sunnah.com).

21 Srov. de Francesco, Ignazio. 2014. I/ lato segreto delle azioni. La dottrina dell intenzione nella formazione dell islam come sistema
di religione, etica e diritto. PISAL s. 11.

22 Stejna varianta, nebo jemné odli$na viz Sahih al-Buchari28,14;56,2; 56,41; 56,282; 58,30; Sahih al-Muslim 15,506; 33,125; 33,127; Sunan
al-Nasa'139,21;39,22; Sunan Abi Dawud 15,4; Dzami * al-Tirmidhi 21,52; Miskat al-Masabih 10,205; 19,31; Bulugh al-Maram 11,7.
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Z hadithu, ktery vznikl ziejmé kratce po dobyti Mekky — tedy nékdy kolem roku 629 — se zda, ze Muhammad
zde formuluje nové povinnosti, které maji nahradit ty staré. Konkrétné je ptivodni povinnost hidzry nahrazena
novou povinnosti, a to dzihadu a intence.

Nejprve k tématu hidzra. Prvni hidzra, tedy exodus, Unik z mista nebezpeci do mista bezpeci, je ta spjatad
s rokem 615, kdy Muhammad udajné vyslal prvni vérici z Mekky do Aksumského kiestanského kralovstvi, pro-
toze jim §lo v Mekce o zivot. Druhd hidzra — ta mnohem slavnéjsi a znamé;jsi — nastala roku 622, kdy sam Mu-
hammad a jeho vétici prchli z Mekky do Jathribu (pozdéjsi Mediny).* Mekka se v nasledujicich letech proto
stava synonymem pro misto neznalosti (dzdhilija), neviry (kufr), polyteismu (Sirk), zatvrzeni a modlosluzby, jak
napf. ukazuji prvni verse 9. stry.>* Utéct nejen z tohoto mista, ale z tohoto zpiisobu chovani je pro muslima (po-
tazmo pro kazdého ¢lovéka, alespon podle muslimského weltanschauungu) povinnosti. Ve chvili, kdy Muham-
mad se svym vojskem dobyl Mekku, se symbol zla a zatvrzeni rozpada, a symbol zatvrzelé Mekky bere za své.
Mekka se tedy ,,procistuje” monoteistickou zvésti. Podle hadithu, tak ptfestava platit povinnost prchnout odtud.
A nastava podle hadithu jina povinnost véticiho, tedy dzihad a imysl. VS§imnéme si dvou soucasnych komentait,
obou z per muslimt. Nejprve ¢esky konvertita Petr Pelikan piSe:

Pro dalsi sirent islamu mélo obrovskou dulezitost kazani, ve kterém Muhammad vyhlasil, ze po dobyti
Mekky jiz propristé neexistuje hidzra — odchod vericich k Muhammadovi — avsak az do soudného dne
Jje povinnosti muslimii dzihad — boj za ochranu a Sifeni islamu, ¢imz byl polozen nabozensko-pravni za-
klad pro budouct expanzi sjednocenych islamizovanych arabskych kmenii (Pelikan 1997, 64-65).

Je zajimavé, ze Pelikan zde podtrhuje klicovy aspekt dzihadu — §ifeni viry, ale pIné opomiji intenci (nija), ktera
je v uvedeném hadithu na stejné pozici, co do dulezitosti. Arabska syntax se mi zda jako prikazna, dzihad a nija
jsou propojeny spojkou wa a zachovavaji stejny mluvnicky pad (nominativ, marfii ), tedy spojka nese vyznam
»a (...nybrz dzihad a umysl). Z arabistického pohledu je ovSem také mozné — snad az ptili$ nasilné — ¢ist termin
nija po spojce wa v akuzativu (mansub), tedy jako nijatan. Pak by spojka nesla vyznam ,,s“. Spojeni by pak znélo
nybrz dzihad s intenci. Bud’ jak bud’, v obou pfipadech je podtrzena intence (nija), o které se Pelikan vibec ne-
zminuje.

