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Abstract

People living in this world carry a stigma; to ataa extent, this stigma
remains for a period of time and exists in a kifdconstructed space. Social
stigma often emerges in the situation when visypkgence helps to translate the
stigma in favour of the stigmatiser. The eyes whatiserve the process of
stigmatisation are in many ways a double-edged @&wdr can slash the
stigmatised with its judgemental perception, or thtough judgements to
perceive a sacred vision of the person. The vigibif a certain distinctiveness
can be emphasized as a divine gift which is beymndgeneral understanding or
as a taboo which should be avoided for the beonéfscial order. The holy fool
in Russia bears a stigma which has been definegrimus ways and has been
explained as the condition when there is a negessit

The aim of this thesis is to take the holy foohdgjure to examine the rule for
distinction and to question the issue of differettiers in an atmosphere where
every individual (bearing more or less a stigmajusth have his/her right of
survival. Abnormality may be a threat to the stiépibf system, but can be an
alternative to new invention. Stigma happens indfland relative situations. In
multinational Russia, an impulse to show emotidmadtility to irrationality has
been reduced to a certain level for the sake afstidig one’s political act upon
non-Russian natives and further of evoking one’arawess of equality within the
Empire. By discovering Chekhov@ard No. 6 which was considered as being
influenced by his journey to Sakhalin Island in @88ules for distinction seemed
to be paralysed for a moment of reconsideration.
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A Note on Transliteration

The Library of Congress system will be used for thensliteration of
Russian names, phrases and publication titles d¢imaut the thesis. Exceptions
will be made in the case of names that have beciamdiar in the English
language, for example, F.M. Dostoevsky and L.Nsfiay.



Introduction

“| would rather become a holy fool; hopefully | iz more blessetf.

- A.S. Pushkin in Boris Godunov (1825)

The holy fool (iurodivyi) is a label created to identify a man or a woman
(iurodivaia) who represents an emblem of God’s incarnatiorthen Orthodox
hagiographic tradition and often comes to be regirds an obscure figure in
Russian culture. The phenomenon of holy foolishifie@ssdstvg is a term used to
describe a circumstance in which art, literatut@lagophy, sociology and other
disciplines are involved in a discourse upon lilersunded and influenced by the
stories or legends of the holy fool. Ever sinceytfiest appeared in ancient Russia,
holy fools have occupied a privileged position lwe tontext of religion, but also
have had to contend with discrimination and mailgaton because of their
unusual position. For those orthodox advice-seekbeseccentricity of the holy
fool is related to mysterious genius, whereas ababrbehaviours as well as
tattered clothing evoke fear amongst the peopléhef Russian peasantry and
aristocracy who either displease or distrust tlle@mce of the holy fool. In spite
of the fact that many of Russia’s well-known hobols are brought home to
readers through anecdotes, the value of textuatleege should not be
underestimated as it provides clues that help stoact particular attributes that
the holy fool once possessed and were rememberediti@ holy fool has an
impact in texts ranging from educated literaturesatirical legends which impart
knowledge and a message to the readers througirtaliskd contradictory figure.
Different literary figures that (re)produced theéstre® of the Russian holy fool
have been reshaped and transformed into severaklsnddrough a gradual
secularisation that took place in the nineteenttiurg Russia.

The holy fool is often described as a person wiscascely clothed, disregards
conventional hygiene, wears iron chains, endurdd aad indulges in coarse
manners. The holy fool, as the God’s chosen ore tlas crowd became a topical

! This quote is from A.S. PushkiRplnoe sobranie sochinenit (Moscow and Leningrad, 1949),
p.181. It is noteworthy that A.S. Pushkin describedepisode in which the holy fool was taken
as a figure with unfettered freedom. The personBafs Godunowlamoured for the right by
saying the above statement.

2 The word ‘spectre’ is used here for a double megoif both the ‘ghost’ and the ‘attributes’ in
the understanding of Jacques Derridgjgectres of Marx: The State of the Debt, the Wérk o
Mourning & the New Internationg1993).



question in various forms of art. The ecstasy epiration, creativity and spiritual
insight is perceived by the populace as insanitg sat is characteristic of
Romanticism. The Orthodox priest I. Kovalevskii §281917) made his defensive
statement about the holy fool:

These renowned wanderers, inspired by an intergspassionate love of God,
voluntarily not only renounced all the cosiness bhadefits of earthly life, the
advantages of social life, the people closest ¢éotland their blood relatives,
but even relinquish, with complete inner self-amass, the very thing that
distinguishes humans amongst live beingsreason— voluntarily assuming

the appearance of madman and sometimes of a mdadiyp person who

knows neither decency nor sense of shame and soespermits himself

seductive acts.

The author’'s sympathy and interpretation of theyHobl has acquired the share
of multiple resources and biographies which hovetween reality and
imagination. Nevertheless, the life of the holylfe@s described in detail and
promoted a sense of rational explanation. The crioaglcreated a fascination with
and revulsion towards the ‘abnormal person’ whasbigalent image provided an
opportunity to challenge the logic of interpretatend representation. This account
provides an insight into the particularity of stioas which may contain conflicts
of value. In discussion of the question about abwadity, writers tend to apply their
creative imagination to the ambiguous nature ofrtteatally ill holy fool whose
hidden nature or intuitive manner result from himmgicity and who inspires both
possessive love and repugnance and is callingctdpe values into question. All
these are sources of fascination to creative thinkespecially in the nineteenth
century Russia. Such record is not an observatiomiature of unrealistic
situations, but rather a mirror reflecting ambigsi@ttitude towards such a person
and phenomenon.

Along with the historical changes, the figure ahd phenomenon of holy
foolishness have become understood in a negativeedey the Bolsheviks who
were eager to identify the cunning and evil of thid empire in most its
representations and to constitute new orders ®méw Russia. Hence, Tolstoy
was described by Lenin as a ‘landowner playingftied in Christ’ (pomeshchik
iurodstvuiushchii vo Khrisde Trotsky attacked Rozanov for his ‘premeditated
iurodstvdo and ‘holy-foolish grimacing’ iurodskoe krivliani¢. A. Gurvich
criticised Platonov’s ‘Christian holy-foolish sowb because in his oeuvre

® Kovalevskii loannPodvig iurodstvgMoscow: Lepta, 2000), p. 7.



Platonov used this image as a way of defamiliagiStalinist ideology. Judging
from these statements, a person given attributkslgffoolishness bore a stigma of
only a certain outdated characteristic, rather thiorbidden tradition which should
be denied in Russian Soviet history. But it is taosuggest an unbroken historical
continuity between the tsarist and Soviet Russieesihere are massive changes of
policy, orientation and ideology in the early Saviestory. The success of the 1917
revolution did, for a moment, give hope to the geapho wanted to be released
from the restraining order imposed by the tsaggime and to establish rules and
legal principles for the new social condition. Haeg the reality proved to be a
drastically different story, especially when theets led to another developmental
direction into the Stalin era. The stability of tB&linist regime was based on the
policies of coercion and also on a widespread walyncommitment to its ideals
and principles, although as Stephen Kotkin ackndgds this commitment was
often dependent on a ‘willingness to suspend disbél The distorting filter of the
Soviet power has intensified the cultural standmdtween the preservation and
overthrow of the Russian tradition. The above fragtal events are not intended as
evidence for supporting an idea that the early US&8orated national and cultural
diversities, pioneered the study of disability aletriminalized homosexuality in
the wake of the 1917 revolution. To unproblemalydatk all the above citations to
Lenin’s comment on Tolstoy, Trotsky’s writing abdhe viciously anti-Semitic
Rozanov or Gurvich’s pro-Stalinist attack on Plawis to elide both ideological
and historical differences. Platonov’s use of tbky foolish figures implied the fact
that Stalin’s Russia had reverted back to somé®fsame features of autocratic
rule as in Tsarist times. The distortion of polititanguage in Stalin’s time also
reminds one of the distortions of Christian dograp(ied to the phenomenon of
holy foolishness) to suit state power. The compiesiof the ambiguous attitude of
the church and the state towards the understarafirige holy fool should be
properly questioned rather than be reduced to wici@bels containing biased
impression of political opponents.

* Oliver Ready, “The Myth of Vasilii Rozanov the ‘WoFool’ through the Twentieth Century”,
The Slavonic and East European Revi&@l. 90, No. 1 (January 2012), pp. 45-46 (33-64).
Reference to each case can be found separatelylin_&hin, Sobranie sochineniiVol. 15
(Moscow, 1920-1927), p. 180; L.Trotskiijiteratura i revoliutsiig Vol. 1 (Moscow, 1926), pp.
30-31; A.A. Fadeev, ‘Ob odnoi kulatskoi khronik&rasnaia noy' No. 5-6 (1931), pp. 206-209;
and L.A. lvanova, “Tvorchestvo A. Platonova v otsersovetskoi kritiki 20-30-kh godov”, in
Tvorchestvo A. Platonova: stat'i i soobshchengd. by V.P. Skobeleet al (Moronezh: izd.
Voronezhskogo universiteta, 1970; reprint Ann Arkfndis, 1986), p. 185 (pp. 173-192).

® Stephen Kotkin,Magnetic Mountain: Stalinism as a CivilizatiofBerkeley: University of
California Press, ¢1995), p. 358.
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It is believed that Soviet Russia took measuresraolicate the phenomenon
of holy foolishness which persisted amongst the laityoutside the monastic
community. By the middle of the twentieth centuttye officials’ regard for the
people whose acts resembled those of the holy ifodhe pre-Revolutionary
Russia was not ambivalent. The voice of the hobyl fewas silenced. However,
during the post-Soviet time, the evolution of thayhfool cult evoked nostalgia,
leading to the growth of fiction devoted to thigtie. Moreover, the ecclesiastical
establishment was willing to accept the laity’sdretr as to their sanctity under a
local synod of the Russian Orthodox Church in 1988 inclusion of Kseniia
(c.1719~1730 - c1803) of St. Petersburg and Simeon of Emesa evitlues
establishment’s acceptance of their path. More ntgge holy fools such as
Kseniia (1988), Father loann in Kronstadt (1990¢k&ei Voroshin (1993), Vasilii
Kadomskii of Ryazan (1997) and Andrei Ogorodnikeeni Simbirsk (1998)
were accepted as local saints or canonised as namyrs in each instance.
Although they look fascinating in the context of ghost-Soviet religious ideology,
life stories of those ancient or contemporary Holglish saints in detail are
beyond my current project. What makes the holy fogdortant to our concern is
the social and political intention of canonising tioly fool. As Kizenko argued in
her study, the legend of the holy fool continued#oincorporated in vita of the
Saints. Reasons for such an approach adopted thathegraphers may be ‘naive
monarchism, a calculated bid for hierarchical sytinpaand the traditional
subversive function of the holy fool with respeatthe ruler, such as Nikolai of
Pskov and Vasilii the Blessed standing up to IWah’l In this regard, although the
holy fool has been a real person in some plac&ueéia since medieval times, he
or she was taken as no more than a ‘functionardign the eyes of anyone who
recreated and represented certain miraculous haygsein different circumstances
or for diversified purposes.

Characters bearing striking resemblance to the foallyplay important roles
in modern Russian literature. Through multiple raedévices, the archetypes of
the holy fool gradually permeated every cornerha Russian society. A newly
released novel testifies to the popularity of thgstarious figure in our timés.

® S.A. Ivanov,Holy Fools in Byzantium and Beyanttansl. by Simon Franklin (New York:
Oxford University Press, 2006), pp. 355-356.

" Nadieszda Kizenko, “Protectors of Women and thevéroOrders: Constructing Sainthood in
Modern Russia” inOrthodox Russia: Belief and Practice under the $sad. By Valerie A.
Kivelson and Robert H. Greene (University Park,: Fennsylvania State University Press,
€2003), p. 120 (pp. 105-124).

8 Elena KriukovaJurodivaia (Moscow: EKSMO, 2011).
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Kseniia, a canonised holy fool, is the heroine whdde and deed are
reconstructed in modern fiction. The story recouhtstales of Kseniia’s life and
is written in contemporary form. Kseniia represeahtspride of St. Petersburg and
is thus brought back into our lives. The ‘bless&deniia, bridging the gap
through troubled times, is depicted as a legentiguye to cure the sick, to give
sermons in public and to present herself in holspda prisons. Stories of giving
up belongings and showing compassion to othersigidighted to demonstrate
Kseniia’s uniqueness. The author of the novel, &lériukova, described Kseniia
as the burning torch held by Jesus Christ. Themnisieher life may not be keenly
comprehended by the readers, but the fate she maseuto escape, is taken as a
gift by the readers that Kseniia would accept Woth The history of Kseniia, like
the vernacular fiction about Ivan the Fool whicloypdes the eccentric and
unusual facets of a holy fool's personality, woulill be a source of wisdom
being inherited from culture and tradition.

Leaving aside the novel written on the basis odacdient tale, the paradigm
suggested by the similar ‘kind’ is for the momentmatter of conceri. A more
dynamic way of grasping the enigmatic cult in tewhframing and visual culture,
would be through the filmic image which can produaefluid relationship’
between narrating a subject and narrating an abje&tprominent visual attempt
has been made to get inside the mist of the hallysioness and to reveal the flesh
and bones of the phenomenon in Pavel Lungliie Island(2006). Through an
interaction with different pilgrims, the main cheter Father Anatolii demonstrated
his ability to be clairvoyant, to heal the illnemsd to practice exorcism. The film
dealt with the holy foolishness of post-Soviet Raissopinions and Father
Anatolii’'s provocative actions in everyday existenm 1976, both of which
endeavoured to embody the struggle for existentvedas the apparent rudeness of
his demeanour and the paradoxical realities ofités A principal theme of this
film is the process by which the director negotiateith the audience the
representation of the holy foolishness betweentridditional Orthodox thinking

® According to lan Hacking in his bodkhe Social Construction of Whatthe word ‘kind’ was
first used as a freestanding noun in the philosophythe sciences by William Whewell
(1794-1866) and John Stuart Mill (1806-1873) in theeteenth century. The author use it here
to emphasise the principles of classification,kimg itself, which interacts with those classified.
And vice versa, surely, it refers to the people witeract with the classification. See Hacking’s
“Madness: Biological or Constructed?” e Social Construction of WhafCambridge, Mass:
Harvard University Press, 1999), pp. 100-124.

19 Articles regarding the visual experience of intdirey between eyes and objects, see Josh
Cohen, Spectacular Allegories: Postmodern American Writiagd the Politics of Seeing
(London; Sterling, Va.: Pluto Press, 1998), p. 74.
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and a post-Soviet cultural reinterpretation oFallowing the aesthetic success in
the motion picture, the historical archives andréty texts of the Russian holy
fool were also made into a documentary calledodivye by the Russian
Television and Broadcasting CompaRTR Planetain 2007. The film, uploaded
on RuTube.ru, has been viewed more than fifty thndstimes since theh. At
any rate, it is worth looking at the visual intesfation of the origin, paradoxical
development and the most distinctive aestheticoreasor representing the holy
fool in films. The illustration of the blessed mdrom static to dynamic
approaches has provided yet another opportunitythe building of one’s
knowledge of these different kinds of individuagi

Defining the Holy Fool

In order to approach the historical environmerthefholy fool, it is important
to identify how the phenomenon of holy foolishndsss been processed by
different sources of inquiry throughout the timehefe are methodological
limitations in beginning with dictionary definitisn As described in
Encyclopaedia Britannicathe holy fool is a form of radical Christianitiatt
manifests itself under the mask of foolishness hgdds the truth of the gospel, in
the disguise of foll}? The Oxford Dictionaryis in general agreement with the
definition that the holy fool is ‘a person who doest conform to social norms of
behaviour.” Whether or not it was considered abdehte choice, his/her mental
disability was regarded as having a compensativigelblessing or inspiratiot.

The Brockhaus and Efron Encyclopedic Dictiond®y®04) describes the holy
fool as a person who appears to be a mad(mdrbezumnovo chelovekaithout
being reasonable and does not feel shame of tegnp&haviour (gblaznitel'nye
deistviig.* The Explanatory Dictionary of Russian Languadefines the holy
fool as a madmanbézumetis who is believed to possess the divine gift of
prophecy froritsanig, while the holy foolishness is used to descrile®pe
considered nonsensicabgssmyslennyior someone displaying preposterous

1 lurodivyeon http://rutube.ru/tracks/24957.htttdst accessed 5 January 2015)

12 «Christianity”. (2011). InEncyclopaedia BritannicaRetrieved from
http://www.britannica.com/EBchecked/topic/115240f€keanity (last accessed 5 January 2015)

13 “Holy fool”. (April 2010) Oxford Dictionaries.
http://oxforddictionaries.com/definition/holy foflast accessed 5 January 2015)

4 “Jurodivye in Entsiklopedicheskii slovar' Brokgauza i Efron#l. 81 (St. Petersburg, 1904),
pp. 421-422.
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(nelepy) action® It seems that there was a general agreement onhieus
characteristic of ‘madnesshézumieor bezumstvpwhich was attributed to the
holy fool. To search the etymology of the holy fawlder the canonical Russian
definition is, however, not a rewarding attemptha Great Soviet Encyclopaedia.
The index of the great volumes contains not a eirghtry of iurodivyi or
iurodstvoand is not even mentioned under the subcategaiyeoivord ‘Orthodox’
(pravoslavig.’® Hence, one can hardly bridge the meaning of tie foolishness
in the pre-revolutionary time with the understargdof the same meaning in the
then-contemporary era. Nevertheless, the accustaiagdition aligns the holy
fool with the phenomenon of holy foolishness, dibsd first in thevitae of
Byzantine as well as in the vindicatory writingRidissian theologians.

The phenomenon of holy foolishness has its roogsity Christian heritage of
Byzantine religious culture. Dipping into the textullustration of thevitae of the
Byzantine saints, namely Isidora"(4.), Alexis the Man of God f4c.), Simeon
of Emesa (7 c.) and Andrew of Constantinople {16.), Svitlana Kobets claimed
that all are considered fools in Christ who livast‘an ascetic exploit and [which]
explicitly dwell on its practitioners’ motivationfor undertaking this feat'’
Considering the close relationship between theemtdrus' and Byzantium in
terms of religion, the phenomenon of holy foolisksés believed to have been a
tradition passed down from Byzantine to Russiartucel This is a general
argument that also has been supported by Per-AaaénBwho described holy
foolishness as an important theme of the post-$dvigssian culture in his
monograph&anguage, Canonization and Holy Foolishness: Saigiéost- soviet
Russian Culture and the Orthodox Traditi¢p009). A similar return to the
fully-fledged hagiographic apparatus was accomptlisby the Russian scholar
S.A. lvanov. However, he argued that those Byzansaints are purely literary
fictions of certain timid holy fools, whose hagiaghic portrayals were based on
real-life characters (for example, St. Paul of @riand St. Grigentios}. Ivanov

5’3, 1. Ozhegov and N. Iu. ShvedovEglkovyi slovar' russkovo iazykoscow: Rossiiskaia
Akagemiia Nauk, 1999), p. 915.

16 SeeBol'shaia Sovetskaia Entsiklopediisloscow: OGIZ RSFSR,®led., 1926-1947; Moscow:
Gosudarstvennoe nauchnoe izdatel'stvo “BSE® el., 1950-1958, Moscow: BSE™3d.,
1969-1978). Refer to separate volumes of threerdifft editions for the entry adrodivyi or
iurodstvo in Volume 65 of the first edition (ed. by Otto Baidt, 1931); Volume 49 of the
second edition (ed. by Boris Vvedenskii, 1957); ahd third edition (ed. by Alexander
Prokhorov) available online in 2001 through website

http://www.rubricon.com/bse_1.asp (last accesséanbiary 2015)

7 Svitlana Kobets, “The Russian ParadigmJofodstvoand Its Genesis in NovgorodRussian
Literature, XLVIII (2000), pp. 367-388.

'8 Details in chapter five “The ‘Second Edition’ ofoly Foolery” of S.A. lvanov's boololy
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begins his study on the Russian type with a prerttiaé ‘there is almost no
evidence of how holy foolery spread beyond Byzantiuborders® Hence, it
should be accentuated that in Byzantium the spoehdly foolishness was limited.
Although many scholars and theologians regard thssian and the Byzantine
paradigms of the holy fool as interchangedhleRussian holy foolishness is
somehow considered different from its Byzantineieajent.

The Russian tradition of holy foolishness has itsrid features. It includes
figures such as monks or nuns (Mikhail Klopskiildgga Serebrenikova), laymen
(Vasily Blazhennyi), ascetics (Isaakii Pechernikkaév) and others (Prokopii of
Ustiug)?* They are often the spiritual authority in the eusvillage of the
ancient Rus'. Although they were believed to beowmtl with the wisdom
necessary for the Russian Empire, it should bedntitat there are elements of
mystification in the social conduct of the holy Fodhe record of their lives first
appeared in the eleventh century and continuedigfiréo succeeding periods as
diverse representations and traits to suit thesieéthe ruling reign. In the sacred
writings and saintsLives it was recorded that holy fools wore tatty andydi
clothes and were draped with heavy ironware, fangxe, chains or crosses over
the back or around the waist. They were immundagohieat or cold and indecent
in conduct and speech. They hurled a torrent of@bcombined sometimes with
cautionary predictions uttered in incoherent fragtegat the bustling crowds in
neighbouring streets or in the marketpldteNevertheless, they occupied a
relatively proper yet dubious status in the Russiadition and even ascended to

Fools in Byzantium and Beyonilansl. by Simon Franklin (New York: Oxford Unieity Press,
2006), pp. 139-173.

19 5 A. IvanovHoly Fools in Byzantium and Beyqru 244.

% Details about Kobets’ quotation of Georgij Feddtostatement in his booBvjatye Drevnej
Rusi (X-XVII st.) see Svitlana Kobets, “The Russian Paradigrdunbdstvoand Its Genesis in
Novgorod”,Russian LiteratureXLVIII (2000), p. 368.

2L For resources on Klopskii, see Horace W. Dewey Mathlie Challis, “Disparate Images of
Mikhail Klopskii”, Slavic Review\Vol. 42, No. 4 (Winter, 1983), pp. 649-656. TextIsaakii
may be found in Horace W. Dewey and Natalie Chdllisvine Folly in Old Kievan Literature:
The Tale of Isaac the Cave Dwelleifhe Slavic and East European Journgbl. 22, No. 3
(Autumn, 1978), pp. 255-264 and Svitlana Kobetsa&kii of the Kiev Caves Monastery: An
Ascetic Feigning Madness or a Madman-Turned-Saihit)ly Foolishness in Russia: New
Perspectivesed. by Priscilla Hunt and Svitlana Kobets (Bloogibn, IN: Slavica Publishers,
2011), pp. 245-68. Prokopii’s life appearszhitiia Sviatykh na mesiats lul{Kiev, 1885), pp.
94-104 and Svitlana Kobets, “The Russian Paradifjdumdstvoand its Genesis in Novgorod”,
Russian LiteratureXLVIII (2000), pp. 367-388.

2 See general understanding of and impression orhohe fool and special characteristics of
some renowned holy fools, such as Isaakii, Prokopistiuzhskii and Vasilii, in loann
Kovalevskii'slurodstvo o Khriste i Khrista radi iurodibye vostuwi i russkoi tserkyi3® edition
(Moscow: Izdanie knigoprodavtsa Alekseia Dmitridndac Stupina, 1902), pp. 1-14, 106-136,
163-274.
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the ranks of the tsarist political power, the mstorious one considered to be
G.Y. Rasputin (1869-1916) of Tsar Nicholas Il. e bther hand, the Orthodox
Church as well as the masses held an ambiguousestanthese figures that
possessed a contradictory temperament. The holywas condemned at one
point and condoned at another by the public. Wiiatrésts me at this point is that
responses and interpretations from the spectawdren they witnessed strange
behaviour and peculiar attire of someone with akteohccessories, presented an
excellent scene for the study of observing the miuinteraction and significant
exchange of meanings between the observer and#esv@d.

Holy Fool as a Phenomenon of Cultural Studies

Indeed, the phenomenon of holy foolishnessbleas the subject of numerous
academic monographs. It has come to my notice sbhablars have generally
studied the Russian holy fool by turning to thegworiand the subsequent
development of the Byzantine (Orthodox) hagiogrephilture?® The Russian
scholarship focuses on tradition and vicissitudethe holy fool’s life especially
within its own cultural history. Some of the eanyorks, presented by I.G.
Pryzhov* and I. Kovalevski® showed how the scholars approached the figure
on the basis of their interests and in differenéaar of study. One of the
comprehensive studies of cultural significance reigg of the Russian holy fool
was written by A.M. Panchenko and D.S. Likhachdwey collaborated on writing
World of Laughter of Ancient Rusgi@mekhovoi mir drevnei Rugi976), which
was partly dedicated to the memory of Bakhtin’s ogmaph on reading Rabelais’s
literary works. The two authors contributed to thiject by adopting a writing
style and methodological approach to present a oeimepsive survey of laughter
in ancient Russia with its ethnic and culturaltgain particular its relationship to
the elements of Russian social history as holyisbakss.

% G. P. Fedotov also tried to borrow some Greek dugrgphic documents as fundamental
principles upon which the Russian holy fool was enstbod and introduced with the religious
sense of his paradoxical behaviour. Details abloaittéxt, see Georgii P. Fedotd\he Russian
Religious Mind Vol .2 edited by John Meyendorff (Cambridge, Massachsisddarvard
University Press, 1966), pp.316-343.

4 See individual project study in I. G. Pryzh®6 Moskovskikh prorokov, iurodivykh, dur i
durakov i drugie trudy po russkoj istorii i etnogjiia(Reprint of 1865. St. Petersburg: Ezro, and
Moscow: Intrada, 1996).

% Refer to the monograph of I. Kovalevsklijrodstvo o Khriste i Khrista radi iurodivye
vostochnoi i russkoi tserk¢Moscow, 1902 and 1992).
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In fact, Bakhtin did not pay much attention to thscussion of the holy fool
and only slightly touched on its literary form wéilalking about ‘the significant
life in God’ in the tradition concerning theta of a sainf® In a small section of
looking at the lives of the saints, did Bakhtin keéy foolishness as an exception to
the ordinary saints andtae Holy foolishness, as he regarded, wasividual in
character and is marked by an inherent elemenhtbf@oomachy’ ipo iurodstvo
individual'no i emu prisushch chelovekoborcheskibmmen). >’ The extreme
hostility towards the judgment of other human bsintarks a crucial difference of
holy foolishness (from other kinds of monastic )lifghose way of living was
involved in a struggle and conflict with other peBakhtin used holy foolishness
as a metaphor in his discussion about the probfetmythm and its relation to the
explanation of one’s existence. He argued thantp@ishamed of rhythm and of
form is the root of ‘holy foolishness’: proud salite and resistance to the other; a
self-consciousness that has passed all bounds ants wo draw an unbreakable
circle around itself?® Beyond that, Bakhtin did not develop the concept o

iurodstvoany further.

In World of Laughter of Ancient Russiakhachev declared that examples of
Bakhtin’s vision of carnival as ‘the world upsidevah’ remain to be discovered in
seventeenth-century Russian literature. The fornparodic and blasphemous
inversions was constantly adopted where the flesk the place of the spirit in
the hierarchy of religious valué®.In this particular instance, Likhachev’s claim
fails by definition to encompass some essentiakttamf the phase in the
development of the Russian cultural community. Ae tontrary, lu.M. Lotman
(1922-1993) and B.A. Uspensky (1937- ) argued Bwdthtinian carnival hardly
existed in the period or culture which Likhachesatissed. They go on to claim
that ‘Russian medieval Orthodox culture is orgatiipa& [the principle of] the
opposition between holiness and Satanism. Holinessludes laughter®

% M.M. Bakhtin, “Author and Hero in Aesthetic Actlyi (ca. 1920-1923)" inArt and
Answerability: Early Philosophical Essgysd. by Michael Holquist and Vadim Liapunov, trans
by Vadim Liapunov and Kenneth Brostrom (Austin: Umsity of Texas Press, ¢1990), pp.
185-187.

2" Anthropomachy was meant to be the extreme hgstditvards the judgment of another human
being. Text quoted fronbid, p. 146 and 185-187.

% Quoted from M.M. Bakhtin, “Author and Hero in Abstic Activity (ca. 1920-1923)" irArt
and Answerability: Early Philosophical Essaysd. by Michael Holquist and Vadim Liapunov,
transl. by Vadim Liapunov and Kenneth Brostrom (#usUniversity of Texas Press, ¢1990), p.
120.

2 D. S. Likhachev edlstoriia russkoi literatury X-XMI vekogMoscow: Prosveshchenie, 1980),
pp. 417-425.

%0 |urii M. Lotman and Boris A. Uspensky, “Novye a&peizucheniia kul'tury drevnei Rusi”,
Voprosy literatury No. 3 (1977), pp. 153-54. Also read on-line at

17



According to Lotman and Uspensky, laughter in Rarssculture was often
perceived as satanic, the obliteration of the bawndetween spectator and
performer inspiring fear and fright in the audieftelthough the idea of true
laughter in medieval Russian culture was differetileen scholars, its accusatory
tradition was carried on by the holy fools — a graui people who combined the
features of folk actors and holy men. In Panchemka Likhachev’s research, the
holy fool, as an outstanding type of fool, occup&gbosition in the worlds of
reality and laughter. Their fooleries were readifashey contained implicit
wisdom and criticism, as though consciously rejerthe order recognised by the
secular world. In addition to demonstrating thesnsive traits of the Russian holy
fool and his/her outlandish behaviours in publianéhenko further addressed the
position and attitude of the spectators who wetacted by the fools. When the
‘normal’ beholders imposed the humiliating, accgsimords and conduct upon a
holy fool, they were likewise inspired to ask, ‘wiscactually behaving foolishly?’

Holy foolishness was once a spectacle in medieuabR. Unlike monks and
hermits, holy fools required an audience to exptheg mode of living. It was
also one of the few forms of social protest in @le Russia: holy fools could
criticise the tsar himself and were not usuallyiphed for it> Both Panchenko
and Likhachev proposed that the holy fool be angenaf social revolt, because
the fool despises and neglects material life, thyedksclosing the evils of pleasure
found within a society. However, as it is shownejeneither Panchenko nor
Likhachev explored the popular representation efitbly fool by interpreting the
temporary religious ecstasy, or the understandihgebgious experience as
related to the fool's mental state. Holy foolishmeannot be explained by saying
that it delivered only the need for amusement amgpked an outlet for social
rebellion. It would be a loss to discount the gifprophecy, the ability to perform
miracles and other forms of alleged contact wite slupernatural. It might be
difficult to prove whether these contacts were real legendary. But the
inspiration and perception of those possible cotioies could give access to the

http://dlib.eastview.com/browse/doc/12135§G&t accessed 5 January 2015)

L |urii M. Lotman and Boris A. Uspensky, “Novye a&peizucheniia kul'tury drevnei Rusi”,
Voprosy literatury No. 3 (1977), p. 160. See also Alexandar Mihadp€orporeal Words:
Mikhail Bakhtin's Theology of Discour¢Evanston, Ill.; Northwestern University Press9@T),

p. 188.

%2 One of the examples is Basil the Bless¢as{ly Blazhennyn Russian, ca. 1468 or 1469 - 1552
or 1557) who according to the record, rebuked tenTerrible (reign between 1533 and 1584)
for his indifference to the church, and for hishtass behaviour towards the innocent. When
Basil died, Tsar Ivan acted as pallbearer andeaghitis coffin to the cemetery. Basil was buried
in St. Basil's Cathedral in Moscow, which was cossiined by Ivan and is named after the
saint.
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understanding of the people and of the social posihey have occupied.

In a similar vein, S.A. Ivanov continued discussiig holy fool on the
ground of the preceding discoveries and innovatiortee English version of his
book Holy Fools in Byzantium and Beyor{@006). Ivanov claimed that the
Russian tradition of holy foolishness started nithwrokopii of Ustiug (d. 1285
or 1303) as is generally understood, but with Isifeerdislov of Rostov (d. 1474
or 1484)** He spent much effort reinterpreting the holy famlthe historical
development as a phenomenon, a conceptual or adraghic icon as well as
perceiving the distinctions and generalizations rgsb cases. lvanov borrowed
the monastic, ascetic and seclusive phenomenonestéih Christian history as
basic examples which he used to survey the Russignfool. He concluded that
under the social ideal of Christian sanctity, timenioral, controversial and unusual
behaviour of the holy fool was transcended intoedé@nd pious manners, as
influenced by borrowed hagiographic models. Soc@ahventions and values
fine-tuned the ideas and knowledge of the crowdsatds the holy fool.
Judgements regarding of the holy fool varied dependn the historical period.
In the study of Ivanov, the era of the seventeestiitury was a watershed for the
peers of holy fools when the Church Schism or titeoduction of the medical
institution by Peter the Great marked the transiod a type attributed originally
to holy fools** Except for the recognised impact of the westegidwggaphy, it is
however, a pity for lvanov to exclude the comparisd the Russian holy fool
with Siberian shaman, Taoist monk or Islamic sawtip might display similar
traits and serve the same roles in eastern cudulesociety.

Scholars who only see the holy foolishness as agrhenon of Byzantine
heritage expose themselves to criticism of an irmdeta account of the cultural
studies. Upon writing about the history of the ptraenon of holy foolishness,
one would welcome more analogy and discussion historical context. But
unfortunately in Ivanov’s analysis, there is no timmof the pre-Byzantine roots
of such related movements as the Celtic traditibthe saintly seér, Islamic
Sufisn?®, or Siberian shamanisfhwhich particularly resembles the Russian holy

% Details in chapter nine “Old Russidorodstvd of S.A. Ivanov's book,Holy Fools in
Byzantium and Beyongp. 244-284.

% Further details of the explanation, see chapvesl ‘lurodstvoin an Age of Transition” and
chapter twelve [urodstvo Meets Modernity” of S.A. Ivanov’s bookjoly Fools in Byzantium
and Beyondpp. 311-344 and 345-358.

% Neil Thomas, “The Celtic Wild Man Tradition and G&ey of Monmouth's Vita Merlini:
Madness or Contemptus Mundi&fthuriana,Vol. 10, No. 1 (Spring, 2000), pp. 27-42.

% See individual project study in René Guérlosights into Islamic Esoterism and Taojsmans|.
by Henry D. Fohr (Hillsdale, N.Y.: Sophia Perenni2004); Toshihiko lzutsuSufism and
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fool in a number of ways. Antinomian practices ag uncommon in human

religious behaviour. All of these [seer / sainbdlf traditions appear under guises
of different religious traditions. They are chamed by the same belief that
social conventions hinder the quest for truth amat tmagical powers can be
obtained through violations of moral codes. Holpléoappear in traditions of

polytheistic Shamanism, Hinduism and Tantric Buddhiwhich are as different

as the monotheistic religion of the West. Had Iwamadened his scope, on the
same scale as the Russian Empire had expandeetritery, the reader of his

monograph would have gained a better perspectivevitat makes the Russian
holy fool unique, or just as normal as other compee

The recent collection of writingsHoly Foolishness in Russia: New
Perspectiveg2011) andlurodivye v Russkoi kyl'ture: sbornik nauchnykhtesta
(Holy Fools in Russian Culture: Collected Essag913), are an attempt at
providing knowledge about the holy foolishness civeapfrom different literary
texts. However, none of the comprised articles adily account for the
dynamic and protean nature of this phenomenon. ebapitulate, scholarship
tends to focus our attention on the holy fool ire @f the following ways. That is
as Helena Goscilo also argued: the holy fool isideg as God’s elect; as a
clinically certifiable lunatic and as a cynical fmmer of manipulative, histrionic
scenarios? But, the phenomenon of holy foolishness shouldbeothought of as
a stable trans-historical condition, but ratheraasocially constructed idea with
particular purposes and functions. While a semasttidy indicates the ephemeral
changes to and the social relevance of certainegiacthere is often a tacit sense
of extrinsic conditions that bring about a shifttive definition. The social milieu
provides conditions that force new meaning to beegeted and to challenge the
earlier conventional uses of it. For any cultureeré is always a danger in
choosing a single origin that accounts for the mota of a phenomenon which
can be interpreted in different ways and articwatedifferent historical phases.

To suggest however that the holy fool was a typiicaire only in Byzantine
context is an oversimplification of the issue. tudying the phenomenon of holy

Taoism: A Comparative Study of Key Philosophicat¢apts(Berkeley: University of California
Press, 1984, c1983) and Sachiko Muratde Tao of Islam: A Sourcebook on Gender
Relationships in Islamic Thougtalbany: State University of New York Press, 1992)

37 See Ewa M. Thompsotnderstanding Russia: the Holy Fool in Russian reltLanham,
MD: University Press of America, ¢1987).

% More details in her article “Madwomen without Ati The Crazy Creatrix and the Procreative
lurodivaia’, in Angela Brintlinger and llya Vinitsky (ed.Madness and the Mad in Russian
Culture (Toronto: University of Toronto Press, 2007), pp6-241.
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foolishness, one needs not be limited by the cdascampd models of the Orthodox
Church, but may approach it from a variety of pecspes. Turning now to what
may be considered ‘alien’ evidence and focusingagparticular personality, it
should be mentioned that Ewa M. Thompson was otfeedirst to openly question
the epistemological ground of the holy fool, ther&dodraw attention to the subject
and its relation to Eastern pagan beliefs. Her rgoaquh,Understanding Russia:
The Holy Fool in Russian Cultur@987) signalled a major shift in the focus of
studies in this area. Thompson attempted to theaholy fool of the Russian origin
as if it was a socially constructed model, a vielwp&rom which her cultural and
sociological discussion of the Russian Orthodowmas began. Throughout her
book, Thompson engaged in a discussion of the foalyshness by looking into
religious diversity, eccentric behaviour, politicainclination and even
contemporary intellectual life and literary chagaidtics. The holy fool is a
specific cultural and social phenomenon in the Russivil society. Thompson
held the general position that the holy fool cooédtraced back to the tradition of
the hagiological veneration in eastern Christiaratyd proposed an alternative
viewpoint for a debate.

According to Thompson, the Russian anthropologisiitbh Zelenin (1878-
1954) was the first to suggest the conceivabletextge of a link between the
paranormal nervous state and shamanism on theameand holy foolishness on
the other’® The image of the holy fool resembles a characten fan oriental folk
religion, particularly that of the shaman. Holy aevith shamanic features were
legalized by the state religion, the Russian Omtxo@hurch and the method of
which was to explain the figure as a sacred typ¢hefeastern Christianity. In
viewing a fusion of the shaman and the Christiasly Hools are found to be
identified in folk literature as saints who wergaeded as healers or warlocks by
profession. A shaman, which in origin is a Tungusrdvreferring to a healer,
exorcist and fortune-teller, is defined in termgiué services he or she provided;
in terms of the ritual tools, such as amulets, misaand incantations, they
employed. The shamans performed their great powestablishing contact with
spirits and by controlling them through the praojeatof their souls and flying into
the spirit world?® Based on Thompson’s analysis, it was in the tramdecing
dance and intonation of words where one could puminfiorms of behaviour in

% Ewa M. ThompsonPnderstanding Russia: the Holy Fool in Russian @elt pp. 110-112.
Refer to D. Zélénind,e Culte des Idoles en Sibérteansl. by De G. Welter (Paris: Payot, 1952)
for further details about his research on shamadshaly fools.

40 James ForsythA History of the Peoples of Siberia: Russia's Nak#ian Colony, 1581-1990
(Cambridge; New York: Cambridge University Pre€92), pp. 51-52.
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which shamans engaged and holy faelenacted! The evidence that Thompson
used to support her arguments is found in ninetteeemtury Russian journals and
other publications as well as archives in the fieldreligion, medicine and
anthropology. Her ultimate aim was to prove thatdhltural phenomenon of holy
foolishness was the most complete and vital demaitish in folk tradition and in
the Orthodox religion of the dual belief in the Rias people’s mind. The holy fool
had a strong religious implication, but his/heatign to the Orthodox Church was
unstable and ambiguous. Thompson interpreted tleegance and existence of the
Russian holy fool as an indication of the strorfiugnce of the folk tradition which
was more pervasive than the Orthodox Church. Thgueyaand lukewarm
relationship between the Orthodox Church and thg fawl failed to stop the
prevalence of the tradition of the holy fool, opi@vent it from becoming the main
theme in the sacred stories of the Orthodox hagiolMoreover, the ordinary fool
in the Russian folklore was ironically adopted tieisgthen the claim of the legal
status of the holy fool in the Orthodox histdfy.

Clearly, Thompson intended to identify the holylfan no uncertain terms,
with the shaman. Scholarly reviews praise Thompsarontention for her
fascination® However, it is only reasonable to assume thatSiberian shaman
exerted an influence on the holy fool. It is trbattthe phenomenon of the insane,
holy man is known in other religious traditions asll, although each differs
slightly from the other. In the religious traditiof Zen Buddhism, ‘holy madness’
has been accepted by mentors and practised ashadrtetinduce enlightenment.
Techniques such as sudden shouts, physical begbagsioxical verbal responses
and riddles are exhibited in order to discoverghsence of the wisdoffi.It also
happens to some Sufi mystics who are known for #steange behaviour as well as
for their heretical doctrine of identification withe divine?> Additionally, in Meir
Shahar’s study of the ‘Crazly amongst the holy fools in Chinese Buddhism and
Taoism, he argued that ‘antinomian behaviour’ wiae performed by the Sufi

“ Ewa M. Thompsonnderstanding Russia: the Holy Fool in Russian @eltp. 109.

42 Ewa M. Thompsoninderstanding Russia: the Holy Fool in Russian @reltpp. 95-96.

43 Reviewed by Nancy Shields Kollmann $favic Review\Vol. 47, No. 2 (Summer, 1988), pp.
320-321; Donald M. Fiene iffthe Slavic and East European Joutn®bl. 32, No. 1 (Spring,
1988), pp. 151-153; and Svitlana KobetLianadian Slavonic Papers0, 3/4 (Sep-Dec 2008),
Academic Research Library, p. 492.