Dalsim muslimskym autorem, ktery hadith komentuje je italsky konvertita a islamolog Massimo Campanini
(z. 2020). I ten opét komentuje spise termin dzihad. OvSem vnima jej, nikoliv jako ,,svatou valku®, ale v rovin¢ —
ve sttedovéku a novovéku rozpracovanych — schémat spravedlivé valky (bellum iustum). Cimz propojuje dzihad
s intenci, resp. upozornuje na klicovou roli intence v povinnosti dzihadu. Sdm odkazuje na Asmu Afsaruddinovou,
americkou islamolozku, ktera si v§imla, ze v traktatech o dzihadu nejde jen o rozpinavé hlasani viry, ale o teore-
tické pojednani o pravu na valku (ius ad bellum), ptipadné o pravo ve valce (ius in bello). V tématech dzihadu se
tedy fesi, kdo je legitimni autoritou k vyhlaSeni dzihadu (legitima potestas), jak definovat opravnény divod
(causa iusta), jaky je spravny umysl (recta intentio). Oproti kiestanskym koncepcim, které zde jen naznacujeme,
si americka autorka — potazmo Campanini — naopak nevsimaji, zdali valka (dzihad) je poslednim fesenim (ultima
ratio).”

Podle hadithu je tedy dzihad novou povinnosti, stejné jako mit spravny imysl. Muslim tedy ma $itit viru, a ve
vSem, co déla, ma mit spravnou intenci (salamat al-nija).

Tteti varianta hadithil o intenci se vénuje umyslu pfi piisaze.

Prisahu je tteba vykladat podle umyslu toho, kdo ji prisaha. (Miskdt al-Masabih 15,11)

23 Srov. Mendel, Milos. 2006. Hidsra. Nabozenskd emigrace v déjindch islamskych zemi. OU AV CR.

24 Shrnujici komentare k pasazim 9. siry (a prvnim 35 ver§im), viz Nasr, Seyyed Hossein, ed. 2016. The Study Quran. A New Translation
and Commentary. Harper Collins, s. 503-516.

25 Srov. Campanini, Massimo. 2020. Maometto, I’Inviato di Dio. Salerno Editrice, s. 125-126; Asma Afsaruddin, Striving in Path of
God. Jihad and Martyrdom in Islamic Thought, Oxford: Oxford University Press, 2013.

26 Stejna varianta, nebo jemné odli$na viz Sahih al-Muslim 27,31; Dzami “ al-Tirmidhi 15,34; Sunan ibn Madzah 11,31; Bulugh al-Mardam
13,3.
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I tento hadith je vymluvny. Disledna Cetba hadithu tika, ze ptisaha — tolik v arabské kultufe rozsitena instituce —
se zaklada nikoliv na tom, kdo ptisaha, ¢i co je pfedmétem prisahy, ale na intenci toho, kdo pfisaha. Pokud prisaha
neupiimné — tedy nechce dodrzet zavazek plynouci z piisahy - pak je pfisaha neplatna.

Ve tiech typech hadithi se tedy daji identifikovat dva zasadni vyznamy. Prvni klicovy pro celou muslimskou
nauku o intenci: Odmeéna za ciny zavisi na umyslech. Druhy vyznam je nemén¢ vymluvny, fotiz intence je povin-
nosti vericiho, a to vedle dzihadu.

3. Shér jinych muslimskych myslitelv

Na takto kratkém prostoru nelze piedlozit kompletni systematicky vyzkum dé&jin muslimského mysleni. Badani
se zastavi jen u n¢kolika vyznacnych jmen. Jiz zminiovany Imam al-Nawawi (z. 1277), ktery sam sesbiral nékolik
slavnych sbirek hadithi (Rijad al-salihin, Arba ‘in,...) ve svém komentafi k uvedenému hadithu tvrdi, ze existuji
tii typy uziti intence.?” Ve vysvétluje na piikladu zboznych skutkd:

Bud’ muslim kona zbozné skutky ze strachu z Boha, to je ovSem zboznost otrokii;
nebo muslim kona zbozné skutky kviili nebeské odmene, to je pak zboznost obchodnikii,
nebo muslim kona zbozné skutky ve studu pied Bohem, coz je projev pravé zboznosti a vdécnosti.*®

Opomenout myslenky slavného Abi Hamida al-Ghazaliho (z. 1111)% by jisté bylo hrubou chybou. Tento vé-
hlasny myslitel, ktery je znam svym epitetem ditkaz pravdy islamu (hudzdzat al-islam) se otazce vénoval vicekrat.
Ve svém Mizan al- ‘amal (Rovnoviha skutkit) v sedmé kapitole piSe:

Milosrdenstvi se vyléva na mystika, odhaluje mu tajemstvi Nebeského svéta a vyjevuje mu pravdy. Nejde
o nic jiného nez o pripravu na samotnou ocistu, o privedeni umyslu spolu s uprimnou vili, v plné zizni
a pozornosti v ocekavani, az ho Bith osviti ze svého milosrdenstvi.>

V jednom ze svych teologickych traktatii pak intenci propojuje s vili a poznanim:
Intence je viile, ktera motivuje schopnost, jenz vychazi ze znalosti.!

Al-Ghazali sepsal také sumu lhjd° ‘ulum al-din (OzZiveni véd nabozenskych), ktera je dulezitym piispévkem
islamskému weltanschauungu. Jde o jistou sumu teologie, prava, etiky a mystiky. Intenci se zde vénuje v pomérné
velké ¢asti posledniho svazku, kde rozvadi pfedeslé myslenky.?? Doslova zde tvrdi:

Vezte, ze intence, viile, zamer jsou synonymy, které vyjadiuji jeden vyznam, jeden stav, jednu kvalitu
srdce, jez zahrnuje dva elementy: poznani a akt. Poznani predchazi akt, protoze je jeho pramenem
a podminkou. Akt nasleduje poznani, protoze je jeho vétvi a plodem. Proto kazdy akt, kazdy promysleny
i volni pohyb ¢i klid, aby byl dokonaly, tak musi obsahovat tii elementy: poznani, viile, schopnost. Vzdyt
clovek netouzi po tom, co neznd, a je nutné, aby to poznal. A nekona to, co nechtél, a je nutné, aby to
bylo podle viile.*

V dalsi pasazi textu pak doda slavnou vétu:

27 Vsechny pieklady z arabstiny jsou dilem autora.

28, llad dl (e eloa Gl Jady ) ladll Bale 038 5 ol 5 g Adad) Callal GlY Jady o anall Balie 038 5 Jad dl) (g U ga Sl Jady o
SN Al 5 A gaall 38 4045 5 (al- Uthajmin 2011, 7-13).

29 K al-Ghazalimu existuji v ¢estiné dvé monografie: al-Ghazzali, Abtt Hamid. 2005. Zachrance bloudiciho. Pteklad Lubos Kropacek.
Vysehrad; al-Ghazzali, Abu Hamid. 2012. Vyklenek svétel. Pieklad a studie Zora Hesova. Academia.

30, s ae Al jliaaly 53 el Abeaily dlaxiul) Y) adde Guls BlESN Al peday gLl T Al CRESIg Res )l Afde caald
Faa ) (o (s bl anidy Ll HUSEVG s il 5 Q) idaall g A80Lall (al-Ghazdli, al Imam 1964, 222).

31 A el cpe Lniall 5,080 &ie L) 53 Y & (al-Ghazdli, Abt Hamid 2003, 225).%

32 Text vySel i samostatné v anglickém piekladu, viz al-Ghazali. 2016. On Intention, Sincerity and Truthfulness — Kitab al-niyya wa’l-
ikhlas wa'l-sidq. Book XXXVII of the Revival of the Religious Science - Ihya ‘ulim al-din, translated with an Introduction and notes
by Anthony F. Shaker. The Islamic Texts Society.
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Povinnost viry konana bez intence, je neplatnd.>
Nebo

Intence je duch skutku.>

V klicovém referen¢nim prameni islamologl Encyclopaedia of Islam pak nizozemsky autor hesla o intenci
Arendt Jan Wensinck (z. 1939) odkazuje na byvalého rektora a vrchniho imama kahirského al-Azharu Ibrahima
al-Badztriho (z. 1860). Ten definoval ¢tyfi podminky, jenz musi byt splnény, aby byla intence platna:

Ten, kdo to vyslovuje, musi byt muslim, uzivajici rozumu compos mentis, dobre obeznameny s aktem,
ktery chce provést, a musi mit diivod tento akt provést.>¢

Ali Izedbegovi¢ (z. 2003), ktery neni znam, jen coby bosensky politik, ale i zajimavy myslitel, v reflexi umyslu
v ramci moralky tvrdi:

Mravnost neni v ¢inu samém, je v touze Zit spravedlive, v sepéti s vili, v boji za spaseni (1zedbegovié
1997, 140).