4 See individual project study in Dennis G. MerBayond Sanity and Madness: The Way of Zen
Master Dogen(Boston, Mass.: Charles E. Tuttle Co., c1994) &wmduaki Tanahashi (ed.),
Enlightenment Unfolds: The Essential Teachings ofn ZMaster Dogen (Boston,
Mass.: Shambhala, 1999).

% Refer to the subject discussed in Krishna P. Baha&ufi Mysticism(New Delhi: Ess Ess
Publications, 1999) and D. S. Farr8hadows of the Prophet: Martial Arts and Sufi Myistn
ed. by Gabriele Marranci, Bryan S. Turner (Dordte8pringer Netherlands, 2009).
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masters drinking wine in breach of the Islamic lawy, Sabbatai Zevi who
transgressed Jewish law and @gupatas who violated Hindu laws of purity and
pollution.*® Wherever the transgression of the accepted sowains was
committed, it seemed to have created a threaduftindr investigation and thus
the argument will be extended here. In spite ofshertage of evidence which
directly links the holy fool's vitae to the pagamigst's endeavours, mutual
reference for the existence of both deserves owantain to reflect on the
‘infectious’ perceptions (in agreement or the canty of these religious figures.

An interest in the holy fool, linking the myster®exuberance of the pagan
priest or shaman, is clearly an example of presgraidynamic conception which
can be regarded as being endemic to the experiehagthnic and cultural
integration in the Russian Empire. By being ambigydhe status of the holy fool
and shaman affords to adopt a variety of faces.miy&gtery of the holy fool and
shaman has been recognised and mentioned not grilyebreligious authority,
but also by various scientific movements which wiaepired to characterise their
abnormal symptoms. Given the changing scientifid @olitical conditions in
Russia, the holy fool may be replaced by the imaigthe irredeemably brutish
creature. Although the scholars spent efforts mdifig the similitude of the
behaviour and appearance between the holy footldhaman, the evidence of
mutual imitation is indirect.

Recent scholarship has made us increasingly awabree @omplex relations
between the religious eccentric and the modernequian of autism. Horace W.
Dewey, an expert in Slavonic history, has suggestatthe Russian holy fool is a
pre-historical typ& which today would be labelled as autistic syndroBewey
took one of the famous Russian holy fools, VaBlazhennyi (Basil the Blessed),
as a figure for observation in order to discover tbmmon traits shared between
holy fools and autistic individuals. He declaredttithe holy fool fell under the
classification of an autistic disorder and was patly the following criteria: social
immaturity or ‘impairment’, speech problems (or digirspeaking at all), unusual
posture or gait, insensitivity to extremes of cafdl heat and a tendency to smile or
laugh for no apparent reashThe similarities between holy fools and the modern

% Meir ShaharCrazy Ji: Chinese Religion and Popular Literaty@ambridge, Mass.: Harvard
Univrsity Asia Center, 1998), p. 26.

“" It means the time before the term of Autism wageinied and introduced to Russia in"20
century.

8 Quoted from N. Challice and H. W. Dewey, “The Bles Fools of Old RussiaJahrbiicher fiir
Geschichte OsteuropadlS 22 (1974), pp.1-11. And also see Uta Frithtism: Explaning the
Enigma 2" ed. (Malden, MA: Blackwell Publishing, 1989 andd3), pp. 22-23.
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diagnosis of autism seemed to be explicit. To gimether example, Christine
Trevett stated that tHafe of Brother Juniper was a ‘hagiographic represemaif
someone with Asperger’s syndrome-like traits.” Teistian idea of the ‘fool’ as
the ‘holy fool’ has been one particular categorychtdifferent societies have used
in ‘describing a person with autistic traits.” T@aristian ‘*holy fool’ tradition sheds
light on several ways in which ‘moral and religianganings have been attributed
to persons and behaviours of those who are “différ@nd “foreign” from us*°

Overall, the historical events and contemporardissiwe have discussed so
far are not in support of drawing a ‘mathematicghaion’, a relation of which is
tautologically true and the answer to which alwastays the same. The
phenomenon of the holy foolishness cannot be reltmweny sets of equations
which show the isomorphic pattern of

Holy fool = Shamarn: Man with autistic syndrome

The fact that comparative studies should have édcah how the story would
end, suggests that any figure of all relative cti@réstics is a mystical object in
process, the product of an unfinished experimenany of the arguments
considered here clearly challenge any common pgocepf holy foolishness.
But it is arguably the feature that explores itsbglic and social dynamic more
successfully than those ideas which stigmatise hbly fool with a biased
impression. Whether the figure appears in termth®tholy fool, the shaman or a
person with autistic syndrome, the idea of invegtifirregularities’ or
‘abnormalities’ with supernatural meaning, eitheod or evil, has crossed many
cultures and contributed to building paradigms tierto understand, praise or
censure different kinds of people. The parallelgsisas well as conclusion made
by the specialists is surprising and inspiring. &hiveless, it is not my intention to
prove that any historical models of religious olifozal conducts have revealed an
image of the holy fool. The tantalising hints oastanism or autism and its relation
to the Russian holy fool were insufficiently givendifferent areas of interest. But
the idea of discovering the phenomenon of holy isboless from various
perspectives will, however, allow us to examineoties about the interplay of
biological and social-environmental factors upoa timcommon disorder.

49 Sentences cited from Christine Trevett. “Aspesy8yndrome and the Holy Fool: The Case of
Brother Juniper” Journal of Religion, Disability & Health\Vol. 13, Issue 2 (Mar. 2009), pp.
129-150.
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Holy Fool amongst other Eccentric Individuals

Similar to the case of the holy fool, the realifyalbbnormality continues to
exist, persist, grow and change independently of ihdvas been reinterpreted by
institutions in real or fictional life. The phenonmmn of holy foolishness is an
interesting topic for research which can engageréety of debates over social
attitudes towards the people of ‘other originsthe Russian Empire.

In Russia, disputes over binary oppositions in alisse provide an ideal
scene for cultural observers to discover vibrantlitiowitural interaction and
oscillation. Russian cultural life is a result d§ ihistory and the continuing
cultural exchanges of people with the influencesuad them. The land and
history of Russia is constructed of different geqdpical borders as well as time
boundaries with opposing characteristics such at/\Wast, Traditional/Modern,
Paganism/Orthodox, Tundra/Steppe and Nomad/PeaBantthis reason, it is
productive to follow the dual nature of contradictiand coexistence and to
choose the phenomenon of holy foolishness as geareh concern. The question
is posed from the observation of how the holy fa®l understood and/or
conceptualised in Russian society during the epawbn new concepts, such as
religious diversity, decree enactment, pathologaralysis, were introduced and
Siberian Expedition was initiated. The holy fools @a common figure of
eccentricity in the Russian cultural history, embsda perfect model for
contemporary people to elaborate further about thechanism of being
stigmatised.

The shape and the appearance of the holy foobrisaged within the culture
of Christian or Byzantine Saints, is an inadequigeiction. As was shown in the
latest research, some of the performance and teptesented by the holy fool
shared a remarkably similar heritage to those afteagorised as pagan and which
developed in a number of parallel ways. If the alist model has led to the
emergence of a character like the holy fool, thestands to reason that once the
eccentric gains public attention and soon becoress bf a threat, he/she is
incorporated into that society. The method of imigesion proposed for examining
this question is sociological, because the purpos$e discover how the notion of
watching these stigmatisethnormals® have been constructed at the same time as
changing social conditions. In addition to the gahattitudes towards the holy fool

% The nourabnormalsis adopted here, in contrast to the referencerdhg Goffman’s usage of
normals for the purpose of “addressing those who do megad negatively from the particular
expectations at issue” and he shall call tleemals Erving Goffman,Stigma: Notes on the
Management of Spoiled IdentifMew York: Simon & Schuster, 1986 [c1963]), p. 5.
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in the context of religious discourse in Russiadition or through the process of
medicalisation, the project intends to question tivbe the category of interior
inorodtsy a term used to categorise non-Russian nativesdiess’, serves as yet
another kind of reference to the knowledge of negdihe unconventional ‘others’
whilst the state was encouraged to adopt a sdeafiproach to the establishment
of a modern nation. One of the concepts revealdtisnthesis is that the chosen
model for mixed contacts provides a social sigaifice worthy of further
examination. The holy fool is not only known asaatradictory figure with many
centuries of evolution and transformation, it afsovives today as a complex
cultural resource in Russia. Thus, by focusing loe Russian holy fool, each
chapter provides an interesting view on the compésxof working through an
analytical framework which distinguishes the hobolf from the pathological
individual.

| argue, in an atmosphere where various sourcesknoiwledge and
information, for example, ethnographic studies,enappreciated, the holy fool or
figure of similar attribute was reconstructed foe tinderstanding of difference. In
nineteenth century Russia, different ways of tmgkabout others were discussed
for the sake of accommodating and/or excluding f[eeepth disability or of
different ethnicity. The eccentric manner and bé&hav were recaptured by
writers and painters who inflected the way in whatimormality was understood
within the empire. The political trend of the erasvalso expository to see an
understanding of holy foolishness altered acroes t&and space. Through a series
of analyses undertaken, it was reasonable to leetieat the definition of the holy
fool shifted along with the time and was not totatlisadvantageous. An
ethnographic ‘experience’ of the non-Russian natoféered an alternative
resource to explain the presence of the holy fiba@lan be seen as the building up
of a common, meaningful world that makes use oécland guesses to bring forth
a participatory presence, according to James @iiffa sensitive contact with the
world to be understood, a rapport with its peoplepncreteness of perceptih.’
The observability of the non-Russian native, whbséaviour has its cultural
polarity of conceiving a benevolent or evil formaoinduct, is crucial to a change of
perception of abnormality. It was noticed and detgdy a moral vision with a
scientific methodology and agenda in order to file gap and vacancy of
knowledge. The ethnographic label suggests a clesistec attitude of participant

*1 James Clifford, “On Ethnographic AuthorityRepresentationdNo. 2 (Spring, 1983), p. 130.
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observation on the social life of a defamiliarisedtural reality. The key element in
ethnographic records is noticeable so as to beupply of exotic alternatives.

In Russia the holy fool was never taken as an entity in meddstudies.
However,in confining ourselves to the official notion oCuristian holy figure—
a person whom the Church honours with an officig, eve shall be aware that the
value of one’s sanctity must inevitably be examirmda multitude of other
disciplines. As the idea of insanity was graduatiandardised within the
institutional discourses under the forces of mdditisciplines, the answer to a
figure linked to the holy fool whose presence iexmnate to ‘nature’ implies a
developmental view of madness, deriving in parimfrthe rise of the natural
sciences in the extent and validity of the ninetie@entury. We mean to refer to
Charles Darwin’®On the Origin of Species by Means of Natural Siele¢1859)
for these reason®. Darwin claimed that ‘more individuals are born rthean
possibly survive. A grain in the balance will deténe which individual shall live
and which shall die- whichariety, or species shall increase in number aridiwh
shall decrease, or finally become extinétThe Darwinian idea of selection by the
environment and struggle for existence remains tlolilvhile certain oddities do
survive despite the fact that natural selectionld@uggest their destiny of being
extinguished. In fact, selection and medicine aeg®en an act of nature, but
‘biological techniques practiced deliberately anarenor less rationally by mar”
But the problem still remains that the approachmiaking the distinction of a
species or a social type is not sufficient in thecpss of evolution when a certain
updated and definitive form is not yet establish€dat is, the definition of a
transient normal type is grounded on the facts itblate to the past, but does not
correspond to the conditions of the current sitmati

It is true that we make distinctions every délge concept stimulated by the
ethnographic approach and attitude helped to peoaiday of presenting the close
proximity between different orders of life in whidhbjects are classified into

%2 By 1864, Darwin’sOn the Origin of Speciesas translated in to Russian. See Janet Browne,
Charles Darwin. Vol. 2, The Power of Pla@dew York: Alfred A. Knopf, 2002), pp. 256-259.
Also, I.P. Pavlov (1849-1936), a professor of pblgiy at the Military Medical Academy, once
argued that ‘Darwin’s theory of natural selectiordered a long period of apparent incongruity
with important bodies of fact and significant linet biological thought.” Quoted from David
Joravsky,Russian Psychology: A Critical HistoiOxford; New York: Blackwell, 1989), pp.
302-303.

3 Charles DarwinOn the Origin of Species by Means of Natural Skleo_ondon: Murray,
1859), p. 467.

** Georges Canguilhem, “The Normal and the Pathotdgié Vital Rationalist: Selected Writings
from Georges Canguilhemad. by Fraoois Delaporte; transl. by Arthur Goldhammer (Nearky
Zone Books, 1994), p. 129.
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groups of individuals whose unity demonstratesithesient normalisation of their
relations with the environment. Whether it is th@yhfool or the non-Russian
native whose behaviour and existence are not glsaparated from the general
understanding of eccentricity, the romantic conicgpof relating abnormality to
nature in which deviance is either not referredt@xhibits its supernatural cast,
represents an ambiguous yet ideal type of idigjiaré. In our view, the presence of
the non-Russian native indirectly prevents the hdhypl from being
incomprehensible or inaccessible. Neither the skftgere of the holy fool nor the
enigmatic symbol of the non-Russian native canrmierstood or fixed in a stable
frame of reference. It is the instability of how define a mentally defective person
as a genius or an idiot that makes the ‘selectoroncept of value, not an idea of
statistical reality.

Abnormality in the ethnographic discourse of analysf the nineteenth
century Russia presented a particular ‘ecologitdie’ which serves as a locus for
the critique of the holy fool. Similar to lan Haokis metaphor of an ecological
niche, the term is used to describe an environrremthich a concatenation of
diverse types of elements dwelt. A niche providesadle home for certain types
of manifestation of abnormality and for certainamgements of symptoms which
are central only at some times and in some pl&cédong with the establishment
of the clinical, ethnographic studies, the conttbthe administrative institution
and the reproduction of artistic pieces, the somdleu as well as the public
attitude of the epoch towards eccentricity areimtisively perceived. As far as the
criterion of behaviour was concerned, which in ke nineteenth century was
part of ethnographic discourse, people would hageea that the vast majority of
‘non-Russian natives’ were not born Russian by neatind were therefore in a
sense abnormal. However, ‘the logic in the clasaiion rested on criteria broader
than religious identity alone’, which may have @t to turn ‘an alien’ into a
Russian (a normaff. In this thesis, the non-Russian native servesiaasxample
relevant to the understanding of the holy fool ineteenth century Russia. Not
only were bothiurodivyi andinorodets categorised as abnormal or alien under
certain rules of distinction, but also they werepmsely alienated and defined by
institutions endowed by political intention or amndm. In other words, the holy

%5 Jan Hacking is a philosopher and historian of scée See Hacking'’s discussion of a niche for
mental illness in his book dflad Travelers: Reflections on the Reality of TransiMental
llinesseqCharlottesville, Va.: University Press of Virgiil998), pp. 31-50.

% Quoted from John W. Slocum, “Who, and When, WéeIhorodtsy? The Evolution of the
Category of ‘Aliens’ in Imperial RussiaRussian Review/ol. 57, No. 2 (April, 1998), p. 175
(pp. 173-190).
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fool was estranged yet recognised as sacred byOttieodox Church and the
non-Russian native was excluded yet given spetiahton of control by the
administration of the empire. And both the holylfand non-Russian native were
perceived through political views as exceptionab. Nle was there to apply for
making a sharp division between them and the noonak. In each case, the
pattern of upgrading or degradation could nevethigesame. However, in many
cases, the oppositional actors used the ‘ruleftdrénce’ in a broader or narrower
sense to advance their claims for distinguishimgrtbelves from each other.

During the time when the Russian educated elitégobs& common national
experience with their more humble compatriots, rditg characters which
embodied the spirit of the holy fool appeared tonb@mentous at least for the
sake of punctuating some social problems and déatafig on questions of the
national controversy. In order to demonstrate th&inuing relevance of the holy
fool in the Russian culture, literary works wereitten to present holy fools as
saintly protagonists. The holy fool, who is depictas a person free and
independent of the external authority, continuegl&y an important role typically
in the Russian sense of understanding oneself ashatigers. There will be no
arbitrary attempt to judge the absolute predomieamicone value system over
another. However, if certain application of a metihad been developed to create
the conditions for the holy fool, we can still appiate the value of certain manner
and attitude towards the abnormal behaviour whesh su social model was
transcended from the ancient to the contemporargidw@lthough there is a
chronological gap between the concepts of how #aicegroup of people is
judged or stigmatised, it is not unusual for theaths to cross as the current
examination will show. A stylised image of the pasin become a creative
element in the present. It is worth observing aetpof educated elites, illiterate
peasants, bureaucratic methods and growing conoépisilisation and modern
nation for the purpose of understanding abnormaliurthermore, the
stigmatisation of others and the labels which Haeen attributed tabnormalsoy a
single and indisputable judgement, seem to havenated from the past literary
works which were additionally supported by othedmaeof the time.

This observation is an example of the idea thatyegenstructed scene with
its resulting cultural legacy has unique binary tcadictions and multicultural
influences. The aim of this thesis is to draw ansmtion between the use of the
concept ofinorodcheskoe obozrenfeand its application to the question of

" The magazine ofnorodcheskoe obozrenieas published by the Missionary Section of the
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difference labelled by oppositional actors. Thisject offers a preliminary study
of the situation that where the presence of th@-Rassian natives’ consolidated
the existence of the holy fools by serving as ofpjoral or supplementary
figures.

Approach and Sources

This thesis is not structured as a monograph dgalith the life of one or
several holy fools at a specific time. The goalasto provide an assessment of the
research conducting an investigation on a survifilg fool encountered on a field
trip to Russia. Rather, the objective is to in@iat conceptual discourse about the
question of abnormality in a society requiring teast differentiation through the
study of the holy fool amongst the non-Russiarvestdf diverse habitus within the
empire in the nineteenth century. The main conadrithe thesis is to explore
certain tendencies of ethnographic and orientadistuthrough an analysis of
several original research works and secondary atilee; to uncover the
mechanisms by which scholars prepared the groundvdtancing the conflicts
between the pursuit of humanity and the maintenaha®perial interests; and to
consider the problem of stigmata in the contexthofv abnormal individuals
survive and make a living in a transformed socidienn. Over the course of this
thesis the reader will acquaint himself with theepbmenon of holy foolishness
from its multiform representations spreading fraghigious vita to popular prose
and the novel. Whether the story of the holy fealdcorded in the archives of the
church, in case of the history of asylums, or isated in folklore, for literary
entertainment and in political allegory, the heentiine (the male and female holy
fool) has been reproduced as a figure whose cleistats resemble the holy fool
in the Russian tradition and whose visual attracteflects on the concept of the
abnormality in the era the authors live.

A variety of theoretical approaches to the questainnormality and
abnormality, offered by the Russian and Westermlach of different times, are

Kazan Spiritual Academy from 1912 through 1916 assupplement to the journal of
Pravoslavnyi sobesednikhe magazine was issued for the purpose of intiod the way of life
and mores of thénorodtsyliving in European Russia and Asiatic Russia. Butirned out to
focus on the impact of Russian culture (and Rus8isthodoxy) amongst the people subject to
the Tatar-Muslim sphere of influence. Here, | malse of the title toobozret'or to survey
inorodtsywho became the object of research run by a spiriitganisation. The metaphorical
linkage between sacred view and secular targetsisategy of creating tension in definition.
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employed throughout the project. In addition, savenonographs and journal
articles written by the literary ethnographers wdomducted their expeditions in
the remote Russia between 1855 and 1862 are gpegias attention. Of these
materials, the reports published in the Naval @tilbe (Morskoi sbornil
between 1855 and 1862 proved to be a fascinatiograeof personal opinions,
containing usage of new methods and concepts alyisiy people. These
komandirovtsy(commissioned investigators) not only made thein @omments
but also underlined the facts that assimilationligérgence is never a simple task
and respect for diversity is a must for an empke Russia. These journals are
taken from the National Library of Russia (RNB) 8t. Petersburg. Other
materials are supplemented by and juxtaposed tpubkshed critical articles and
theoretical contributions of the period taken frima Russian State Library (RGB)
in Moscow. Although these combined sources aréttd buantitative value, they
provide an insight into the types of discussiort thare in circulation within the
field of scientific or philosophical research arelveal the attitudes of several
intellectuals to the question of abnormality andedsity, which was for a time at
the very heart of debates.

We use the term ‘figure’ to place the holy foolitbéctional and non-fictional,
in a fluid situation where ‘it' is taken as a modelr an understanding of
abnormality in the struggle for meaning and visipiin the world of normality.
Just as John Saward pointed out, the figure ohthe fool is a distinctly ‘social
manifestation’ which implies a figure who is ‘irsaciety yet not of it, challenging
its most basic assumptions ... or its failure to tive gospel® We assume that the
representation of the holy fool in the nineteerghtary Russia was influenced by
various new scientific disciplines, especially etgraphy and Orientology, which
formed new concepts and attitudes towards the n@siBn natives within the
expanding empire and vice versa. In this regare, libly fool, (in)directly
remodelled by or referred to through different naedan be looked upon as a figure
for purposes having less to do with revisions dfamal myth or reconstruction of
social consensus than with a pursuit of civil ieation upon encounter with the
‘abnormal others’ in the society.

In Russian, there exists a number of writings l@yise and learned in praise
of the holy foolishness. The tradition in literauor critical theory dedicated to
foolishness appeared in masterpieces of A.S. Pwoslikir99-1837), F.M.

%8 John SawardPerfect Fools: Folly for Christ's Sake in Cathokmd Orthodox Spirituality
(Oxford: Oxford University Press, 1980), p. 17.

31



Dostoevsky (1821-1881), L.N. Tolstoy (1828-1910)\.SBulgakov (1871-1944)
and L.I. Shestov (1866-1938), to name but a fewdd&soof representing the holy
fool are influenced by multiple traditions of Ortlax self-fashioning and by
epidemic flows of information and technology. Inviolg the holy fool in a
reconsideration of morality and abnormality, theesis reflects on a great
combination of discussion that religion, medicisejence and literature could
interweave to form a cultural memory or popularsmousness of some distinctive
others to show an alternative of mutual understamdiVhen people saw the value
of preserving the phenomenon of holy foolishneseras of the Russian cultural
heritage, the holy fool became a figure of ceriereotype from hagiographies to
fictions. Whether the holy fool was described we$ of canonised saints or in
fantastic tales of apocryphal writings, the figagesuch has become a unique type
of fool: the sacred one. The popularity of the holyl as a literary figure began to
be built from thezhitie of Muscovite literati to the characters in a novebur time.
Before the confinement came to Russia, various qaa® of recording and
reproducing the images of the holy fool emerged e archetype which was
important later for literary expansion and philolsical reference of the nineteenth
century Russian intellectuals. On the level of ris&der’s point of view, all these
literary characters based on the holy fool's arghetshare a great deal of the
author’'s sympathy and concern about life and spciBtrough the figure of the
holy fool a special national ethos was positedandnconditional reverence for its
spirituality was claimed.

Ever since the official endorsement of religiousha@sation or ethnic
categorisation from the dominant regime was enfrpeactitioners in different
spheres could have sensed the political force @miadd the ‘order’ of things.
The governmental intervention grew together witle thevelopment of social
concepts which greatly soaked into the life of gvadividual. Ordinary citizens
developed an ability to see different people angpkaings as they were
becoming and ought to be rather than as they aligtiwere. On the one hand, the
story of the holy fool, and ultimately the story af stigmatised individual,
underwent a relatively merciful process of histarichange in Russia that has
carried the notion of ‘abnormality’ on a differetiajectory from that of its
Western counterpart. On the other hand, the wayhich the non-Russian natives
could gain a kind of autonomy during the procesasgimilation served as an
open utilisation of the ideology on exceptionatetahich functioned as a vehicle
for the stigmatised identities to define and pragnbiemselves in a mixed-contact
society. We will take different academic discipbnéo discover the political
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power that is employed to form a new concept ofstjaring what abnormality
really means through the use of language.

The indeterminate nature of the holy fool and narsgtan native precluded
the kind of concrete facts and figures that werguired by the bureaucratic
machines. Botlurodivyi andinorodetsenjoyed a certain degree of freedom in their
activities that frustrated the intentions of théiggomakers. Through our analysis,
both holy fool and non-Russian native stand as @kas of certain tendencies
reinterpreted in official or artistic articles whievere not based on mythology but
on a scientific analysis of their extraordinaryniar of life. In the end, both figures
as we have associated one with the other for aegiual discussion could become
phenomena that helped to legitimise the presencevefy natural identity and
provided a model for developing concepts of unadeding abnormal others
amongst the Russian educated and illiterate pedgdhg. approach to the
phenomenon of holy foolishness facilitates an ustdeding of abnormality in both
religion and science through polysemous ways, winiclude being self-reflective
of my own (Asian-Chinese as people from the Origrtint of view and being
trained under the Western way of examination. Susbknsibility begins with the
process of looking at medical and social worlds pigically knowing these
worlds and being conscious of their effects onefgpes of specific figures. In this
sense, the concept of ‘normalising the abnormaighimprove problematic for the
territory I intend to chart in methodological anthiytical terms. | would like to use
a concept that emerges from the ethnographic viewgpm order to make sense of
the theory and materials | venture into within thesis, in part as a way of
supporting future directions in the field.
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The Historical Context: the Question of Modernity
“Insanity is a part of the price we pay for civiligan.”

- by Edward Jarvis®®, 1852

Sociologists, such as Emile Durkheim, Max Weberlcdid Parsons and
Norbert Elias, took the conflicts of tradition vessmodernity seriously as a
matter of question for the evaluation of humanigd the idea that modernisation
inevitably and effectively demolishes cultural disigy lies at the heart of many
anthropologists’ endeavours, from Bronistaw Malistivto Margaret Mead and
Claude Lévi-Straus®.

Modern industry, one would agree, was probablyriare powerful than any
academic discipline in changing world views basetirgly on positive science.
From the 1880s onwards, industrialisation and udadion engendered
far-reaching political and social changes in anyntry that severely challenged
accepted norms, values, and identities. Althougmaty only be an episode of
stage shows, the Opening Ceremonies of the Lon@d2 Summer Olympic
Games demonstrated how significant the IndustreatdRution has been and how
it has profoundly affected every aspect of ourydies. When the Crystal Palace
was built in 1851 for the International Exhibitiam London, the scene exalted
applied science to truth and perfection. Not omlyEngland, but in lands as
distant as Russia, the Crystal Palace was, for Bi@rnyshevsky (1828-1889), a
symbol of modernity which embodied new modes oédieen and happiness. For
Dostoevsky, in hisNotes from Underground(1864), the Crystal Palace
symbolised everything that was ominous and thréagesbout modern life.

Was St. Petersburg a city of modernity in the 1860s

Russia was once labelled as an ‘anti-modern’ statehich the basic triad of
modern institutions, namely individualism, capsgali and democracy did not

% Edward Jarvis (1803-1884), an American psychiatrishose major contribution to the
demography of mental dieses was BReport on Insanity and Idiocy in Massachusét&55), a
model of accuracy, one of the key documents irhts®ry of nineteenth century psychiatry.

% See individual project study in Bronistaw Malindi$1884-1943, Argonauts of the Western
Pacific: An Account of Native Enterprise and Adueatn the Archipelagoes of Melanesian New
Guinea (London: G. Routledge & Sons ; New York : E. P.tton, 1922); Margaret Mead
(1901-1978), “Visual Anthropology in a Disciplinef dMords” in Principles of Visual
Anthropology ed. by Paul Hockings (Berlin: Mouton de Gruyte995), pp. 3-10; and Claude
Lévi-Strauss (1908-2009)ristes Tropiquestransl. by John Russell (New York: Atheneum,
c1961).

34



exist. St. Petersburg was perceived by Lotman sanebusly as paradise and hell,
as a utopia of the ideal city and the nefarious quesade of the Russian
Antichrist®® In the eighteenth and nineteenth centuries, Rrtegswas haunted
by the myth that the city was built ex nihilo omkish swamps, on the banks of
‘deserted waves’, as Pushkin put it, where onedcbatdly see a fishing boat or a
tiny hut of a ‘miserable Finn®® Yet, Petersburg is built under the ideal
architectural plan of the Enlightenment, with thelphof foreign architects and
engineers and the slave labour of thousands of.sémf the course of the
eighteenth century, Petersburg became the capithhasymbol of a new official
secular culture. Peter the Great and his successaus the city a birthplace of the
Russian Academy of Science, the Russian publiaryhithe theatre, the botanical
garden and the school for children of non-nobleying, to name but a few.
Leibniz and Christian Wolff, Voltaire and DideroBentham and Herder all
enjoyed imperial patronage. They were either teted| consulted, or even
invited to Petersburg by a series of emperors angresses, culminating in
Catherine the Great, who commanded the foundafiennew secular culture and
a new type of urban dwellé?.

The 1860s are a watershed in Russian history. Aftexander II's edict of
freeing the serfs on Y9 ebruary 1861, a new generation and style ofleutlals
emerged such as tmaznochintsythe administrative term of describing the men
whose origins and classes are different from thabe nobility and gentry. Men,
as individuals, became noticeable independent amitThey were no longer
invisible in the collective memory. The rise of fiobawareness gave an
opportunity to mobilise and welcome the modern Russpirit. Following the
Great Reform, Russia’s urban centres became eethangthe empire’s economic,
political, administrative and social transformatiddnder the impact of rapid

. Jurii Lotman, “Simvolika Peterburga i problemy setiki goroda” Semiotika goroda i
gorodskoi kul'tury 18 (Peterburg, Trudy po znakovym sistema, 1984),30-45. Debate over
the issue continues to the present day. In 199Bhali Kuraev wrote the most devastating attack
on the city, calling it superfluous and devilishdaadvocating a return to the happy time of Tsar
Alexei Mikhailovich. See his book dPuteshestvie iz Leningrada v Sankt-Peterburg: Buev
zametki(St. Petersburg: BLITS, 1996). In the meantime,dtigolar and professor of philosophy
Moisei Kagan glorified the city as the hope of Ra'ssfuture and compared the foundation of St.
Petersburg to the Christianisation of Russia, dhig time it was the baptism of European
secular Enlightenment. See project study in Moi&ajgan’s bookGrad Petrov v istorii russkoi
kultury (Sankt-Peterburg: Slaviia, 1996).

%2 The Finnish legend reveals a similar version @f fibundation of St. Petersburg. See project
study in N.A. SindalovskyPeterburgskii fol’klor(Sankt-Peterburg: Maksima, 1994).

% Marshall BermanAll That is Solid Melts into Air: The ExperienceMddernity(London: Verso,
1983), pp. 176-181.
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industrial economic development of trade and mignatthe country underwent
what William Blackwell termed its ‘first urban traformation.®*

It would be difficult to judge the impacts of modesation upon the Russians,
as the meaning of modernity would have to be commisive and paradoxical
in the Russian Empire. However, some remarkableifes of modernity, which
were produced in nineteenth century literature, eanily be perceived. They
include the Little Man, the Superfluous Man, theddrground, the Vanguard, and
the Crystal Palace. Different narratives as th@wations related above were an
important mechanism in supporting the constructibmodernity, as intellectuals,
celebrities and politicians sought to establishlagdimise their agenda along with
the modern category. What Marshall Berman trieanaly in hisAll That is Solid
Melts into Air: The Experience of Modern({y983) was that modernity is basically
capitalism. Against this background, people entenéal a quarrel of how best to
live a life or implement a plan in the experienéenmdernity. In a new dimension
of utilising textual imagery and unravelling socialiance from literary and
architectural artefacts, Berman demonstrated hovdemm environments and
experience revoked all boundaries of ideology anided the varieties of every
individual. However, the unity is paradoxical. Tim@dern life accompanied with
industrial, political, economic and psychologioafiarmation manifested itself with
the problem of inner diversity. The process of stdalisation backed by
repression was in principle a method of fightingiagt irregularities. Although
individuals were set free by social and economicds in modern culture, notions
of irrationality, superstition and backwardness aveno longer accepted
unquestionably in the structures of emerging caltsociety.

To see a new man living in a modern city was nanhediately desired in
Chernyshevsky'$Vhat is to Be Done(863). The emergence of industrialisation
and the initial phase of capitalism engulfed liweishout hesitation in the late
nineteenth century. For this reason, intelligentsias able to see the
underdeveloped side of the country and to quedtien effect caused by the
intensification of technological change and thdaddamnsition from rural to urban
habitats. In order to construct rational and w@tilan facades of the power the tsar
hoped to achieve, one has to subvert the antigligiores that rulers still
occasionally invoked to justify their rules. Paraigally, when the Russian
Empire was remodelling every aspect of people’®divnfatuated with the

® Wwilliam Blackwell, “Modernization and Urbanizatioim Russia: a Comparative ViewThe
City in Russian Historyed. by Michael F. Hamm (Lexington: University 8seof Kentucky,
c1976), pp. 291-330.
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European orientation, (even in St. Petersburg, nfwst ‘enlightened’ city in
Russia at the time), both the legendary femalesblédool, Kseniia and the
mysterious sectskoptsy performing the whirling dance to reach the state
ecstasy still existet

Science, generally thought to be a practical toolaf prompt building of the
modern society, represented a particular form difjetenment. The passion for
science was considered useful for helping and oweirty previous divisions and
inequalities®® As Elizabeth A. Hachten indicated, ‘science markbd path
towards more thoroughgoing social and political nge’®” According to
specialists, reflecting on the disciplinary develgmts of knowledge in the
nineteenth century, medicine and hygiene becameobribe earliest of those
applied sciences. Hygiene, in particular, was oftegarded as a vital factor of
direct contributions that ‘science could make te tuality of human life®® To
an individual like the holy fool whose social swtuas still unstable, the shift in
the field of medical and administrative practicestbe identification of insanity
was probably one of the most significant factoedlikg into a trance was a way to
be mad, or to be diagnosed as a symptom of méinteds in the 1890s, such as was
the case of the two-year sickness of the holy Iekii in the world of Orthodoxy.
The numerous quasi-clerical vitae of holy foolsorgled in the late nineteenth and
early twentieth century were highly diverse. Hesbe could be a nun, city or
village beggar, sorcerer or malingérDuring that period of time, the performance
and functional pattern of the image of a sacrecdgigm whose existence was
vital to the regime, was challenged by the scientifiodel and its distinction
between the normal and the abnormal. The scienoeedicine became a matter
of debate. The medical evaluation was called upaet the ‘rules’ of behaviour.

% Skoptsyor castrators, a sectarian of Russian populagiosity; see Laura Engelstein,
Castration and the Heavenly Kingdom: A Russian fabék(Ithaca, N.Y.: Cornell University
Press, 1999); George E. Munro, “The Petersburgatfi€®ine Il: Official Enlightenment Versus
Popular Cults”,Moscow and Petersburg: The City in Russian Culjtwé. by lan K. Lilly
(Nottingham: Astra Press, 2002), pp. 49-64.

% H. T. Buckle History of Civilization in England2 Vols. (New York: D. Appleton, 1875), Vol. 1,
p. 658.

7 Elizabeth A. Hachten, “In Service to Science armti@y: Scientists and the Public in
Late-Nineteenth-Century RussiaDsiris, 2nd Series, Vol. 17, No., Science and Civil Stycie
(2002), pp. 171-209.

% |bid, p. 191.

%9 S.A. IvanovHoly Fools in Byzantium and Beyqrul 353.
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An Alternative to the Understanding of Different O&rs

It should be noted that many ‘neglected’ people tradsed boundaries and
became subject of themes which are called intotguresf otherness. Definition of
groups or individuals who belong to the categorynwdrginalisation is often
uncertain in its sensitivity towards the complexifypositioning others in the social
rank. Considering the question of socio-economasgification, the vagrant,
slavery, beggar and poor are labelled as othersedWer, dwarfs, asylum inmates,
deaf and blind are excluded by the ‘normal’ pedpi®ugh judgement of one’s
physical or psychological disability.

This project provides an opportunity for a critiqaébeit necessarily selective)
of the holy fool whose symbolic characters are filremost attractive to our
discussion about the question of others in the iBassulture. Discourses on the
holy fool demonstrated a great combination of sawdifferent elements. The holy
fool is a person bearing an intellectual disabilitymodern clinical diagnosis, a
figure endowed with supernatural and mysteriousgrow the religious context
and a civilian of an undefined social state resuftem the conclusions of the
power relations. In addition, the application oé tholy fool in literature could
amplify the figure itself and contribute to its sksnination to future generations of
its reproductions. While some of the notions temgtesent rather stereotypical
vision of the holy fool, there is still an alternat concern to be voiced regarding
our interest in applying the non-conventional osh&r our understanding of the
holy foolishness.

Culture and life of the non-Russian natives ar@dpeionstructed as distinct
and different; however, a failure to identify arfthee such beliefs casts people as
‘other’ to authentic legalised citizens. By undkitg some reference to a particular
form of indicating others in the ethnographic pertjve, | would argue the
identification and articulation of the imperial pemrelations serve to create yet
revoke marginalisation. The indirect relation bedwethe holy fool and
non-Russian native is proposed as a referencer tonolerstanding of the otherness
and as an approach to contesting the structur#eaions for abnormality. This is
an attempt to lift the holy foolishness out of titaditional and isolated past of
explanation into a much more dynamic and engageaisghof discussion,
contributing to the question of stigmatisation.

In the late imperial period of Russian history, Great Reforms of the 1860s
marked the broadest attempt at social and econmmnvation. It was the time
when the Russian nationalist ideology emerged \ilig messianic vision of

38



Russia’s role amongst other countries. After tharassive reign of Nicholas |
(1825-1855) and the defeat in the Crimean War (4885), the uncertainty and
hope of rebuilding Russia and creating new pathsutds its future led to an urge
for contemporary intellectuals to engage in divéasers of the society. It was the
moment when all nations of the geographical Ruasiee reunified to recall the
past glory of the Russian Empire. But who wererttenbers of this big Russian
family?

It was not until the Russian peasants in the lateeenth century began
moving into the far reaches of the northern Sibiagd the educated Russians found
their compatriots fairly different from what thegve imagined previously. These
compatriots spoke Siberian languages, ate raw meatised shamanism and were
strange or ‘alien’, yet inseparable in the proaddsuilding a nation state. Surely, it
was desirable and natural for the empire’s ‘foreigh (nozemtsy or ‘aliens’
(inorodtsy to become Russians. With the establishment of Ehessian
ethnographical science in the nineteenth centbeyntanner of assimilating native
people was routinely noted by some writers, hiattsj ethnographers and state
officials. Based on this premise, it was argued tha Russian settlers readily
befriended and accommodated ‘alien elements’ whey tvere surrounded by
other ethnic groups. In other words, scholars nayadend to concur with the
assumption that the Russian was blessed with arme&tsense of tolerance and
affability when it came to interacting with theigs.”

What makes the above statement promising, in ogldti the stigmatised holy
fool, is that it underscores the value of varietythe construction of knowledge in
reading other individuals as well alsnormas and the openness for questioning the
dichotomy of ‘primitive’ versus ‘civilised.” Wherhe empire aimed to expand the
frontier of the Russian state, the literature dse8an natives revealed a condition
for the difference to coexist and to be comprehdndgeographical explorers,
exiled ethnographers and missionaries of the Oth@hurch were the sources of
information about the indigenous culture of northand eastern Siberia when
outmoded views of reporting on rural culture wereeed of being adapted to the
changing public taste. A large readership in Mosaead St. Petersburg was treated
to evocative portrayals of multifarious Siberianadcteristics, including the
colourful ethnographic diversity of its native péaions and its folk traditionS-

0 A case study in the article of Willard Sunderlatiussians into lakuts? ‘Going Native’ and
Problems of Russian National Identity in the SiaerNorth, 1870s-1914'Slavic Review\ol.
55, No. 4 (Winter, 1996), pp. 806-825.

" Mark Bassin, “The Russian Geographical Society, ‘hmur Epoch,’ and the Great Siberian
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Whether the expeditions were organised under thention of bringing
enlightenment and civilisation to the indigenouspe, or with the political
attempt to collect astronomical and topographieahdethnographic discussion of
the native peoples has since then been scienlyficelpped and recorded.

Briefly, the ritual in honour of the ‘pagan godsasvwitnessed by the
members of the Sibiriakov Expedition in Yakutia 9481896) which appeared in
L.Y. Shternberg’s (1861-1927) memo of his studyth@ indigenous peoples on
Sakhalin Island. The heathenish religious cultsewalso in V.G. Bogoraz’'s
(1865-1936) description of the Chukchi people ibefia and demonstrated by
S.M. Shirokogorov (1887-1939) in his Tungus reseandhe North-Eastern Asia.
Missionaries such as N.la. Bichurin (1777-1853), Rafarov (1817-1878) and
V.P. Vasil'ev (1818- 1900) could also be includedhe study, with their devotion
to the translation of some Chinese Buddhist clasamd the knowledge about
China and India, which has more or less shed lighthe formerly mysterious
oriental civilisation. As the historical anthropglst Greg Dening has remarked in
reference to cross-cultural contact in the Pacifiee arena of cross-cultural
encounter is a place where one could uncover ‘ttseeading of meanings, the
transformation of meanings, the recognition of niegsi between disparate
peoples and their views of the woffd All these events were fertile soil for the
conceptual growth of an idea on institutionalisihg study of the imperial people
within Russia.

None of the cultural phenomena can be viewed atedpreted in isolation
from its historical context. From the early yeatrshe ancient Rus', holy fools were
identified as men devoted to religious practice faoh the eighteenth century they
fell under the categories of clinical analysis awere integrated into the
management of medical treatment. The holy fool g#r@dholy foolishness were
ambiguously defined as a person and an idea atairceype of unruly behaviour,
yet both could be appropriated and re-accentuayjed bumber of competing
philosophical perspectives. A broader insight itke development of holy
foolishness is required through a better understgnaf its historical continuities
and further its application to the contemporarysgioe about abnormal others. |
believe that ethnographic studies in Russia hagetitiential to develop a modest
progress of disciplines that have been set for etimdp discrimination.

Expedition 1855-1863"Annals of the Association of American Geographetd. 73, No. 2
(Jun., 1983), pp. 240-256.

2 Greg Dening,lslands and Beaches: Discourse on a Silent LandrgMesas, 1774-1880
(Honolulu: University of Hawaii Press, 1980), p. 6.
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A prejudicial view of a person who shows signs ofmgthing abnormal is
often indicative of contempt when the social atnin@sp concerning ‘the question
of difference’ is not developed. It is shown atfeliént times and on different
occasions, holy fools were categorised as sairaginmen and patients throughout
the cultural history of Russia. As proved in sorithe cases, the Orthodox Church
made an exception to the nomination of several famis as canonised saints. It is
also evident in the records that the Russian pé&agart their disabled family
members and the holy fools into asylums as inmdies,not for any medical
treatment but in order to prevent some damage expetted accidents during the
harvest time. The case of Ivan lakovlevich Korei§li#83-1861) in the nineteenth
century was yet another example of placing a hobl to a confinement in a
hospital as a patient for almost half a centurye @mbiguous condition was not
banned nor improved by the governing institutidvisnetheless, it is the ambiguity
and flexibility that make the holy fool an exceptiproviding the fundamentals for
questioning the rules for distinction in whateuss specialised discipline is.

The thesis intends to relate the holy fool to the-Russian natives to propose
a discussion on accommodating abnormality in aetpalaiming normality as a
basic rule of stability. The holy fool and the nBassian native share a few traits in
common, considering their plight of stigma. Firab, both of them were defined
and categorised by the rules of different institi(Orthodox Church and
Ethnographic Division of the Imperial Russia). Adtlgh the status they occupied
in each system of categorisation was slightly déifé from each other, the effects
of discrimination (positive or negative) upon inidivals are deeply ingrained in
what it means to be abnormal. Secondly, the meaiinuted to their appearance
and behaviour was liable to varying interpretatidtance, the ruling reign made a
concession to individual cases when exceptionalifestations occurred. Thirdly,
as individuals in a state of exclusion in the aatunistory of the Russian Empire,
they both functioned as inseparable parts of aratiienpression of a multinational
country. Fourthly, they both represented a typeamfunknown mystery which
inspired people with an attempt to escape froncthelty of the reality to seek a
world of equality. Finally, because definitions lmfth figures were unstable and
shifted throughout time in the Russian culturaltdng they proposed a fair
reconsideration of the manners we might developmugo encounter of different
others.
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The Thesis

It is a sad truth that the scope of the pud@reness is not equal to the speed of
the emergence of new labels. When there is a gapdérstanding, the status of
minorities and social difference, the dealing ofaltlecare service and
socio-political relations require a need for anomied debate. Throughout the
thesis, | try to decode and make sense of the ampdbcio-scientific issues,
including resources from the fields of the crititaéory, pathological studies and
concepts of ethnographic studies with regard testhdies of the holy fool and the
non- Russian native in the question of abnormality.

The structure of this thesis is based around a eumbsignificant themes
with which my main argument is stated: that is, thelticultural atmosphere has
slightly eased the plight of the alienated abnorpeple. Stigma awaits all men
in various concoctions and the interpretation dfias its fluidity. Re-examining
the phenomenon of holy foolishness within a nundfetheoretical discussions,
such as theology, medicine and ethnography, caneleed as a starting point for
further investigation into the invention of new easlfor distinction. This thesis
brings together a case study in Russia and seeerdemporary debates over
relative issues offering valuable insights in sofyithe problem resulting from
misunderstanding, to raise standards of accept@mtsupport and to decrease the
experiences of discrimination towards the peoplsashething different from the
generally accepted norm.

In the chapters that follow, | will investigate hade holy fool has been
viewed as an emerging figure against the religimarskground and in the secular
and scientific categories by which the Russian ucalt in its turn towards
modernity and ethnicity, found a new way of orgargstself.

Chapter one concerns with the modern theoreticqliiey that postulates a
position of ‘social marginality’ as a frequent addminant approach from which
to understand the rules and regularities of an @balb behaviour. From this
perspective, my point of view along with the schelaf conceptual discussion of
rules for distinction is a starting point from whito develop my research and to
examine the potential validity of the theories lve ttase of the holy fool against
the background of the empire comprised of diffeegthhic groups.

Chapter two surveys the cultural history of holglishness in Russia. The
discourse explores the factors which explain wtey ltistory of the models and
categories diverged under different kinds of texts religious, political and
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clinical, thus providing the background for an aiedive analysis of ethnographic
comprehension.

Chapter three is dedicated to the growth and spoédatle encounter with
‘others’ from the ancient to the modern historyRafssia. It suggests that a figure
such as the holy fool reveals a complex pattermtgiraction between lay piety
and monastic beliefs, between popular literaturel aanonical scriptures.
Although an understanding of oneself is sometineteb experienced through a
comparative study of others, there inevitably camemge prejudiced opinions
and/or judgments upon interactions with other hurbamgs in the name of
civilisation. Still, we value the significance oésistent contacts with people and
society of different cultures, because the meetiomts are opportunities for an
improvement on the biased perception of the unknothers.

Chapter four is the pivot of the thesis filled wihalyses of the ethnographic
experience of the nineteenth century. This chapgins by investigating the role
of central authority in the question of the non-§tas natives. In an ecological
niche where the social impact of the non-Russidivesfine-tuned the norms and
hierarchies defined for the special kind, the goesarises of whether or not such
a distinct environment generated an ‘epidemic mddelthose stigmatised who
might have felt uneasy locating themselves in tkistieg order. As a writer of
medical background and with ethnographic practiCdekhov’'s Journey to
Sakhalin Islandand theward No. 6after his return to Moscow shed a new light
on the relationship between the mysterious abnommah and the social and
political order in Russia. By discovering the lggy language in the transmission
of several irregular identities in extreme condiipa careful consideration of the
question of stigmatisation arises from therein.

Throughout the eighteenth century, several satirjoarnals meant to
demonstrate how ludicrous and preposterous vasapsrstitions were amongst
the Russian peasants and non-Russian ndtiiesthe same way as all sciences
could be ranked according to their usefulness, fiusaful’ (poleznygto ‘stupid’
(glupy8’® many of the Northern and East-Siberian custonusteaditions were
found by travellers to be stupid (foolish, silly)gqueer. This is the standard which
made the principles of enlightenment meaningful.wileer, the ‘stupidity’
(glupost) of the old way does not vanish, but on the copirithe way] of

3 Rudolf Neuh&userTowards the Romantic Age: Essays on Sentimental Rnegomantic
Literature in RussidThe Hague: Martinus Nijhoff, 1974), p. 47.

™ VN. Tatishchev, “Razgovor dvu priiatelei o pol'zeuki i uchilishchakh”, inlzbrannye
proizvedeniialLeningrad: Nauka, 1979), p. 93.

43



‘foolishness’ constantly increasesinfnozhaetsiadurachestvp > Under the
circumstances the way of seeing the various inaaggs of native life changed
from ‘stupid’ to ‘crude and materialistic’, combirg the praise for its simplicity,
generosity and stoicism in the nineteenth centWith a close-up reliance for
conveying emotion in ethnographic records, the xistence of ambiguous
attitude to and natural representation of the umknmthers is a momentous
feature for relaying a sharp contrast to the génarderstanding of the holy fool
in the Russian culture.

*k%k

Before | proceed, the terms for describing the Hiobl need to be addressed.
The word iurodivyi is understood and used in Russia to describe amianrad
(bezumetfswho is believed to possess a divine gift of peaph The obsolete term
bezumnyilmad, crazy) further extends its inflection to lgp people who are
deemed to be sumasshedshfmadman, lunatic). Most scholars translate thedwor
iurodivyi (cognate withiurod — a person with a birth defect) in a different way
from describing the character as an ‘idiot’, ‘redigs idiot’, ‘pious ecstatic’, ‘saintly
fool’, ‘crazy’ and ‘fanatic.”

In Dostoevsky’s novelhe Idiot Myshkin is portrayed as a fool for Christ’s
sake {urodivyi khrista rad). The figure of the holy fool is reproduced to jeat an
image of an epileptic idiot who embodies positie®dness. This is Dostoevsky’'s
adoption and reinvention of the holy fool whose mes$, otherness or folly is
rebuilt under the title of the ‘idiot.” The worddiot’ is derived from the Greek
idiotes denoting a person lacking professional skills mmowledge, and the Latin
idiota, an uneducated and ignorant per§oithe Russian translation definieliot
as a person who is sillglupyi) and foolish duratski). Interestingly, however, as

S \V.F. Zuev, Materialy po etnografii Sibiri XVIIl veka (1771-12), AN SSSR, Trudy Instituta
etnografii im. N.N. Miklukho-Maklaia, Novaia serjid/ol. 5 (Moscow-Leningrad: AN SSSR,
1947), p. 40. See also A.l. Andreev ed., “Opisamiizhizni i uprazhnenii obitaiushchikh v
Turukhanskoi i Berezovskoi okrugakh raznogo rodacanykh inovertsev'SE no. 1 (1947), p.
96 and 101.

® The examples are taken from DostoevskVise Brothers Karamazoeight characters in
different context which are referred to msodivye Translations adopted here are from the
version of F. DostoevskiiThe Brothers Karamazowransl. by Constance Garnett (Chicago:
Encyclopaedia Britannica, 1952 [29th printing, 1B8f@p. 72-77, 145, 57, 58, 256, 150 and 258.

" Henry George Liddell, Robert Scoft,Greek-English Lexicqrentry foridiérnc.

Lewis & Short and Elem. Lewigntry for the Latiridiota. http://www.lexilogos.com/index.htm
(last accessed 5 January 2015)
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discovered by Harriet Murav, who examined the diwdiry published in 1881 and
which was written by Vladimir Dal', the nineteert@ntury ethnographer and
lexicographer, the word ‘idiot’ described a persamo was ‘weak-minded’ or a

holy fool. Due to conflicting and changing meaniragcribed to the word idiot
throughout the centuries, Murav makes claims ashy the figure with physical

and mental deformity in Dostoevsky’s novel was ascinating and substantial,
though the meaning given to the holy fool is naefl to a standard explanation.
One can agree with Murav’s conclusion that ‘holglishness is not a simple kind
of sanctity but one that always foregrounds thaticivhis problematic and

confounds those who seek to categoris€it.’

In Jonathan Andrews’s study of idiocy in early mwd@8ritain, he discerns
that idiocy was seen as a ‘relatively fixed or ¢ans deficiency, in distinction to
madness, which was comprehended as a passing, edidagphase, punctuated
often by intervals of sanity.” However, he also igades that certain tensions
between ‘philosophical, legal, medical and insiitoél definitions of idiocy’ can
still be found in texts such as John BrydaNsn Compos Mentid 700). Due to the
frequent conflation of madness and idiocy whichsted in the eighteenth and
nineteenth centuries, both terms were often ussgramyms for describing a type
of madness. The description applied to the madmdritee fool in literary texts in
which, Andrews emphasized, they are ‘two relativatgrchangeable sides of the
same equation, sharing the same stignfdtas scholars discovered, madness and
idiocy were not categorically distinct until theneteenth century. However, the
semantic ambiguity of both terms seemed to be gghan medial classifications
and legal definitions where an identifiable catgguirboth is required for making
judgments for rights of properf. The shift in definition of both terms is still in
progress and is also challenged by advocacy grdapgxample, in America in
Disabilities Act (ADA) of 1990. Nevertheless, itesas that there is so far no
adequate alternative to understand precisely #tassbf madness and idiocy or to
make a distinction of both in the atmosphere ofadppsychological, neurological
and behavioural malady.

In Russia during the reign of Peter the Great, foaih‘abnormal’ behaviour,
which in written descriptions fell into the categarf ‘not intelligent’ (e-umnosy;,

8 Quoted from Harriet Muraoly Foolishness: Dostoevsky’s Novel and the PsaifcCultural
Critique (Stanford, Calif.: Stanford University Press, 19%). 71-98, especially 93.

" Cited from Jonathan Andrews, “Begging the Questi Idiocy: The Definition and
Socio-Cultural Meaning of Idiocy in Early Modern i&in”, History of Psychiatry Vol. 9
(March 1998), pp. 65-95.

8 For instance, the British Lunacy Acts of 1845, 3@5d 1890.
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remain functional for precise medical classificatid-ools or idiots were not
categorically distinct as patients, but regardedsetess government subjects. The
legitimated category designated a narrow spectiongawith the ‘stupid’ and the
‘simple’ to signify a person’s blatant pragmati@ffectiveness in everyday life.
Terms, such as ‘disturbed’, ‘possessed’, ‘dumio'séne’ and those perceived in a
completely different context of folk culture  bel@w of a shaman in frenzy or
hysteria— continued to leave open the possibilitiransforming philosophical,
ethnographic and medical understanding ofaiieormals

As tsarist Russia moved into the nineteenth cerftingy Age of Science), the
kind of ‘madmen’, which included God’s fool, simfid@s and those weak-minded
from birth under the evaluation of Church and/arut& powers, were unable to
escape from being treated as sentient beings vedus and desires. Although
there remained the feeling that little could be@anterms of medical provision,
various forms of abnormal behaviour were integraméo the new science which
sought to classify and to legislate the methodssadial control. Distinction
between normal and abnormal behaviour became ntess obvious. Along
with popular vocabulary of psychiatric notes cietedl amongst the educated
strata of the population, ‘a classic holy fool wast an otherworldly person
demonstrating some kind of Godly truth with his sumal actions, but was simply
a dangerous madman (a patient) who was in neegefiad care® Madness
(bezumieor bezumstvpwas generally defined in the nineteenth centigctiahary
as lunacy gumasshestvjan the first sense and the meaning of the seconsl
extended to foolhardinessbegzrassudstyp to specify wild and eccentric
behaviours gumasbrodstyo It is noticeable that in the early nineteentintaey
sumasshestviavas the primary explanation dfezumie and bezumstvoand
gradually the latebezrassudstvavas understood in a similar way to the meaning
of bezumstvoTheDictionary of Russian Languagpublished by the Academy of
Science in 1895 gave equivalent definitions. Sueclryslay understanding of
madness prevailed in the nineteenth century, ademsued in this remarkable
description by M. Gorky (1868-1936) in the ‘SongaoFalcon’ Pesnia o Sokole
1895),

bezymcemesy xpabpwix noem mol cnagy!

bezymecmeo xpabpuwix - som myopocmo scuznu!

81 Lia langoulova, “TheOsvidetel'stvovanieand Ispytanie of Insanity: Psychiatry in Tsarist
Russia”, transl. by Barbara Poston, in Angela Briger and llya Vinitsky (ed.)Madness and
the Mad in Russian Culturg. 57.
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We sing the praises of the brave’s madness!

Madness of the brave is- the wisdom of lifel

As an attempt to combat its original stigma, Goskyact was to compare madness
with revolutionary ideas of daringé€rzaniig, boldnessgmelos}, and fearlessness
(besstrashig With the refinement of revolutionary tones byri@poin the late
nineteenth century the madness was yet distingdifioen other forms of mental
disorder®?

The terminology used to describe mental abnornealis rich and varied. This
is true in both English and Russian. Although thterpretation of the (holy) fool
and the madman was applied in different situatiaeage of both terms seemed to
be interchangeable in the perception of psychidiness in the nineteenth century
Russia. Generally, many of the commonly used espyas imply a point of view
about the nature of insanity/mental illness. Fas tieason, | have opted to use
‘fool’, ‘mad’ and ‘idiot’ interchangeably to higthdht different facets of the holy
fool’s personality in different time spaces, fronteent to the present. For example,
in the case of novels aarodivyi, | often found ‘idiot’ felicitous. However, for &
description of thaurodivyi cult before and after the introduction of the nmode
clinics, the terms ‘fool’ and ‘mad’ seemed more iayppiate.

Furthermore, the thesis is not trying to involvey alebate over the gender
issue. The popularity of the female holy fool, sastKseniia of Petersburg, should
not be underestimated when we look at the develapofehe holy foolishness in
the Russian cultur® However, such an outstanding figure or concretmilde
about a female holy fool in hagiographies are ndence, it is often the ‘he’ we use
in the thesis to refer to a holy fool who is eitlieider the discussion of a person
being recorded in archives, or of a figure beingesented in fictions or paintings.
It is usually not the ‘she’ for an overall referamiless otherwise specified. The
female holy fool is as important as the male oHe’ is only a temporary pronoun

8 Discussion about Gorky’s adoption bézumstvosee K.D. MuratovalM. Gor'kii v bor'be za
razvitie sovetskoi literaturyMoscow-Leningrad: Akademiia Hauk SSSR, 1958), 3§8-334.
Also see definition obezumstvan Tolkovyi slovap' russkogo iazyksol. 1 (Moscow, 1940);
and Slovap' sovremennogo literaturnogo iazykél. 1 (Leningrad: Akademiia Hauk SSSR,
1948).

8 Other female holy fools such as Pelageia, Parasied Mariia lvanovna of Diveevo were also
famous amongst the Russian people. Details seeeblath Kizenko, “Protectors of Women and
the Lower Orders: Constructing Sainthood in ModRussia”, inOrthodox Russia: Belief and
Practice under the Tsared. by Valerie A. Kivelson and Robert H. Greedaiyersity Park, Pa.:
Pennsylvania State University Press, c2003), p.(fh1105-126).
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for the majority of the Russian holy fools untiettshe’ takes over the place in our
future interest of study.

At any rate, all these terms stem from culturaldpicers whose purpose of
usage is either to perpetuate stereotypes or tetigneand contest the received
understandings of mental and physical disabilitghie perplexed relationship of
semantics. | would avoid approaching the holy imod monological way where
any dominant codification and delimitation may bealved. Hence, the ‘foolery’,
‘mad’, ‘lunatic’ and ‘idiotic’ are descriptions ithesauri with either mild or strong
connotations that accord to the definitions by WHiterchangeably describe the
peers of the holy fool in this thesis.

This thesis contributes to those readings on tindysdf social classifications
and pays special attention to the idea that alividdals are influenced by the
classifications available to them in their cultusdiich in turn offer new ways for
them to make a living and survifié Based on this premise, abnormality should be
understood as a new designation which providesways to be a person, rather
than a pathological symptom that had not previoagigted. To resonate with the
labelling theory, the thesis describes how a segate dealing with the question of
abnormals in the nineteenth century Russia created a newnasice of
stigmatisation which enables us to re-examine thm&able and conditioned
mechanism that people apply to deal with ‘others.’

8 The idea is similar to lan Hacking’s argument araking up people’ in the case study of, for
example, multiple personality first appeared (ocorded) around 1875. See lan Hacking,
“Making Up People”, inReconstructing Individualism: Autonomy, Individtigliand the Self in
Western Thoughted. by Thomas C. Heller, Morton Sosna, and D&idVellbery (Stanford,
Calif.; Stanford University Press, 1986), pp. 2862 and lan Hacking, “The Making and
Molding of Child Abuse”, @itical Inquiry, Vol. 17, No. 2 (Winter, 1991), pp. 254-255 (pp.
253-288).
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Chapter 1
The Rule and its Application to the Perception of

Abnormality

Stigma emerges when the truth is blinded by ignoeaif it were not for
modern medicine, patients with epileptic seizuresia have still struggled against
the negative social judgement and lived theindifnout having effective treatment.
The illness can be cured through a sustained coofseedication, but it
undoubtedly leaves emotional and physical scardidaé treatment is given to
improve human health, not to identify any humambeis disabled or abnormal. If
there was neither mental institution nor rules $eparating physical deformity
from the healthy body, Dostoevsky’s Prince Myshiiiihe Idiot(1868-1869) who
suffered from epilepsy would have been a ‘positivgbod man® Myshkin's
characteristics, such as innocence, sincerity ldesmess, humility and lack of
self-interest, have saved him from being accusea ag®ceiver. InThe Idiot
Myshkin seemed to embody the extreme idealism afdiridual. If Myshkin is to
be portrayed as a holy fool, then his iliness cargtaced with the potentiality of
universal transcendence. However, the eradicafitthfference’ is impossible and
the creation of stigmatisation is endless.

The holy fool, loved by the Russian people in theutar world, cannot escape
from being defined, even if he is a prince and bebdike a gentle fool only for a
certain time, in a certain place. Before we becemgage in the discussion about
and conceptualise the phenomenon of holy foolishtresugh an understanding of
non-Russian natives, it is worth recounting someeme theories of stigma,
pathology and abnormality in order to understaredpitocess of being categorised
as detached from normality and furthermore to remetelves to be able to
reinterpret the figure being stigmatised. Theoffesmn both Russian and Western
scholars are equally valued in this chapter smgwdvide a complete picture of
how the notion of distinction and separation hastiged since the late nineteenth
century. The conversation is dialogic, rather threomologic. This chapter develops

% Dostoevsky once claimed in a letter to his niecee8hka Ivanova on 13 January 1868 T
Idiot was devised as an attempt to ‘portray the posjtigeod man.’ See Fyodor Dostoevsky,
Selected Letters of Fyodor Dostoeysky. Joseph Frank & David Goldstein, transl. Amdre
MacAndrew (New Brunswick, NJ.: Rutgers Universite$s, 1989), p. 269.
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an analysis of contemporary debates over stign@isaecognised under the
perception of separation and comprehension.

Social Distinction and Categorisation

The question of Russia’s identity between East West in terms of ways of
thinking or the ‘two great principles of intelligenature, imagination and reason’
was posed by P.la. Chaadaev (1794-1856) who isdedas one of the pioneers
devoting himself to the search for the Russiaromatiidentity® In the discussion
of Russia’s ‘uncertainty’ feopredelenngein the consciousness of the historical
identity, L.P. Karsavin declares that ‘the Russgafraid of sharp definitions and
norms, vaguely sensing the limitation that is hitite any definition®’ Frankly
speaking, the statement above is an indefinite answan inevitable question of
whether one is capable of defining others withosiaring risks of falling into
problems of discrimination. Nevertheless, while w@d opredelenigdefinition)
seems to be problematic in the Russian traditioestéfn thought positively
embraces such ‘definitions.’

Definition is given by a system of classificatiwhich develops and evolves in
its own way against the social conditions. Schdlal¥/estern societies are eager to
embark upon the mission of decoding the abnormadteny by building up a
systematic analysis of the social interaction. Adisgipline of science, Zygmunt
Bauman (1925- ) once said that sociology had setfiup as the ‘critique of
common sense’ and that it had endeavoured to désigres for social life that
could effectively consider any deviation and unaused forms of conduct which
had been construed as ‘manifestation of sociabrisr.®® Sociology plays an
important role in the modern society of normalinthusiasm for the idea of the
sociological paradigm developed with the increasaugcern not only about
deviation of the individual subject, but also abdle normal or pathological
conditions of the social phenomena.

8 P la. Chaadael,ettres philosophiques adressées a une dame, Palobmnie sochinenii i
izbrannye pis'maed. Z.A. Kamenskii et al., Vol. 1 (Moscow, 199f}. 93-95. For a discussion
of Chaadaev as an initiator of these questionsakseDale E. Peterson, “Civilizing the Race:
Chaadaev and the Paradox of Eurocentric Nationglifussian Reviewol. 56, No. 4 (Oct.,
1997), pp. 550-563.

87 L.P. Karsavin,Vostok, Zapad i Russkaia ideitn Karsavin's Sochineniia comp. by S.S.
Khoruzhii (Moscow, 1993), p. 215.

8 Zygmunt Baumanintimations of PostmoderniNew York: Routledge, 1992), pp. 114-148.
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Developed on the methodology of previous scholaecsiging on analyses of
the social behaviour from different academic dikicgs, the idea of ‘social
pathology’ which was popular in the 1920s becamenidant in the relative
sphere and was designated by the terms of ‘somalegm’ and ‘social control’ in
the 1930s. Talcott Parsons (1902-1979), for ingadiscussed deviant behaviour
and the mechanisms of social corfttolvhile Robert Merton (1910-2003) dealt
with the social problem concerning the aspect afiadodisorganisation and
deviant behaviout’ The object of sociological commentary is formedotigh
medical opinions on health and illness. As a datilan of intent, it is practical to
identify the factors causing unsteadiness and iamza& in society. Moreover, it is
an incessant activity of labelling the process aythptom as ‘deviated’ or
‘socially disorganised.” When measured by the statisl set by and for the better
formatted disciplines, the features which are toobgreat advantage to society
are marked as ‘functional’ and ones which are dekemeeviolate the stable
condition are degraded to ‘dysfunctional.’

In fact, the viewpoints above cannot make a bidthe preference of a
sociological commentary over the interpretationsdpced by the owners of
experience and by other outside critics. The dititheory of relating social
disorder to physiological disability in a metapleati expression was bound to
prove ineffective, because it was hardly likelytthaople would accept the rules
of the distinction of healthy and pathological b&bar in the same way as people
normally agree with the confirmation of a healthgts of the organisii. Hence,
from then onwards, the resistance and questioru¢h an academic trend has
persisted since the 1940s. Thomas Szasz declarethytthat it was itself a myth
to adapt the metaphor of physical illness for tbeppse of mental iliness as well
as sociological illness.

(...) we have created the class called ‘diseasdlloess.’ (...) In this way, at
first slowly, but then at an increasingly rapideratnany new members were
added to the class called ‘disease.” Hysteria, blypodria, obsessions,
compulsions, depression, schizophrenia, psychopatmyosexuality— all
these and many others thus became diseases. Sbgsicigns and
psychiatrists were joined by philosophers and jalists, lawyers and laymen,

8 Talcott ParsonsThe Social Systethondon: Routledge, 1991 [1951]), pp. 249-320.

% Robert K. Merton, “Social Structure and Anomi&inerican Sociological Reviewol. 3, No.
5 (Oct., 1938), pp. 672-682.

L C. Wright Mills, “The Professional Ideology of Sak Pathologists”,American Journal of
Sociology Vol. 49, No. 2 (Sep., 1943), pp. 165-180.
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in labelling any and every kind of human experiencdehaviour in which
they could detect or to which they could ascribalfomctioning’ or suffering
as ‘mental illness.” Divorce became an iliness bseat signalled the failure
of marriage; bachelorhood, because it signalled filiture to marry;
childlessness, because it signalled the failurassume the parental role. All
these things are now said to be a mental illneshesymptoms of such an
illness®?

In the 1960s, it was debatable whether the detactezticalised model concealed
a political aspect. What is functional? What is gigsfunctional? What are the
rules that are enforced? What kind of acts arerdeghas deviation? The proper
location for answers to such questions is inewtauated within the political
issue. Amongst the questions to be answered, temmst commonly noticed by
observers is not exempt from the political struggtech occurred between social
groups. The consequence of the conflict was predentthe choice of answets.

*k%k

Similar to the condition which demonstrates contiady arguments over
theories on social deviance, every decision tongefine’s physical or mental state
as normal or abnormal always presents a struggeclea choices. Naturally, every
story of stigmatisation starts from the term tleagpplied to describe it and the
definition of the concept that is provided to catege it. On the question of the
definition, we have here, for example, the fool vidha type ofibnormals Before
we turn to focus mainly on the question of the Rarsdoly fool, it is worth
recounting the culture of the fool in general, sintis pertinent to subsequent
discussion of abnormality. Descriptions of the faol literary discourses and
folkloric ritual have varied since the Middle Ag¥sThe fool or the foolishness
has been broadly used to describe a range of mityotraits that cannot be
adequately demonstrated by means of habitual maid@sman behaviour. But in
modern clinical treatment, expert psychiatric opmiallows the principle of

%2 Thomas S. SzasZhe Myth of Mental lliness: Foundations of A TheofyPersonal Conduct
(New York: Harper & Row, 1974 [1961]), pp. 40-41.

% Howard Brotz, “Functionalism and Dynamic AnalysiEuropean Journal of Sociologyol. 2
(June 1961), pp. 170-179.

% According to the analysis, there were at leasteltifferent attitudes towards the fools in the
medieval period. Details see Barbara Swé&ools and Folly During the Middle Ages and the
RenaissancéNorwood, Pa.: Norwood Editions, 1977), pp. 3-5.
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negation to be enlarged where a series of formsebfviour presented in the
discourse of medical analysts and judged by thgueecy, scale and impact of
the behaviour are found to be against social nofirhe.labels are likewise given
after evaluation, analysis and attribution of iaal behaviour through their
interaction withnormal people in a ‘mixed-contact’ society.

The rough meanings as well as interpretation agpiedifferent types of
behaviour sometimes borrowed from each other téa@xjp general state of one’s
physical, mental defects and abnormalities. Hawstblished this background,
the characteristics of the fool, an important feyuf the festive environment in
the middle ages, inevitably changed to become sympiof insanity by methods
of the modern clinical treatment. Compared withrtredman whose state of mind
appears to be temporarily disordered, the casbeofdol was regarded as being
under the state of ignorance which was mental atalléctual in nature. Still, one
could expect wisdom and truth to emerge from tha, fiilke lucid moments that
momentarily broke into his/her eternal state obigmce™

Although descriptions of either the fool or madmee often applied to
disgrace oneself, the specified attributes of laatinally vary in ‘civilised’ society.
The madman is not always the irrational individwdio suffers from mental
illness, but one who acts as insane. “He is madi& €xclamatory sentence is
conclusive and allows no further discussion. Itedeines the impossibility of
integration and hence, drives them off from theittey and governance of the
normals On the other hand, people tend to be more tdienath generous to the
fool and his words and deeds. A metaphor compdresfidol to a black hole
which absorbs everything that comes near it anéatsf nothing from within. If
one day the fool suddenly speaks and his wordsateflome truth or wisdom, the
public might want to pay attention to him and valies being. It is this
temperament of the fool that allows him to occupgpacial place in the society.
No matter what role the fool plays, for exampleeasgertainer or a hero of a
sarcastic drama, any conviction of saying “He fe@” discloses the addressor’s
sigh of regret and reveals the feeling that nothtag be done to change the
situation. However, people are attracted by thésfémr reasons of mere interest,
mercy, or compassion. Although there can be no Isimgading of the fool, he is

% Erving Goffman identified specifically in the bode situation that the ‘mixed contacts’ is the
moments when the stigmatised and normal are inséime ‘social situation’, that is, in one
another’s immediate physical presence, whetherdoraversation-like encounter or in the mere
co-presence of an unfocused gathering.

% Detailed reference is found in the on-line Oxfddglish Dictionary (http://www.oed.cojn/
(last accessed 5 January 2015)
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still considered a figure under the concept of ipldtand complex causes that
arise at the intersection of the various sociatalisses. This situation creates a
cultural landscape of the fool in human history.

The fool as a social type once was discussed aalglssad by Orrin E. Klapp.
The thrust of Klapp’s argument is,

The creation of a fool is accomplished by ascrilwhgracteristics of the fool
to a person through situations which ‘make a fadl'somebody or popular
definitions impute the character of a fool, thajdkes and epithet¥.

The fool is isolated from the circle of tirmal people while he himself or his
behaviour, which often makes him become eithercuidus or inappropriate,
deviates from the ordinary track. Klapp concludathwhree characteristics of
identifying the aberrance of the fool from thermals ‘It is an extreme
exaggeration or deficiency; it is evidence of wesdahor irresponsibility; and it is
an offense against propriety rather than againsesi® The image of the fool is
solidified by visual experience due to the osteesihysical features and the
distinct behaviour, for example, awkward movemenuofocused eyes. Visual
perception seemingly becomes a foremost and prinveay for others to
distinguish one’s type of stigma. However, to seaot to believe. It is often the
case that the fool becomes a flexible symbolic ckegituated between a different
and sometimes competing discourse: medical, legaligious, folkloric,
educational and aesthefit.The interaction therewith affects the result oé'sn
impression upon the stigmatised and further, thergemce of classification
and/or generalisation. The following discussion wadicative of a number of
trends that were apparent concerning the questiabrmrmality in modern times.
Theoretical thoughts, like arms manufacture, agatéd as a valuable strategic
resource that was withdrawn to the rear to contswmporting the main argument
of this thesis.

" Orrin E. Klapp, “The Fool as a Social Typ@he American Journal of Sociolagyol. 55, No. 2
(Sep., 1949), pp. 157-162.

% Ibid.

% Martin Halliwell, Images of Idiocy: The Idiot Figure in Modern Figtiand Film (Aldershot,
Hants; Burlington, VT: Ashgate, c2004), p. 2.
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Defectology: not less Developed, simply Different

Considering the ordering principle to classify aongans, Darwin’s theories
of evolution of the species were influential amdnipe ideological frameworks
that shaped twentieth century thoughts. A neo-dtiyimal phase of British
anthropology began when the psychologist/ethnalogislliam H.R. Rivers
(1864-1922) announced his ‘conversion’ from evalntito diffusion in 1911.
Other British anthropologists, under the influerafe Emile Durkheim (1858-
1917), were wont to attribute their own shift fr@awolutionism to a more holistic
analysis of contemporary tribal groufy8.Subsequent interests in evolutionism
led to increasing debates on conceiving disakalgyathology.

During the same time in early twentieth century,s§ta underwent the
process of developing its theory and method fomdej people with disability.
As a subject of study, pathology was not a chacedurses in Moscow University
until 1849, when the subject began to be promotettuthe inspiration of R.C.
Virchow (1821-1902), a German pathologist and driib@most prominent figures
in social medicine. What Virchow did for the mediearld was to cast away the
false idols of schools and to inculcate a truergdie method, whereby problems
were to be isolated, approached, attacked andteegirchow’s clue was to be an
important factor in the development of Russian piatly and internal medicin8?

In addition to the subject of pathology, the wdedectologywas again a term
borrowed from the contemporary German curative gegg which was introduced
into the Russian language in 1912. What survivéer &f turbulent period of the
revolution is that L.S. Vygotsky (1896-1934)Soviet psychologist, contributed to
the discipline and knowledge by providing a strotiggoretical basis for
continuing to treat the psychology and teachinghef handicapped as a single,
unified field!%? In the early Soviet period, Vygotsky developed gnai his
views from previous research, namely that of L. y-8vuhl (1857-1939), E.R.

1% George W. Stocking, Jvictorian Anthropologyp. 288.

101 A 1. Polunin (1820-1888), professor and chair aflogical anatomy in Moscow University,
who organised a course of twenty lectures on Viwebaellular pathology and had drawing,
copied from Virchow’s book, hung up in his auditori in the winter semester of 1859-1860.
From 1851 to 1859 Polunin was editor and publisberthe Moscow Physicians’ Journal
(Moskovskii vrachebnyi zhurnallt was here that Virchow'Cellular Pathologywas first
published in the Russian language. Cited from "sé&Kvanovich Polunin." The Great Soviet
Encyclopedia, 3rd Editiari970-1979. The Gale Group, Inc. 20 Aug. 2012
http://encyclopedia2.thefreedictionary.com/Alekdeanovich+Polunin
(last accessed 5 January 2015)

192 william O. McCagg, “The Origins of Defectology’h iThe Disabled in the Soviet Union: Past
and Present, Theory and Practjea. by William O. McCagg and Lewis Siegelbaunttéburgh,
Pa.: University of Pittsburgh Press, ¢1989), pp639
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Jaensch (1883-1940), S. Powers (1840-1904) anidgetR1896-1980). As far as
theories of cultural historical development werenagrned, Vygotsky reviewed
and criticised the purely associationistic approachsychological growth where
the latter is understood as a quantitative accutoula

Vygotsky reviewed Lévy-Bruhl's theory in which tpeychological structure
of an individual is thought to be a direct functiohthe social structure to which
he or she belongs. Interestingly, Vygotsky seerndthve grasped the essence for
his research and practice relevant to contempomspgcial educatiorf®®
Defectology Defectologig, which literally means ‘study of defect’, refes the
study of children with disabilities such athe hard of hearing and deaf
(surdo-pedagogiKa the visually impaired and blintiflo-pedagogikd; children
with  mental retardation o{igophreno-pedagogika and children with
speech/language impairmentigopedid. ** Vygotsky emphasized that the
understanding of the disability should not be taksna ‘biological impairment
having a psychological consequence’, but as a dsoaitural developmental
phenomenon'® Vygotsky argued that a disability was perceivethhsormality’
only when and if it was brought into the social taxt. The difference between a
disability and his/her non-disabled peer was onigrditative. Vygotsky reminded
us that a child whose development was impeded digability was not simply a
child less developed than his peers; rather, hetsisedeveloped ‘differently:*®

Furthermore, the newly applied anthropology alswedoin the direction of
cultural psychology in the work of Wgotsky and A.Ruria (1902-1977) who
came under the influence of Darwin’s theories @lidmical evolution. Direct ties
to Darwinism are not so immediately evident in ¢hse of Wgotsky and Luria. In
some respects, they seem to be regarded as caotstnf defending arguments
for the existence of developmental historical ssagfemental phenomena, such as
how the mind develops from ape to primitive mamtke cultural man. Reacting

193 See B. Gindis, “Special Education in the Sovietiddn Problems and Perspectives'he
Journal of Special Educatignvol. 20, No. 3 (1986), pp. 379-384; and P. Evat&mme
Implication of Vygotsky's Work for Special Educatit in Charting the Agenda: Educational
Activity After Vygotskyed. by H. Daniels (London and New York, Routledb@93), pp. 30-45.

104 | S. Vygotsky, The Collected Works of L. S. Vygotsky, Volume lle Fundamentals of
Defectology (Abnormal Psychology and Learning Diki#ds), ed. by R. W. Rieber and Aaron S.
Carton (New York: Plenum Press, 1998), 97-170.

195 see B. Gindis, “Wgotsky's Vision: Reshaping thexflice of Special Education for the 21st
Century”,Remedial and Special Educatjdrol. 20, No. 6 (1999), pp. 333-340.

196 | s, Vygotsky,The Collected Works of L. S. Vygotsky, Volume \d@sychologyed. by R.
W. Rieber and Aaron S. Carton (New York: PlenumsBrea.998), pp. 187-318 and B. Gindis,
Book review onThe Collected Works of L. S. Wgotsky, Volume 2 Fhndamentals of
Defectology (Abnormal Psychology and Learning Dilitsds), American Journal on Mental
Retardation Vol. 100, No. 2 (1994), pp. 214-216.
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against their nineteenth century predecessors, t8fgoand Luria present a
cross-cultural approach where various ethnic groofpgreliterate people are
compared and given exclusive attention. The devedp of the behaviour of
primitive people caught Wgotsky’s attention. Oridhee major conclusions which
came to Wgotsky in his study was that the diffeeerbetween primitive and
cultural people lies in their social developmenit nn their biological
development. Wgotsky’s modification of Lévy-Bruhlviewpoint agreeing with
the position held by R. Thurnwald (1869-1954) wee t ‘primitive thought really
only seems alogical' whereas ‘in reality, it is quetely logical from the
viewpoint of primitive man himself\ygotsky makes it clear that existing data do
not give any evidence of a truly differesrganic type of human beirt§’

Various ethnic groups in remote Soviet Central Agge represented as yet
another group for Vygotsky’s observation Fnndamentals of Defectologyhe
semi-illiterate populations were still often misgedi as subjects to racist
stereotyping, whereby some folk cultures were aersid not agifferent but
inferior. Luria, as Vygotsky’s student and colleague, maderset expeditions in
Central Asia to study cognitive capacities of ‘mat’ and found that all
psychological processes are proved to have a Iuglorcharacter. The
expeditionary experience functions as the basiswata/ation for the concepts and
ideas argued in his research. As a result of datdysis, Luria came to the
conclusion that ‘all the categories which we haddmee accustomed to think of as
natural, in fact are social®

In a similar way, one of the themes which Vygotgitlined against the
theoretical perspective was to claim that humarasaad psychological processes
are fundamentally shaped by ‘cultural tools, adtjors of which extends one’s
mental capacities, making individuals the masterth&ir own behaviour™®®
During the Soviet era, the wongbrodtsywas deprived of its legitimacy to be used
by the party. In Soviet parlance, those people wbked to be categorised as
inorodtsywere grouped under a new teratstalye narodyr backwards peoples.
The latter term is arguably just as condescendiigaodtsy but it was entirely
justified under the administrative standard fortard to liquidate illiteracy and

197 |.s. Wgotsky and A.R. LuriaStudies on the History of Behavior: Ape, PrimitMan, and
Child, ed. and transl. by V.I. Golod and Jane E. Knoxligéale, N.J.: Lawrence Erlbaum
Associates, 1993), pp. 87-92.

198 Cited from Jane E. Know's introduction to L.S. \gsky and A.R. LuriaStudies on the
History of Behavior: Ape, Primitive Man, and Chifal 14-15.

199 Quoted from "Wygotsky, Lev SemyonovithComplete Dictionary of Scientific Biography
2008.Encyclopedia.coml6 Feb. 2014 (http://www.encyclopedia.gom
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promote a uniform culture. ‘A distrustful, ironic@ sometimes hostile attitude’
towards the non-modern class spread amongst Padgscand Soviet public
discourses for many years after the 1917 Revoldtidn

The episode in the Russian history of special etut@apens a new page in
making use of the referent of the idea about diggbl ogether with a research and
method applied for the people with a ‘defect’, spe@ducation received its
attention in the Soviet Union where every childfsvalue and able to become a
useful member of the society through education. déneelopment of defectology
implied a democratic sense of knowledge which hashistorical background
working on the minor and underprivilieged memberstloé society in the
pre-revolutionary Russia. Such a democratic awitlehds to the threshold of
investigating the assumption of symbiosis througiomaceptual discussion of the
holy fool in a discourse on problems of the nongRs natives in late imperial
Russia. It is precisely in this cross-disciplinadigcussion about the logic of
symbiosis emerged from the specific social conditioat allows the journey of
those different others towards unbiased judgmedtemual acknowledgement to
be possible.