A pokracuje antropologicky, Ze totiz praveé timysl déla ¢lovéka ¢lovékem.

Podle nabozenstvi naopak existuje v nitru kazdého cloveka misto, jez jej zasadné odlisuje od zbytku svéta.
Je to dni kazdé bytosti — duse. Umysl znamend vnitini krok do hloubi néciho niterneho ja, na toto dno...
Clovék neni tom, co déla, nybrz tim, ¢im chce, co si opravdu preje (1zedbegovi¢ 1997, 140-41).

Podle zminénych autort je tedy intence natolik klicovd, ze ma predchazet jakémukoliv tkonu. To pak oprav-
nuje al-Ghazaliho a Ezedbegovice k antropologické reflexi, ve které propojuji vili s intenci a propojuji ji s po-
znanim. Alegoricky to dopliuje soucasny syrsky pravnik ‘Abd ar-Rahman Hasan Habannaka al-Majdani
(z. 2004), ktery si vypujc¢i obraz z ptirody, a kliCovou — protoze Zivotodarnou — intenci pfirovna k mize stromu.
Od samotného al-Ghazaliho si pak vyputjcil obraz struktury muslimské viry jako stromu, se svymi kofeny, vét-
vemi, mizou a plody. Intenci pak vnima pravé jako mizu stromu, ktera pfinasi ziviny i do nejvzdalenéjsi vétve

4

i do nejvyssich pater stromu.*’

4. Par slovy o sufismu

Stalo by jisté za to piedeslé doplnit o stfijské texty a dirazy.*® Studie se ov§em spokoji pouze s jednim pozoru-
hodnym textem. Jde o piib&h znamého sifijského mistra Abu Bakr as-Sibliho (z. 945).3° V piibéhu je spravna
intence piedloZena na zdkladé vypravéni o jednotlivych ritualnich ikonech pouté do Mekky (tzv. al-hadzdz).*°
Giuseppe Scattolin (nar. 1942), italsky misionat a islamolog na ptibéh upozoriiuje z pohledu vyjasnéni toho, ze

Jjednotlivé ritualni vikony jsou ukazateli k dosazeni Pravdy, kterd se skryva za viditelnou formou. Pokud
se k této Pravdeé nedospéje, pak ziistavaji pouhou rutinou bez obsahu.*!

33 alal 4l dedy alall Jee ale ;o el Lo Qlill Bba g Alla g g aaly e e 83 ) sk Sl e 2l g 821515 Al G e
A 38 3ol )y ale ) el A Y) ol W 4S8 (5 LEAN O 5Sus A8 Ha S ol dae JS O iy 4o 35 45 e AY Anily Jaall g ada
B3 )) (e 33 Al Lo alas W aley o 5 3 DU Al ¥ L LY 3 0 Y (al-Ghazdli, Abii Hamid 2012, 7).

34 ALlLdg s salall (al-Ghazdli, Abt Hamid 2012, 11).%

35, Jeadl 25,4 ol (al-Ghazali, Aba Hamid 2012, 20).

36 ,,He who pronounces it must be Muslim, compos mentis, well acquainted with the act he wants to perform, and having the purpose to
perform this act (Wensinc 1995, 67).

37 Srov. al-Majdani, ‘Abd ar-Rahman Hasan Habannaka. 2009. al- ‘Aqida al-islamija wa-ususuha. Dar al-qalam, s. 77.

38 Zakladni historicky ptehled autort predevsim z 8.-9. stol. podava de Francesco 2014, 121-232.

39 Srov. Skatulin, Dzuzibi, and Ahmar Hasan Anwar. 2012. al-Tadzalijat al-rihija fi al-islam. Nusus sufija ‘abr al-tarich. al-Hi’a al-
misrija al-‘ama al-kitab. s. 223-26.