To find closer historical precedents or successxamples for Vygotsky’s
approach to disability, it is necessary to stepkbfaem our subject and include
other theorists to supply our need for knowledgdistinction prior to our analysis
of the holy foolishness in the Russian culturés hot to suggest that the following
theories are closing discussions on normality ooatmality applied to our inquiry
into the problem of holy foolishness. However, stdur attempt to treat those
arguments as temporarily valid answers to the isaised by the subject of our
current concern which has evolved over many yeais.do not only study the
historical development of holy foolishness, bubalgnt to learn from its legacy
for a better understanding of the Russian cultuheckv moderately speaking,
develops under the influence of both Western amstefa culture. Based on the
premise that any cultural phenomenon should be agmgd in dialogical
argumentation, it is reasonable to see a mixturdigfussions (but necessarily
selective) which may indicate a useful strategystiovive in an unpredictable

110 Sheila Fitzpatrick, “Ascribing Class: The Constioe of Social Identity in Soviet Russia”,
The Journal of Modern Histoyywol. 65, No. 4 (Dec., 1993), pp. 745-770. Alse $¥illiam G.
Rosenberg's comment that ‘for a brief historicalnmeat, at least, dominant identities allowed
the lines of social conflict to be very clearly drd in his article “Identities, Power, and Social
Interactions in Revolutionary RussigBlavic ReviewVol. 47, No. 1 (spring, 1988), p. 27 [of
21-28].
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environment and challenge the conservative persggeoh any dogma rejecting
cultural diversity through a series of comparaanalyses.

Social Stigma: Different only in Relative Position

As Russia gradually moved towards a state of bemgrmimodern empire in
the nineteenth century, ascription of the backwaedple ¢tstalyg is no longer
separated from the social construction analysespohicy of ascription combining
social rules produced an offspring: stigma. Coniogrthe theory of social stigma,
Erving Goffman (1922-1982) hawesented us his compelling exploration of the
‘social information’ distributed from the ‘spoiledentity.” On the very first page of
his monographStigma: Notes on the Management of a Spoiled lyeritie
Greeks who were the creators of the tstigmaadopted branding as a visual aid
to help distinguish and confirm whom normal peopl®uld avoid in public.
Bearing the statement in mind, a moment of cautionld be to avail. Stigma can
be divided into several types. But Goffman expldirieat ‘in all the various
instances of stigma, the same sociological featarefound.” That is to say, an
individual who possesses a trait that stands aditlaereby overshadows his other
attributes creates an impression on people. ‘Hegss®s a stigma, an undesired
differentness from what we had anticipated.” Onald¢aise a specific term of
stigma without giving thoughts to the original meanbehind it. Hence, Goffman
remarked,

We tend to impute a wide range of imperfectiongrenbasis of the original
one, and at the same time to impute some desikalllendesired attributes,
often of a supernatural cast, such as a ‘sixthedeosan ‘understanding*

Goffman’s argument reminds us that all kinds ofreth terms appear only in the
corresponding relationship. The stigma revealdfitggh a given meaning only
when it is placed in a relative position to an eipated normal category. We, the
normals cannot, in fact find the category ascribed tonmadrpeople. Because the
meaning of theabnormal varies, every single person has his path of
stigmatisation.

1 Erving Goffman,Stigma: Notes on the Management of Spoiled Ide(finglewood Cliffs,
N.J.: Prentice-Hall, c1963), pp. 15-16.

59



The game of branding and stigmatising humans iamoatter of elimination
rounds for the participants. No one can cut loosavithdraw from this social
situation. The mutual relations as well as intecscbetween the stigmatised self
and its other (e.g. people, group, or institutipajsist and provide the opportunity
to normalise theabnormal Being stigmatised in this mixed-contact society i
inescapable. However, it is essential to understimed fact as Goffman has
repeated earnestly,

The normal and the stigmatised are not personsather perspectives. These
are generated in social situations during mixedtaia by virtue of the
unrealised norms that are likely to play upon theoeinter:*?

The moments when the normal and the abnormal emranother’'s immediate
presence invoke one of the most primal scenesoiblegy. The causes and effects
of stigma are inevitably confronted by both sides.

Science as a Method for Classification

The extent to which any scholars’ appropriationtloéir experience and
theories for the question of (ab)normality is cdesed reasonable in the discussion
of holy foolishness is not without doubt. The clolmgical gap and spatial
difference is complicated by a problematic conitadn. As part of our effort to
create a dynamic and interactive thinking borrowredh a selective approach to
social problems in different time and social milieee are, in effect, expected to
show reality in the revolutionary development o€wdtural phenomenon which
carries with it historical connotations and hels anter the realm of political
consciousness in the construction of a better soditence, it is not inappropriate
if we place a Russian traditional figure and disows of its phenomenon under the
global critical environment of the twentieth cemtusince a relative distant
revaluation (in terms of time and space) of thenpimeenon suggests an objective
and alternative analysis. Just as we try to dematesin the following sections, we
avoid analysing any situation under a monologicstaurse but agree with the idea
that a variety of potential methods of definitidifecs alternatives of renovation in
thinking and action. Hence, it is necessary tosamine different explanations
of abnormality given in varying social contexts adnplete our comprehension of
the phenomenon in order to pave the road for tiséuanalysis.

12 Erving GoffmanStigma: Notes on the Management of Spoiled Idemiity163-164.
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Normality can be defined as representation of stypeal characteristics
that are average for a given group of people oeundrtain circumstances. Hence,
the term ‘normal’ is fundamentally statistical agdantitative’'®* However, we
could query: if abnormality, as it is universallpderstood and accepted, was to
become a frequent phenomenon at a fixed stagevetagment, could we defend
ourselves and say that normality is a commonplate@ problem is that
‘normality’, with its empirical generality, can s@times be fraudulent if the rule
of distinction is applied through the force of lditabit. Durkheim argued that
‘everything which is normal is useful without beingcessary; and it is untrue
that everything which is useful is norm&® The notion of utility does not fully
answer the question of one’s legal existence. Batimpossible to ignore it while
a useful method is applied to define the normaditier a series of analytical
processes of demonstrating generality.

In 1895, Durkheim first published his bodke Rules of Sociological Method
and demanded that,

The sociologist should assume the state of minghgsicists, chemists and
physiologists when they venture into an as yet ploerd area of their
scientific field. As the sociologist penetrateitite social world, he should be
conscious that he is penetrating into the unkndwn.

One of the “Rules for the Distinction of the Nornfraim the Pathological” became
Durkheim’s chapter title. He proposed the questidrether it is possible for the

science to distinguish the normal phenomena froen gathological ones. The

solution to his concern depended on the concemtidhe role that science, and
above all in the science that man has to play. Breirk suggested the fact that
‘science is stripped of all practical effectivenassl of any real justification for its

existence’ if science can only tell us a causeddfatt relationship, but cannot lead
us to the end of what we should pursue. The knaydede acquire must serve us in
our lives and rational sociology should not be tedi by the constraints of

mysticism®*®

From the vantage point of looking into Durkh&irinules’, his critical thought
was confronted with a large array of statementpeesvely called functional
analysis, a social problem or social control urtlertradition of sociology. In the

113 See "Normal" irGale Encyclopedia of Psycholgg3001.Encyclopedia.conb March 2014.

114 Emile Durkheim,The Rules of Sociological Methoedited by Steven Lukes; transl. by W.D.
Halls (New York: Free Press, 1982), p. 96.

115 Emile Durkheim;The Rules of Sociological Methqul37.

16 Emile Durkheim,The Rules of Sociological Methqul 85.
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“Rules for the Distinction of the Normal from thatRological”, Durkheim’s aim
was to develop a medical analogy of health andskrby proposing vital questions
by way of science whose role was relatively prattic social conditions. It may
look surprising that the mission of a political maas described equally to a
doctor’s profession at the end of his discussiom.tii® contrary, what makes the
thoughts conducive to go beyond the gap betweeamytzand practice is to establish
the rule of normality by using scientific method®r which any practical
inference can be drawn accordingly. Hence, sciandgolitics can be categorised
under the same vocations. It is often the casesti@ologists as well as politicians
tend to present themselves as doctors. They start &n already-present society
and concern themselves with individuals in theadabitat.

In the course of arriving at such an explanationtkbeim also pointed out
that it was ‘impractical in sociology’ to discrindte the pathological state under the
auspices of the mortality rate. It has already bassumed that no appropriate
measure was there to apply in order to determiaaertbment when a society was
born and when it died. Some of the events in sdiféalvere declared pathological;
at the same time they were considered to be hatmfiie society. Although the
effect of the occurrence may be deleterious, ilctappen that the consequence
was compensated and the advantages of it wereemtiped-*’ Opinions differed
due to the convictions of the person who judgeléat.instance, some identified the
vestiges of faith which survived amongst the cakpf religious beliefs as socially
pathological, while others insisted that the abseotcbelief was a truly social
sickness. Likewise, socialists saw the present @oam organization as a social
abnormality, whereas orthodox economists viewedstwalist tendencies, above
all, as pathologicat'® Durkheim elaborated on the weakness and dilemma in
definition given for distinguishing the normal fraime pathological. However, he
emphasized that one must be cautious about makimghitrary distinction on the
rules prematurely established by all kinds of metieical biases.

In fact, the pattern survives in the case of edusatlecturers and social
workers whose roles are to identify normality andarmity. The logic of how the
adoption of normality is evolved can be better peakin terms of Michel
Foucault's (1926-1984)iscipline and Punish: the Birth of the Prison

We are in the society of the teacher-judge, thetaiqgadge, the
educator-judge, the ‘social work’-judge; it is drem that the universal reign

" Emile DurkheimThe Rules of Sociological Methqal 90.
18 Emile Durkheim;The Rules of Sociological Methqal 91.
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of the normative is based; and each individual,reter he may find himself,
subjects to it his body, his gestures, his behayidus aptitudes, his
achievements. The carceral network, in its compaalisseminated forms,
with its system of insertion, distribution, surVaice, observation, has been
the greatest support of normalizing power in modemiety™*°

Bound up with the development of the empirical sces, Foucault argued that
the disciplinary process itself, with its investigly agenda of ascertaining facts
and prescribing procedures, was an indispensalditaan for the development
of the ‘activity of examination’ in the human soctes'? In light of Foucault's
treatment of prison and imprisonment, the crucsgeat of modern disciplinary
procedure was facilitated under the arrangementggoasation, analysis,
distribution-administrative control deriving fromastery. Discipline organises an
analytical spacé?' Like rules, disciplines contain the work of obsaion,
differentiation, classification, judgment and do@ntation. Human bodies
become the object of studying and knowledge. A gahtendency to classify and
categorise as a way to comprehend and appreheradsas evident amongst
theoretical discourses in the nineteenth-centurgsiis criminal justice system.
The aim 1) to sort and classify; 2) to maintainumate records; 3) to supervise
and control the transport and distribution of caterwere conceived in the action
of the Tiumén Forwarding Prisotf?

On the other hand, in hidistory of Madnesg2006 [1961]) Foucault
observed public actions on mentally ill people #mel methods used to define the
normal andabnormalwith reference to the modern pathological signjfieom
which people manipulated the difference and cohtrasveen self and others to
the foreground. From the historical events preskiie Foucault, one becomes
aware that the identification of the mentally abbnormalsis based, to a larger
extent, on the social conditions of an era in whieltain concepts and ideas are
created to understand a type of people and hentsolidate the position of the
normal ones in relation to ‘those special kind'pafople. Therefore, as stated in
Foucault's work, there was a time when ‘madnessiasionger the familiar

119 Michel FoucaultDiscipline and Punish: the Birth of the Pris§New York: Pantheon Books,
c1977), p. 304.

120 Michel FoucaultDiscipline and Punish: the Birth of the Prisqm 305.

121 Michel FoucaultDiscipline and Punish: the Birth of the Prisqm 143, 170, 198-199.

122 George KennanSiberia and the Exile Systerdol. 1 (New York: The Century Co., 1891
[2012]), pp. 74-102.
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foreignness of the world; it is merely a commonplapectacle for the foreign
spectator; no longer a figure of thesmosbut a characteristic of treevuny >

In the history of science and contemporary philbsgieorges Canguilhem
(1904-1995) brought about a significant shift oa shudies of life sciences, on the
formation of concepts within the historico-epistdogical perspective. His focus
was on the question of health and illness, of themal and the pathological.
Canguilhem recalled Alfred North Whitehead'’s (188847) dictum to explain his
teleological process. Biological pathology exidigt it contains no reference to
physical, chemical or mechanical pathology. Thudtiilhem took the expression
of Marie Francois Xavier Bichat (1771-1802) to het clarify this point. In other
words, all the movements follow the rule of natuPathological mechanics or
pathological physics do not actually exist. Thelatmbration of pathology and
physical sciences could lead to a rectificatiohef concept that the ‘natural type
must be taken in the sense of normal type.” Hetieepnly thing that determines
the concept which Canguilhem would quest to achisvimat ‘nature is the end
point of a teleological process’ for the understagdof medication and
pathology*?* The same idea shows through another of Canguilhstatement:
the state of any living thing in a given situatisnin general, always normal.

It could be admitted that no environment is normal structure is normal in
itself. It is the relationship between the envir@mnand the living entity that
determines what is normal in both. Life establishesms in itself. Hence, the
normal is a universal category of life. Perhapsabgence of Canguilhem’s point
can also be grasped in Henri Bergson’s (1859-18&tpurse.

There is no such thing as disorder; rather, thexdvao orders, one of which
is substituted for the other without our knowledgel to our dismai?®

We could apply the rule in a similar claim thatrthiss no such thing as abnormality.
It is not a state without norms, but is not goveriy the norms which have
previously been confirmed and accepted. The sdadsep by Canguilhem again
came into full fruition in Goffman’s workstigma

123 Michel FoucaultMadness and Civilization: A History of Insanitytire Age of Reasoftrans|.
by Richard Howard (London: Tavistock, 1965 and 1p&851]), p.28.

124 gubtitle adopted by Georges Canguilhem in “Therdrand the Pathological’A Vital
Rationalist: Selected Writings from Georges Carwni ed. by Fraoois Delaporte; transl. by
Arthur Goldhammer (New York: Zone Books, 1994)3p4.

125 Georges Canguilnem, “Normality and Normativity&, Vital Rationalist: Selected Writings
from Georges Canguilhem. 351.
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Life, as a process of constant defence and strugglkes normality in biology
become a concept of value, but not of statisticarieglicalised diagnosis. This
brings about the shift which Canguilnem did for thealuation of the theoretical
domain. That is, pathology is an objective analysiBich distinguishes normal
conditions from pathological ones under the modeploysio-scientific norms.
Medicine and sociology do not exist within thesenms; thus the terms ‘normal and
pathological’ may not be recognised in science tatigtics, whereas they are
sometimes used in politics. In Canguilhem’s vielwe nhorm is not a static or
peaceful concept, but dynamic and polemic. He tegdea

The reason for the polemical final purpose and esdghe concept of nhorm
must be sought, as far as we are concerned, iedbence of the normal-
abnormal relationshiff®

The strategy of categorizing social pathology hesnbelaborated in various forms
since Durkheim. What are the values or burden we lgherited or cast off? In
Raymond Aron’s (1905-1983) analysis, Durkheim isghua scientist and insists
that the value of sociology lies only in its alyiland ambition to improve social
conditions. To scientifically make a distinctiontlween the normal and the
pathological is a vital factor for any defence otisl reforms:?’ Durkheim’s
faith in reforms will be fraught with danger of wling the specificity of
interpretive strategy for health and illness. Tdkethe point clear: the method for
the analytical treatment becomes an illusion whbee political model for the
conflicts of value remains.

Durkheim strove to prove that the punishmenttfi@ criminal is neither for
the sake of treatment, nor for the protection @iety. Any desire from collective
feelings to correct, to standardise, to normalise rationalise is a ritualised
expression of maintaining the stability of the syst Deviation should not be
regarded as genetically pathological when the idahappearance is constructed
by the social interpretation. The new situation p&saits own demands. The
insight of Durkheim’s theoretical heritage theref@pawns new tasks for Talcott
Parsons in the functional analysis of deviation andial control and for Mary
Douglas, Kai Erikson and Howard Becker to find theral values through the
concept of pollution or defilement in the sacree kivhere the idea of impurity
formulates a system of conceptitfi.

126 Georges Canguilherithe Normal and the Pathologicadp. 239-240.

127 Raymond AronMain Currents in Sociological Thought, Vol.2: Dudiim, Pareto, WebgiNew
Brunswick, NJ: Transaction Publishers, ¢1999),1dp112.

128 See individual case study in Mary Dougl®sirity and Danger: An Analysis of Concepts of
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The “Looping Effect” of Stigmatisation

In fact, a lot of categories were ascribed to baadly constructed. There is
reason to believe the process of categorisationataavoid political intervention.
And it is indeed a truth as we can see some selentamples of grouping the
people claimed to be ‘members of the Russian farmtp different ‘kinds’ of
labels in different times.

Classification of the People within the Russian Enipe (1776)

Russians and non-Christiansdvertsy who pay the soul tax and provide recruits
Russians and non-Christians who pay taxes but tprogide recruits

Christians other than Russian Orthodox

All kinds of Cossacks and other military settlers

Bashkirs and other wild peoples who practice Islam

Kalmyks and other nomadic idol-worshippers

s Considered as one of the earliest attempts at #iqall classification, M.M.
Shcherbatov divided the people of the empire into categories with
consideration of their lifestyle, taxation, militarservice and religious
affiliation.'?®

Soslovie
Noble
Clergy
Townsman
Peasant

X/

s By the mid-nineteenth century, Russians were idedtifier the sake of
defining their rights and obligations of differesbcial groups towards the

Pollution and TabodLondon: Routledge & K. Paul, 1966); Kai T. Eriks@ayward Puritans:
A Study in the Sociology of Devian¢lew York: Wiley, 1966); and Howard S. Becker,
Outsiders: Studies in the Sociology of Deviatidew York: The Free Press, 1963).

129 The classification of the late eighteen centurs$tan people was made by a Russian writer
and historian - Prince Mikhail Shcherbatov in 170&ted from Michael Khodarkovsky, “The
Conversion of Non-Christians in Early Modern Russim Of Religion and Empire: Missions,
Conversion, and Tolerance in Tsarist Russid. by Robert P. Geraci and Michael Khodarkovsky
(Ithaca; London: Cornell University Press, 2001), 148. Also see the treatise of M.M.
Shcherbatov, “Statistika v razsuzhdenii Rossii”,dhteniia v Obshchestve istorii i drevnostei
rossiiskikh pri Moskovskom universit¢@@hOIDR), book 3, pt. 11 (1859), p. 46.
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state?®°

Entries of the Metropolitan Directories (St. Petersburg and Moscow)
Noble

Merchant of the first guild

Honoured citizen

Service rank (such as privy counsellor and retiyexeral)

Profession (for example, engineer and physician)

Persona (for instance, noble and dentist)

s The intelligentsia and the industrial working claswere scarcely
acknowledged heré*

Honestly speaking, it is not very effective to siésall the people who seem
subjects of the human predicament. As Edwin M. Leroace suggested, the
number would be as high as one wanted to maké fhe holy fool, as one of our
concerns in the thesis, was not identically categdrby the state institution. But
the seeming privilege of not being classified doeisfree them from being socially
constructed. Holy fools are read as legendary éigwand praised as a religious
phenomenon. However, they are also real peoplethatlis done for the sake of
starting social construction is to raise consciesst’> The holy fool, as a special
‘kind’, must change the ways they experience thérasen the institution, or be
led to evolve their behaviour under the conditionvhich they are so classified.

In a discussion of breaking through the constrastlted from the rigid social
classification, lan Hacking proposed the idea oAking up people’ and ‘looping
effect’ which he intended to demonstrate as newragmhes to scientific
classification. The framework of the research thatking designed contains five
interactive elements which are meant to be the fdayers of the structural

%0 See Gregory L. Freeze, "ThBoslovie (Estate) Paradigm and Russian Social History",
American Historical Review/ol. 91, No. 1 (Feb., 1986), pp. 11-36.

131 See Sheila Fitzpatrick, “Ascribing Class: The Gnution of Social Identity in Soviet Russia”,
The Journal of Modern HistopyWol. 65, No. 4 (Dec., 1993), pp. 745-770 and ald(sia
Moskva» -adresnaia i spravochnaia kniga goroda Moslkand «Ves’' Peterburg» telefonnyi
annotirovannyi spravochnik goroda Sankt-Peterbupgblished annually or biannually from
1894 onwards by A.S. Suvorin (1834- 1912).

132 Edwin M. Lemert, “Some Aspects of a General Thaxfr$ociopathic BehaviorProceedings
of the Pacific Sociological SocietiResearch Studies, State College of Washingto(1948), pp.
23-24.

133 |an HackingThe Social Construction of What?. 6.
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mechanism. The identified five elements are: clfasdion, people, institutions,
knowledge and experts. This theoretical systenwallfor many other deviations,
for example, committing suicide and crime to beetaknto a new category of
kind-making. This newly created designation of adkimade by scientific
classification, which did not exist in earlier tiydas the process of making-up
people. Once a certain kind of label is establishedking up people’ follows. In
the next stage of development, Hacking places greahphasis on the dynamic
interaction between name and things from whicheisvéd the second idea of the
‘looping effect.” The concept refers to the comatitiwhere those involved in
making up people are now the ‘target.” The proecesses constantly and changes
path accordingly with regard to nomenclatures’ tdea allegations and
approaches. The model circulates and changesitfieadicondition of naming the
things. In the end, the knowledge of making kindasced and encouraged to
modify synchronically in a persistent looping seuge

Both approaches are proposed here to examine @arimental target, the
holy fool. Any definition imposed on the moving rgeets’ will start the
mechanism of looping and cause interaction and angd of the meanings
involving the definers. The recipients of the defom will then continue adjusting
their position of being observed and labelled. Thestant dynamic alteration of
definition has given the holy fool an image diffierdrom when they were first
defined. This is how the knowledge about the holyl has been constructed and
reconstructed for generations along with the chapgocial environment. What
makes the interaction momentous in our discussidheoholy fool in relation to
the ethnographic approach to the non-Russian mativehe nineteenth century
Russia is that a certain value of the scientifiowledge balances the sense of
inequality which emerged from the moment of makihg distinction, upon the
situation of the encounter. Hacking believes thegrg creation of a typical kind
has its unique historical context, not a singleesitype can be applied to different
stories. Under the various supports for the constrm of what we ‘confirm’ as
abnormal, the holy fool might possibly become ativacagent in the process of
changing values and rechanneling social identipn@lwith the new approach.
There is surely a long way to go, however, whichetis consumingly worthy as
well as efforts in making such a change for thasiadpstigmatised.

*k%k
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Although these theorists and philosophers we hasetiomned so far slightly
think in dissimilar ways and discover the evideincdifferent cases, it appears that
they have established a model of communicativéiogla and sought to capture the
necessary requisites for reaching agreement or iséisocial life. By viewing
some of the social circumstances in which power ands are subverted or
reproduced, the communication between these sehdlamough theoretical
statements functions as a form of social critiqukictv could help in the
conceptualisation of social and political problermbtose ideas being discussed
inspire the current research to investigate thestroation of abnormality/
stigmatisation and the rationale for consensukeaséd debates.

Overall, the anomaly should be treated as havisglted from the social
forces that regulate and rectify its inadequadyenathan rooted in nature. The fact
that any normal type exists with the absence of thdant type leads to
extermination or disappearance when the conditfonsts existence alter. It is
often the case in the aspect of evolution whiclm@lwith the change of living
circumstances, the form of divergence occupiesadant places in the continuity
of life.™* Truly, any definition without deep insight into tipeoblems can only
intensify our prejudices and root us in our errdise problem would end either
with the feeling of despair or with an impulse o¥olving oneself in a rebellion.
Freed from the practical dilemma, one must defime state of health on the
principles of specific objectivity. In this respeen anomaly under normality
should be able to evolve into another normal type.

In brief, the above-mentioned rules and concepsnagrely an exercise in
intelligibility. In certain circumstances, sociainms become methods which can be
utilised to legitimatise one’s decision on givinglefinition to others. It was not
cumbersome for an official administrator who coléebthe power over definition
to put ‘relevant kinds’ of abnormality into one kat Categorisation of ‘different
kinds’ often made one perceive them in a similay.weor instance, the mental
hospital perfectly presents a micro-society whemenal and abnormal people are
bound to live and interact under systematised ¢mmdi. In discussing the model
of an asylum, Goffman indicated that it is not tlheess of the inmate himself, but
the institution (the staff world) which helps tonstruct a patient’s history of
rectification treatment®® Seeing this plight, the patient’s life is governaod

134 Georges CanguilherThe Normal and the Pathologicatansl. by Carolyn R. Fawcett (New
York: Zone Books, 1989), p. 263.

135 Erving GoffmanAsylums: Essays on the Social Situation of MePagients and Other
Inmates(Garden City, New York: Anchor Books, 1991 [1961p. 360-366.
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regulated according to a disciplinarian system Wwhis designed for the
management of a limited number of staff who copéhvéa large number of
involuntary inmates.Analyses of an asylum determine the environment an
organism experiences when living in a particuldriteé and allow us to understand
how those environmental conditions affect its etise.

It is not fair enough to consider the rules forfeléntiation as essentially
linked to the effects of exclusion and rejectiorather, they bring about the
principal function of protection, preservation amgbroduction in the present day
society. It is this series of ideas, which are diameously positive, technical and
political in the conception of normalisation, whicke would like to apply
historically to the domain of the holy fool in tReissian tradition. In Russian, a few
words can be used to name the fghlipets duren’ (throughdurak anddurachoh,
blazhennyi and iurodivyi. In this thesis, we are going to discuss the
iurodivyi-blazhennyitype of a fool who lived a life of ‘making a deditate effort
to appear mad’, but was in fact ‘not mentally deeth’'*® No major
characteristics can be attributed to the holy feegn though the phenomenon of it
becomes an instance of repression in the nineteentiary. Nevertheless, it is true
that a polemical text demanding normalisation carfuoction sufficiently as a
condition of its exercise. It is worth employingetbonception of mechanisms and
effects, which resulted from the introduction aestific methods of medicine and
ethnography; from the contact with non-Russiarnveatat points of building up the
nation state and also from the artistic represemaif the contemporary social
reflection to explore the question of how the stdtihe holy fool becomes a unique
factor of reading the stigmatised ‘others’ in tleeteenth century Russia, and vice
versa.

136 Quoted from Ewa M. Thompson, “The Archetype of Bmel in Russian LiteratureGanadian

Slavonic Papers / Revue Canadienne des Slayigtds15, No. 3 (Autumn, 1973), p. 246 (pp.
245-273).
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Chapter 2

To Demystify and Pathologise the Holy Fool

Holy fools often acted indifferently to conventidmaorality and purposely
evoked scandal in the public space. In this chaptestudy of the history and a
critical review of accounts of the holy fool arepented to show that the name and
status of such a figure is never fixed. The trams&dion in representation and
perception of the holy fool in different times t&e#te theories we have discussed in
previous chapter; each type of enacted stigma lastain instability.

Shift of Status: Holy Fool under Medical Supervisio

The holy fool bears a type of stigma in the Russialtiure. The inceptive
meaning of the holy fool in Cyrillic etymology refed to a man who was born
with a mark, signifying that he would devote hinfigel divine servicé>’ As is
generally indicated in most discussions, the notainthe holy foolishness
emerged and evolved from the religious culture ydhtium. In the record of the
Eastern Orthodox Christianity, the fool for Chgssake (Russiafurodivyi or
iurodstvo vo Christe Greek salog is a peculiar type of a canonical sdffit.
However, the semantic signification diversifiedveeen the twelfth and fifteenth
centuries. The moral and religious purpose asstiafth the holy Christ, was
attributed to the eccentric behaviour of the halglf From then onwards, the idea
of ‘Foolishness for Christ's sake’ started to pikaad reached its climax in the
sixteenth century. Just when the holy fool anddasrs allied themselves to the
Old Believer of the Russian Schism in the mid-sésenth century, the reforming
patriarch Nikon (1605-1681) attempted to revisdaiervital liturgical texts and
practices which were in favour of intensifying frteupersecution by Peter the
Great for building a social institution. At this\adopmental stage, the holy fool
had to disguise himself/herself alongside the charfghe Russian urban scene.

137 Ewa M. Thompsonnderstanding Russia: the Holy Fool in Russian (rejtpp. 10-11.

138 Georgii Petrovich Fedotovfhe Russian Religious Mind Vol. 2, The Middle Agis
Thirteenth to the Fifteenth Centurjesdited by John Meyendorff (Cambridge, Massachsiset
Harvard University Press, 1966), pp. 316-343.
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Following a special canon of condemning ‘pseiufodstvo issued by the
Church Council in 1666-1667, new rules for makingfidctions were invented
and applied to every sort of holy foolishness. Th&ure ofiurodstvois described
as below,

Those ... who repudiated the world and sought tof st¢dahe world and thus
assume a holy fool’'s image, like Andrew and Symeaod other fools for

God’s sake, did not live and act the way today&yHools] do: for they did

not seek the world’s glory. Nor did they frequehe thouseholds and
chambers of noble and distinguished pedple.

Under the reign of Peter the Great, holy fools westallowed to ‘stand in God’s
churches**, but instead were arrested by the police. Evidefid®ly fools in the
eighteenth century was collected by the secrettagen the purpose of social
security. The fantastic stories about holy foolessn were preserved in
undisclosed archives, whilst clinics for the megtdl began to crop up.

Speaking of the status shift, the holy fool haoiis path of transformation.
Angela Brintlinger once discussed its pattern in éditorial contribution to the
book Madness and the Mad in Russian Cult(2807). As indicated in the book,
the cultural role of the Russian holy fool had aets of characteristics. Based on
previous research, the holy fool was not just a pérdaily culture, but was
canonized as a saint in the Russian Orthodox Chascharly as the thirteenth
century. The holy fool, with no stigma attachedswace openly accepted by Ivan
IV (1533-1584), better known as Ivan the Terribiao occasionally wrote under
the pseudonym of Parfenii the holy fool. Alongsttie history’s vicissitudes, the
early tradition of holy foolishness has survived &ecame visible in both life and
literature throughout the modern Russian historyoweler, treatment and
categorisation applied to define the holy fool &dfwhen the first institutions for
the mentally ill, the ‘yellow houses’ @heltye domawere erected from 1776 to
1779 (A.D.) by Catherine the Great. The predomierasfdhe concept of religious
madness started to decline and subsequently igsgefitnce became an accepted
idea when the victory of reason in state polic@sktover the confessional strife
that had ruled since the medieval tint&s.In Europe, confinement came to

139 5.A. Ivanov,Holy Fools in Byzantium and Beygnp. 342. For details about the Council's
views on the holy fools and their relation to thuble people, seBeianiia Moskovskikh Soborov
1666 i 1667 g(Moscow, 1893), fo. 28.

140 5 A. IvanovHoly Fools in Byzantium and Beyqmp. 346-347.

! David LedererMadness, Religion and the State in Early Modernogar A Bavarian Beacon
(Cambridge; New York: Cambridge University Pre30&), pp.197-241.
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dominate psycho-medical treatment in approximatiedylate eighteenth century.
During the same time, medical treatment of meniabrders in Russia was
similar to that in Europe where the Age of Reasaas vinfluential. It was
generally thought that mentally ill people neededbe treated with a modern
scientific approach. According to the records, ir6d (A.D.), Tsar Peter Il
enforced a decree to achieve the purpose that freadle are not to be sent to a
monastery, but rather to a special house, as isabe in foreign countries.” And
just as Peter the Great could not tolerate thenelle — the holy fool being a
non-contributing subject to the state in his desire to build a modern
nation-state, Catherine could not accept the asishof reason — insanity — as
part of the Russian Enlightenméfit. Without exception, the holy fool whom the
government had every reason to consider as a tymmase fell into this new
system of categorisation which dealt with psychatmptoms in the ‘modern’
Russian society. It is as true as Brintlinger hgdaned that,

In the past, the mentally imbalanced were seeragopthe tradition of holy
fools, or at any rate fell under the purview of te&gious authorities. But by
the mid-eighteenth century, even before any psyetihospitals had been
established, the responsibility for the rationaltment of irrational patients
was beginning to shift from the church to medicifi@m the arena of
superstition to that of sciené&

Sharing the aim of ‘making whole’, religion and rnede are equally
functional in their own spheres of application. Hmer, critical voices within the
Church reform began to articulate the need for mptete picture of (Western)
civilization in which medicine had relatively ocaag a rightful place from the late
eighteenth century onwards in Russia. To sketchetr@ution of the Russian
medical administration, a glance at the coursédefstate medical control with its
institutionalised formation, offers a picture okthvailable medical facilities and
resources where people with mental disorders coddrt to in the late modern
Russia. The establishment of the Pharmacy Depatt(aptekarskii prikax under
Tsar Mikhail (1613-1645) in 1620 consolidated thghty centralised system of
medical organization in the area of public hedithPeter the Great reshuffled the

142 Cited from Martin A. Miller,Freud and the Bolsheviks: Psychoanalysis in Impdtisssia and
the Soviet UnioifLondon: Yale University Press, 1998), p. 5-6.

143 Angela Brintlinger and llya Vinitsky (ed.Madness and the Mad in Russian Culfyre.

%4 The history of theaptekarskii prikazand the pharmaceutical profession in the latete@meh
century Russia is discussed by Mary Schaeffer GotnoHealth and in Sickness: Pharmacy,
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Pharmacy Department into the Medical Chancelldtgditsinskaia Kantseliariijp
and his successors continued to rationalise ananekiine legacy for the purpose of
developing medical education and medical scientieinvine empire. The first real
hospital (1706) and medical school (1707) were agbently established by
Peter’'sukasy In the era of Catherine the Great, who was imibeel by the spirit of
German CameralismKémeralwissenschaftthe empress put public health on a
broadened and civilian-oriented basfs. The Medical Chancellery was then
replaced by the Medical Collegiuriviéditsinskaia Kollegiiain 1763. At the final
stage of establishing the medical institutions, Medical Council MeditsinskKii
Sovel and the Medical DepartmentMéditsinskii Departameht occupied a
dominant position of governing all aspects of @il medical administration in
1803 which lasted until 1917° Despite chronic financial and personnel shortages
of maintaining the institution, efforts and persigt developments in the field of
medical science demonstrated a centralised sydteredical organisation over the
people in Russia.

The enforcement of the hygiene policy constitutedthe control over the
sanitary problems can sometimes extend it effecégs metaphorically to the
management of people with mental disability. Frdme &nd of the eighteenth
century to the early nineteenth century, severaiteleasylums were built on the
Russian land. Such a political act was interpreted fact that the bureaucrats and
the church aimed to mobilise the society to chahgeimpression as well as the
attitude of ordinary people towards the holy foabrmh the feeling of
embarrassment, ambiguity and curiosity to that wyhmathy, contempt and
distaste. However, under such a Western-orientathte of the time, monasteries
were still the only institutions with the facilisecapable of accepting and dealing
with the mentally impaired. The scene and the ti@diof the holy fool in the
provincial outskirts remained and coexisted witagants whose daily life had not
been changed for hundreds of years. In this coniteistreasonable to believe that
any attempt to eradicate the religious roots irk folllture proved to be less
effective. The establishment of the medical inftis strengthened the position
of inducing social groups to change their viewstba abnormal individuals.

Pharmacists, and the Pharmaceutical Industry ineLahperial, Early Soviet Russi@oulder,
New York: Columbia University Press, 1994), esplgcizhapter one.

145 George Rosen, “Cameralism and the Concept of Médiolice”, Bulletin of the History of
Medicine Vol. 27(1) (1953), pp. 21-42.

148 Details of the ministerial reforms in 1803 see iBhil. Orlovsky, The Limits of Reform: the
Ministry of Internal Affairs in Imperial Russia, @8-1881 (Cambridge, Mass.: Harvard
University Press, 1981).
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However, at the same time, the movement towardseparation of the normal
from the abnormal people also implied the unique @xtraordinary social status
of the chosen figure. The result was to make anwasdt distinction and
demarcation of the holy fool’s place in the society

As it has been noted, boundaries between the igealodomains of religion
and science, when both enacted through medicatiggacare formed due to
reasons that have much to do with politics, nabaitding, economics and other
regimes of power. Until now, it has been evidemit tontinuous modification as
well as the construction of the explanation of oy fools, is still in progress.
Holy fools are audacious personalities in the fatan authoritative biomedical
system, castigating Church and critical doubt &f plublic. As figures of power,
holy fools arouse fascination and veneration a$ aghpprehension and distrust.
These feelings are an indispensable element fgrlp&oa position to submit to the
authority of the holy fool and to place themselwéhin the systems of knowledge
and power that the holy fool represefits.

Holy Fool as a Mentally ill Patient

In the nineteenth century, holy fools who inhabitbé same villages as
Russian peasants seemed to make a tenuous conneittiche Church doctrine
or with the Christian moral cod&® The knowledge of medical science departed
from the religious conception of how the holy fawhs generally understood by
the people. Holy fools became controversial repredives and defenders of
dogmatic principles whose ‘defiant contempt of aaélity’ could not be
accommodated within the developing empire. Holyldoas well as their
canonised antecedents were placed outside the tneaimsof social life and were
no longer identical to the contemporary appearance.

The scenes of conflict proved to be a reality. IMarKoreisha in the
Preobrazhenskii Hospital of Moscow was a case int@nd a fact that the holy
fool was taken to the hospital and treated as i@miatoreisha, a holy fool who

147 Regarding the discussion of charismatic power iisdR, see Galina Lindquist, “The Culture
of Charisma: Wielding Legitimacy in ContemporarysRian Healing” Anthropology Today\ol.
17, Issue 2 (April, 2001), pp. 3-8.

198 Ewa M. Thompson,Understanding Russia: the Holy Fool in Russian (elt p. 97.
Conclusion was driven by her previous chapters lgjgestioned the ambivalent relationship
between holy fools and the church in Russia.
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lived in the hospital for almost a half-century,s\given respect and regarded as a
spiritual adviser. According to N.N. Bazhenov, wias the director of the hospital
for a period of time, many merchant families in Mow would not embark upon
any new endeavour without first consulting KoreisHae press discussed Koreisha,
whom N.V. Gogol reportedly travelled to meet in bHuspital. Even after he died in
the 1860s, the Russian intelligentsia continueddealise figures similar to

Koreisha's'*®

[Classified by Medical Science]

Medical science has brought about new methods alttheare and social
control. More specifically, the introduction of tkenception and management of
the psycho-medical approach for patients with mepi@blems marked a
momentous shift in the Russian cultural history.aAdrom the primitive folk
medicine, Russian medicine up to the time of Nrbdbv (1810-1881) was largely
dominated by foreigners who were employed mainlthim services of the Army
and Navy. According to W.M. von Richter, a mediba@torian of early Russia,
primitive Russians had no medical aids, but haelgtsior hermits as true friends of
the weak and helpless and further as secular IsédleFsars and nobles, on the
other hand, began to increase contacts with medidalfrom the Western Europe.
In 1357, Alexei, the Metropolitan of the Greek Gttuwho had developed skills in
ophthalmology, was summoned to Sarai to treatyile ef a Tatar princess. It was
also recorded that in 1485-1490, the physician lee¥enetian Jew, was put to
death for failing to cure foot trouble of a Mosdevprince. In 1537, Hans Schlitte,
a German living in Moscow, was authorised to assenmmo less than 120
specialists of whom four were physicians, two wagerating surgeons, eight were
surgical dressers, eight were barber-surgeonsaumdvere apothecaries. A similar
case happened when Queen Elizabeth of Englandearded 557 that two English
physicians, Standish and Richard Elmes, were bitobgbk with the Russian

149 See Harriet Murawioly Foolishness: Dostoevsky's Novel and the PesetfcCultural Critique
pp. 45-50; Julie V. Brown, “Societal Responses tnkal Disorders in Prerevolutionary Russia”,
in The Disabled in the Soviet Union: Past and Pres€hgory and Practicgepp. 28-29; and also
individual project study in N.N. Bazhenoltoriia Moskovskogo dollgauza, nyne Moskovskoi
gorodskoi Preobrazhenskoi bol'nitsy dlia dusheviwlytth (Moscow, 1909).

130 W.M. von Richter,Geschichte der Medicin in Russlar@l Volumes (Moscow, 1813-1817).
This is the earliest worthwhile source of the higtof Russian medicine which is relatively
authentic as to facts, dates and documentation dowime time of Catherine Il. The substantial
narratives is introduced in EnglishTie British and Foreign Medico-Chirurgical ReviediXX
(London, 1862), pp. 285-305.

76



ambassador' Regardless of how inexperienced these foreignnieigms might
have been, there was a steady, gradual and eveasieg infiltration of English,
German, French and other foreign physicians intsskRufrom this time onwards.
Following the pattern of medical developments inst&en Europe, Russia caught
up with the rest of the world prior to the advehk.b Metchnikov (1845-1916) and
I.P. Paviov (1849-1936).

Historical research may not easily seek a perféatepto locate mental
disorders because the concepts and terminologyiedppliffered throughout
various historical epochs. The ancient historysyfghiatry in Russia started firstly
with the description and classification of menthilass in documents between the
ninth and tenth centuries. As indicated, the méntklat that time were treated
with herbs and curses by shamans and witch dot¥orsfter the introduction of
Christianity into Russia, mental illness was regdrds God’s punishment and the
sufferers were taken care of by monks in the menast instead. As was
discovered, there was sometimes an appeal to geaeléadealised understanding
of the mentally ill as holy— God’s creation. Given that the Russian Orthodox
Church declared principles of humane treatmentrahdbilitative measures, some
financial support for the ‘holy fools’ from the genal public were not unusuaf
During the medieval period, descriptions of meiltaéss were documented, but
not scientifically categorised until the rise o&gptical concepts of psychiatry.

In order to build a new Russian Empire, severakuses were conducted by
the Muscovite officials in the sixteenth and seeenth centuries for the purpose
of collecting tax and recruiting labour. It was smothat under the reign of Peter
the Great (1689-1725) the urban census identifiedrigty of terms, although not
ideally precise, to designate the type of mentakeds, such as ‘weak-witted’
(maloumel, ‘simple-minded’ prostoum), ‘out of mind’ (vne uma and ‘poor of
mind’ (umom plokh Although the census-takers regularly made a wobtédhe
mentally impaired and provided a specific charasstion of the disability, the
meticulous and minute distinction of every kind {bé mentally impaired) was
excluded>* But, when it came in under Catherine the Greatyas part of her

31 Very handy sketches about the ‘alien physiciansRimssia’ are those in “The Twelfth
International Medical Congress (Moscow, 1897): Mewi. Past and Present, in Russia”,
Supplement to the Landgtondon: August 7, 1897), pp. 343-374.

152 Refer to T.I. ludinOcherki istorii Otechestvennoi Psikhiat(ioscow: Medgiz, 1951).

133 See project study in D.Okedotoy Ocherki po Istorii Otechestvennnoi Psikhiatfifloscow:
Meditsina, 1983).

134 Relative research concerning the topic, wherefabeis included in the category of the poor
and disabled for analysis, see Daniel H. Kaiserhé'TPoor and Disabled in Early
Eighteenth-Century Russian Towndgurnal of Social HistoryVol. 32, No. 1 (Autumn, 1998),
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programme of enlightenment to establish socialiserwstitutions, hospitals and
homes for the people with mental problems. It waghs moment and for the
‘idea of enlightenmentidei prosveshcheni)ahat the asylum was separated from
the hospital, when the foundling asylum (1770),aimes asylum (1776) were
founded in St. Petersburg. As a result, people whaxcentricity has similar
attributes to those of certain others were integranto asylums which dictated
almost every aspect of their lives. They were flotned to freely wander around,
but were taken care of and treated in the namarfasy and hygienic purposes.
Legends attributed to holy fools were ignored wicénics for the mentally ill
began to pop upurodivyecults were prohibited by medical institutions, aHin
their own terms had granted them neither positmntitie. Holy fools came to be
regarded as patients of general ‘disorder’ in de®rds of senior officials?

According to Pierre Delooz’s analysis of canonisaththood in the Catholic
Church, ‘the behaviour of stylites or recluses, chitioday seems abnormal, could
be taken in certain milieux as a sign of sanctity.However, in the era of science,
behaviour which formerly might have been considesahtly, sinful or merely
strange could only be examined under the diagrafses disease. The scientific
study — the interpretation of behaviour in terms of nortyal— became one of
the most important criteria during the nineteerghtary. The radical change in
the scientific movement was a gradual process wsva reduction of the
importance ascribed to heredity and towards anuddi of regarding a mental
disorder, of whatever kind or degree, as a reptasen of the relationship
between an individual and the environment. Thensifie psychology began to
concern itself with mental disease caused by plogical problems. The mental
illness, which previously had been considered asater of ethics and morality,
was examined by ‘scientific methods’, notably stats.

The cultural transformation in identification ofetimoly fool, sketched in the
preceding section, can be better distilled in Falica introduction to
Canguilhem’sThe Normal and the PathologicaPreviously, an interest and
ambition of studying the human body for the saka @ure’ were once enjoyed by
science in the field of physiology, which examind& phenomena of life and

pp. 125-155.

155 Cited from S.A. IvanovHoly Fools in Byzantium and Beygrul 351; and further details see
A.S. Lavrov, “lurodstvo i ‘reguliarnoe gosudarst@bnets XVII-pervaia polovina XVIII v.)”,
Trudy Otdela Drevnerusskoi Literatub2 (2001).

1% pierre Delooz, “Towards A Sociological Study of n@aized Sainthood in the Catholic
Church”, Saints and their Cults: Studies in Religious Sagy] Folklore, and Historyed. by
Stephen Wilson, pp. 189-216.
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pathology dedicated to the analysis of diseaseeffect of the gradual concern
upon value judgment became an ever increasing pimeman of separating the
good from the evil. What happened, in Foucault'sdspwas that the pure and
rigorous ‘science of life’ was developed by peapleh as Canguilhnem who did not
want to reduce the dimension of studying the pat@abfact in life sciences. Many
new insights or myths were brought to light undgestific processes by physical
and chemical mechanisms and by the utilization ath@matical models. But life,
death, disease, anomaly or deviation were nevitreimselves scientific problems.
These were questions of morals or politics, notscience™’ Similarly, the
preservation, regulation, adaptation and reprodoctf life were unlikely in
themselves to become problems of medicine, altheugh the doctor who was the
role model in Durkheim’s context risked his owrelibr that of others. For both
Canguilhem and Foucault, the questions could nobeymnd politics. It is only
now that we begin to understand to what extensiiiences are understood for the
direct or indirect resolution of tensions betweeannand his surroundings. The
environment, which includes the institution and hawity of the personality
(avtoritet lichnosfj of a doctor giving a treatment and his educatifiience in
therapy, transformed and regulated the percepfiabmormality.

Following the ideas of Canguilhem, it is understdloat normality, ‘capable
of tolerating infractions of the norm, of overcomicontradictions, of dealing with
conflicts, of maintaining openness to possible maitgorrection’, is no doubt
normativity or healtt>® On the contrary, any normality is deprived of native
elements if it is hostile to any variation and ipahle of making change in itself and
of adapting to new situations. The environmenteisge volatile. Health is a living
stratum, maintaining itself within forms and northmst allow for variation and
deviation when the environmental conditions vargkBess is thus like a living
form unable to tolerate change. A sick individairapped in the struggle with the
environment. Recovery is not to return to an ihisi@te, but to establish a new
norm. Some psychological theories used self-prasierv as an explanation to
show how a sick individual avoids catastrophic teas. However, for
Canguilhem, self-preservation is not the most gdndraracteristic of life, but a
reduced and diminished one. In other words, ‘hasltneative — call it normative —

157 Introduction by Michel Foucault in Georges Canlgeih’s The Normal and the Pathological
p.17-18.

138 See Monica Greco, “On the Art of Life: A Vitalieading of Medical HumanitiesThe
Sociological Reviewol. 56 (2008), pp. 23-45.
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and is capable of confronting risks, of survivirgjastrophe and of establishing a
new order.**

And yet the condition is less dramatic than it agpaevhen viewed in the light
of the conviction that only when a species is abkedapt to ambient conditions, the
environment of normality is likely to lead to cogsences both desirable and
meaningful. We may retain our hope for the worlthéaconstant and stable, but we
may resign ourselves to the fact that the environine never constant. In the
human social environment there is evidence of balpistitutions or fashions
having been changed or revoked like a streak ditligg. One may be easily
tempted to play down similar tropes of the cosmy®nment where the system of
mechanical, physical and chemical constants is ro&tevariants, which it is not.

[Psychiatry and Physiology in Practice]

Standing on the threshold of the nineteenth ceritvimgre the irritability of
the fibres enjoys physiological and pathologicatdoes’, Foucault claimed that
‘scientific psychiatry’ becomes possiblé®® Nineteenth-century medical
psychology was strongly oriented by physiology Wwhiwas far from being
romantic and was turned into a mechanistic digugplin the field of psychiatry, the
Russian did not turn its back to the rest of theldvaAs discovered in the Russian
medical journals of the late nineteenth centurysdfan doctors were aware of the
medical developments in other countries, since tieasionally compared their
clinical experiences to that in Europe. It was ¢hse that in the journdlledical
Review(Meditsinskoe obozrenieedited biweekly from 1874 to 1907 by Dr. Vasily
Sprimon, that we would notice the fluid relationstand connection between
Russian medicine and foreign medical literatifeMoreover, Wilhelm Griesinger
(1817-1868), the German pioneer psychiatrist, witdiphed the reflex concept of
the mind in the 1840s, was mentioned and refereecoyt Dr. A.U. Freze
(1826-1884), director of the Kazan Hospital for theane Dom Umalishennykh,
sumashedshii donoy zheltyi dom and whose article was published in 1883 in the

139 Georges Canguilhem, “Normality and Normativity” AnVital Rationalist: Selected Writings
from Georges Canguilhem. 355.

180 Michel FoucaultMadness and Civilization: A History of Insanitytire Age of Reasoftrans!.
by Richard Howard (London: Routledge, 2001, c1961),50.

161 Angela Brintlinger, “Writing about Madness: Russiattitudes toward Psyche and Psychiatry,
1887-1907”, ilMadness and the Mad in Russian Culfyrp. 173-191.
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Russian journalArchive of Psychiatry and NeurologyArkhiv psikhiatrii,
nevrologii i sudebnoi psikhologit®

Despite frequent communication with the Europeaensists, is the Russian
story of discovering mental problems different frtmose of the Western ones of
the time? The experience of Russia is rather ilhating in David Joravsky’s
Russian Psychology: A Critical Histo§t989). I.M. Sechenov (1829-1905), the
father of the Russian physiology and an admiréterbert Spencer (1820-1903) in
philosophy and psychology, founded the Russiandbrasf the major trend in
neurophysiology which became well-known in the W#stbugh Charles S.
Sherrington’s (1857- 1952) classic work on reciptdanctions of excitation and
inhibition.**®* The models and classification of mental illnessesrporated new
findings and ideas with growing scientific groungliBesides German influence on
medical education, Russian psychiatry had its owlependent national approach.
For example, Verchatsky proposed in 1841 a deseiptlassification which
included mania, mania with excitement, periodic m@arwith agitation,
hypochondria, melancholy, epilepsy with mania,egsly with dementia, dementia,
and amentia. Following that, in 1843, Diadkovskgssed five levels of nervous
and mental illnesses and grouped disorders by usergory functions and
perception, cognition, volition and motor and ergigfunctioning*®*

Unlike writers, the science and profession of pg&tch in Russia established
its authority and came to be associated with thetatlg private individual who
was separated from the public world. As Julie VowBn noted, psychiatrists of the
nineteenth century Russia blamed forces associatdd modernisation which
exacerbated the impact of poverty, alcohol and rstitien on people who were
from the bottom of the social structUf8. The line between ‘social defence’ and
‘the right to be different’ became turbid whennvolved differences of expression
and behaviour. Although the designers of the Risssarliest modern asylums
tried to make certain strategic changes in ordaltey the general impression of the
asylum, the populace still viewed the ‘yellow haisas a peculiar variety of

162 A U. Freze, “Vstuplenie v psikhiatriiu"Arkhiv psikhiatrii, nevrologii i sudebnoi psikholibg
No. 1 and 2 (Khar'kov, 1883), p.39. Freze was ih& flirector of the Kazan’ Reginal Asylum,
one of Russia’s earliest ‘modern’ mental institatio mid-nineteenth century.

183 David JoravskyRussian Psychology: A Critical Histof@xford; New York: Blackwell, 1989),
p. Xiii.

%4 Details see Helen Lavretsky, “The Russian ConaspSchizophrenia: A Review of the
Literature”, Schizophrenia Bulletirvol. 24, No. 4 (1998), p. 539.

185 Discussion over the issue see A. Dranitsgnpomeshatelstve, pri pervonachal’nom ego
poiavlenii i lechenii ego vne zavedefsit. Petersburg, 1867), pp. 72-73.
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prisons. And most likely the tsarist authoritiexcdrporated asylums without
hesitation into the broader network of ‘police’tifstions°°

Besides a concrete establishment of the governrteerdontrol and for
mentally ill patients to seek shelter from theidiift living conditions, intellectual
discussion developed from an analysis of the meptahlems was also of great
importance. In Russia, there are two main schagisychiatry for the prevention
and treatment of mental disorder. The one in SterBleurg (or so called the
Leningrad school), led by V.M. Bekhterev (1857-192¥s shown interest in the
theoretical aspect. Its aim was to identify psytfiavith organic neurology.
Analogously, the influence of the work on condigdrreflexes and their inhibitions
carried out by I.P. Pavlov (1849-1936) and his sthwad shown its importance on
the abandonment of psychology and the psychologigatoach in psychiatry. The
proposed replacement of it was reflexology, whigheal to account for human
behaviour without reference to consciousness.drother school in Moscow, S.S.
Korsakov (1853-1900), a formerly outstanding figurelaimed to have
concentrated on the practical rather than the datde® side of psychiatry. His
intention was to maintain very close contact wigngral medicine and other
branches of State medicine. Descriptions of polyoise psychosis or alcoholic
paraplegia, known as Korsakov’s insanity, came g¢oabpsychiatric out-patient
clinic, which then became universal in Russian garteospitals.

Following Sechenov, Pavlov and Bekhterev identifibémselves at the
confused boundary between neurophysiologists angchp#ogists. As
distinguished by Joravsky in his monograph Riissian PsychologyPavlov
devoted himself more to laboratory research anel [éimguage of facts’, whereas
Bekhterev was recognised as a speculative theddtfiough both of them were
perceived as physiologists in Russia, they condesiiéh each other in ‘leading
science to an explanation of mental functidf”’ In addition, P.l. lakobii
(1842-1913), a psychiatrist who spent several y@argVestern Europe, used
plentiful sources to demonstrate that the insbnalisation of the insane was not
built to purchase the humane treatment, but te&faar of the abstract madman.’

166 Julie V. Brown, “Social Influences on Psychiafficeory and Practice in Late Imperial Russia”,
Health and Society in Revolutionary Russied. by Susan Gross Solomon and John F.
Hutchinson (Bloomington: Indiana University Pre§890), pp. 27-44; “Psychiatrists and the
State in Tsarist Russiagocial Control and the Stated. by Stanley Cohen and Andrew Scull
(New York: St. Martin's Press, 1983), pp. 267-286¢ “Revolution and Psychosis: The Mixing
of Science and Politics in Russian Psychiatric Miedi, 1905-13"Russian Reviewol. 46, No.

3 (Jul. 1987), pp. 283-302.

167 David JoravskyRussian Psychology: A Critical Histot@xford; New York: Blackwell, 1989),

p. Xiv.
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People were frightened by the assumed violencepniraled passions, and
incomprehensible motivation that were attributechd peoplé®® Cooperatively,
the ruling classes supported the building of asgldon the sake of removing this
threat of abnormal, assumingly uncontrolled andrafrom the society. However,
they were not aware that the preservation of thditpdvas a necessity for any
normal existence.

The psychiatric diagnosis and classification of takdisorders has always
been a controversial issue throughout history. difiaation, involving
philosophical and theoretical approaches, represanperspective of seeing,
provides a general overview and reflects our wayaisidering the nature of
mental disorders. In fact, the Russian governmerdls in the decision and
justification of placing and removing a ‘dangeroosgdman away from the society
was secondary. Rather, the utilization of asyluras determined by the peasantry
who used the beds in ‘yellow houses’ in accordamtie the survival needs and to
maximise the advantage of using them for seasampbges. According to the data
on total admissions to and discharges from mensditutions between 1880 and
1896, the psychiatric wards were completely ovetboed especially during
harvest time. The peasants were aware of the pmlyiet unwilling to leave utterly
incapacitated dependents unsupervised. Psychsatnisticed the trend in a
psychiatric hospital in Ryazan and recorded that,

It is easy to envision how, on a torrid summerwéagn all the adult population
of a village is in the fields, one of those ‘hobofs’ or ‘idiots’ who are to be

found in almost every hamlet could very easily dgsthe whole village as a
result of smoking a cigarette in a hayloft, cookkagha near a building, or
merely playing with matches or a smouldering piefcerood **°

188 See Julie Brown, “The Professionalization of RassiPsychiatry: 1857-1911", Ph.D
dissertation, University of Pennsylvania, 1981, 265. See also P.l. lakobiiDsnovy
administrativnoi psikhiatrii{Orel: tip. Gub. Pravleniia, 1900); and M.A. Nelagas‘Vzgliady P.I.
lakobiia na organizatsiiu psikhiatricheskoi nomdshe Rossii”, Psikhicheskoe Zdoroy/éNo. 6
(2008), pp. 69-71.

189 Quote from Julie V. Brown, “Peasant Survival Stgies in Late Imperial Russia: The Social
Uses of the Mental Hospital'Social ProblemsVol. 34, No. 4 (Oct., 1987), pp. 311-329. See
also N.N. Bazhenov, "O prizrenii i lechenii dushesol'nykh v zemstvakh i v chastnosti o
novoi riazanskoi psikhiatricheskoi bol'nitse”, ifirudy pervago s'ezda otechestvennykh
psikhiatrov(St. Petersburg, 1887), pp. 234-248.
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The historical record of the holy fool is compl®uring medieval times, the
holy fool was regarded as sacred and throughoutdhg modern period of time,
compassion and special consideration for the chaosenof the ‘lucky unfortunate’
(Blazhenny;i the blessed one) were urged upon the public. miteeighteenth
century movement and intention to hospitalise itiational patients’ was a shift in
the history of development. The transition was geztble. Presumably, medical
and legal discourses had a tendency to pursue prergise definitions which
allowed selected individuals to interpret, contcipline and even construct the
body of another. In the nineteenth century, they iebl who used to live with a
reputation of saintliness and was notorious forasmmal indecent behaviour
became a subject to a medical evaluation. Accorttirigarriet Murav’s argument
with conceding to Daniel Hack-Tuke®ictionary of Psychological Medicine
(1892), the recognition of distinguishing the h&dpl from the madman evolved
with a specialised medical determination from tbawards. The holy fool was no
longer positioned under the medical conceptionmdranal condition, nor within a
system of traditional charismatic authority. Theéeemal world changed, so did the
conceptualization of madness upon the holy f6bl.

*k%k

Given this brief background, the evolutionary pagad of the holy fool
bearing stigmatisation under the modern diagndsastgpe of disorder would be
widely recognised in a Foucauldian sense as yahan@xample of the modern
state’s project of social control. In the intellgait realm, the construction of being
stigmatised attracted considerable interest frontiaboscientists. From a
sociological perspective, the discussion reveasabts. During the course of
evolution, the holy fool's eccentric behaviour b@easubject to pathological
evaluation. All information that surrounded thetitistion of the holy fool was
given a specialised medical determination, whichremor less turned out to
ultimately have compared it with a certain notidrdecorum.

The Russian scientific term for mental illnesglisshevnaia bolezniliness
of the soul or psyche. Debates over the issue etdodse boundary which was
marked by various scientific disciplines. The enagimrusskaia dushaRussian

1 Harriet Murav,Holy Foolishness: Dostoevsky's Novel and the Psetit Cultural Critique
(Stanford, Calif.: Stanford University Press, 1998). 44-45.
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soul, shifts from the church to the medical praf@ssfrom literary texts to

clinical notes. Russian physiologists and psycisigtrdemonstrated the conflict
between body and soul (brain and heart) which atéwored the relationship
between science and the arts (literature, religama, art).In later imperial Russia,

the representation of the holy fool gradually retibel concerns of national
resonance, self-identification and a paradoxickti@nship with social problems
when the new elements of the mass media and pybb¢ithe scientific knowledge
and of understanding different ‘others’ enteredptecess of saint-making!

This brief history of developing views on the hédpl suggests a spectrum of
different interpretations which put together, seémfrm a coherent whole. That
is, people of similar symptoms still indicated amemnt of divine revelation. Traces
of the older stereotype of the ‘sacred’ anomalylddoe perceived and continued
reflecting in doctors’ diagnoses of their patienisder psychological or
pathological terms of descriptions. In light ofsltiase, the holy fool is suitable in
Canguilhem’s biological explanation of a normative kind who apable of
confronting risks, of surviving catastrophe andesfablishing a new order.” With
the arrival of capitalism, the traditional custorofé peasant life manifested
themselves through a complex interaction of prefyndackward’ behaviour
with the ‘cultivated’ practices of an urban lifelgty It was in the subculture of
peasants where the urban and rural elements wereutjhly intermixed. New
cultural symbols were imbued with traditional me®ys, whereas traditional forms
received new contents. My argument with the abbeeretical recommendations
is provided to ask the question whether or notaherrant holy fool was not so
much a negative type and played an important rot&at social condition. In the
following chapters, we will provide an alternatispproach and also an indirect
reference to the knowledge of the non-Russian estier an understanding of the
holy fool in the nineteenth century Russia. Throwmhr analysis, both social
organisms (the holy fool and the non-Russian ngiivéhat given condition can
function as a biological innovation contributing @aar knowledge of warranting
classification.

"1 Nadieszda KizenkoA Prodigal Saint: Father John of Kronstadt and tReissian People
(University Park, Pa.: Pennsylvania State UnivgBitess, c2000), pp. 3 and 281-285.
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Chapter 3

Conceptualising the Holy Fool upon Encounters with

Different Others

Against the background of the Orthodox canons dn@fVestern civilisation,
the behaviour of the holy fool is taken as eithareptional or abnormal. According
to Goffman, stigma appears and is only relative t@rm. Hence, it is suggested in
this chapter that the abnormality of the holy frsdhardly a matter of disturbance if
we treat it as a natural figure and place it ambtigs people of various religions
and ethnicities in Siberian Russia. Following oonir the theories that have
emerged in the discussion on the challenge of nga&iwlistinction between the
normal and the pathological in the social contegtntinue showing the condition
in which the Russian holy fool as a model provittescase to either perpetuate or
subvert the rules.

In this chapter, the emphasis will be placed on fitrenation of one’s
experience of a cross-cultural environment whiclolives literary representations
of shamanism. Official discourse implicitly playad important part in setting both
scenes as described afterwards, but it functiosedtackdrop for the main action,
which took place during the Siberian exile or opalestage. In tackling the image
of and approach to shamanism for a discussion ehaaunter with different others,
the following cases possibly demonstrate the psmEesof adaptation and
manipulation that were employed in a protractediggile for presence and
influence of every seemingly abnormal individualhMg a number of figures
bearing stigma of unfading mystery continued totivage audience and generate
diverse and animated responses, the shaman haddredared prominent on an
expedition to Siberia.

The shaman stood out as a figure whose mannerefahpance adhered to
either a personal need for healing or to demandshefimperial policy on
non-Russian natives. In my subsequent analysisshenan is re-evaluated and
regarded as a distinctive individual in a discussiba paradoxical ideology rather
than an inhibited practitioner of a primitive retig. The presence of a shaman in
the current context is by no means a typical religi cult but functions as an
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exemplar of indicating a dilemma about categorsathat is common upon first
encounter with others. Religion provided a meanghHe Siberian natives to come
to terms with their sufferings. Physical pain aneital discomfort had to be cured
by the pagan priests, combining the practice of iomeel and magic. The
perplexity and fear of death and the unknown cauly be dispelled by carrying
out a ceremony that put men’s faith in naturalitpiHence, for us to associate
shamanism with preliminary discussion on meetinthwhose non-conventional
Siberian ‘others’ of the imperial Russia was a uksfrategy through which the
living style of a religious person or group coukldxplained and comprehended.

Shamanism is one of the religious forms which pkavacrimonious debate
on practices of divination or deceptiveness. Fstance, it was in her field research
and ethnographic study on old court records, N.KitiMa argued that Russian
sorcerers were shamans in the era of paganism.rimel@ressure of Christianity
in the seventeenth century, they became in setwitiee dark forces and achieved
their trance states by drinking alcoHét. It also seems evident in Dianne E.
Farrell's discussion of woodcutkibki) of Baba laga folktales from the end of the
seventeenth and early eighteenth century thatrdeture Baba laga was fighting
against was either a shaman of the Finno-Ugric leeopnorthern Russia or a
Russian sorcerer who was trained in his callingatshamar’® Given the clues
provided in théubki of Baba laga, the use of drum and rattles or migskgportant
in shamanism, rather than in the practice of elstiSsorcerers. The divergences
of critical opinion were a commonplace of the pgxef selection between
disciplines applied to define and categorise. Tolerpics surrounding this ancient
religion would frequently expand to take in muclodater issue of its obscured
tradition and psychological experience which wds® aquestions that made the
holy fool in the Orthodox Church attractive.

172 One can see in Linda J. Ivani®ussian Folk BeliefArmonk, N.Y.; London: M.E. Sharpe,
€1989), p. 86, footnote 9, citing N.A. Nikitina, “Koprosu o russkikh koldunakhSbornik
Muzeia antropologii i etnografivol. 7 (Lenigrad: AN SSSR, 1928), pp. 299-325.

73 Dianne E. Farrell, “Shamanic Elements in SomeyHaighteenth Century Russian Woodcuts”,
Slavic ReviewMol. 52, No. 4 (Winter, 1993), pp. 725-744.
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By Narrating the Experience of a Different Religi@iPractice

As we have reviewed in the previous chapter, tieeeeconservative position
on the idea that the features of the holy foolJlaempson has proposed, is much
closer to that of the Shaman rather than the Odkaints. In addition to the
primitive Slavonic pagan customs, the introductdrshamanic ritual into Russia
by means of commaodity, trade or intermarriage wiighbouring Turks and Finns
promoted an alien fool culture to social and religi concerns. Thompson
examined the typical appearance of the holy foothsas the style of dress,
accessories (especially the preference for iromshanakedness or coverings with
animal fur and blood and finally the conduct ofns#nt ecstasy to support her
theory. Her theory indicated that the holy fool vitas key factor in smoothing the
conflict that may have been created between Shamaand Christian religions
and thus demonstrated a peculiar type of religmemotion amongst the Russian
people!™® In summary, Thompson’s monograph investigated phecess of
shaping and constructing the culture of holy fdolisss by comparing the contrasts
and resemblances amongst different religions, dicating the establishment of
asylums and the emergence of a classification sy&te such distinctive fools in
Russia. Thompson ends with an intention to showlithout standard measures
for defining a mental illness, psychiatric symptoare identified with political
interference.

The comparison that Thompson adopted for her aisalystill not clear to us
whether or not the holy fool performed like a sharimatrance states. It is also not
certain whether the holy foolishness is a modetwaflution (from the Byzantine
culture) or an outcome of emulating another retigieult (of Shamanism). But
regardless of how it has been called, entitledellal and compared to, the holy
fool is valid for a project of various debates thetre expressed as a struggle for
the definition of many parameters, between whichngfeness was theorised for
social control and comprehension of differences. adleady mentioned in
previous chapters, scholars from different reseaeaispective proposed that the
shaman of Siberian primitive religion, the holy fa® Russian Orthodox culture
and the child with modern autism are three typealwforma) resembling each
other in character and social behaviours. Theyndisiduals or groups, stand in
front of us like a series of tableaux. Based omfarresearch of each ‘abnormal’
topic, an acceptable explanation of their mutuaineztion perhaps lies in the
different times and places where diverse portragetinated. | will not continue

174 Ewa M. Thompsoninderstanding Russia: the Holy Fool in Russian @eltp. 123.
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the list of such comparison, but extend the scdgbeoproblem for a conceptual
discussion in this and the subsequent chapter.

Boundaries define territory where people build kit prejudice against the
meaning and the approach of non-traditional or omoon origins. Everything
that is included is the product of historical ewersiocial forces and ideology. The
following discussion demonstrates that the bouedamvhich often have a vicious
distinction and vulnerable separation from one laeigtmay be obliterated by
individuals and societies to ward off contradiciand conflicts from both within
and without. Both cases present a scene whereefigof different cultural
backgrounds and social groups are juxtaposed irsettiag of either a real life or
an artistic production. There may be a feeling lmdck, unease or amusement
upon an encounter with strange figures or eventg. éBcertain concession of
recording, interpreting, producing and understagdimamanism resulted from the
social condition and political compromise generagace for reconsideration of
what difference really means. As an experience utfual encounter evoking
visual impact on the change in one’s perceptioatformality, the reason why
we give special emphasis to shamanism is not sirbpbause Thompson has
argued the concrete influence of shamanism onr#ktibn of holy foolishness.
The hypothesis of associating the holy fool witk $haman is insufficient, yet
such an idea inspires us to make a reflexive tormétter understanding the non-
conventional others. Although the Siberian setbnggs the holy fool apart from
the depictions in the Orthodox tradition, our conapiae analysis is elevated to a
broader discussion on symbiosis reflecting the raeigm of interaction between
different cultural identities in one nation staldhe shaman, as an exotic figure,
suitably functions as a thread for further reseanghguestions of distinction and
definition.

[Avvakum and Shaman]

No survey, however brief, of the holy fool would lksemplete without
mention of the archpriest Avvakum (1620?-1682) wias taken to be one of the
most famous instances when talking about the hmdy ifi the political spher&?
Avvakum, a prominent leader who performed the taste to the reforms
introduced by Patriarch Nikon in the seventeenthtwry, was regarded as the
first Old Believer. In the section of a discussiohthe “Holy Foolishness as

175 5.A. IvanovHoly Fools in Byzantium and Beyqm 335.
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Social Protest” lgrodstvo kak obshchestvennyi projesPanchenko also
mentioned the holy-foolish behaviour of Avvakumidgrhis interrogation by the
church authoritied’® In the second half of the seventeenth century, G
Believers and their circle had shown an interestxiploiting the image of the holy
fool for their own purpose. Avvakum’s autobiogragdli vita, accomplished by
himself between 1669 and 1672 and which, accortbnifpe textological studies
of N.S. Demkov&’ was edited in three separate volumes in 1672, 26@3L675,
detailed and revealed his everyday comportmentr@parts of miraculous cures.
We will pay special attention to an occasion wheswakum and his family were
in the Siberian exile by Nikon’s order between 1658 1664.

Avvakum was in Tobol'sk, the administrative cenfive Siberia and then
taken on to the east to reach the Lena river. @nltimg journey they stopped
over in Yeniseisk, visited the western regions @fubla, crossed the Samanskii
Rapids near Angara River and then settled with AéanPashkov’s troop (d.
1664), a military commander in the service of thar tfor collecting tribute and
discovering arable lands, valuable metals and reawes into China. During his
plight in this remote area, Avvakum tells us thaee or four lunaticsbeshannye
were brought into his place. Once by chance, hewrtered two widows, Maria
and Sofia, who were house servants of Pashkov. lwwaasaw them as if they
possessed ‘an unclean spirit.” It was the devil whade the women ‘beat
themselves and scream® To our surprise, it was not uncommon that the getas
wizard and the sorcerer were ever mentioned in dbeversation between
Avvakum and whoever he came across during his.exile

Another shamanic ceremony was witnessed and desdchip Avvakum. For
the ambition of expanding the territory or consatidg Russian control, Pashkov
ordered his son Eremei, to enter into the Mongolemd of the living. The
expeditionary force included Cossacks and sevextatas of Siberia. Before they
departed, Pashkov ‘made a native Shamarskanfani’ in order to tell the
fortune for the mission. The native, assigned tdgoe shamanic ritual, was
regarded as a peasant sorcerer in Avvakum’s eyekisTastonishment, Avvakum
wrote,

176 A.M. Panchenko, “lurodstvo kak obshchestvennyigsti in Smekh v drevnei Rusid. by D.S.
Likhachev, A.M. Panchenko and N.V. Ponyrko (LenadjrNAUKA, 1984), pp. 126-128.

17 Kenneth N. BrostromArchpriest Avvakum: The Life Written by Himg@lfin Arbor: Michigan
Slavic Publications, University of Michigan, c1978p. 30-31.

178 Kenneth N. BrostromArchpriest Avvakum: The Life Written by Himsplf65.
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And that evening this peasant sorcerer broughtaolite ram close to my
shelter and started conjuring over it, twistinghts way and that, and he
twisted its head off and tossed it aside. Thentaeesl galloping around and
dancing and summoning devils, and after considerabbuting he slammed
himself against the ground and foam ran out ofnhdgith. The devils were
crushing him, but he asked them, “Will the expexditbe successful?” And
the devils said, “You will come back with a greattery and with much
wealth.” The leaders were happy and rejoicing. tA# people were saying,
“We'll come back rich!*"

Avvakum’s remark on the shaman, likely the firstisulescription on record, was
accurately substantiated by the later descriptimnthe Siberian shamans who
exercised their power as priests, healers and pteph

Avvakum’s testimony is momentous because it aestrates and reinforces
some points. Noticeably, the shamanised native@isquivalent to those women
who wereklikushi— the women suffered from ‘a nervous disorder’ cihtaused
hysterical seizures, screams and convulsions. Tdawomen could be cured and
‘become whole in body and mind’, whereas the shamas beyond treatment.
However, acts of both events were regarded asisleviParadoxically, all these
descriptions were made by Avvakum, who either mg@himself as a saint when
writing his ownvita; or as a political holy fool while relating to OBelievers
during the church schism. Nonetheless, it is evidbat Avvakum met with
shaman and knew about it in the same way as weastadd it today. It is obvious
in Avvakum’s Life that unusual cases of possession could be heated b
extraordinary exorcism or intercession. Naming Awwa a holy fool and the
native shaman is only a mechanical reaction wherteeedramatised scene recurs.
Any potential imitation existing between them ig noy concern. What makes it
significant is the space and social condition whitdrk their coexistence in front
of us. It is a momentous occasion when the holy &sal shaman bear a close
parallel to each other without engaging into catdli One can sense a great
tension, yet an ordinary encounter which happemscptarly in Russia (Siberia)
recurrently.

179 Quote from Kenneth N. Brostromrchpriest Avvakum: The Life Written by Himsplf71.
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[The Empress and her Comedy of the ‘Shaman’]

A century later, the shamanic ritual was perfornoedstage before nobles
and startled the audience with its motions and dsuih was an era when mystical
beliefs were distrusted by the sovereign. Suchradexical coexistence was an
issue for the ‘enlightened’ monarch. It had to g¢le to defend the empire from
charges of being uncivilised and backward. As nesehas discovered, criticism
and opposition were depicted in a plaghe Siberian Shamanwritten by
Catherine the Great and premiered in 1786 at thenlteege Theatre.

According to O’Malley, Catherine dramatically amdglicitly questioned the
forms of Freemasonry, introduced to Russia during 1730s, along with
references to alchemy, theosophy and shamanismhenptay The Siberian
ShamanIn the comedy, Catherine, who played a dual asléhe playwright and
the Empress, regarded shamanism not only as a $yhadool and an impostor,
but also as a ‘dangerously infectious form of irmdination’ of her reigr® In
principle, the unstable nature of the mystical dfebystem espoused by the
Masons is considered to be anathematic to the Idelgnent sensibilities of the
Empress® However, in some of the dramatic scenes the perstite trance has
the appearance of one undergoing a mystical experieOn this level, Amban-
Lai’'s (name of the shaman) label of being an exotigort from Siberia is less an
ethnographic definition than a social allegory whienplies the charlatan or
deceiver that can be easily found in St. PeterstiDegpite her obvious distaste
for the shamanic character, Catherine depicts tiaenan not as a fool, but as
worldly erudite.

In Catherine’s comedyj, it is the Bobins’ who broutife shaman with them
from Siberia to St. Petersburg. Following an exataon of Amban-Lai’s unusual
life experience, different characters in the comexlgressed their own views on
this Siberian shamaff? Sanov says ‘many wondrous things are being saidtab
him! ... and so he’s a good healen(lechit' gorazji’ Kromov also believes that

%0 | yrana D. O'Malley, “The Monarch and the Mysticatfierine the Great's Strategy of
Audience Enlightenment ithe Siberian ShamdnThe Slavic and East European Journdbl.
41, No. 2 (Summer, 1997), pp. 224-242.

181 Stephen L. Baehr, “The Masonic Component in thghfgienth-Century Russian Literature”,
Russian Literature in the Age of Catherine the GrédaCollection of Essay ed. by A.G. Cross
(Oxford: Willem A. Meeuws, 1976), p. 124.

182 The following page references in square bracketdranslated from the original Russian text
via the website http://az.lib.ru/e/ekaterina_w/t@a40oldorfo.shtmllast accessed 12 January
2015) and also with reference to O'Malley’s tratiska of The Siberian Shamarfull text with
her introduction of two Catherine’s plays, see €dtte Il, Two Comedies by Catherine the
Great, Empress of Russia: Oh, These Times and iDegigh Shamaned. by Lurana Donnels
O'Malley (Amsterdam: Harwood Academic, 1998).
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‘some describe him as a wise mak¢$ mudrets’ [Act |, Scene 4] On the other
hand, people like Mavra would say ‘He feigns a gkal ... a great deal ...
(mnogo pritvoriaetciy’ Prokofii continues to state that ‘an illnessnws over
him ... In fact, we would say ... it's madnessuhasshestie Nevertheless,
Bragin has confidence in saying ‘but I've heardt jtree opposite— that he is
extraordinarily wiselfudto umen neobychaingAct I, Scene 12]

In the second act dfFhe Siberian Shamanhe scene starts with the shaman
performing his stage action- atypically without dialogue,

The stage presents the Shaman’s chambers in the Bobse. Lai, dressed in
a short caftan or in a dressing gown, is sewingd)dwaving sewed several,
he puts on Shamanic clothes and sits motionlessatrair with a rapt visage;
before him or near him stands a table with an dpaok; several minutes
have been past... [Act Il, Scene 2]

The scene ends neither with any successive actibise shaman, nor further
dialogue. This abrupt manner leads to the astoreshwf Bobin’s visiting friends
by saying ‘What a crazy mais@masshedshii cheloyéKKromov); ‘He almost
knocked us down\sekh sshib bylo s npg(Sidor Drobin); ‘In many ways, he
acts just like village man in hystericaa derevenskikh klikugh (Judged by
Bragin); and ‘Il am amazed! | don't know what tontki (Sanov). [Act II, Scene 3]
To our surprise, many depicted elements of theceatate are accurate to actual
shamanic practice,

Lai enters gravely with a rapt visage, holding amshnic kettledrumlifavru

shamanskuiuin his hands. He strikes in intermittently asfjrthen quickens
his steps and the blows and runs around Sidor Bramging uu uu uu uu,
producing a sound like the howling of a storm. [La] continues his running
around them all, shaking and frightening them, og@and singingo o 0 0 o

oo,iiiiiiii,eheheheheheheheh,aaaaaa. Then he runs straight
up to the chair, where he falls as if unconscidugl{o bez pamiati [Act I,
Scene 4]

Catherine’s depiction of the shaman Amban-Lai eclly shows her
familiarity with ethnographic or anthropological tdiés about real shamanic
rituals and practices. In the age of Encyclopasdast era in which all knowledge
was being catalogued, printed and disseminated Sitietamarisvere briefly, but
succinctly explained under the Enlightenment pestpe,
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It's the name that the inhabitants of Siberia giwvémpostors, who serve the
functions of priests, jugglers, sorcerers, and @eyss. These shamans claim
to have credence over the devil, whom they consuknow the future, to
cure the illness, and to play tricks which appeaibé supernatural to an
ignorant and superstitious people; for this theg tesnbourines which they
hit with force, while dancing and turning with argusing rapidity; when
they have made themselves insane from the streofgtine contortions and
from fatigue, they claim that the devil manifesiisigelf to them when he is in
the mood. Sometimes the ceremony finishes by fegto pierce themselves
with a knife, which intensifies the astonishmend &me respect of the foolish
spectators. These contortions are ordinarily preddxy the sacrifice of a dog
or of a horse, which they eat while drinking a gaendny brandies and the
comedy finishes by giving money to the shaman, phdes himself on his
disinterestedness no more than other impostotseo§ame sort>

In the encyclopaedia which was full of trusted p®iof reference, shamanism
presents a connotation that abnormality must beded for the sake of providing
information about different subjects and definingatvnormality is. In any case, it
is evident that the shamanic dance continued ttomerits irrationality against
the background of the Russian ‘progressive settngtage and in reality.

The above-mentioned stories and stage play are m&amvhich help to
understand the value of a mixed-cultural societyhm experience of encounter,
through the process of comprehension and the agprimarepresenting such an
occasion with or without political purposes. By atigering a century-long
representation of shamanism in different manuscrgen we see the leap of
describing it from a narrative in religious contéata reapplication for political
purposes. The process of transformation of knovdemiyg shamanism provides us
with significant sense to the question of holy fslmhess. The task before us is not
to define the role of the holy fool in the pagantaf shamanism amongst
Siberian natives, neither to relate the shamanhw holy fool. Within this
bewildering variety of paranormal acts, a paratletween the shaman and the
holy fool can only be singled out as directly rele to understanding their
behaviour of antinomy— pathologised miracle healers. The holy fool's
abnormality was treated by some physicians as Weate an ‘ordinary mental
illness.” Applying the same diagnosis to the shdmaetstatic trances, S.M.

183 Denis Diderot and Jean Lerond d’Alembert, efiscyclopédie ou Dictionnaire Raisonné des
Sciences, des Arts et des Métie85 volumes (Stuttgart-Bad Cannstatt: Friedricbnkmann
Verlag, 1966 [Paris, 1751-1780]), Vol. 14, p. 759.
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Shirokogorov (1887-1939) the Russian anthropolpgisuld also state that in so
far as the beginning of shamanic practice is coremrthe shamans are subject to
an ‘intentional psychomental condition’ which, whehserved in the European
complex, cannot be regarded as absolutely noffhatowever, both holy fool
and shaman are not mentally ill according to thegion of their peoples, or
under a different social condition. The above nmmd studies and cases
underscore that the phenomenon of holy foolishoestiamanism never occurred
in isolation, but was always embedded in widereayst of thought and practice.
Looking for a counterpart of the figure or phenomrnn other cultures can be
risky in an atmosphere when the claim for uniquensssuperior to the idea of
generality. Nevertheless, a linkage between any ftorens of individuals in
whatever the context is shows only an approachetteb understanding oneself
through each other.