40 K popisu tkont viz napf. Kropacek 2006, 110-113.

41 e 039 Gl jlae i V5 g pedall JS ) 55 A8aal) Y Jpea sl 50y Asal) o sl 0f Yyl Cus (Skatiilin and Ahmar Hasan 2012, 223).
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Piibéh zacina vypravénim jistého ‘Abd Alldh b. Munazila o jeho pouti do Mekky.*? Vypravi, Ze jesté pred tim
zasel navitivit svého mistra Abti Bakr al-Sibliho, aby ho o pouti zpravil. Mistr mu navrhl, aby se po pouti vratil
a zaSel zase za nim. Po navratu tak ibn Munazil uéinil. Nasleduje fada otazek mistra al-Sibliho, pfi nichz se ibn
Mundzila pta na fadu jednotlivych po sobé jdoucich ritudli pouté, které muslim ¢i muslimka musi pfi pouti vykonat.
Struktura jednotlivych otazek je vzdy stejna: al-Sibli se pta, zdali vykonal ten &i onen ritual; Ibn Munazil stvrzuje;
al-Sibli se nasledné zepta, zdali ten kazdy konkrétni ukon provazal s konkrétnim adekvatnim imyslem; Ibn Munazil
odpovida, ze ne, leckdy i explicitné stvrzuje, ze vykonal jen ritual, bez adekvatniho umyslu. Po mnoha otazkach
a odpovédich, ve kterych Ibn Munazil dokazuje, Ze snad nikdy nemél spravny timysl, mistr fekne:

Pak jsi nevykonal pout al-hadzdz, ani jsi nic nenavstivil, musis se tam vratit!*

Evidentni pointou pfibéhu je diiraz na spravny imysl. Opétovné tak nachazime argument al-Ghazaliho: vyko-
nand povinnost viry bez intence je neplatna.** Tim se ovSem propojuje umysl s duchovni cestou sufijského adepta.
Sufijska cesta se pfece popisuje Casto jako troji dynamika: sari ‘a — tariqga — haqiqa / bozi zjevené pravo — cesta
a Skola — pravda a realita (n€kdy se ptidava i ¢tvrté stadium: ma rifa / poznani).* V fadé sufijskych manuala
pak plati pravidlo, ze neni poznani pravdy bez disledného prozivani Sari‘e v tariqce. Ze studovaného textu lze
pak doplnit: neni adekvatniho prozivani Sari‘atickych ukont, kdyz absentuje adekvatni tmysl.

Zaver
Prozatimni zavéry zné&ji pomérné jednoznaéné. Slovy francouzského islamologa Erica Geoffroy (nar. 1956):

Vislamu je kazdy ritualni akt podlozen umyslem, ktery mu predchazi (nija): hodnota cinu (‘amal) je
plné podrizena této pocatecni orientaci.*®

Nyni je zfejmé, Ze skrze adekvatni imysl se posuzuji vSechny skutky (etika), i vSechny ritudly (pravo), potazmo
zboznost (stfismus). Z toho plyne, jak klicovou roli intence v islamu hraje.

Dalsi mozné badani by se pochopitelné mohlo vénovat nékterym navazujicim otazkdm. Nejprve, jak vlastné
muslim zjisti, co je tim adekvatnim imyslem? Obecné lze jiste fici, Ze jeho obsahem je v prvé fadé pohnuti srdce
samotnym Bohem. Al-Ghazali to ptirovnava k jakémusi otevieni (futih) srdce Bohem.*’ V anglickém piekladu
této al-Ghazaliho myslenky ptekladatelé zvolili potiebu boZi inspirace (inspiration from God).*® V konkrétni ro-
ving ¢inu vyzadujiciho umysl zalezi na fad¢ faktort.. Zdali jde o ¢in pfikdzany Bohem (timyslem je pak dodrzeni
Boziho ptikazu), nebo o ¢in opfeny o tradici (Amyslem je konat to, co konal Muhammad ¢i jini proroci). Prehrsel
tradi¢nich motivi poskytuje napiiklad ritual pouté do Mekky, jak jsme to naznacili jiz v podkapitole o sufismu.*

Dalsim moznym smérem badani by jist¢ mohla byt komparace s dalSimi teistickymi koncepty. V zidovstvi je
to instituce kavana (intence).>® Pro sttedovékého andaluzského filosofa a mystika Bachja ben Josefa ibn Pakudu

42 Srov. Skatulin, Dzazibi, and Ahmar Hasan Anwar. 2012. al-Tadzalijat al-ruhija fi al-islam. Nusus sufija ‘abr al-tarich. al-Hi’a al-
misrija al-‘ama al-kitab. s. 223-26.

43 mplbdie s& ) Y casa b (Skatalin and Ahmar Hasan 2012, 226).

44 AbLds s silall (al-Ghazili, Aba Hamid 2012, 11).°

45 Srov. Scattolin, Giuseppe. 2014. Notes on Islamic Mysticism (An Overview). Dar Comboni for Arabic Studies, s. 6-7; Rippin, Andrew.
2005. Muslims. Their Religious Beliefs and Practices. Routledge, s. 136-148; Schimmel, Annemarie. 1975. Mystical Dimensions of
islam. University of North Carolina, s. 98-187.

46 ,Nell'islam, a ogni atto rituale sottende 1'intenzione che lo presiede (niyya): il valore dell opera ( ‘amal) ¢ totalmente assoggettato
a questo orientamento iniziale (Geoffroy 2007, 720).

47 e Y e G g g KTy el Baba A i Jand) Oy dead) 255 Al G agealied By W) Slae Fsken 0 05 Y 158
By Y any (A il 8 S ) e s (5 s (5om S el a iy s iy BN OB o cad A oV gale g
Lpany 8 325 (al-Ghazali, Aba Hamid 2012, 20).

48 ,,[The forefathers] did not believe in executing any action without intention because they knew that intention is the spirit of action.
Action without a true intention i show and pretence; i tis a cause for rejection, not closeness [to God]. They knew that intention does
not consist in merely uttering ‘I intend’ with the tongue. Rather, i tis an incentive of the heart which occurs in the manner of inspiration
from God (Exalted is He). At times i tis easy, at times defficult (Al-Ghazali 2016, 40).*

49 Srov. Skatulin, Dzazibi, and Ahmar Hasan Anwar. 2012. al-Tadzalijat al-ruhija fi al-islam. Nusus sufija ‘abr al-tarich. al-Hi’a al-
misrija al-‘ama al-kitab, s. 223-226.

50 Napf. Schick, Shana Strauch. 2021. Intention in Talmudic Law. Between Thought and Deed. Brill; Botica, Aurelian. 2011. The Concept
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(1050-1120)°! je prave tato vnitini dispozice kli¢ovou soucasti vech ¢inii z pohledu etiky, mystiky i prava (halacha).”
Podobné je i v kitestanské etice ¢i liturgii podtrzen umysl.>® Dokonce cela kiest'anska etika je postavena na etice
umyslu.>* Neni vlastné i davna otazka kiest'anské teologie po ospravedInéni ze skutki ¢i z viry, otdzkou stejného cha-
rakteru? Pokud, i islamské pojeti intence ukazuje, jak klicovou roli islam pfisuzuje osobni zodpovédnosti kazdého
jednotlivce za veskeré své konani, pak je nabiledni povazovat teistické koncepce za né¢im sob¢ propojené, snad
i vzajemne ovlivnéné.

Navaznou otazkou by pak mohlo byt, pro€ tyto teistické systémy tolik podtrhuji umys/? Zda se, ze vSechny tii
tradice propojuji umys! s lidskou svobodou a zodpovédnosti, potazmo s celym lidstvim. Takeé jej casto propojuji
s Bohem, inspiraci ¢i Bohem zptisobenym pohnutim srdce. Pak se ovS§em mizeme opravnéné ptat, zdali je tento
teisticky narativ opodstatnény. Je opravdu ¢loveék svobodny? Ma opravdu lidska mysl (vnitini ja...) redlnou moz-
nost mit ¢isty umysl?

Tim se dostavame k dalsi sadé moznych navazujicich badatelskych otazek. Neni nakonec termin umys!/ jen
jakasi lidska argumentacni zkratka pro popis nam blize zatim nezndmého ptivodu lidského konani? Neni to termin,
ktery se snazi tématizovat niternou otazku po povaze ¢lovéka? Neni termin umysl pokus esencializovat niterné
evoluéné prozivané a jen podvédomé rozhodovani ¢lovéka?