By Making a Strange Encounter an Extension to Knaedge

Contact is the first step in making the underding possible. When the idea of
colonization came to be a fact in the Russian hystbthe 1800s, the force for the
positive transformation and progress was gathevdokegin the forward motion.
Mobility undoubtedly played an important role in $3ian peasant social life. To
state concisely, peasants often travelled to neuitlages to visit neighbours or
relatives, to attend church ceremonies, or to bnog &ade atvolost' fairs.
Furthermore, they occasionally departed for sedssoek (otkhod, or went on
religious pilgrimages which might cover hundredshtmusands of versts. Various
purposes for a ‘movementtyizheniig during which the peasants had contacts
with itinerant traders, troops on manoeuvigranniki gypsies and other
‘wanderers’, undoubtedly facilitated the spreadnédérmation and contributed to
what peasants knew and thought about the worldrzeifeeir own village®®

18 Details see S.M. Shirokogorofsychomental Complex of the Tunduendon: Kegan Paul,
Trench, Trubner, 1935), pp. 174, 304-305.

18 Cited from Willard Sunderland, “An Empire of Peasa Empire-Building, interethnic
Interaction, and Ethnic Stereotyping in the RuralrMy/ of the Russian Empire, 1800-1850s”, in
Imperial Russia: New Histories for the Empipe 176 (pp. 174-198). Also see M.M. Gromyko,
“Kul'tura russkogo krest'ianstva xviii-xix kak pretket istoricheskogo issledovaniialstoriia
SSSRNo. 3 (1987), pp. 41 and 45-51; M. M. Gromyko daditional Norms of Behavior and
Forms of Interaction of Nineteenth-century Rusdfaasants”Anthropology & Archeology of
Eurasia Vol. 30, No. 1 (Summer 1991), pp. 72-82.
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Particularly in the state of movement, encountetis strannikiwere probably
more frequent than with holy fools for the Russpgasants. A commonly sensed
familiarity towardsstrannikor strannichestvavas often indicated by a preliminary
impression of a stranger or a foreigner, which emts1to the meaning of the Old
Church Slavonic wordstrannyi In biblio-legal terms, the state of wandering
(stranstvovanig was gradually distinguished as a goal in its awght. A rich
nuance of meaning can be ascribedst@nnik and strannichestvowhich are
translated as pilgrim and pilgrimage within the ogpt of the Roman Catholic
Church. Unlike the conventional pilgrimage ternpadomnichestvin Russian, the
subject ofstrannichestvas more often described as an outsider and foegign
this sense, the implicit idea in the language desy these eschatological types of
piety and devotion was and is the notion of thééot Definitions of the word
strannik proved to be certain types of terminology whosmaeular helps us to
understand values and social attitudes of the @a8tKolstg, in an article on
Tolstoy and his relation to th®tranniktradition in the Russian culture, listed a
more widespread adoption of the Russtannikas a symbolic way of thinking
and acting. In reviewing what it was to bsteannichestvpit has been suggested
that Grigorii Trubetskoi provided a much more coatansive exclusion of the
strannikthan the earlier one based on a particular scheozh as a deviant or
oddity in society). He said,

“Strannichestvb — this is a form of folk-religiosity especially claateristic
of the Russians. In religion, the Russian feelsenafrastrannikthan a settled
dweller on this earth. He cares little for the em#dities that earthly realities
have to offer. For him, this world is one of ewvildatribulation. He searches for
God's Truth Pravda), through prayer, asceticism, and renunciatf8n.

Nevertheless, Nikolai Berdiaev also aroused pddicinterest from ‘spiritual
stranniki who embody the characteristic of the unique pimesioon of
strannichestvoin Russia'®’ These may offer a better approach forward than

concern directed at stigmatised labelling.

The ethnographer S. Maksimov as well recognisedresiderable variety
amongst Russiastranniki by categorising them according to their willingnes

18 Quoted from P&l Kolstg, “For Here We Do Not Ha&a Enduring City”: Tolstoy and The
StrannikTradition in Russian CultureThe Russian Reviewol. 69, Issue 1 (January 2010), p.
122 (pp. 119-134). Also see Grigorii Trubetsk&irasnaia Rossiia i sviataia RugParis:
YMCA-Press, 1931), p. 20.

187 Nikolai Berdiaev,Russkaia ideiaosnovnye problemy russkoi mysli XIX veka i nach@aveka
(Paris: YMCA-Press, 1971 [1946]), p. 199.
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unwillingness to wander arouni® Judging from Maksimov’s estimation of the
pilgrimages travelling to the Monastery of the Cava Kiev in the 1860s,
strannichestveseemed to be a mass movement in the nineteenthrgdRussia.
Therefore, the situation of wandering was not seahmas matter of public concern
for a certain period of time. Only when teganniki were not in the position for
long enough to be within the vision of the statd @thurch authorities, was their
disordered behaviour thus concerned. Just as thendage church historian
Hans-Dieter Dopmann has indicated thatrdnniki were seen as an untidy,
undesirable and disturbing element who, with thestless behaviour and freedom
from worldly cares and responsibilities, callediuestion the existing structures
of society.®

Accepting strange behaviours as a part of sociaradters in terms of
religious experience, Russian peasants are expedeat adjusting themselves
whenever the encounter happened. In the early Mitscperiod, it was evident
from the Russian chronicle as well as from otheeifpn scribes that with the
advent of Christianity an image of the non-Christiather’ was constructed along
with the expanding frontiér’® In the north-western sector of the Mongol Empire,
the Khans of the Golden Horde (1219-1502, also knasvthdJlus of Jochior the
Kipchak Khanatgambitiously spread out their forces in sequemmk @@nquered
Rus' and Eastern Europe the military fortress ef émpire, the capital Sarai
(Astrakhan in Russia today) by the Volga river. vidatn the thirteenth and
fourteenth centuries, the Prince or Grand Duke w$'Rwho arrived in Sarai to
express political allegiance or a request for conciaktrades, was seemingly able
to have contacts with the envoy of the Roman Pap&gyptian and Persian
merchants? Yet another historical event recorded in @emplete Collection of
Russian ChroniclegPolnoe Sobranie Russkikh Letopjseivas when Prince
Michael of Chernigov (1185-1246) travelled to theld&n Horde of Batu Khan
(ca.1205-1255) to receive the paterdr(ik), which was an official confirmation of
his right to rule his domaitt? He was unwilling to follow the Mongolian custom

18 Sergei MaksimovBrodiachaia Rus' Khrista rad{St. Petersburg: Obshchestvennaia pol'za,
bol'shaia pod”iacheskaia, d. No. 39, 1877), ppl-2B5.

189 Hans-Dieter Dépmanmie Russische Orthodoxe Kirche in Geschichte uageBwart(Berlin:
Union, 1981), p. 167.

1% Michael Khodarkovsky, “Ignoble Savages and Undfait Subjects: Constructing
Non-Christian Identities in Early Modern Russi®ussia's Orient: Imperial Borderlands and
Peoples, 1700-191#d. by Brower, Daniel R. and Lazzerini, EdwarqBloomington: Indiana
University Press, 1997), pp. 9-26.

91 David MacKenzie and Michael W. Currah,History of Russia, the Soviet Union, and Beyond
(Belmont, Calif.: Wadsworth Pub. Co!" &dition, 2001), pp. 77-93 and 122-134.

192 Janet MartinMedieval Russia 980-15§€ambridge: Cambridge University Press, 1996), pp.
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ordered by the Khan, that one has to pass througtv af fires and stone idols for
the ritual of purification. In the end, he suffemartyrdom with bitter joy>®

Considering the early relationship between andiarg’ and Far Eastern Asia,
a Soviet scholar M.1. Sladkovsky mentioned in losly The Russian history of the
commercial and economical relationship with Chinat{l 1917)(1974), that the
first occasion for the Russians and the Chinesedet each other was possibly at
the time during the Mongolian governance. Accordmdis explanation and with
reference to the official records of Yuan dynasip71-1368), the Mongols
delivered prisoners of war to Beijing, China asmfrer guards for the capital. In
addition, the royal and official visitors from Rue' the great camp of the Khan
could have learned the hearsay about China andgedra have had contacts with
the Chinese who served under the Mongolian Empinether example was the
stance of the Prince of Novgorod, Alexander NevsKi'220-1263) relationship
with the Mongols. Alexander visited the capital tbb Mongolian Empire, the
Karakorum, in 1247 (A.D.) to solicit for politicatknowledgement. In 1263 (A.D.)
he departed for the Golden Horde for the secone tionrequest for Russia’s
exemption from being recruited to fight beside M@ngolian army in its wars with
other people. Based on Sladkovsky’s argument, we haeasonably accurate idea
of how the goods of Chinese silk and brocade mhde tvay into Kievan Rus'
through merchants from Central Adf¥4.These oriental products became popular
throughout Russian cities in the thirteenth andtémnth century. Although the
tangent contact with these Chinese commodities iwagular for the Russian
people, it could be suggested that ancient Rusahaddefinite understanding of
the Chinese people, geography and culture throbgket commercial actg®
Charles J. Halperin, a specialist in early and enali Russian history, also
suggested to readers to look beyond the fact thatyrRussians were presumably
familiar with the Tatar language and the geographierview of the Golden
Horde’s lands?® The Tatars, an ethnicity of the Russian Empirgraabstraction

147-151.

193 Also see Michael Cherniavsky, “Khan or Basileust Aspect of Russian Mediaeval Political
Theory”, Journal of the History of Idea¥0l. 20, No. 4 (Oct. - Dec., 1959), pp. 465-466.

19 See individual project study in Luce BoulnoBik Road: Monks, Warriors & Merchants
transl. by Helen Loveday (Hong Kong: Odyssey; NewkY Norton, c2004).

19 Discussed in M. I. Sladkovskyfhe Russian History of the commercial and econdmica
relationship with China (until 1917Yransl. by Su Feng-Lirg £ +k&, (Beijing: Social Sciences
Academic Press, 2008). The book of its Russianiaerss M. |. Sladkovsky,Istoriia
torgovo-ekonomicheskikh otnoshenii narodov Ros#litaem (do 1917 g.JMoscow: Nauka,
Institut Dal'nego Vostoka AN SSSR, 1974).

1% Charles J. Halperin, “Know Thy Enemy: Medieval Bias Familiarity with the Mongols of
the Golden Horde"Jahrbucher fir Geschichte Osteurop&sl. 30 (1982), pp. 161-175.
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were loathed on principle, but to the Russian ¢fieer Tatar counterparts were far
from being nameless, faceless enemies. To a categree, Russian aristocrats
were possibly more acquainted with the higher kewélIMongol society than with
the Russian peasantty/.

In the years of romantic nationalism of the Russtanpire, people of
different cultural background were not eligible,chase they were not pure
Russian in terms of language, faith, kasha and sdihgeems reasonable when
N.A. Polevoi talks about Ermak, who said to theeB#ns that there was no
Russian heart beating in their chests. People loérobrigins were still being
represented in terms of what they were not or ey did not care about, but the
negative meaning of certain absence was revérSeks Russia moved towards a
modern state, the situation altered the way thegrdga met with other people who
were of different cultural habitus. In fact, it m®t unusual to have those alien
elements of Siberia in the capital of the Russiarpite. For instance, the Buryats,
who practised shamanism then later Tibetan BuddHisith frequent contacts with
tsarist Russia. At the beginning of the nineteecghtury a Russian scientist
Rehmann invited a Buryéma, Sultim Tseden, to St. Petersburg for the purpbse
introducing Tibetan medicine to the West. In 188 thirteenth Dalai Lama’s
emissary, Agvan Dorzhiev (1854-1938) came to SerBburg and was allowed to
build a Buddhist temple in the outskirts of theitalplt is reasonable to assume that
Dorzhiev was plausible to have an encounter witbhhlias Roerich, as well as
other renowned orientalists and some Russian ditel as Sergei Ol'denburg,
Fedor Shcherbatskoi and Prince Esper Ukhtom¥ky.

Already at the early stage of the empire, there amaacknowledgement since
Muscovite times that cultural difference and poldscisions proved difficult to
apprehend. With the conquest of Turkestan in tf@4&nd 1870s, an impelling
movement behind the administrative system of thedisforces over the region
intended to invigorate the tsarist regime to rereixe its concepts of non-Russian
native. In spite of the Mongolian heritage that wasrucial point for discussion
about the Turkestan inhabitants and their belié§lizam, a minor uprising led by a
Sufi religious elder also spread hostility towattus Russian colonizers and caused

197 Charles J. HalperirRussia and the Golden Horde: The Mongol Impact @uigval Russian
History (Bloomington: Indiana University Press, c1985),10»-106.

19 N.A. Polevoi,Ermak Timofeich, ili Volga i SibirSt. Petersburg, 1845), p.110. See also Yuri
Slezkine Arctic Mirrors: Russia and the Small Peoples of ath, pp. 77-80.

19 See individual project study in John SnelliBiddhism in Russia: The Story of Agvan
Dorzhiev, Lhasa's emissary to the Té¢8haftesbury, Dorset, [U. K.]; Rockport, Mass.: faént,
1993).
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panic amongst Russian officials. It is noticealilat tthe Governor-General C.
Dukhovskoi was forced to reconsider the policy dafisfegard’ politika
ignorirovaniia) of Islam initiated by K. Kaufman after his arriva the province
after the suppression of the Andijan uprising (18%der his leadership, new
principles of religious policy were formulated tmetregion: 1) to deprive the local
clergy of the dependence from foreign and Russgmtres of Islam; 2) to reduce
the impact of Sufism on the spiritual life of theuslims of Turkestan; 3) to forbid
any possible use of the endowment funds for antegament propaganda and
finally 4) to introduce the European origin intoetiprograms of the Muslim
schools?® Regardless of how academicians or the governmenRussia
attempted to establish a programme in orientaldaggs and cultures of central
Asia, a radical shift in attitudes towards the fRumssian natives appeared during
the era of aggressive penetration of the East. ésmad the peoples from Central
Asia, the Kazakh Steppe and the Caucasus appeaeuently during the time
when Russia competed with Turkey for control anuénce over the region,
including the Balkans. As Jeffrey Brooks notedyds in the 1870s that images of
the non-Russian natives were portrayed with mystmg ambiguity in the
magazine oNiva or Budil'nik, because published media ‘resist attempts tchix t
meaning and leave wide scope for different respohygelifferent viewers?®*

*k%k

To be sure, the knowledge of others and of thdiural performance which
was previously unfamiliar or locally prohibited, rdmued to develop and
accumulate its meaning and usage as appropriaiesaitre vast Russian land. It is
worth noting here that when the source of ideolalgitifference has been located
within the matrix of productive relationship, theeanpts to organise and pattern
the divergence upon a cultural phenomenon look gkajlenging yet stimulating.
There is no denying that broad generalisationssesme a useful purpose in the
characterisation and conceptualisation of the esseh an overall trend in the
cultural evolution of a people and of several na&iwith close cultural ties.

20 gee “Vsepoddaneishii doklad Turkestanskogo gempdaérnatora generala ot infanterii
Dukhovskogo: Islam v Turkestane” Musul'manskaia Sredniaia Aziia. TraditsionalizmX ¥ek.
(Moscow: Institutom Afriki RAN, 2004), pp. 241-261.

21 Jeffrey Brooks, “The Russian Nation Imagined: Teoples of Russia as Seen in Popular
Imagery, 1860s—-1890sJournal of Social HistoryVol. 43, No. 3 (Spring, 2010), pp. 548-549
(pp.535-557).
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However, any condensed phrase or label can al&o owersimplification or
distortion of the complex historical reality theyere designed to capture. To
remedy this inadequacy and take a model for exammmawe will continue
showing that the cross-cultural encounter and/tagiation could have provided
different clues to understanding the process ofsitanting the value system
which defines the abnormal figure such as the fadlin the Russian society.

The Mongols as well as other ethnic groups of resrttsia, for the most part,
provided the medium or particular adaptation in glaese of which certain new
ideas and forms of life beyond the territory reattiee Russian North. Thompson'’s
bold assumptions, based on the historical documshés used for reference,
indicated that the Eastern Slavs could long hawvktha opportunity to see or of
being told about the shaman in the state of ecstayeir supernatural abilities of
healing and divination while trading with the Sila@r Turkic people. Besides
battles, commercial acts also encouraged the amuterof multicultural contacts.
It seems that the lack of sufficient ancient resgockvents continuous exploration
of the evidence shown that the pagan customs dndgeof the Turkics, Scythians,
Sogdians and Mongolians, integrated with featurésChinese culture have
appeared in the lives of the Slavs. It is not ntgnition to only demonstrate a series
of figures, cases and occasions which may obfuskatmain issue of my research
concern. On the contrary, this chapter can be ssethe preparation for the
following discussion on studies of the non-Russiatives in the late nineteenth
century. The subsequent argument is raised in dalepply an ethnographic
approach to an understanding of the holy fool. be- conventional figures in
various religions or of different cultures mentidrabove were taken as medium or
message carriers whose social roles impressealtbe/érs with an ability to cope
with calamities and to overcome difficulties. Thesterious component of the
prominent figure is attractive and thus can suytdta taken as a starting point for a
further question about the decision on making wision. The presence and
performance of every religious cult prove to beicesible and are worthy of
attention prior to our inquiries into the problerhthe Siberian natives. | will
discuss in the next chapter that it is not a qaesdbout the resemblance between
the holy fool and the shaman, but a discovery ofggaion through understanding a
larger group of people who gives us hints on howdéal with question of
abnormality which then forms and affects the intetgtion of holy foolishness.
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Chapter 4

Interpreting the Presence of Differentiation through

Ethnographic Studies

The knowledge and understanding of others is sbvéireited if only by
chance does the encounter with different peoplecatidires happen. A gradual
divide emerged as scholars in ethnographic stubegan to challenge the
established hegemony of their older colleagues. asscientific method,
ethnographic study and its analysis supply a diffegrasp of the holy fool and its
compeers whose archetype can be reinterpretedeirs¢hse that it is not the
mutation of the normal kind but the variation oé theneral type. The larger the
space it generates for the multiple coexisteneehétter the understanding it shows
for making absolute judgements. Ethnographic studie‘people of other origins’
have been encouraged to start a movement towadsrtific approach to ‘other’
people and away from an imaginative or expressiterance towards different
races and cultures. Approaching the experience théfraditional figure such as
the holy fool through ethnographic study of the 4karssian native, can help us
learn more about different perception of abnormihlers and the situation of
mixed-contacts which we encounter in the orgarosabif everyday life.

Holy Fools and non-Russian natives are subjectsioént observation in the
paratactic context which implies a system of cammton rather than
subordination. In an atmosphere where the ‘studgiérent others’ provided a
new approach of interpretation, the meaning giventhe holy fool and the
non-Russian native has gradually been distille@ruter to achieve greater and
more moderate clarity. On the one hand, the hady ias become more than just
an exception of a religious figure in the Orthodadition, but a source of
inspiration for anyone who sought for an alterratdi solving the social and/or
political problem. The concept generated from thetgetion for the religious
eccentric who is endowed with the wisdom necedsathe ruling reign is heavily
moulded by the social attitude which thereupon iegph political influence. On the
other hand, the popular imagination of those hesietion-Russian natives can be
perceived in this chapter as new direction for gestion of being different or
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abnormal than the historical and literary holy foate were treated in the name of
civilisation. Hence, what needs to be examined emlsntly is whether the
underlying premise which diversified cultures oé tlRussian’ Far EasD@al'nii
Vostok Ross)i present, will confirm that the social atmosphéogvards the
uncivilised native could have shaped an ideology Bupports and constructs a
particular status of the Russian holy fool.

Russian ethnographyethografiig was a broad field of inquiry which
comprised of a wide range of professional discgdin namely geography,
archaeology, physical anthropology and linguistitshared certain similarities
with European social or cultural anthropology, las dissimilar to Russian
anthropology which was a relatively narrower fielithcusing on physical
anthropology®®> As a science ofnarodnost an ethnographic survey was
commissioned by the members of the Ethnographiasiv of the Imperial
Russian Geographical Societyd focused on ‘a combination of language and other
ethnographic traits, including those elements ofena and spiritual culture that
were expressions of a peopleé\’?*® Towards the end of the nineteenth century,
part of the ethnographers who favoured the progaadsenlightenment and who
were interested in gathering knowledge of the peogdlled for a change to their
academic roles and helped formulate and producéthieussian Census’ of 1897.
The 1897 Census, as the first modern populatiosugndentified the citizens of
the empire according to theoslovie (noble, clergy, merchant, townsman and
peasant). But as for the question abmatrodnost the Central Statistical
Administration used the categories of native lagguand confessional group
(veroispovedanieto compile a list about the people of the emfiifeRegardless of
how this formula had been criticised by memberthefEthnographic Division, the
selection and organisation of ‘kinds’, in termslafiguage, religion or ethnicity,
determined a new world order along with the evajviegional traditiorf°>

There are many ‘kinds’, which can be similar ofefiént. As clinics for the
mentally ill began to appear, the holy fool symbedl a kind of madness under the
supervision of general disorder. Dressed in unusnal strange garments and

292 3oviet and Western Anthropologgd. by Ernest Gellner (London: Gerald DuckwortiCa.,
1980), pp. X-Xi.

203 Cited from Francine HirsctEmpire of Nations: Ethnographic Knowledge and Raking of
the Soviet Unioiflthaca; London: Cornell University Press, c20Q5)39.

204 On the 1897 census see David W. Darrow, “Censuas Eachnology of Empire Ab Imperiq
no. 4 (2002): 145-176.

295 Nelson Goodman\ays of Worldmakin@indianapolis: Hackett Publishing, c1978), espécia
pp.7-16. Kinds are the core of Goodman’s philoso@godman’s ‘kind-making’ had a lot to say
about kinds, classes, sorts, and types.
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aimless shouting at crowds seems, when one comtgéntoof it, such a natural
way to be insane. What interests me here, is td tiea holy fool as a concept
resulting from multiple causes that arise especiailthe intersection of various
ethnographic discourses. Conflicting opinions hstvewn that the holy fool never
became fully assimilated into a monologic perceptids a distinctive yet
ambiguous figure, the holy fool can be perceivednasodets(the alien) in the
Orthodox Church. This is similar to that of the igghous people (the real and
legalinorodet3 who were recognised as ‘others’ in the Russiampikarif we are
to draw metaphorical parallels of the situation. &nceptualising an ‘alien’ in
scientific terms or ethnographic notes, the pulhd the bureaucrat can go on to
problematise the physical depiction of eccentgaifes in future discussion.

A central aim of this chapter is to interpose etiraphic research itself into
the experience that has involved observation, coraad records of imperial
ethnics. Many classical filed sources were recordetbngst Siberian peoples
(settlers or natives). It is to suggest that peshapderstanding the non-Russian
natives’ implies a different kind of engagementhathowledge that is typical for
religious or medical forms of science preciselysuese it simultaneously suggests
an experiential notion of concept, combined witstrang ethics and morality that
defines those different ‘others.” Without an ethraganic counterweight, our
perception slips quickly into biased reductionismd aomantic exoticising of
homogeneous others. Ethnographic writings, traied influenced by scientific
disciplines, offer an important supplementary bgenscoring the connections of
aboriginal practices to national and transnatiarmitexts. Notes and diaries of
ethnographers were also subject to scrutiny.

Defining Inorodtsy, Defining Others

Once questions of classification were raised arslvared, people would
possibly overlook or ignore the claims of otherlpeons, especially those which
manifested themselves in the inconsistency betwaldnand new elements.
Consequently, the perception of any unusual typéirmoed to bear the stigmata of
someone’s memory of an old stereotype associatiking idea of religion and the
genetic relation which somehow institutionalisedhaapts to myth, art, literature
and philosophy.
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The definition ofinorodtsyevolved over the course of the nineteenth century
along with Russia’'s eastward expansion and encouwith native peoples
including Finno-Ugric, Samoedic, Turkic, Tungudidpngolian and Palosiberian
language group®? As far as the Russian state was concernednamodets a
person ‘of other origin’iflo = other,rod = birth, origin), was generally supposed
to become more like a Russian who in fact, assetiabrodetswith a referent
who is a ‘congenital and apparently perennial olaisf®’ The rules applied to
define people by their ‘ways of life’ (sedentary mymadic) were insufficient to
function as the essential criterion of differentiat between Russians and
non-Russian natives on the eastern frontier. Fersttke of creating a new mode
of categorisation for the population, the admimitm demanded a more
discriminating classification. One of the reformer fSiberian Russia was
completed by M.M. Speranskii (1772-1893) who inelddhe legal ‘Regulation
on the Management of the non-Russian Alietustéav ob upravlenii inorodtsgv
in 18222% When the influx of the population was brought abimy conquests in
Central Asia and the Far East, the list of peoplgmlly recognised agorodtsy
was enlarged from three to thirteen categdfigsAnd subsequently, the shift of
conceptualising non-Russian natives and their etttifference in terms of
language rather than religion began in the firstade of the twentieth century. In
brief, the identification of members of a speclbical clan was for the purpose of
taxation and juridical affairs. From an administrat perspective, the ethnic
purpose was insignificant when all were definednatural subjectspfirodnye
poddannyg On the contrary, the classification of being @+Russian native
revealed itself as particularly problematic and vpieed a fair amount of
complaints from the natives themselves.

Inorodtsywere increasingly termed to designate all non-Rnssatives after
the defeat by Japan in the 1904-1905 war. From dmevards, the concept of the
word inorodtsy has ‘lost its original significance’ and ‘fallenrgy to
nationalism.?*® On the threshold of the twentieth century, the dRars

2% yuri Slezkine Arctic Mirrors: Russia and the Small Peoples of Mwrth, pp. 2-3.

297 Quoted from Yuri Slezkinérctic Mirrors: Russia and the Small Peoples of Marth, p. 53.

208 Ustav ob upravlenii inorodtsezan be found iPolnoe sobranie zakonov Rossiiskoi imperii
Vol. 38, No. 29126 (St. Petersburg, 1830). For eergew of Speranskii's Siberian reforms see
Marc Raeff,Siberia and the Reforms of 18@eattle: University of Washington Press, 1956), p
7-8, 39-85; especially chapter three “Laying the@dwork for the Transformation of Siberia”.

29 gSee “Inorodtsy” inEntsiklopedicheskii slovar’ Brokgauza i Efrgndol. 25 (St. Petersburg,
1894), pp. 224-225.

210 Andreas KappelerLa Russie, Empire Multiethniquéransl. by Guy Imart (Paris: Institut
d'études slaves, 1994), p. 150.
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environment itself was transformed by the Russ@depe war and the
revolutionary events of 1905 and 1906. Frustratdrthe military defeat and
humiliation of a European power at the hands ofAsian one was unprecedented
in modern history. Possibly in response to thedsss Manchuria and partly
under pressure from losing protection from the dpe ethnic groups, N.A.
Bobrovnikov, heir to the directorship of the KaZBeachers’ Seminary, proposed
a serious attempt to open a school comprised odm&nguages in Kazan.
Bobrovnikov was convinced that ‘it is extremely ionfant to have the Mongolian
tribes (e.g. Buriats) and also the Turkic tribethwis in the war with Chin&™* It

is perceivable that for Bobrovnikov, Manchuria beeaa new threat to the empire
and having the native masses of Central Asia torbthe Russian side was never
an easy task. Except for policy of educational maf@mongst the non-Russian
natives, missionaries also had to face a new cigdleThe edict of religious
tolerance of April 17 1905 offered an opportunity énhance the power and
prestige of the ‘East.” Officially, the edict gradtthe right to convert freely only
from one Christian faith or denomination to anotHgut it turned out to have
given the chance to those dissident forces whictsexh an unmitigated disaster
with regard to Islam and other minority religioms.the eyes of Church elites, the
increase in conversions to Islam might become émilial amongst the Chuvash
and the Finnic non-Russians of the region througtew organised Tatar social
network.

In order to complete the mission of bringing eniegiment to the non-
Christian natives, scholars were sent to frontigirshe empire and employed
different media and methods of propaganda to aehtbeir goals. One of the
active publications run by the Kazan Theologicalademy, was the weekly
newspapeil serkovno-obshchestvennaia zhighurch-Social Life). In Robert P.
Geraci’s study, the position of ti@hurch-Social Lifevas ‘quite liberal in writing
about everything that involved the democratisatsom localisation of church
governance and the church’s great autonomy.” “Questabout thenorodtsy
was one of the topics discussed therein. As atresuliscussion, it is very often
the case that some Russians in Kazan were moreioassof their admiration of
certain aspects of Tatar society. It was argueénraci that the Muslim question
made a compelling church reform movement in K&ZarMoreover, people were

211 Robert P. Geraclindow on the East: National and Imperial Identtie Late Tsarist Russia

(Ithaca; London: Cornell University Press, 2001, p66-267.
212 See his discussion on “The Missionaries Respoha: Hast as Mirror” in Robert P. Geraci,
Window on the East: National and Imperial Idengtia Late Tsarist Russipp. 296-301.
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inclined to contribute the consequence to the wtdeding of othenon-Russian
natives in more sociological and anthropological, ratheanthmoral and
theological terms. Being famous for his method akimg non-Russian agents to
a large extent responsible for the work of assitnidatheir own peoples into
Russian life, the missionary-orientologist N.l.mihskii (1822-1891) saw the
non-Russian natives not only as inferior, but atsgerior to Russians.” Through
[I'minskii oxymoronic phrases of naming ‘omorodtsy and ‘the Russianrfisskig
inorodtsy can one understand why he seemed not to haveedan¢inorodtsyto
give up their original identity. This is because tion-Russian natives provided a
window to an ideally yet still essentially Russiaorld in their innocence of
exemplary behaviouf*?

In the discussion ahorodtsy the most politically prominent contention was
made by a once Siberian exile, L.la Shternberg, s&hethnographic career
spanned the late imperial Russia and early Soxast éle claims that,

The terminorodtsyis understood in the language of the governmedtthe
nationalist press in a double sense a political sense and a technical-
juridical sense. In the political and most impottareaning of this word, the
basic indication of non-Russiannessofodchestvd is language. Only the
population faselenig¢ who speaks the Great-Russian dialect has théguev
to the title of the Russian peopleigskii narod. Not race, not even religion
nor political loyalty plays an essential role. Boldeing of Slavic blood,
speaking in a Slavic dialect, are nonetheless densilinorodtsy Georgians,
although Orthodox, nevertheless remainorodtsy Even Ukrainians, native
blood brothers of the Great Russians, are simil@nighodox like the latter,
but have the audacity to speak in their own LiRlgssian dialect, although
they are so close to the Great Russians, do ngedeam being regarded in
many aspects as having the statumofodtsy(polozhenie inorodtsgvBaltic
Germans, renowned for their loyalty, similarly remanorodtsy just like the
‘rebel’ Poles. But Russian sectarianssEkie sektanjyeven the most furious
enemies of Orthodoxy, the most suspicious in thes@f the government for
their social doctrines, but preserving the Russig@ech, remain immutably
in the role of the realusskii narod And it is well known to all that a serious

213 See his discussion on “II'minskii's System and §las Own Aliens” in Robert P. Geraci,
Window on the East: National and Imperial Idenstia Late Tsarist Russipp. 71-76.
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political reality, a whole complex of political etlons of enormous
importance lies behind this classificatiof.

According to Shternbergnorodtsycan be divided into two groups. The first
was the peoplerho dwelt in regions far from the central land (s@&s Turkestan)
and who could enjoy relative economic and cultimdependence until the new
imperial policy on colonisation came into effecticB a case also applied to the
Buriats. On the contrary, the second group of tlb@-Russian natives was
described by Shternberg as people who lived ingesgal with Russians on the
territory which has been incorporated into the emjong ago (for example, the
Volga region). Shternberg argued that these norsiRausnatives revealed their
economic concerns similar to those of the Russeasg@ntry and did not see the
land question’ as a matter of colonial oppressionin Shternberg’s view, race,
religion and political loyalty never became primangrkers of Russianness. Even
Russian sectarians, who spoke Russian, were menabetise real ‘Russian
people.” However, as we have seen elsewhere, ite gfithe attestations of
missionaries and others, it was no longer acknoydddif it ever had been) that
speaking Russian fluently and being Orthodox werficeent to make one
Russian, although these components were still derssil necessary. It is evident
in the case of N.F. Katanov (1862-1922) who was o&ce of Turkic-speaking
people called the Abakan or Minusinsk Tatars. Kew& prominence in
Turkology during much of the Russian Turkologisi/VBartol'd’s (1869-1930)
career has caught the attention of those who hedoprinant ways of seeing the
Muslim and who could never imagine the presenca mwdn-Russian native in the
Russian Academy. As an example of the efficacy a$dRication, Katanov was
never able to pass as an ethnic Russian.

In fact, early officials of the expanding Russiamiiire paid little or no
attention to the cultural differences and ethnicybiarities of their new national
subjects. The formula of conquest, such as subpmgaadministrative integration
(slianie) and conversion to Orthodox Christianity proved de a long and
arduous process. Drawn to Enlightenment theoriessadiety, it becomes

24 | Shternberg, lhorodtsy. Obshchii obztyr in Formy natsional’nogo dvizheniia v
sovremennykh gosudarstvaldd. by A.l. Kastelianskii (St. Petersburg: Obssthiennaia pol'za,
1910), p. 531. Text can be read fr&hektronnaia biblioteka “Nauchnoe Nasledie Rossii”
http://www.e-nasledie.ru/ras/view/publication/breanstmi?clear=true&perspective=popup&id=
43870022 (last accessed 12 January 2015)

2151 Shternberg, thorodtsy: Obshchii obzéypp. 538, 540, and 546.

218 Robert P. GeracWindow on the East: National and Imperial Identtia Late Tsarist Russia
chapter nine on “Nikolai F. Katanolnorodetsin the Russian Academy”, pp. 309-341.
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necessary to conceive from ethnography, not agxperience and interpretation
of a circumscribed ‘other’ reality, but rather as‘a@nstructive negotiation
involving at least conscious, yet politically sificant subjects®’ For Franz
Boas (1858-1942), who planned and directed the d@miesup North Pacific
Expedition (1897-1902), linguistics is also onéhaf instructive fields of inquiry in
ethnological phenomena and plays an important irokle situation of meeting
others as well as in the perception of any diffeeefrom between individuals.
However, in Boas’ analysis of a systematic catesgdion developed for the study
of the languages of Europe and Western Asia, it nesunusual to notice that a
self-centred viewpoint remained a dominant traditio the name of scientific
classification. The very Eurocentric opinion on #tedy of exotic languages was
criticised by Boas who tried to avoid any lingustprejudice upon foreign
language$*®

The Eurocentric expression of judgment seemed atbstant and fixed. The
canon, like every cultural production, was instdoalised for the sake of
conveying the dominant social order. However, ththarised recognition of a
general social condition should not overshadow theommon people or
diversified cultural phenomenon. Facing the Eurtencanons, Boas kept
reminding that we should turn our attention to meulturalism rather than confine
ourselves within an academic environment of norsadilbn. Boas’ appreciation of
any unknown languages of different ethnic groupsoamages us to find an
objective approach to the question of abnormafitge should always be careful
with any misinterpretation due to the restricti@e$ for an ordinary concession to
our own semantic patterns. Various types of peapleuld not be reduced by
classification to a monologic feature which onlyosis a single and general
perception of ‘others.” Boas’ inquiry into everylitwal phenomenon of different
traditions warned that our understanding of foreigiterials inherited and
modified by pre-existing ideas, might be distorifede only interpret the practices
of other cultures in a conservative light. The maea was to represent a
counter-tradition not by rejecting or denying itslicity, but by recasting it as an
alternative departure for creativity. Every indival identity, including the holy
fool (an abnormality in religion) and the non-Rasshative (an abnormality in
ethnicity), has its own way and tendency to chdase its image can be portrayed

27 James Clifford,The Predicament of Culture: Twentieth-Century Etimaphy, Literature, and
Art (Cambridge, Mass.: Harvard University Press, c198831.

218 Roman Jakobson and Franz Boas, “Franz Boas' Apprimalanguage”international Journal
of American Linguisticsvol. 10, No. 4 (Oct., 1944), pp. 188-195.
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and its mind can be conveyed. The value systemlys'sufficiently reliable’ when

a terminological need of culture or a more gensgedliform of thinking is called to
help passing through the crisis of self-identificat The full implication of Boas’
discovery suggests that distinctiveness can beddirby general rules implying a
similar line of development. Differentiation shouldt be regarded as backward or
defective, but valuable to the formation of a ngpet The insights and method of
Boas on the study of individual cultures would beught by V.G. Bogoraz
(1865-1936) and Shternberg to advance the studRuetian non-Russian natives
and their culture and be restructured in new laggsa

Fieldwork is worthy of our attention to regard i @ composition of
language events. Language, as in Bakhtin's eyies, dn the borderline between
oneself and the other. The word in language is $@ifieone else’s.” He argues
that ‘there are no “neutral” words and forms words and forms can belong to
“no one”; language has been completely taken @rest through with intentions
and accents’*® Similar to Shternberg’s critique éfiorodtsy Bakhtin urged a
rethinking of language in terms of specific discugssituations. The words of
ethnographic writing should not be limited by austure, containing a
monological and authoritative statement about,nterpretation of an abstracted
textualised reality. The language of ethnographyike all language in Bakhtin’s
view, embodied through with ‘every individual comaesness living in it’, and
functions as ‘a concrete heteroglossic conceptich@world.?®° It is not to say
that the textual form of the ethnography shoulcaldgeral dialogue. Rather, like
observing an individual case, an alternative wayepfresenting this discursive
complexity is to see the overall course of theaed®e as an ongoing negotiation, a
place where ‘a carnivalesque arena of diversity lva accommodated®

In practice, ‘the ethnography and the novelehacourse to indirect style at
different levels of abstractioR?> We may never be certain whether or not the
ethnographic writer portrays what natives thinkcdwese the ability of the
fieldworker to perceive indigenous minds is not aw certain. It often happens
that ethnographers desist from ascribing beliegglifigs and thoughts to
individuals and attribute subjective states tourek. Nevertheless, ethnography is

219 M. M. Bakhtin, “Discourse in the Novel” ilthe Dialogic Imagination: Four Essaysd. by
22S/Iic:hael Holquist (Austin: University of Texas Pres$981), p. 293.
Ibid.
221 Here | use Bakhtin’s analysis of the ‘polyphonimvel for my adoption of the dialogic
interplay of voice in ethnography.
222 As suggested in James CliffofEhe Predicament of Culture: Twentieth-Century Etiraphy,
Literature, and Artp. 47.
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composed of discourses whose textual form is teesgmt cultural facts. To quote
Roland Barthes, if a text is ‘a tissue of quotagidnawn from innumerable centres
of culture’, then ‘a text’s unity lies not in itsigin but in its destinatiorf® With
oriental questioning of colonial styles of preséintg the expansion of literacy
and ethnographic consciousness and new poss#ildrereading (and as well for
writing) cultural descriptions are emergiffg.

*k%k

Neither non-Russian natives nor holy fools werdlstaentities, either in
theory or practice. The phenomenon of both wasertlegless, cast into lines of
stories which gave birth to (as we only mention ehean extensional
representation of the tradition of holy foolishnegs the tastes, attitudes and
politics of readership and bureaucracy developedi@msformed over decades, so
too did both experience a process of evolutiondeelopment. The holy fool is a
type of figure, belonging to one of the religiowstares. The phenomenon of holy
foolishnesamust be banned; however, the holy fool whose walifefaind mores
were distinct from the general Russian populatappeared contradictory to the
ranks of aliens. A brief outline of D.I. Chizhevi&ki(1894-1977) discussion in his
Russian Intellectual Historyvas about the usual sequence in the growth of
popularity of holy fools which is evident in thelfaving description. At the early
stage, popular veneration of holy fools was mogdaby pagan customs; then the
resistance of the Church to defend moral principlesse. Finally came Church
acceptance of folk customs and elevation of paggperstition to Christian
sainthood?®®> Undoubtedly, debate over the issue concerningpthblem of the
holy fool continues throughout Russian history. dévice can be seen in many
periodicals of the nineteenth century where holyidcare literarily presented as
behavioural models with unquestionable achieveroér@hristian virtue, but in
reality behave like people who are deprived of s&ryse of decency and shame.

22 Roland Barthes, “The Death of the Author’limage, Music, Textessays selected and transl.
by Stephen Heath (New York: Hill and Wang, c199p)., 146 and 148.

224 James Clifford,The Predicament of Culture: Twentieth-Century Etimaphy, Literature, and
Art, p. 53.

2> Discussion of the problem can be seen in chapteto8/ fools and the Church: an ambivalent
relationship” of Ewa M. Thompsohklnderstanding Russia: the Holy Fool in Russian @ueltpp.
51-96. Also see Dmitrij Tschizewskij (or Dmitrii @mevskii), Russian Intellectual History
transl. by John C. Osborne, ed. by Martin P. Réaen(Arbor: Ardis, ¢1978), p 106.
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My interest lies in looking at the closing m@tar which serves to shed light
on the perception of the holy fools, the mimgirodtsyand/orinorodcheskie tely
of the Orthodox tradition, together with ‘all thermutation of meaning and role’
attached to the newly invented temorodtsy Regardless of linguistic identity or
religious choice, the changing conceptions of ‘otkss’ which are applied to the
understanding of the non-Russian natives as ‘nasuligects’ under the juridical
sense and/or allegorically medical fables, becamali@rnative reference to holy
fools whose murky utterances, incoherent phrasdssaemly provocative acts
may not be considered as the most ‘foreign elemantse “body politic” of the
Russian Empire.’

Reasons for Developing Ethno-Culture

From the eighteenth to the mid-nineteenth agntathnography gradually
became a sort of scientific framework for the stuwdylinguistic, physical and
cultural characteristics of ‘uncivilised’ peopleotd ethnologistsEtnografy and
folklorists (Fol'kloristy) observed the peasants in Ukraine and Belarusthar
tribes of Siberia to better understand their wayl§e@ Works on the study of folk
religion are, for instance, designated to reveassential part of the dependence of
religious beliefs of a people on their social exigte. As far as the variety of the
beliefs and religious rituals is concerned, whaties Russian scholars in terms of
their method and approach is the fact that the rsammcture and spirit of the
polytheistic ceremony was a continuous type of emiciites’2® Frequently, ‘the
way of life’ is portrayed by generalising and casting data recorded by different
investigators. In these accounts, ethnographicystad a normative ideal and a
locally specific set of practices) offers an anabjtframework for comparison, as
if the encounter with the ‘other’ on vast Russiarrdin always presupposes the
need for an engagement with the anthropologicalpatitical sciences which first
and foremost derives from a modern, Western viempoi

Throughout the centuries, holy foolishness waderstood as a label for a
certain figure whose behaviour was beyond the roiléss own religious tradition,
far removed from the scientific establishment af tme and yet who was revered
for his power of healing or prophecy. The charastier of such a person is so
peculiar that eccentric traits similar to the rgdllery of Russian holy fools are

2% E. E. Levkievskaiallify russkovo narodgMoscow:Astrel', AST, 2000), pp. 11-12.

112



manifested by different dimensions of the probldrow which people have chosen
to discuss. Hence, oracle, shaman, mentally ikg@®rnon-Russian natives were
arguably men with something different about thewesland whose physical,
mental and social ‘insufficiency’ were stigmata igating one’s state of
marginality or abnormality. The development of ethraphy in the late nineteenth
century Russia must be reviewed here for the perpdunderstanding how an
attitude towards eccentricity may have changed. Ru¢he expansion of the
imperial territory eastwards beyond the Urals amslards the Pacific coast, the
archetype of a figure such as the holy fool perhapanges from religious
mysterious cult to symbol of extreme developmentough a mixture of
nationalism and romanticism.

The Asian Museum in St. Petersburg, established81b8, was the first
institution of the Academy of Sciences and devaieetifically to the East’ The
collection includes ancient coins, Islamic manyssti Buddhist xylographs and
East Asian objects of art. It is understood thatrtbmantic fashion for the exotic
Asia/East began to receive its institutional expi@s in museums and later at
exhibitions that displayed the national identityitsimost visual representation. In
the wake of the presence of Russia at the CrystEcE Exhibition of 1851 in
London, a successful example of such an experiente public sphere was at the
‘Moscow Society of Friends of Natural History, Ambpology and Ethnography
(OLEAE) museum in 1872. The Moscow exposition destoated, as Wendy
Salmond argues, the ‘collision of tradition and mity’ and was accompanied by
‘an unprecedented revival and reassessment ofenRussian traditions.” Such
‘vernacular revivals’ were an effort to claim thad’ian version of cultural identity
and of a distinct national pat Visitors were attracted by the private and state
sponsored exhibition. Significantly, the books adlas fiction served as media,
involving the dissemination of knowledge of scieirterder to encourage a variety
of civic groups to create, dramatise and conveatisa versions of those national
images.

227 g F. Ol'denburgAziatskii Muzei Rossiiskoi Akademii nauk, 1818-1@&rograd: Rossiiskaia
Gosudarstvennaia Akademicheskaia Tipografiia, 1908her resources regarding the Asian
Museum can be found on the website of the Russizad@my of Sciences via the Institute of
Oriental Manuscripts
http://www.orientalstudies.ru/rus/index.php?id=38&bption=content&task=view
(last accessed 12 January 2015)

28 Wendy R. SalmondArts and Crafts in Late Imperial Russia: Revivirlge tKustar Art
Industries, 1870-191{New York: Cambridge University Press, 1996), pt.1-
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As a result of the Emancipation Reform of 1861 dalfiowed by the
advancement of urbanisation and industrialisatRmnssian ethnographers seized
the moment and started recording the peasant eudsrwell as traditions of
minority populations central to the social transfations that had changed their
way of life.?*® Counting the geographical explorers of Siberia emslier
practitioners of ethnographipytopisanie(writing about way of life, or customs)
andetnografiia(the Russianised Greek equivalenbgfopisani¢ developed from
the soil of Russian history. Despite the lack ainfal institutional recognition,
bytopisanieand folklorists as well as Western literature andolarship helped to
develop a systematic study in which specialisediplines emerged out of an
earlier undifferentiated moral philosophy. The et and study in traditional
Russian folklore can be traced back to the pulitinadf a collection of folksongs
entittedNarodnaia Pesnidby N.A. Lvov (1751-1803) and I. Prach (d. 1818\ P
Kireevskii (1808-1856) and the poet N.M. lazykov 8QB-1846) were
systematically meant to collect folklore songs e t1830s and were then
followed by A.l. Dal (1801-1856) who collected Riass tales and proverbs.
Finally, A.N. Afanas'ev (1826-1871) compiled Datsllection into an anthology
in the style of Jacob Grimm between 1855 and 186&. worth noting that in
some of the tales which A.N. Afanas'ev collectemirfrthe Russian folktales, the
fool Ivanushka lfyanushka-durachgkwas depicted less as a positive figure than a
person whose moral character is indifferent anchtreg, The fool Ivanushka was
not an offshoot of the social perception which doloé extended to the archetype
of the holy fool. On the contrary, the fool Ivankahwas presented as a coward
who happened to put other’s life in dang&r.

Convincingly, ethnography was a well-establishei@rgdic framework for
the study of the Russian native way of life, larggiaand culture in the late
1840s>' Without having a department of ethnography in Bagsian university,
the Ethnographic Division of the Imperial RussiaeoGraphical Society was the
only officially recognised ethnographic centre imetempire. Preservation of
Russian tales was at the peak of its popularity wad solidified within the
Imperial Russian Geographical Society in 1896 fue purpose of preserving

229 Robert P. Geraci, “Ethnography and Local Sociégr&mancipation” inVindow on the East:
National and Imperial Identities in Late Tsarist$ig pp. 167-169.

%0 lvanushka-durachokn Narodnie russkie skazki A.N. Afanas'eva v trekhakdtn\Vol. 3
(Moscow: Nauka, 1985), pp. 126-128.

21 g A. Tokarev, “Vklad russkikh uchenykh v miroviétnograficheskuiu naukutcherki istorii
russkoi etnografii, fol'kloristiki i antropologiil: vol. XXX (Moscow, 1956), pp. 5-29, for the
comparisons of ethnographic institutionalisatiorGiermany (1828), France (1839), and England
(1843).
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folktales and publishing them in the jouri@livaia Starina(Living Antiquities).
‘The study of the people’ became a cause, mixingh warchival history,
ethnographic collections and pure adventurism’tha sake of building national
self-fashioning’?

[Ethnographic Expedition by the Naval Ministry]

As indicated in the previous chapter, the particidannection between
shamanic customs of the non-Russian native anduahaenduct of the holy fool,
as initially proposed by the Russian anthropolodmitrii Zelenin, has been
noted and followed up by other Soviet scholars. @y a few people were able
to access or read what scholars wrote in the gotihwgical journals and books
during the nineteenth century. Thus, those artitiasdly generated any new
perception amongst the public. Nevertheless, anath@nnel of the similar vein,
known as literary ethnography, has given rise tehmdiscussioi>® As early as
1855, eight writers known d®mandirovtsy(commissioned investigators) set off
on a trip to gather information about people’s (ifi@rodnii by) in rural districts
of Russia. This unusual ethnographic expeditiompsgtreports were published in
the Naval CollectionMorskoi sbornik between 1855 and 1862, was sponsored
by the Naval Ministry. The minister, the Grand DuKenstantin Nikolaevich
(1827-1892) was aware of the importance as wethagpower that ethnography
should have been taken as a means to gather informand to involve members
of the educated public in government reform. Meateyhthe ethnographic
reports should have been widely distributed amotigstpeople at large and be
promoted to create civic-mindedness of the Russiéns

The official journal of the Naval Ministry becama anseen instrument for
broadening the discussion between ‘government acidty’ and about renovation
and reform in Russi&° The idea can perhaps be better understood as camiso
of that ‘toolkit’ of engaged theory recommendedMigchel Foucault and Gilles

232 Alexander Etkind, “Whirling with the Other: Russi®opulism and Religious Sect®ussian
Review Vol. 62, No. 4 (Oct., 2003), pp. 565-588 and Ysiezkine Arctic Mirrors: Russia and
the Small Peoples of the Nortlthaca: Cornell University Press, 1994), p. 7%z8Ine noted
that in the 1850s the Russian elite turned its miiodnterests from the exotic peoples to the
local peasant.

233 Details in Catherine B. Clay, “Russian Ethnographa the Service of Empire, 1856-1862”,
Slavic ReviewMol. 54, No. 1 (Spring, 1995), pp. 45-61.

234 Catherine B. Clay, "Ethos and Empire: The Ethnpli@ Expedition of the Imperial Russian
Naval Ministry, 1855- 1862" (Ph.D. Dissertation,ilgrsity of Oregon, 1989), p. 12.

235 W. Bruce Lincoln,The Great Reforms: Autocracy, Bureaucracy, andRbktics of Change in
Imperial RussigDeKalb, Ill.: Northern lllinois University Pres$990), p. 46.
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Deleuze: ‘The notion of theory as a toolkit meaphth& theory to be constructed is
not a system but an instrumentpgic of the specificity of power relations and the
struggles around them; 2) that this investigati@m anly be carried out step by step
on the basis of reflection (which will necessalibyhistorical in some of it aspects)
on given situations®*® The experience from popular writers as a means for
producing knowledge from an intense engagemenomigtsustains a new literary
readership of the journal, but also provides theissrwith a new approach to the
people. In each of their works, the commissionedieva drew on various sources

of information about popular life in remote areasd anterpreted them differently.

The initiation of literary ethnographic work wasiteched in 1855 under the
request of the Imperial Russian Naval Minister. ™im of the investigative
commission was to include young writers to recdrel way of Russian people’s
life on their field trip to the rural area. Trutist{nnost) or authenticity of the
expedition report was the essence of the writatistec expression. Eight literary
ethnographers coming from various social backgreurmbnducted their
expedition and gave different images of Russiardéxand between 1855 and
1862. They, including A.S. Afanas'ev-Chuzhbinski,. P. Danilevskii, N.
Filippov, M.L. Mikhailov, A.N. Ostrovskii, A.F. Pemskii, A. A. Potekhin and
S.V. Maksimov, applied their professional skillstive field by making detailed
notes and descriptions on various aspects of popgdiie&a Those productive
creations included sketches of folk mores or masyraaticles on social issues and
graphic records of provincial life.

While one may argue much over the approach andappraisal of the
literary ethnographers’ interpretation of what thvéiynessed in remote and exotic
tribes, most readers are startled by this new cehgmsion and are impressed
with the fidelity of the report. According to Catiree B. Clay’s research, such
ethnographic reports were not limited to memberstr@d Imperial Russian
Geographical Society (IRGO), but disseminated wideith the achievement of
the subscription rates of almost six thousafdt is apparent that the writers
occupied a place where knowledge frames were nestidthey built up the
relationship between people of Siberia and readerBetersburg. Reports on

236 Michel Foucault,Power/knowledge: Selected Interviews and Otheriigst 1972-1977ed.
and transl. by Colin Gordon (New York: Pantheon Ba1980), p. 145; and Michel Foucault,
“Intellectuals and Power” inLanguage, Counter-Memory, Practice: Selected Essayd
Interviews ed. by Donald F. Bouchard, transl. by Donald du@hard and Sherry Simon (Ithaca,
N.Y.: Cornell University Press, 1977), p. 208.

287 Catherine B. Clay, “Russian Ethnographers in teeviSe of Empire, 1856-1862"Slavic
Review \Vol. 54, No. 1 (Spring, 1995), p. 53.
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various religious sects, nature veneration and sh&m were presented in front
of the recipients. Both moderate and strict measto@mprove the backwardness
of Russia were suggested in favour of the estabkstt of a modern state. What
may be considered as one of the positive resultgsh& the writers as
ethnographers shared their comprehension as wikasability to depict the life
and customs of the non-Russian native within theleciof intellectuals and the
public. Hence, at the heart of this vision wasdksumption that encounters with
the non-Russian ‘aliens’ in the fields seemed &véeopen the possibility for the
treatment and handling of the problem abalohormalamongst the educated and
the normal people who indirectly received inforroatfrom these journal texts.

In order to bring the countryside to the urban neggublic, the ethnographic
reports had to be formulated under a specific fand style. Owing to the reason
that it was a government-sponsored journal, thdaguie on the writing was settled
through official agendas, interests and needsTu&enev’s (1818-1883)junting
Sketches(Zapiski okhotnika 1848-1852) served as a model for the literary
ethnographers who mediated the concepts betweegathieal and province to
reveal the ‘deep multi-faceted humanity of the Rarspeasant’, yet expressed their
opinions in the course of the writing. The inveatays frequently adjusted their
perspectives in most texts to satisfy the rulesasfial equality>® Besides, I.A.
Goncharov’s (1812-189Mhe Frigate Palladg1853) was also an example for the
literary ethnographers to generalise about the rexpee of imperial diversity.
Between 1852 and 1854, Goncharov, as secretary dmiral E.V. Putiatin
(1804-1883), returned from his round-the-world toip way of Siberia where he
had felt a sense of ‘otherness.” He had a fullisaibn of being an alien in the

fieldwork, ‘a man of culture’ in the Siberian backeds>*®

Amongst the eight ethnographic writers, the youhg®s/. Maksimov
(1831-1901) was commissioned owing to his inteiregthilology and folklore as
well as his previous experience of studyingriaeod®*® His research area was in
the far North near the city of Arkhangelsk Oblastl dhe White Sea. Having the
risk of being regarded as a government spy, Maksiowercame suspicious eyes

238 Anthony G. NettingRussian Liberalism: The Years of Promise, 1842-18%6D. Dissertation,
(Columbia University, 1976), p. 175; and CatherBieClay, “Russian Ethnographers in the
Service of Empire, 1856-18623]avic ReviewVol. 54, No. 1 (Spring, 1995), pp. 45-61.

239 1. A. Goncharov,Fregat “Pallada” in Sobranie sochineniivols. 5-6 (Moscow: “Pravda”,
1952). See the English versionThe Frigate PalladaNew York: St Martin's Press, 1987), p.
565.

240 | atest publication of S.V. Maksimov’s works $obranie sochinenii v 7-mi tomakiloscow:
Knigovek, 2010).
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and managed to talk with the locals, who were OdédieBers Gtarovery also
known as Raskol'nikj. For instance, Maksimov described how Prince V.V.
Golitsyn (1643-1714) who seemed to beaakol'nik according to folklore and
monastery archives, was remembered well by thelpedthe Mezen River during
his exile to the far north. A description of theifree was an implication of
demonstrating the special attitude of the nineteas@ntury educated Russian
towards thenarod of Finno-Ugric peoples. It is said that,

Prince Golitsyn liked to walk from Pinega to theaKnogorodskii Monastery
and sat in the village for a while, watching therrd danceskhorovody and
taught peasant girls to sing Moscow songs whidhaty are spreading from the
Tuzem and are heard even now in any one of eiglages which are between
the city (of Pinega) and the monasté&fy.

It was the sympathetic character of the Prince kview of the progress and science
and at the same time, was willing to learn abaditional Russian secular culture
which marked the essence of the empire. As he pdszkto record what he had
learned from popular culture of harbour life, Makev pointed out that a cultural
‘clash’ (stolknovenig between the Russian nationality and that of thibers’
(chuzhezemnyewvas the main reason that caused the chaos aodielisin the
harbour city. By watching the ‘multi-colouredtragnotsvetnyle and ‘diverse’
(raznoobraznye groups of reaperszlinetsy, a living image of Peter the Great
(obraz Petra arose. However, ‘you stop yourself with memooésim in such a
wide and noisy degreé* This is one of the scenes that Maksimov broughii¢o
educated elite by demonstrating in what wayrtaeod maintained the traditional
customs in order to remember their past.

During the experience in remote areas, images wargity of religious
cultures were also depicted by the writer's venenadf his own and other cultural
histories. For instance, it was in A.S. Afanas'dwghbinskii’'s (1817-1875)
reports which showed the coexistence of variougioels communities: Orthodox
Malo-Russians, Old Ritual Great Russians, Jewsm@erCatholic, Menonite
colonies and Tatar settlements near the lower Rnigpea*® From what he
discovered, Afanas'ev-Chuzhbinskii indicated thathvad become accustomed to
calling all people of the old ritual, without ex¢em, raskol'nikiregardless of how
confused the understanding about different sedtileg amongst us was. Thus,

241 5 MaksimovGod na severesrd edition (St. Petersburg, 1871), pp. 588-590.

242 5 MaksimovGod na severedrd edition (St. Petersburg, 1871), p. 615.

243 A.S. Afanas'ev-Chuzhbinskii, “Poezdka na Dniepkyes Porogi i na ZaporozheMorskoi
sbornik XXVII, no. 9 (1857), neof., p. 26.
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Afanas'ev-Chuzhbinskii suggested that, ‘if a systémolerance would be followed,
some kind of unity to theaskol would be possible?** Although the ideology of
bringing some kind of unity to diverse faiths arebples lagged behind reality, a
report of various forms of paganism took on new iif ethnographic notes along
with the new policy of including diverse social gps (like thaaznochintsyin the
social services.

*k%k

In the even surrounding of literary ethnograpthg imperial government was
attempting to increase the diversity of possiblernpretation but not to elevate
each work as a symbolic object. As was just dismdisthe task of knowing
different others in remote areas of the RussianiEengovided a solution to the
paradox of people whose social position shifts betwnotions of definition. Holy
fools were regarded in a long tradition of popuehodox veneration as spiritual
lay figures that were known and revered for thenmunciation of the world and for
their fusion of the insane and inane. When the iRnsSrthodox Church became
more centralised and gradually dominant in evenyees of spiritual life, the
Church authorities inevitably began to compile sgstic information on
unofficial saints and their miraculous relics whichtheir eyes, were against the
imperial norms on Orthodox religious life.

Major disorders and immoral conduct, such as tdition ofklikushestvand
holy foolishness, were rarely reported in the pcasen of any politicised duties.
The comprehensive survey of unauthorised religiobservances was made
according to the ukase, to investigate ‘false nhesic ‘all sorts of shameful
customs involving holy icons’, ‘unattested deadibed.. revered as the true, holy
relics of saints’, ‘hysterical women and sham Holyls.”**®> Thus, assembling data
on the popular laity was not a new job; ratheedammenced with a new attitude
towards the collected materials in the early nieete century. As a result of
seemingly incomplete data, the Church authoritiesevaware of a sharp increase
in religious dissension. They managed to adopt oreasto respond to the

244 AS. Afanas'ev-Chuzhbinskii, “Poezdka po nizov'i@miepra. (Prodolzhenie). (Levyi bereg) V.
ot Kamenka do AleshekMorskoi sbornikXLIV, no. 11 (1859), neof., pp. 47-50.

245 Eve Levin, “False Miracles and Unattested Deadi@adnvestigations into Popular Cults in
Early Modern RussiaReligion and the Early Modern State: Views fromr@hiRussia, and the
West ed. by James D. Tracy and Marguerite Ragnow (Ciaigds, U.K.; New York, N.Y.:
Cambridge University Press, 2004), p. 270 (pp. 283}.
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canonisation of the venerated holy fool or pilgreguested by the believers and
therefore reaffirmed miraculous events with relatiglerancé?®

It was argued that actions of recording thasegular religious services
performed by the parish church were exercises sarghtion and description prior
to the introduction of ethnographic studies. Giviea result that data on diverse
religious practices was reliable, the written relsowere crucial for the Church
authorities to make decisions and have control o®ggious services in different
places. Similar to the purpose which the Churchgkbto achieve in the area of
religious practice, investigation of all people hiit the Russian Empire was a
measure to keep everything in order. Regardleswwaf different it could be for
ethnographers to proceed with their concerns apeople of various origins, it is
better that they could thoroughly ponder over tlhesgion from a diversified
perspective against social background before magkitdigment. It is not true that
the accommodation of a variety of human types wasligy accompanied with a
decision on concession of some points. An impulaliscovering others in
ethnographic ways reflected a growing sense ohted to bring the ‘abnormal
identity’ into imperial society rather than to dzivt away. Although the primary
intention was obviously political, the science dhreography constituted an
inadvertent kind of ‘secularising’ discourse, thecanfiguration of which
corresponded to a fundamental shift in theology @andarguing a necessary
exclusion of certain religious dissent.

The impression given by the holy fool for the coetmnsion of the public did
not end on the page of the hagiographical desonptor the ethnographic field trip
collections. The holy fool transcended its physpaiameters and came to serve as
a complex of a different conceptual system, a flexiepistemological structure
through which modern adopters investigated and madse of their world. As the
phenomenon of holy foolishness spread its transglisary form of inquiry
without maintaining its traditional shape, a niefigerein heterogeneous materials
coexisted could be observed for new understanditigout having to solve the
problem of continuity. The cognitive status of tegeneration which contained the
implicit idea of holy foolishness started to undeegnew challenge.

246 Gregory L. Freeze, “Institutionalizing Piety: TBéurch and Popular Religion, 1750-1850”, in
Imperial Russia: New Histories for the Empipp. 231-237 (pp. 210-249).
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[Policy-Making and Cultural Evolutionism]

In fact, the first two chairmen of the EthnograpHmivision in the
Geographical Society, Karl von Baer and Nikolai Bzudin (1804-1856), differed
in their opinions of how the study of people cobédformulated as a scientific field
and then offer the further role of nationality te played in science. From an
intellectual point of view, Russian ethnography waseloped under the influence
of two distinct branches of Germd@&omantische Naturphilosophet the early
stage’*’ One of the traditions was advocated by the enigiriezho rejected ‘any
attempt to rely on metaphysical explanations ofrtaaural world.**® Unlike the
impenetrable boundary between the world of ‘thimghemselves’ and empirical
knowledge, the other tradition, influenced by thkilgsophy of Schelling,
emphasized that only through an act of ‘intellecinguition’ the fundamental
structure of the natural world became manifestals by means of such speculative
leaps that the diversity of mankind was explaiff€dNevertheless, ethnic identity
commonly resulted in a fundamental disenchantmeith whe gap between
promises and reality of integration in late impkeRassia. The evidence is shown
by Simon Dubnov (1860-1941) who argued that ‘adationists and proponents
of the Haskalal®®® within the Russian state had wrongly denied thistemce of
Jewish nationhood and had foolhardily attemptettdde Jewish national rights
for civic equality.”®' Following the hint provided for us by the Jewish

247 Romantische Naturphilosophithe philosophy of nature developed at the timtheffounding
of German Romanticism. It is particularly assodateith the philosophical work of Fichte,
Schelling, and Hegel. See "Romanticism." Dictionaof American History 2003.
Encyclopedia.coml4 Feb. 2014 (http://www.encyclopedia.com) and madBowie,Schelling
and Modern European Philosophy: An Introductigtondon; New York: Routledge, 1993), see
especially the chapter of “The Hermeneutics of Keitypp. 30-44.

248 Timothy Lenoir, “The Géttingen School and the Depenent of Transcendental
Naturphilosophie in the Romantic EraStudies in the History of Biologywol.5 (1981), pp.
143-149 (pp.111-205); and John H. Zammito, “Thediehesis Revisited: Blumenbach and
Kant”, Studies in History and Philosophy of Science, RarStudies in History and Philosophy
of Biological and Biomedical Sciencé&l. 43, Issue 1 (March 2012), pp. 120-132.

29 Timothy Lenoir, “The Géttingen School and the Depenent of Transcendental
Naturphilosophie in the Romantic EraStudies in the History of Biologyp. 113. See also
Nathaniel Knight, “Science, Empire, and NationalBthnography in the Russian Geographical
Society, 1845-1855" itmperial Russia: New Histories for the Empiegl. by Jane Burbank and
David L. Ransel (Bloomington: Indiana UniversityeBs, c1998), pp. 120-121 (pp. 108-141).

%0 Haskalah is the Jewish Enlightenment. It was a movementclhiadvocated adopting
enlightenment values, pressing for better integratinto European society, and increasing
education in secular studies, Hebrew language,Janish history amongst European Jews in the
eighteenth and nineteenth centuries.” (Cited froimk&f, Nancy. "Haskalah (Jewish
Enlightenment)" _Europe, 1450 to 1789: Encyclopedfathe Early Modern World 2004.
Encyclopedia.coml7 Feb. 2014, http://www.encyclopedia.com).

%1 Simon Rabinovitch, “Positivism, Populism and RolifThe Intellectual Foundations of Jewish
Ethnography in Late Imperial RussiaAb Imperio. Studies of New Imperial History and
Nationalism in the Post-Soviet Spatssue 3 (2005), p. 242 (pp. 227-256).
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community in the late nineteenth century, it is endikely that the integration
policy of minorities was not as successful as mathgrs had expected.

During the time when the peasant question was tim®st social issue, the
reformers and radicals of the period between 18&®D1890 contributed more to
the framework for speculation about the developneémthnographic theory and
the ethics of commitment. Ethnography in Russia imasitably associated with
Shternberg. One may trace its growth in the rigemaquirements for fieldwork
that Shternberg demanded of his students in thelfyaocf Ethnography, which
was first founded in 1918 at the Institute of Gegdry in Leningrad University.
As a senior curator of Russia’s only museum of gananthropology, the
Museum of Anthropology and Ethnography, betweenl1&dd 1927, and as the
last anthropology editor of the main Russian erapyaédiaBrockhaus and Efrgn
Shternberg’s research originated as a responsestieatific challenge within a
particular religious and political milieu.

Deriving from his political background in populisfBhternberg’s concern
with ethnography was to defend it as a unified rem@eof the development of
human culture from which he conceived that all maskwere able to find
creative solutions to problems posed by their domdiof existence. In Sergei
Kan’s monograph,Lev Shternberg: Anthropologist, Russian Socialigwish
Activist (2009), Shternberg is regarded as a Russian etfisglyet is identified as
an anthropologist, a socialist (a member of thgogRe®Will [Narodnaia Volig and
later as a sympathizer of the Party of SocialistdRéionaries) and Jewish activist
(active member of liberal Jewish political and dahy organisations). The most
remarkable aspect of Shternberg’s account wasifeisnl the field amongst the
indigenous peoples of Sakhalin, the discovery attwivas an unintended outcome
of his exile. While continuing his career in ethreqghy, Shternberg apparently
came across the conflicts between the evolutidvisteum of Anthropology and
Ethnography itself. Although he did not escape tmriants of cultural
evolutionism, Shternberg would not follow them acliogly since evolution is
not uniform and all differences in culture resultezin transient factors.

It would be an interesting prospect to see howr8herg, a Jewish scholar, on
behalf of Russian ethnography and Jewish activiapplied his method of
ethnographical hegemony to a people (like hims#it was not formally
‘primitive’, but was comparable to those officialfyrimitive’ peoples of Russia. In
other words, a careful consideration of Shterntsesgcial condition or personal
identity could help to better understand the cautsbn of his ‘other’ and his
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selection of discourse in the imperial context.dewitly, it is not a simple task when
Sergei Kan demonstrates Shternberg’s loyalty toJhisish roots, but is absent
from discussing further about Shternberg as a serpaligure in his ethnographic
career>? To summarise Shternberg’s legacy, Gagen-Torn adest

His scientific research was aimed at groundingcathruths, which had to be
understood to carry on the struggle for freedom andal rights of all

humanity. He considered that any investigation gieaple’s culture should
assist them to become part of a single human fanal§ind their place in a
single developing humanify?

Ethnography, which saw the blossoming of the conoémarodnost'from
the 1840s onwards, was above all a science of @atiged field. It was in this
context that N.I. Nadezhdin in 1846 offered a marfedataloguing and describing
the features ofnarodnost’ which seemed to lend the potential of its
methodological rigor to an attempt to trace thénafés of all the various peoples
of the empire and if possible to reduce their presdiversity to a primitive
harmony?®* There was, however, a personal or even ideologiifi¢rence
contained within the cultural idea. For instanaeg tmajor works, A.N. Pypin’s
(1833-1904) study in the history of Russian ethapby>> and N.N. Kharuzin's
(1865-1900) university textbook on the subject thihegraph$® were, in many
respects, similar. While Pypin had Slavophile po&tmunder the ethos of service
to thenarod, Kharuzin was in a sense more relativistic tham ¢bnception of
looking to science to reveal not just the secrétsature, but also the path of
human progress’

%2 gergei Kan,Lev Shternberg: Anthropologist, Russian Socialiswish Activist(Lincoln,
[Neb.]; London: University of Nebraska Press, c20@e also reviews on the book by Marina
Mogilner in Slavic ReviewVol. 69, No. 3 (Fall 2010), pp. 768-769; and leyfrey W. Jones in
Ethnohistory Vol. 57, No. 3 (Summer 2010), pp. 478-479.

%3 N.I. Gagen-Torn’s (1900-1986) discussion on ‘Tesn@nandments of the ethnographer (by
L.la. Shternberg)’ [Desiat' zapovedei etnografa (nb.la. Shternberg)] in her article
“Leningradskaia etnograficheskaia shkola v dvagtesafody (u istokov sovetskoi etnografii)”,
Sovetskaia EtnografijaNo. 2 (1971), p. 142-143 (pp. 134-145). Also $ésdimir Plotkin and
Jovan E. Howe, “The Unknown Tradition: Continuitydalnnovation in Soviet Ethnography”,
Dialectical AnthropologyVol. 9. Issue 1-4 (June 1985), p. 270 (pp. 252}31

%4 Nathaniel Knight, “Science, Empire, and NationalitEthnography in the Russian
Geographical Society, 1845- 185%fMperial Russia: New Histories for the Empies. by Jane
Burbank and David L. Ransel (Bloomington: Indianaivérsity Press, c1998), pp. 108-142.

25 AN. Pypin, Istoriia russkoi etnografji 4 vols. (St. Petersburg: M. M. Stasiulevich,
1890-1893).

26 N.N. Kharuzin,Etnografiia: Lektsii chitannye v Imperatorskom mmsikom universitetaos.
1-4 (St. Petersburg: Gosudarstvennaia tipogréaifi@,1-1905).

%7 Nathaniel Knight, “Nikolai Kharuzin and the Quefir a Universal Human Science:
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At one level, some of the anthropological approadberace that emerged in
Britain in the 1850s shaped Russian ethnographpenlate nineteenth century.
Edward B. Tylor's (1832-1917) cultural-evolutionaheories influenced Russian
ethnographers’ ideas about the stage of culturateldpment?®® Tylor
investigated mythology, magic and primitive menyalinder the impact of the
Darwinian revolution. Together with Herbert Spen¢e820- 1903), Tylor guided
the first ethnographers and ethnologists, who ctdke a vast amount of factual
material on the questions of the morals, beliafistitutions and languages of
primitive people. Being preoccupied with linguistid@ylor had also by the winter
of 1860 ‘got some knowledge’ of Russian and subsetiy spent time in St.
Petersburg collaborating with members of the Etinayolgic Division in the 1880s.
According to Stocking, TylorfResearchmay be regarded as an attempt to solve
the old ethnological problem in a new temporal eghtusing evidence derived
from the ‘history of the complex whole which we Ic@lvilisation.” It is widely
assumed that the vetglosof evolutionary thinking, speaking to the infertgrof
non-European peoples, appeared as early as in 'JyRnimitive Culture
(1871)%*°

Undoubtedly, evolutionism offered an explanationjaztrine of European
ascendance, for those who sought to unite all psopf the empire under one
ideological concept. Applying evolutionist concepts his own scholarship,
Kharuzin arrived at a twofold definition of the Ifie

Ethnography (...) is the science which, in studyimg tway of life of
individual tribes and peoples, strives to searchtha laws in accordance
with which the development of mankind advanceshat lower stages of
culture?®°

Evolutionist thinking was not unknown, but appeat@dave been used rarely in
Russia by the 1890s. Scholars, like D.N. Anuchi@4@1923) took a cautious
approach in applying evolutionist ideas to Rusgtimography. He insisted that
‘meaningful comparative analysis could begin onliztew sufficient empirical

Anthropological Evolutionism and the Russian Etmapdic Tradition, 1885-1900"Kritika:
Explorations in Russian and Eurasian Histp¥l. 9, No.1 (Winter 2008), p. 84 (pp. 83-111).

%58 On his influence in Russia see L.la. ShternbeBgytemennaia etnologiia: Noveishie uspekhi,
nauchnye techeniia i metodyEtnografiia no. 1-2 (1926), pp. 15-43.

%9 George W. Stocking, Jictorian Anthropology(New York: Free Press; London: Collier
Macmillan, ¢1987), pp. 157-159.

260 N.N. Kharuzin Etnografiia: Lektsii chitannye v Imperatorskom mms$kom universitete. 37.
Texts quoted from Nathaniel Knight, “Nikolai Khainzand the Quest for a Universal Human
Science: Anthropological Evolutionism and the Rasdtthnographic Tradition, 1885-1900", pp.
85-86.
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evidence had been assembléd.’ In addition, as A.l. Pershits (1923-2007)
reminds us, besides the tradition of classical @wiatism, one should recognise
that ‘the unity’ of the world historical process determined not merely by the
nature of sociological laws, but also by contacttwieen various groups of
mankind which steadily increase in the course efdnical development®? For
Kharuzin’s case, his two monographs on dwelling®rmgst the Finnish peoples
and Turkic and Mongol nomads within the Russian Eepelied largely on
historical data and direct ethnographic evidence aere accomplished under
Anuchin’s influence of the field asarodovedenigthe study of people. Although
Kharuzin’s inclination of the evolutionary schemedaunsystematic manner of
writing were heavily criticised by the young ethragher A.N. Maksimov
(1872-1941), his attempts to impart a conditiongll@anatory mechanism to the
living experience laid the ground for the futuresttinography.

The historical-ethnographic activity was scrambiedhelp in the creation of
a cultural perspective for a secular interpretatmin people’s life, both in
improving the historiographical corpus for latethslars and in serving as a
source of cultural inspiration for generations afsRian writers. Whether it was
built under the romantic nationalist aura of scewnc gradually came to reflect a
conception of the influential evolutionism in th88Ds, ethnography in Russia
involved the production of representing timarod with hardly any biased
discussion. A high proportion of references to vgogpublished in the late
nineteenth and early twentieth centuries highlighteth the specific historical
character of pre-revolutionary ethnography and nla¢ure of the intellectual
transition in which Russian-Soviet ethnography Ibedatensive research on the
peasantry of Russia, the Ukraine and Belorussiacaaged out prior to 1917. It is
arguable that Russian ethnography was never cahtméhe study of only exotic
foreigners and ‘primitive’. By taking this into ament, Stephen P. Dunn, a
long-time observer of Russian ethnography has desea that most of the early
Russian ethnographers see the primitive peopldsawhore nearly equal footing
than did their Western counterparts”’

%1 D, Anuchin, “O zadachakh russkoi etnograftftnograficheskoe obozreniso. 1 (1889), pp.
1-35. Texts quoted from Nathaniel Knight, “Nikolgharuzin and the Quest for a Universal
Human Science: Anthropological Evolutionism and tReissian Ethnographic Tradition,
1885-1900", p. 97.

%2 A 1. Pershits, “Ethnographic Reconstruction of History of Primitive Society” irSoviet and
Western Anthropologyed. by Ernest Gellner (London: Gerald DuckwortiCé&., 1980), p. 89.

263 Stephen P. Dunrintroduction to Soviet Ethnographgd. by Stephen P. Dunn and Ethel Dunn,
Vol. 1 (Berkeley, Calif.: Highgate Road Social Suwie Research Station, 1974), p. 2.
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As a scientific method, ethnographic descriptiaypt a dual role with regard
to the understanding of the holy fool. Those satsplaho were not eager to place
their objects in any kind of universal hierarchyrate or nation, signalled out a
position of accepting the objects as they wereaddnohderstanding their way of life
with a minimum of arbitrary judgment. The ideas fand suggestions to
government’s policy on non-Russian natives weralggily institutionalised as
rules of practice which implied a shift in acknoddgng the individuality together
with a careful consideration for the union of tmepére amongst the dominant rank
of society. Although it may not suggest a geneudtucal attitude of Russians as a
whole, ethnographic observations reflect not onlgrstific values, but also provide
a comprehensive orientation for readers to brodgeinvision of universal history
of mankind. As professional ethnographers begandp out the complex world of
human beings, individuals began to compile histdratatistical descriptions of
their normal or abnormal activities. Similar to tiate of non-Russian natives in
the empire, holy fools should not be seen as ardggéve form of human
development or savagery for the sake of civilisatoimperial purpose.

A Study of ‘Us’: Orientalism in Russia

Russian perception and attitude towards thegndial encounters with the
sedentary populations of the anci&us'or with the nomadic peoples of the vast
prairie on the eastern frontiers were largely iefloed by views of Asia coming
from the West in the early period after Peter tmeaBand more strikingly during
the reign of Catherine the Great. In fact, ‘Russiaatural kinship with Asiatic
peoples and its corresponding distance from thiésation of the European West’
have always been exercises for the revival of Eami&n?®* The question of
‘what Asia is’ poses a wide spectrum of opinionsolihcannot be reduced from
the object of an inquiry to some ‘unified’ othets.fact, ‘Asia’ in the multiple

64 Mark Bassin’s review of th®ussian Orientalism: Asia in the Russian Mind frBeter the
Great to the Emigratiorby David Schimmelpenninck van der OyeTihe Journal of Modern
History, Vol. 84, No. 1 (March 2012), pp. 270-272.
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conception of Russia encompassed places such &athmsus, Volga and Ural
river regions, Siberia, or China, India and otheurttries of the Far Ea$t: As
Susan Layton has discovered, ‘Asia’ became a temoverlapping usage in the
cultural spheres of Pushkin’s time.

When we look towards the East, a recollection oiv&d Said’s influential
work Orientalism(1978) is often used to formulate the idea whichcfions to
create and marginalise the knowledge of differetitérs.” Developing Foucault’s
theories of the ‘interlocking nature of power andowledge’, Said, whose
position is relatively eclectic, agrees with Fodtauhat ‘systems of
representations are deeply influenced by the systnpower within which they
originate.”® Hence, to Said, the various Western represengiibrthe Orient,
both scholarly and popular, were ‘all-pervasivaisense that they prevented the
Orient from describing itself®’ Nevertheless, Said's concept of orientalism has
been criticised. Part of a quotation from Marx'sncloisions was misused and
deemed ‘unethical’, ‘too-restricted’ and simply eépdetermined.?®® Said’s
explication of discourse in orientalism striveseszape the enmeshed structures of
political and socioeconomic dominance which Fouceamceptualised with power
and proposes a theory of ‘dynamic exchange’ betviedimidual writers or texts
and the complex processes of empire-building witictvthey interact®® Despite
the variety of cognition and interpretation, Said¥®a of colonial knowledge
production continues to hold considerable sway agabacademics and has been
subject to penetrating critiques.

In comparison with Britain, France and the Unitadt&s, whose ideological
distancing of the ‘Orient’ was an elaborate justfion for stigmatising an enemy
of different religious origin, Russia had a moregsing need to maintain its own
status and establish a relationship of superidntydefining the East as inferior
yet symbiotic. And for not being able to entirelyake off the ‘Eastern’ aspect of
the Russian identity, the academy of oriental ssidiostokoveden)ebuilt up its

265 Susan LaytonRussian Literature and Empire: Conquest of the @aus from Pushkin to
Tolstoy pp. 71-72.

%6 Choi Chatterjee, “Transnational Romance, Terrod Bleroism: Russia in American Popular
Fiction, 1860-1917"Comparative Studies in Society and Hista/fg|. 50, No. 3 (Jul., 2008), pp.
756-757 (pp.753-777).

%7 James Clifford, “On Orientalism”, irThe Predicament of Culture: Twentieth-Century
Ethnography, Literature, and Aripp. 225-276; and also Valerie Kenne@gward Said: A
Critical Introduction (Oxford; Malden, Mass.: Polity Press, 2000), esglcthe chapter of
“Orientalism”, pp.14-48.

288 |rfan Habib, “In Defence of Orientalism: Critichlotes on Edward SaidSocial Scientistvol.
33, No. 1/2 (Jan. - Feb., 2005), pp. 40-46.

269 Edward W. SaidQrientalism(New York: Vintage, 1979 [c1978]), pp. 14-15, 28-2
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own research, textual analysis and made a suldtaotitribution to the archive
of information about the peoples and cultures oe $outhern and eastern
borderlands of the empire.

Given that the word ‘Orientalist’ has acquired a@até/e connotation since
the publication of Said’©rientalism ‘Orientologist’ is relatively appropriate for
the Russian peers and the later is, in many waygtdduct of the intellectual and
political environment’ in which the Orientologistised and worked’® Without
having discussed the case in Russia, Said’s ceitafWestern Orientology was
to a significant extent based on that of an Egypliarxist, Anwar Abdel-Malek,
in an earlier article “Orientalism in Crisis” (1963* The latter’s first citation on
the general history of traditional orientalism @ined V.V. Bartol'd’s publication
of Istoriia izucheniia Vostoka v Evrope i Rosdieningrad, 1925) and the entry
for ‘Vostokovedeniein the second edition of theBol'shaia sovetskaia
entsiklopediia published in 1951’ For many in the nineteenth century, Said
wrote that ‘the Orient was a place of pilgrimageddan exotic yet especially
attractive reality’ which encouraged the explonatand exploitation of the alien
others?”® In view of the manifold contacts with Asians ottee centuries, Russia is
in the position of a different situation that isusited in Said’s examples. As a
matter of fact, the Russian state came under thesirce of both the West and the
East by virtue of its geography. Russian Orientplogccording to Bartol'd,
appeared to have its origins dating back to PéiGreat and became the same
kind of ‘Western’ discipline as other academic d&lregardless of having the
strongest cultural ties to the E&&t.In the early nineteenth century, the western
European influence was intensified alongside tlwavgrg national consciousness
and the gradual replacement of foreigners by Raossrathe various scientific and
educational institutions. As Bartol'd observed, #tedy of eastern cultures and

270 \era Tolz, Russia's Own Orient: The Politics of Identity andiedtal Studies in the Late
Imperial and Early Soviet Perioddew York, NY: Oxford University Press, 2011),5.