Metodou této studie byla deskripce postavena na sbéru dat, predevsim textového charakteru a jejich ¢astecna
analyza. To je sice adekvatni metoda religionistického vyzkumu, ale dnes jiz nedostatecna. Jak bylo nyni upo-
zornéno, tyto nalezy by bylo dobré konfrontovat se sociologickymi, psychologickymi ¢i antropologickymi vy-
zkumy nejen z oblasti islamu, stejné jako s prispévky kognitivniho studia nabozenstvi, ¢i obecné kognitivnich
véd, potazmo s filosofii mysli. Jak je vidno, jeding interdisciplinarita nam mutize pomoci pochopit alespon ¢aste¢n¢
komplexni otazku po povaze ¢lovéka.
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Dévimahatmja:
Oslava bohyneé

ZE SANSKRTU PRELOZIL ZDENEK STIPL.
Praha: Academia, 2023. 144 str. +

32 necislovanych str. obrazovych priloh.

Uctievanie bohyne matky mozno najst’ v réznych ob-
dobiach a roznych nabozenstvach sveta. No asi nikde
nema také bohaté a hlboké zdzemie ako v Indii. Dévi-
mahatmja (DM), ktora sa k slovenskému a ¢eskému
citatel'ovi dostava v preklade ceského indologa Zdenka
Stipla, je zakladnym indickym textom kultu bohyne.
Prave od neho sa odvodzuju vyobrazenia jej charakteru
a podoby v neskorsich purdanovych a tantrovych tex-
toch, v bhaktickej poézii, ¢i v ikonografii. Uctievanie
bohyne ma vsak v Indii starSie korene. Jeden z prvych
dokazov takéhoto uctievania sa objavuje uz v Rgvéde.
DM samotna je puranovym textom, a teda aj jej autor-
stvo je anonymné. Je sti¢astou Markandéjapurany. Ta
zasa patri k najstar§im prikladom puranového zanru,
ako ho dnes pozndme. Purana je oznacenim textov za-
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oberajucich sa sirokou skalou tém. Ide najmé o staré
pribehy a povesti, tykajuce sa stvorenia vesmiru, ako
aj posobenia bohov a svitcov. Markandéjapurana je
jednou z hlavnych, osemnastich velkych puran (maha-
purana). Niektori badatelia ju datuji do 3. storoc¢ia n. I.
No DM povazuji za mladsiu a kladua ju do 6. storocia.
Pravdou je, Ze tento text tvori samostatny celok a tak
sa aj v sucasnosti najcastejsie recipuje. Pritom DM sa-
motnd, ako naznacuje jej nazov, patri k zdnru zvanému
mahatmja. V tomto zanri, ktorého nazov sa da prelozit’
ako ,,oslava“ ¢i ,,eulogia®, ide o vyzdvihovanie vel-
kosti urc¢itého miesta, ritudlu, textu, boha alebo bohyne.
DM je znama aj pod nazvami ako Durgasaptasati (Se-
demsto sloh o Durge) alebo Candipath (Prednes ve-
novany Candi, pricom Candi, ,,Zlostna*, je d’alsim
menom bohyne). O velkej obl'ube DM sved¢i aj sku-
toCnost’, ze k nej existuje asi 35 sanskrtskych komen-
tarov. Medzi nimi sa nachadzaju komentare vyznam-
ného tantrika Bhaskarardju ¢i znameho uc¢enca Nagésu
Bhattu (oba pochadzaju z 18. storocia), ktoré vysvet-
l'ujt filozofiu saktizmu (t.j. kultu bohyne) a detaily ob-
radov spojenych s DM (Sharma 1916).

DM pozostava zo 700 sloh rozdelenych do 13 ka-
pitol. AvSak na iely ritualneho ¢itania sa pred a za text
DM pripaja niekol’ko d’alsich kratSich textov, pricom
zvacsa ide o d’alsie chvalospevy na bohynu. Toto ri-
tualne Citanie je sucastou oslav navaratri (t.j. deviatich
noci) na pocest’ bohyne Durgy. Preto sa tieto oslavy na-
zyvaju aj Durgapudza. Popularne st najmi v Ben-
galsku a Asame. S DM je spojeny obrad ¢andihoma,
¢o je jedna z najvyznamnejs$ich hom vykonavanych na
ziskanie zdravia a vitazstva nad nepriate'mi. Pocas ob-
radu sa za prednesu DM do posvitného ohiia vhadzuje
celkovo 700 obiet v podobe ryze, ghi atd’.

Kedze DM patri k zanru mahatmja, nejde o nara-
tivny alebo filozoficky text, ale o oslavu bohyne. To
vSak neznamena, Ze sa v iom nenachadzaju narativne
a filozofické prvky. DM pozostava z troch epizod za-
sadenych do ramcového pribehu. Tento pribeh, ktory
rozprava mudrc Markandéja, predstavuje krala Su-
rathu a kupca Samadhiho. Suratha prisiel o kral'ovstvo
a Samadhi o svoj majetok. Obaja sa rozhodnu vzdat
svetského zivota a odist’ do pustovne mudrca Médhasa,
kde sa aj stretna. Mudrc ich pouci tak, Ze im rozpovie
o troch bitkach bohyne Durgy s roznymi démonmi.
Prva epizdda opisuje zabitie démonov Madhua a Kai-
tabhu, druhd démona MahiSasuru (byvolieho démona)
a tretia démonskych bratov Sumbhu a Nisumbhu spolu
s ich légiou.

Bohyna je $akti, alebo bozska sila, ktora prejavuje,
udrziava a nic¢i vesmir. Uctievanie bohyne nie je sek-
tarske, nepatri k jednému kultu. Pod pojmom bohyne
(v sanskrte deévi) alebo Sakti sa rozumie predpoklad
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vSetkych foriem sily, ¢i energie Boha. V DM je nim
Visnu, a preto sa bohyia nazyva aj Vai$navi ¢i Visnu-
maja. Inymi slovami, $akti je pric¢ina toho, Ze sa Abso-
lutno (Brahma) zjavuje ako mnoh¢. Tato bohyna je
laskavou matkou, ale aj hrézostrasnou a nasilnou nici-
tel'kou, Co je aspekt prevladajuci prave v DM.

Bohyiia ma mnoho mien. Jednym z nich je Durga.
Casto sa preklada ako ,,Nedosiahnutel'na“, ,,Neucho-
pite'na®“, ,,Nedostupna“. Je pravda, Ze sa jej meno
v tomto vyzname uvadza aj v renomovanych sans-
krtsko-anglickych slovnikoch (pozri Monier-Williams
1899). Meno Durga sa sklada z dvoch casti: dur + ga.
Prefix dur/duh v$ak nenaznacuje negaciu, ale tazkost
(duhkha). Durga preto znamend dur duhkhéna
gamjaté’sjam iti (Radhakantadéva a d’alsi 1886), ¢ize
,»ta, ktora je tazko dosiahnutelnd,* ako nakoniec na str.
41 preklada aj Z. Stipl. Podobne dalie popularne
meno bohyne, Kali, sa preklada ako ,,Cierna“, ,,Tma-
va‘“ (kala znamena ,,tmavy*), no niekedy aj ako ,,Nici-
telka®. Z lingvistického hl'adiska vSak nie je jasné, ako
je ostatne menovany vyznam mozny, hoci je zauzi-
vany.

DM bola uz relativne skoro prelozena do europ-
skych jazykov. Prvy anglicky preklad vznikol v roku
1823. V Cestine vychadza v Uplnej podobe prvy krat.
Z. Stipl sa v rozsiahlom uvode venuje samotnému
textu, jeho Struktare, vyznamu, recepcii, kultirno-his-
torickému kontextu a filozofickému pozadiu, pricom
zohladnuje stav sucasného indologického badania.
Preklad dopliia bohaty poznamkovy aparat, vysvetl'u-
juci rozne aspekty textu. Kniha obsahuje aj obrazovu
prilohu, v ktorej sa nachadzaju ilustracie roznych po-
dob bohyne Durgy zo zbierok Naprstkovho muzea
v Prahe, ako aj prekladatel'ove fotografie z kolkatskej
remeselnickej Stvrte Kumartuli a fotografie bozstiev
z Durgapudze konajucej sa v roku 2022 v Kolkate.

Vydanie DM Z. Stipla prinasa ¢eskému a sloven-
skému ¢itatel'ovi preklad kanonického textu tzv. $ak-
tizmu a vo fundovanom uvode zakladné poznatky
o tomto indickom ndbozenskom prude. Vyznam tejto
publikacie je v naSom regiéone zjavny najmé v suvis-
losti so zd&ujmom o poznanie zenského aspektu Boha
vo svetovych nabozenstvach.

ROBERT GAFRIK
Ustav svetovej literatdry SAV, v. v. i.
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