21 Anwar Abdel-Malek, “Orientalism in Crisis’Diogenes Vol. 11, No. 44 (Dec. 1963), pp.
103-140.

212 \Jera Tolz, “European, National, and (anti-) Impé&riThe Formation of Academic Oriental
Studies in Late Tsarist and Early Soviet Rusdfattika: Explorations in Russian and Eurasian
History, Vol. 9, No.1 (2008), pp. 53-81.

213 Edward W. SaidQOrientalism pp. 168 and 170. See David Spufhe Rhetoric of Empire:
Colonial Discourse in Journalism, Travel Writingnch Imperial Administratior(Durham: Duke
University Press, ¢1993), especially pp. 13-27 (/®illance: Under Western Eyes”) and 61-75
(“Classification: The Order of Nations”) for a geakaspect of idealising the colonial subject
and see specific applications to the problem insRum Adeeb Khalid, Nathaniel Knight, and
Maria Todorova in “Ex tempore: Orientalism and RasKritika, Vol. 1 (Fall, 2000), pp.
691-727.

214 V. Bartol'd, ‘Vostok i russkaia nauka ’, in Hochineniiavol. 9 (Moscow: Nauka, 1977), pp.
534-545,
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languages became noteworthy in Russia as one ofdiséern sciences, yet did
not flourish until the state perceived a vesteerist in utilising the field for
political ambitions’”

Said once stated, the drawing of a boundary betweerand ‘them’ always
carries a plethora of ‘suppositions, associationd #ictions’ about foreign
people?’® Unlike in Britain or France, the Russian intelleds produced
knowledge and practices of the Orient which werealed at their own people,
rather than projected onto the body from overseéasnumber of different
dimensions of Russian Orientology were developgme@ally in the nineteenth
century. In the light of Said’s implication of ti@portance of the Orient, we can
sense that one would appreciate ‘the role of nalism and the goals of
nation-building’ in order to understand the wayswhich Europe had engaged
with the Orienf’’ What is different in terms of ideology and praeticetween
Russia and the West is that Russia’s ‘own Orientiat the negative connotation
with which it has often been associated, followitng publication of Said’s
Orientalism In fact, many orientologists, including V.R. Raz@ 849- 1908), the
founding father of modern Russian Oriental Studafined and insisted that
Russian scholars had to study Russia’s ‘own Ofient.

Members of the academic Orientologist in SteRburg, which was founded
by Rozen in the 1890s, were conscious of the palitind cultural constructs that
were applied in the usage of the ‘East’ and thesiWé&mongst them, Bartol'd,
who was trained in Arabic and Islamic studies, caeld pioneering research in
the origins and changed the concepts of the East-Wehotomy, which is
awkwardly based on ‘ignorance and conceit’ of Eesppopular mythology. In
terms of his field of specialisation, Bartol'd aeguthat the relationship between
Russia and the Muslim world was different. The w@welmingly negative
descriptions of the Mongols were redressed by Bdnho valued the stability of
the Mongol period which brought ‘political and autal advancement’® Far
from being ‘self-evident categories’, for Bartoidany other of Rozen’s disciples,
definitions of East and West, Europe and Asia, veetigject to change when the
historical events sought to advance. Preoccupigid tlve history of constructing
geographical, political and cultural boundariesasstn East and West, Bartol'd’s

275 V. Bartol'd, ‘Vostok i russkaia nauka’, in Bochineniiavol. 9 (Moscow: Nauka, 1977), pp.
536-538.

2’% Edward W. SaidQrientalism pp. 54-55.

2’7 \era Tolz, “Orientalism, Nationalism, and Ethnidversity in Late Imperial Russia'The
Historical Journal,Vol. 48, No. 1 (Mar., 2005), p. 129 (pp. 127-150).

28 |bid, p. 59.
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methodologies were in terms of Tolz’s discussi@triKingly similar to those of
contemporary scholars who deconstruct categories @renomena popularly
perceived as natural, static and homogen®iisOne the one hand, Bartol'd
demonstrated how Christian prejudices against aostility towards Islam
continued to have an impact on Oriental StudiesEurope well into the
nineteenth century. On the other hand, Bartol'd ald that the government’'s
imprudent attitude towards scholarship and Russ@iiural backwardness
explained the limited achievements of Russian Q@woiegy, although
geographical advantages were in favour of Rusather than Western Europ®.

In modern times, the engagement of Russian sp&tsialith the applicability
of Said’s idea to Russia has been lim&dScholars may differ in their opinions
to the question they pose about the complicityhef @riental Studies in Russian
imperialism, but the attitude of different groups'experts’, including academic
Orientalists, Christian missionaries and governnwfitials, must be explained
differently against their educational backgroundiolhleads to their ultimate
position towards the ‘natives’ and their relatioipswith the governmerft?
Nevertheless, in the words of Alexander Morrisomatreally matters is ‘the
degree to which the worlds of scholarship and dalonrule were
interpenetrating?®®® As we wanted to suggest here is that the vitabrétecal
issue raised byOrientalism was its concerns about the status of all forms of
thought and its re-application to dealing with then-Russian native. Without
denying the close relationship between Europeaentai studies and imperialism,
the goals of nation-building were pursued by thesdfan Orientalists to foster a
sense of community and unity amongst all the pdjmuraof the Russian Empire.
Any potential division between the dominant Russamd the indigenous

27 |bid, p. 51. According to Tolz, Bartol'd’s findings ce compared with those of Martin W.

Lewis and Kéaren E. Wigen ihhe Myth of Continents: A Critique of MetageogragBegrkeley:
University of California Press, ¢1997), especiafip. 47-103 (chapter two “The Spatial
Constructs of Orient and Occident, East and West’&hapter three “The Cultural Constructs of
Orient and Occident, East and West").
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81 Adeeb Khalid, “Russian History and the Debate dgentalism”; and Nathaniel Knight, “On
Russian Orientalism: A Response to Adeeb Khalidfitika: Explorations in Russian and
Eurasian History Vol. 1, No. 4 (Fall, 2000), pp. 691-699 and 7AB-7Also see the chapter title
of “Early Lermontov and Oriental Machismo” and “ll& Orientalizers” in Susan Layton’s
Russian Literature and Empire: Conquest of the @aus from Pushkin to Tolst¢€ambridge;
New York, NY: Cambridge University Press, 1994), pg3-155 and 153-174.
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Comparative Studies in Society and Histafgl. 51, No. 3 (Jul., 2009), p. 636 (pp. 619-647).
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non-Russian was ideally not to be seen in a ungidation. However, a
contradictory debate over the integration and aksion of the indigenous
people was also proposed by II'minskii who was mg@ as the well-known
‘educator’ of the ‘native®* The II'minskii system was developed against the
background of when the state officials as well harch hierarchs decided to
strengthen the Christian faith amongst the ‘inteati@ns.” The main point of the
[I'minskii system was to teach the non-Russianvesatto be on the right path of
Christianity by using their own language and thioutative instructors. The
[I'minskii method of instruction marked a vital 8hn attitudes towards the ‘aliens’,
but it was also vigorously debated especially byséhwhose works related to
Muslims in the late 1860s.

[Eastwards to Siberia: A Place of Experience]

The Orient itself is a projection, a metaphoridabg affixed to the European
consciousness on which a rich cast of characterpharaohs, sphinxes, geniis on
flying carpets, sultans with their harems embody the exoticism, the mystery
and the danger of the e&8t. The orientalism is both ‘a product of and a
precondition for European imperialisiit® Applying the paradigm of Said’s
orientalism to see the question of others in Russian after the reforms of Peter
the Great, the inclination of the tsarist regiméégome a civilised western nation
was incomplete and disputable. On the contrary,mRigssian scholars turned to
the east, it was often with a ‘sharp awareneskeaif bwn supposed backwardness
and inferiority’ in the face of the civilised Brita France and German¥’ It was
turned out differently that in Russia the studyttté# east was the study of Russia
itself.

Seymour Becker once states that ‘cultural assiimiain the East was
considered much less urgent than in the westerdebland (of Russia), where

84 Scholars at the Kazan Theological Academy andriékii's pedagogical approach to missions
based on the use of native languages and perstmmetain communities that already were
nominally Christian can be seen in Robert P. Gevélitidow on the East: National and Imperial
Identities in Late Tsarist Russidthaca; London: Cornell University Press, 200d43pecially
chapter two on “Nikolai I. II'minskii and the Resaance of Russian Orthodox Missions”, pp.
47-85.

285 Edward W. SaidQrientalism(New York: Pantheon Books, 1978), p. 63.

8% sanjay Kumar Pandey, “Asia in the Debate on Rudsiantity”, International Studiesvol. 44,
No. 4 (October 2007), p. 324 (pp. 317-337).

87 Nathaniel Knight, “Grigor'ev in Orenburg, 1851-P86Russian Orientalism in the Service of
Empire”, Slavic ReviewVol. 59, No. 1 (Spring, 2000), p. 77 (pp. 74-100)
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minority nationalism had challenged Russian corifl Although the Russian
conquest was presented retrospectively as a legiimg superiority over
fanatical Islam, the battle experience itself oatedl the revival of certain
traditional values and saw the impossibility of agng Islam for good. The
Russian observers of Islamic inhabitants on thetemesfrontier presented an
appropriate example for further development of esitee study on orientalism.
However, were the eastern regions of Siberia ajtrplace without conflicts?

‘Siberia’ was once a name which referred to theimkhanate oSibir (in the
area around Tobolsk) in the sixteenth century whighthe mid-1600s had
incorporated the entire expanse from the Ural$i¢oRacific?®® The ‘imaginative
geography’ of Siberia was constructed and representterms of categories and
attributes which were meaningful to those who oad@siusing the unique
differences in the images of the Russian easthi@r bwn purpose. For instance,
Siberia was no more than a wild and primeval lahgast colonial glory in the
aristocrat’'s eye, but on the other hand it was hbene of a democratic and
egalitarian society for the reformers and politiopponents. Siberia became a
prototype for the Russian nationalists to imaghe motherland as a whole under
the atmosphere of European civilisation. Even todaiperia continues to be
regarded as the repository of valuable resourceshi® benefit of economic
growth?° Siberia is like a blank canvas for writers andesbers who wish to
inscribe their interpretations and visions fromittioelltural background.

The Irkutsk writer N.C. Shchukin (1792-1883) maleélat his native Siberia
as a place of joy. At the beginning of his novelSettler: A Siberian Tale
(Posel'shchik: Sibirskaia povest'834) he described that,

Siberia is an Asian country; there everything igjua, and although people are
the same everywhere, they act in accordance wifereint reasons, in a
different sphere, on a different scale, with aatiéht mentality and guided by
different notions of what is acceptable. What igugible in Europe will not
have any truthfulness in Siberia and therefore ®vhappening [in Siberia]
seem to be outside of the European range of desviirug deistvi).?*

8 Seymour Becker, “The Muslim East in NineteeB¥ntury Russian Popular Historiography”,
Central Asian Surveyol. 5, Issue 3-4 (1986), pp. 26-27 and 44 ((jp42).

29 Sibir' in The Great Soviet Encyclopedigrd Edition (1970-1979). via http://slovari.yande/
(last accessed 12 January 2015).

29 Mark Bassin, “Inventing Siberia: Visions of thesian East in the Early Nineteenth Century”,
The American Historical Reviewol. 96, No. 3 (Jun., 1991), pp. 763-794.

1 Galya Diment, “Exiled from Siberia: The Construction of Siberian Experiencg b
Early-Nineteenth-Century Irkutsk Writers” Between Heaven and Hell: The Myth of Siberia in
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His literal version of Siberia was neither a wildrran uncivilised one. Hence,
Shchukin continued putting emphasis upon the umedicuality of the landscape
in the novel by saying,

My dear countrymen! Do not offend a beautiful lamth an unfair judgment,
do not be strangers- it is your land, and in it live kind and even tigbaful
(mysliashchigpeople. They speak the same language you hebedranks of
the Neva or Volg&®?

Siberia was a land of innocence for romantic ressaocording to the opinion of
some writers. It would be superfluous to argue akrerpoint of whose description
is more close to the real world of Siberia. As JarRe Gibson concluded in his
discussion of the ‘paradoxical perception of Siveripeople of different
backgrounds had different views of Siberia and eea$ valid for reasons because
they simply ‘reflected the rights, values and galis beholder®®

In order to systematise the sporadic studies of Asazan was granted to
initiate an institution of higher learning abouténtology in 1805. After the Kazan
school pioneered its study on the community of Tatad Mongolian and
potentially revealed its interests in the IslamasE St. Petersburg’s orientologists
caught the eyes of those who favoured the new approf studying Asia from
1855 onwards. The subject of interest as well acthriculum for undergraduates
were designed using a different approach. WhethaobOrientology was given
attention due to the reason of geopolitics andoregi population combination,
influence of the Western equivalent, or diplomassue with a neighbouring
country, the emphasis on its own oriental missidgifiereed throughout time.
Schimmelpenninck Van der Oye argued that the mesntleKazan University’s
Oriental Department tended to regard their prinaiody to be training interpreters
and other government officials, whereas professorSt. Petersburg’s oriental
faculty favoured more scholarly aims. However, Ise andicates a few exceptions
which cannot basically be assigned to either gfdliplevertheless, it is no doubt
that the value of establishing professional insbins was to sustain, continue and
develop oriental studies for a closer understandfrthe Asian East.

Russian Cultureed. By Galya Diment and Yuri Slezkine (New Yo8t: Martin's Press, 1993), p.
60.

292 |pid, p. 50.

2% James R. Gibson, “Paradoxical Perceptions of BibBatrician and Plebeian Images up to the
Mid-1800s” inBetween Heaven and Hell: The Myth of Siberia insiRusCulture p. 89.

2% David Schimmelpenninck van der OyRyssian Orientalism: Asia in the Russian Mind From
Peter the Great to the Emigratighlew Haven: Yale University Press, 2010), p. 175.
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In late imperial Russia, the theory of coloisiad was ‘an evocative field’ for
imagining the nation and the empfr8. Eastern regions were vast and were home
to varying climates, landscape and a wide rangeliéérent peoplé’® Rural
literacy increased largely in the 1890s for theppse of the state and society,
administrative decrees were printed as well axlasti maps and a variety of
information pamphlets for the growing scale of tdement pereselenig to
Eastern Siberia. Both positive and negative comsémtthe publication were
mentioned. But the idea of seeing the resettleragrat challenging yet potentially
rewarding enterprise was often conveyed whetherag written by populists or
Zemstvo the elective district council in Russia betwee864 and 1917. The
‘handbooks’ for the settlement areas aimed to pl@wverything settlers needed
to know, which noticeably included information abthe local natives. In general,
the manuals tended not to present territories agaplps who ‘professed a
different faith and spoke different languages’ imy& that made them seem
‘hostile, threatening, or even exotfc’ It is reasonable to assume that the
administrative officers inclined to clear all doslif the possible challenges in
communication with Russian Siberians by describingm as something that
settlers needed to be aware of. Judging from s&ttharratives and descriptions,
natives, non-Slavic, and/or non-Orthodox peopleewezutral amongst the settlers
and their ‘other neighbours. Although the recogmt of religious/cultural
difference sometimes led to practical descriptiohgrejudices, knowledge of
justifying or explaining Siberian ‘others’ hardlgnplied hostility in that specific
condition of the late nineteenth century Rué&fa.

*k%k

2% Willard Sunderland, “The ‘Colonization QuestioWisions of Colonization in Late Imperial
Russia”,Jahrbiicher fur Geschichte Osteuropakeue Folge, Bd. 48, H. 2 (2000), pp. 210-232.
2% willard Sunderland, “Peasant Pioneering: RussiemsBnt Settlers Describe Colonization and
the Eastern Frontier, 1880s-19103burnal of Social HistoryVol. 34, No. 4 (Summer, 2001),

pp. 895-922.

297 References to describe the size and diversityasfeen provinces and peoples in the manuals,
see V.V. DashkevichPereselenie v Sibir': s 7 risunkami i kartoiu Sib{St. Petersburg:
tipografiia A.S. Suvorina, 1912), pp. 3, 27-28; dbdvid Moon, “Peasant Migration and the
Settlement of Russia’s Frontiers, 1550-189Ie Historical Journal Vol. 40, No. 4 (Dec.,
1997), pp. 859-893.

2% Willard Sunderland, “Peasant Pioneering: RussiemsBnt Settlers Describe Colonization and
the Eastern Frontier, 1880s-191033urnal of Social Historypp. 895-922.
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What is important at this point for us to rediger the issue of the holy
foolishness is that the change in attitude towaetsple of different faith, extreme
behaviours and stigmatised appearance was a mosisult which could be
regarded as influenced by studies of people ofrdessocial and cultural origins
in the nineteenth century Russia. The dichotomywéenh western-oriented
Russians and the culturally distant (and objedi)fisother’ always prompted
feelings of shock, revulsion and pity amongst théui€h and tsarist
administrators in the first place. Along with theopesses by which the imperial
Russian state extended its military presence alwhiad administration eastwards
into Siberia, distinctions emerged between ethpieiien economics and religion
began to identify itself as supplementary to thiesdor distinction. The search
for the Romanticarodnost’ which was influenced by the Europeans’ endeavour
to discover the spirit of one’s history and idgntilvas not an adequate path for
the Russians. Ancient hagiography and chronicleg offer implicit reference to
the idea of collective humanity. However, as th@enmal ‘state’ of Russia grew
with the diversity of ‘nations’ in the context ofhaicity, what made Russia a
whole (empire) was the sense of identifying oth#mough the process of
acknowledging differences. The myth of homogeneitiendency to eliminate all
cultural and ethnic differences, was not possiblepactical in the Russian
Empire which was supposed to associate differenplpé®®

[Central Asia and Buddhism]

Struggling to pave the road towards its orient {fmelythe western imagination
of the near East), Russia built up and fosteredaitsection with the Far East Asia
at the turn of the twentieth century. Convinced tfgigion and language were
primary reasons to be differentiated from othensldhism and sinology began to
receive attention. The infatuation with Buddhisnmol@ably reached its solid
culmination when a Buddhist temple was erecteditblin St. Petersburg, a city
associated with Christian practice and as a symbwlodernity. The construction
committee for the Buddhist temple was held by Abrzhiev (1854-1938) in 1909
and the attendants included some prestigious Earopeentalists and artists: V.V.
Radlov, S.F. Otenburg, E.E. Ukhtomsky, G.V. Baranovsky, V.P. Sitier, N.K.

299 Alain de Benoist, “The Idea of EmpireTelos Issue 98-99 (Winter 1993 / Spring 1994), pp.
81-98. http://www.gornahoor.net/library/ldeaOfEngppdf (last accessed 12 January 2015).
Empire, as Alain de Benoist argued, differ fromiomistates with respect to the degree of
homogenisation they aim to achieve.
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Roerich, V.L. Kotvich, A.D. Rudnev and F.l. Shchatskoi. Hence, it is fair to say
that the Buddhist temple was built with ‘Europeaethods and material3?”

The story that has come to surround the Buriat Lagaan Dorzhiev’'s
phenomenon may be a good starting point to seeBumldhism functioned in the
life of European Russians, as Snelling argueddbatto the ‘distinct similarities’
between the Orthodox Church and Buddhism, the fopnevided fertile soil for
the spread of the latter in Russia. The visual chg@gnerated a new perception
which was either in a fury of protest as an insuiChrist, or simply showed great
enthusiasm to support a monastic complex contaiagg@mmodation for monks
and educational facilities in addition to areaseresd for Buddhist rites and
practice®®® St. Petersburg saw the emergence of the Buddisneinity under the
auspices of the Oriental Institute of Imperial Rass the late nineteenth and early
twentieth centuries. In fact, the tradition of aganilc studies on the presence of
ethnic Buddhism within the empire was built on ateiest that had already arisen
when the valiant pioneers had a serendipitous ereowith Mongolians and

Tibetans on their way to Central Asia.

At the centre of this developing process stands Bidhurin (1777-1853),
later known as Father Hyacinth, an erudite figun®se linguistic talents made him
accompany the Ninth Ecclesiastical Mission to BejjiFrom 1808 onwards, Father
Hyacinth spent the next fourteen years in ChinarUpis return to St. Petersburg,
Father Hyacinth published a series of books abburtaand Inner Asia, the result
of which was an astonishing rich body of works #aticipated several prosperous
aspects of the history, folklore and literaturewtbidbet, Mongolia and China. As a
scholar rather than as a religious servant, he dohbimself in the midst of
intellectual enthusiasm which furnished the visitof St. Petersburg salons with a
broad knowledge of some vital philosophical tretidg construct the ethos of the
Middle Kingdom (China). A.S. Pushkin (1799-1837) swane of the most
prominent figures who established a close frieqishith Father Hyacintfi%?
Although one commentator noted that Father Hyatsghilosophy revealed more
or less an attempt to ‘idealise the Middle Kingdasthe apotheosis of reason’, a

39 John SnellingBuddhism in Russia: The Story of Agvan Dorzhieashls Emissary to the
Tsar(Shaftesbury, Dorset, [U. K.]; Rockport, Mass.: laént, 1993), pp. 136-137.

391 |pid, pp. xi-xii and 140.

392 M.P. Alekseev, “Pushkin i Kitai” inA.S. Pushkin i Sibir{Moscow-Irkutsk: Vostsiboblgiz,
1937), pp. 108-145. Available via
http://lib.pushkinskijdom.ru/LinkClick.aspx?filetket=640yn6D22Y Q%3d&tabid=10396
(last accessed 12 January 2015).
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combination of works produced at the early stagéherprocess of the Russian
study of China seemed, Bartol'd’s eyes, to have ‘surpassed Western Eurpe.

Apart from this kind of orientologist characterisedially by his missionary
purpose, the Oriental faculty in St. Petersburgversity also devoted itself to
works on the East. In Russia, systematic study wddBism begins with I.P.
Minaev (1840-1890), who was tfeunder of the Russian School of Indian Studies.
Minaev strived to present a comprehensive histoBuoldhism and its cultural and
historical influence on the peoples of the Eass. tdsearch on the chronology and
relation of the canonical works of Buddhism, Mahayanaand theHinayang had
a significant impact on the development of inteoval Buddhology*®* To
mention another representative figure, V.P. Vas{¥18- 1900), having finished
his thesis “On the Foundation of Buddhist Philogdpgh 1839, was immersed in
sociology and politics that severely shaped hiskaavhich were developed the
coming year. Following his analysis of defining tle&al East to be China, India
and Siberia, Vasil'ev declared with a post-Romatuine that ‘we are at the dawn
of the age when the separation (between the EdsiVast) will vanish. One does
not have to be a seer or a great philosopher teertrak prediction. We just have
to abandon our common preconceptiofls.Succeeding members at the Oriental
faculty, such as S.F. Oldenburg, were encourageentiage on the frontier of
Buddhist research which included the contributiorthie tremendous edition of
the Bibliotheca Buddhican 1897. Oldenburg still maintained componentsisf
philosophical training that rendered his idea abibat legends and folklore of
Buddhism identical to those of his teacher Vasil'ev

Meanwhile, after his study of the religious teys of the Tungus, S.M.
Shirokogorov argued that shamanism was a relatiagtyphenomenon stimulated
by the spread of Buddhisr8hirokogorov had claimed that the shaman was a term
referring to persons of both sexes ‘who have medtspirits, who at their will can
introduce these spirits into themselves and use plogver over the spirits in their
own interests, particularly helping other peopléowsuffer from the spirit®
Nowadays a re-evaluation of the similarities betwsbkamanism and Buddhism
was not uncommon. For instance, Holger Kalweit adguhat the shaman

393 David Schimmelpenninck van der OyRussian Orientalism: Asia in the Russian Mind from
Peter the Great to the Emigratippp. 148 and 150.

304 Minaev, I.P. inThe Great Soviet Encyclopedrd Edition (1970-1979). (through
http://slovari.yandex.ru/, last accessed 15 Jankaiyp)

395 David Schimmelpenninck van der OyRyssian Orientalistrp. 180.

3% 5.M. Shirokogoroff,Psychomental Complex of the Tund®ndon: Kegan Paul, Trench,
Trubner, 1935), p. 269.
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‘experiences existential unity — thgamadhiof the Hindus or what Western
spiritualists and mystics call enlightenment, ilination, unio mystica**” Gary
Doore additionally indicated that ‘shamans, yogisd aBuddhists alike are
accessing the same state of consciousfi&s3he practitioners of both religions
may indeed involve similar processes and aims derto cultivate their own
religious sensitivity and thoughts. However, shaisranand Buddhism seem
appear to be different for a moment when peoplthéurquestion the experience
and function of each practice in a different sttérom multiple dimension¥?®

Regardless of Shirokogorov’s hypothesis which migiitsuitably be applied
to all the ethnic groups in Siberia, he was in sifn to see ecstatic experience to
be ‘basic to the human condition’ and what chantfedugh history was ‘the
interpretation and valuation of it The above case also explains why
Thompson’s claims (of viewing the shaman and hobyl fais equivalent) should
undergo multiple comparisons between differentasituns in order to prove that
which possesses both identical states. Nonethelbss,makes certain comparison
so profound is because the rule for mapping antthdisshing the shamanic, the
Buddhist and holy-foolish state reflects a kindirdtability which encourages a
breakthrough in solid prejudice. In his ethnologid&cussion of the Ural-Altaic
cultures and languages, Shirokogorov pointed attitimight be awkward to say:
‘the variations of cultural and physical phenomé&manan take place in certain
human groups which exist as units’, because thests un the process of
classification may not be recognised as existinfyoctioning®'* In the words of
Shirokogorov, all human activity which results iretcomplex cultural phenomena
is nothing but ‘a complex form of biological adapia.’*? Although the
psycho-mental behaviour of living organisms isetiént, their nature of adapting
themselves to the existing outer world remains Hagne. Language, said
Shirokogorov, should not be taken as the only basighe ‘differentiation of

%97 Holger Kalweit, Dreamtime and Inner Space: the World of the ShartBoston, MA:
Shambhala Publications, 1988), p. 236.

%8 Gary Doore, Shaman's Path: Healing, Personal Growth and Empaveett (Boston:
Shambhala; distributed by Random House, 1988)2p. 2

39 Roger Walsh, “Phenomenological Mapping and Conspas of Shamanic, Buddhist, Yogic,
and Schizophrenic Experiencesgurnal of the American Academy of Religidwol. 61, No. 4
(Winter, 1993), pp. 739-769.

310 C. Humphrey, “Theories of North Asian ShamanismSbviet and Western Anthropologd.
by Ernest Gellner (London: Gerald Duckworth & CI980), p. 245.
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312 |bid, p. 29.

138



ethnoses.’ ‘Every conception of a phenomenon inetatic, but dynamic¢**
According to this hypothesis, it is also true thve¢ cannot regard the holy
foolishness solely as religious, psychic, physimaly social or economic
phenomenon if we acknowledge that the holy foal igpe of living organism. The
social function of the holy fool, living in an ongiaged society, remains complex.
Without doubts, the individual acts of the holy faare still monitored and
moderated by society through forms of moralityigieh, science or art and further
re-interpreted by people who make use of the medoinflexible purposes.

F.l. Shcherbatskoi (or Stcherbatsky, 1866-1942)9e one of the prominent
figures in the sphere of Buddhist studies. Unlike Buropean contemporaries
whose studies of the East were based on episternaldgundations laid by the
Romantic theories of comparative civilisation, Sértiatskoi embarked on
intensive studies of Buddhism which explicitly demstrated his tendency to
recognise India’s contribution to science and ralsm. Romantic fascination or
colonial exploitation was of no interest to Shclagskoi. Inspired by I.P. Minaev
and V.P. Vasil'ev, Shcherbatskoi synthesised Hsagraphic observations of
contemporaneous religious practices of India inOL9dth his analyses of the
‘Buddhist logic’ in modern terminology and offered vigorous philosophical
defence of it. Together with @lenburg andartol'd, Shcherbatskoi intensified the
significance of Oriental Studies in early twentiegmtury Russia by discovering
the Indian mind for the purpose of understandirdidn thought.

Starting from his first article on the subjechgic in Ancient India(1902),
Shcherbatskoi criticised those scholars who saviréigition following the Western
path as a universal and natural process, whilatladrs paths of development were
uncivilised and ‘pathological.’ In fact, both pagé and negative conceptions of
India (its people and culture) shared the samectamhist presumption that India
was a homogenous whole and had not changed seckatn of time. The process
of describing an ‘other’ as something different matn avoid relating to the
emergence of inequality. What makes Shcherbatskapproach to Indian
philosophy (and all other Russian scholars’ tortbgental studies) relevant to our
concern here is his awareness of not holding piegualjainst others. Grounded in
his analysis o he Doctrine of the Buddi{&a932), Shcherbatskoi demonstrated that
classification is everywhere in Buddhist theory tloe ‘formation of an individual
life in the different realms of existencé In his discussion of eternity,

313 :
Ibid, p. 13.
314 Th. Stcherbatsky, “The Doctrine of the BuddhBlletin of the School of Oriental and African
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Shcherbatskoi argued that ‘life in paradise is mdrenous duration, but it is not
eternity. Real eternity is absence of change, badmheans absence of life. Eternity
means extinctionnjrodha) of all energiesqanskaras), entropy.®*®

What interests me is that life is, as suggesteojestito change in whatever
the space is. Living a life is not only for the sak eternity where there exists only
one type of life. It reminds us of those theorigsppsed by Durkheim and
Canguilheim that abnormality should be regardedamativity which leads life
not towards extinction, but creativity. Eternity mormality may be the ideal of a
better condition and a society one aims to pursesertheless, in Shcherbatskoi’s
opinion, a life is ‘non-eternal, changing, livingausally produced element&®
Without taking away the various fable of superratyowers or ecstatic states
which are prevalent in most Indian philosophicatsyns, Shcherbatskoi laid out a
collection and organisation of facts presentedduyesies of different types in the
mist of Oriental fantasy. Just as Debiprasad Chattbyaya indicated in his
introduction to the Papers of Th. Stcherbatsk§1969), it is clear from
Shcherbatskoi’'s conception of East-West differeran@s his approach to Indian
philosophy in general, that the growing strengthth&f democratic movement in
Russian which presaged the October Revolution, wedestined by the specific
climate of broad sympathy for the oppressed peapfléise East’’ In the spirit of
justice, neither individual nor ethnic nation shbble determined inferior by any
cultural or biological judgment.

When Shcherbatskoi devoted himself to the studuafdhism, he must have
encountered these faith-intoxicated individuals wialked around naked or
roamed the streets just like the holy fool did msBia. At the moment of being in
mixed-cultural contacts, various types of individudenoting different minds and
personalities of a life might as well connote sangjualities and attitudes towards a
peculiar way of life in the meantime. In Tibetandgihism, the eccentric lamas
(gurug introduced several unusual methods to their plissiwho were led to
become enlightened. Also, the mad lamsmyonpa were on the path to their
rejection of monastic tradition, ecclesiasticarhiehy and societal conventiots.

Studies\ol. 6 (1932), p. 876 (pp. 867-896).

315 |bid, p. 894.

%1% |pid, p. 895.

317 Debiprasad Chattopadhyaya’s introductiorPapers of Th. Stcherbatskgd. by Debiprasad
Chattopadhyaya, transl. by Harish C. Gupta (In@audies: Past & Present, 1969), p. xxiii (pp.
i-XXiV).

318 On Tibetan or Vajray Ana Buddhism, see Geoffreyn8al, Civilized Shamans: Buddhism in
Tibetan Societies (Washington DC: Smithsonian Institution Press, 199&specially
“Introduction: Shamanic and Clerical Buddhism”, @23 and Laurence Austine Waddell,
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In fact, there are figures of tleadhuta('a man who has cast off all concerns’ in
Sanskrit), mast (the numskull in Hindi) andaul (the ‘mad’ and ‘confused’
religious eccentrics in Bengali) of Hinduism whdsshaviour is either detached
from the normal situation, or suggests psychotitudbancé™ It is possible but
less evident to prove that the classic and eceefgures of Buddhism came from
the Orient and has had influence upon the Russeasgnt’s life ever since the
Mongol conquered Kievan Rus'. However, it is righbelieve that Shcherbatskoi
who was brought up with the memory of holy foolisks, should be able to absorb
the knowledge of Buddhism and would not rejectithetional figures and deny
their abilities to show the reality of life beingrinulated by social rules. The
awareness of and the philosophical features abdarb®&uddhism should have
added a new dimension to one’s perception of thg foml archetype. When
chances and purposes of meeting ‘people of otlhginetincreased in frequency in
the late nineteenth century, it was also importanthe Russian to understand the
religious life which was an inseparable part of tio@-Russian native’s daily life.
Amongst the non-Christian religions, Buddhism h&s significance in the
understanding of the treasure and wisdom undecdber of one’s foolishness and
madness.

*k%k

At this point, adherence to (or preference for)cdpetraditions (Byzantium
or Shamanism) did not help to define the sociattitie of any exotic figure, such
as the holy fool, in Russian history. While ethidentity became an important
clue to the understanding of individual behaviguaimulti-national country such
as Russia, it is, however, not the only factor. Taen ‘social identity’, as
discussed by Ward Goodenough, provided a meangrésping the plural and
situational nature of self-identity, of which etbity and gender are only small
parts. Goodenough defines social identity as ‘goeetsof self that makes a
difference in how one’s rights and duties are tisted to specific others.” Thus,
it is understood that different actions and ideésditcan be considered appropriate

Tibetan Buddhism: with its Mystic Cults, Symbolamd Mythology, and in its Relation to Indian
Buddhism(New York: Dover, 1972 [1895]), especially pp. 38109.

319 For examples of the practice of crazy wisdom in-@ristian religions, see Georg Feuerstein,
Holy Madness: The Shock Tactics and Radical Teashif Crazy-Wise Adepts, Holy Fools and
Rascal GurugNew York: Paragon House, 1991), pp. 14-53.
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even in polarised contexts, particularly when thisreontact between different

cultures®?°

The previous discussion of religious beliefd actions should be viewed as
evidence of core values which are in a constantqa® of adaptation. With
colonisation came a Christian drive amongst theei&h native in Russia, such
evidence can be seen in various places. For instaficanty shamanism was
syncretic, adopting St. Nicholas as its shamanirtdpelper®** The borrowed
model is imbued with vibrant symbolic meanings, significance of which is a
result of the ability of a society to learn andpest multiple social identities. It is
very likely that man is, to a marked degree, whatshirroundings have made him
and it is no less true that he struggles to shlapget surroundings within a space
which shall accommodate him in his expectationa# the would like everything
to be.

It makes no difference whether the concern overdBisin or the subject for
discussion of Shamanism and Islam is known to ereryWhat matters the most
is that the political environment as well as thadmmic circle which regulates
one’s perception of how one defines the Orientgesd a dynamic process and
affected the probability in human thinking. The Biaa Orientologists might see
the objects of their study from a sympathetic vieimp which was ‘not an
uncommon occupational hazarf? Although the study of the East in an
academic institution was rather small in compariseith other disciplinary
sections, for example, law or natural science, fmeup of orientologists
accommodated a range of scholarly approaches andHed critical engagements
with other expertise in folklore, linguistics, litdure and philosophy. One of the
most eminent products of this trend can probablysben in literary works
composed by the individual who personally experehdhe movement or
invented the plot and metaphor based on the shifthé social consciousness of
people who are different from us.

320 Ward H. Goodenough, “Rethinking ‘Status’ and ‘Rol€oward a General Model of the
Cultural Organization of Social Relationships”, ifhe Relevance of Models for Social
Anthropology ed. by Michael Banton (London: Tavistock Pubiizas, 1965), p. 3. Goodenough
does not apply his social identity theory to angraple of cultural contacts. But he does concern
with individual who has a multi-cultural backgroyngee Ward H. GoodenougiGulture,
Language, and SociefMenlo Park, Calif.: Benjamin/Cummings Pub. Cdl981), especially
chapter six “Culture, Individual, and Society”, §¥-110.

%1 Marjorie Mandelstam Balzer, “Behind Shamanism: @fiag Voices of Siberian Khanty
Cosmology and Politics"Social Science & Medicine/ol. 24, Issue 12 (1987), p.1090 (pp.
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322 Nathaniel Knight, “Grigor'ev in Orenburg, 1851-P86Russian Orientalism in the Service of
Empire”, Slavic ReviewVol. 59, No. 1 (Spring, 2000), p. 97 fn. 84.
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After a long discussion of how Orientalism diveysg¢veloped in Russia, we
must stress again the nucleus of why it becomevaat to our understanding of
the holy fool, people with an abnormality. At timdtial stage for the preparation of
the formal canonisation procedures, theologistsagknbn a search for similarities
and connections between stories of holy fools irsdfan literature and the
Byzantine descriptions of those non-Russian hobjsfofor example, Bessarion
(the Egyptian), Seraphion (the Sindonites), Isiddh@ Tabennisi), and Symeon,
Thomas, Andrew (of Byzantine). It is common to $kat theologists tend to
ascertain the validity of Russian holy fools witbgard to the tradition of
Christianity. As a result, liturgical life in itsevy traditional form juxtaposes a
Byzantine heritage with Russian national and papu#ure. The evidence has not
been supportive enough to claim that certain urlusumatification was handed
down to the Russian holy fool from the legendarg aistoricalsaloi, who were
popular in numerous depictions of an obscure manaster. However, for
scholars like Kovalevskii and Kuznetsov, asceticies from Byzantium and those
countries of the near East (Egypt, Jerusalem) waots for theologists to defend
heredity from the Orthodox Christian tradititf.

Russia was no exception. When Kievan Rus' adopkeit@nity in 988, the
eastern European geographic area was incorporatedithe Eastern Christian
culture of the Byzantine Empire- a state which claimed itself to be a
continuation of the Roman Empire and took upomtingsion to incorporate every
domain of the inhabited earth. By means of diffesggents and media, Orthodoxy
as a preserver of tradition was introduced intodRugiowever, the dependence on
the Church in Constantinople, the home of the eaicae patriarch, diminished
when the church in Moscow declared its independeinaen the control of
Constantinople in 1589. In fact, ever since thedalConstantinople in 1453, the
idea of Moscow as the ‘Third Rome’ and the ‘Newaédt, the one true heir to
pristine Christianity and its defender against Westheresy, was develop&d.
Nevertheless, although Russians readily considdw@dselves to be the authentic
heirs to the fragments of bone and hair which ¢tutetl the relics of the former
saints of the Byzantine Empire and Western Europteay preferred their own

323 ndividual hagiographic projects included bothKbvalevskii, lurodstvo o Khriste i Khriste
radi iurodivye Vostochnoi i Russkoi Tserk{Moscow: izdanie knigoprodavtsa Alekceia
Dmitrievicha Stupina, 1902 [1895]) and A. Kuznetshwrodstvo i stolpnichestvo: religiozno-
psikhologicheskoe issledovaliff&pb.: Tip. V.D. Smirnova, 1913).

324 On this traditional view, see Daniel B. Rowlandidscow-The Third Rome or the New
Israel?”,Russian Reviewol. 55, No. 4 (Oct., 1996), pp. 591-614.
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saints to ‘manifest complete uncorrupted bodi&sChurch Slavonic borrowed the
Greek wordsalosfrom which its own terminologgurod ourodiv, iurodivyi further
developed. However, as Thomson discovered, thedfa@kionalist elements in the
texts translated into Church Slavonic was sometiim@sulated as the ‘intellectual
silence’ of medieval Russia. The heritage of ctadgphilosophy and theology did
not become a part of Russian culture until the teigihth century, an argument
which supports the explanation of Russian culthistory in general?® In view of
previous studies which suggested Byzantine origialy, fools were given varying
degrees of privilege and forms of performance tbabe obscenely at different
times, yet continued sharing Christian memory téfe

It is argued here that the inclusion of the oriergst perception is to advance
a multiple construction of ideology in which thetér@geneity of erratic cultural
behaviour is not simplified into homogenous categr Group boundaries
informed by Orientology served not only to integrably fools into hierarchies of
multi-national society, but also to integrate disi@ individuals of different
communities into a transformable structure thapelanteraction both before and
after assimilation of other non-Russian natives Rossia. Applying Said’s
Orientalismto the question of holy fools and its connectiontiie non-Russian
natives is one way of demonstrating the fact thatability to classify others makes
orientalisation an exercise of power, the form ohick is linked to the
monopolisation of resources and group conflictséveral ways. Orientologist
explanations of the holy fool, whether produceddbyistians or by other religious
sects, were often explicitly produced for consumptof abnormality, often in
unrestricted forms of specific demands for chaByerepresenting the holy fool as
a complex entity within a solid east/west dichotoRyssia provides an open field
for a discussion of the decision to transform aperfrom being abnormal to being
usual, thus normal.

As we have discussed so far, the holy fool shoelddnsidered as a complex
phenomenon of Russian characteristics emerging fternonnection to diverse
people through the attempt of transgressing ndtemmé cultural boundaries, rather

325 Gail Lenhoff, “The Notion of ‘Uncorrupted Relicsi Early Russian Culture” irChristianity
and the Eastern Slay¥0l. 1 (Slavic Cultures in the Middle Ages), ed. Boris Gasparov and Olga
Raevsky-Hughes (Berkeley; Oxford: University of Galifia Press, 1993), pp. 252-275.

328 Francis J. ThomsorThe Reception of Byzantine Culture in MediaevalsRugAldershot:
Ashgate, ¢1999). The book is comprised of sevenahison’s collected essays. The article “The
Corpus of Slavonic Translations available in Muscobvhe Cause of Old Russia’s Intellectual
Silence and a Contributory Factor to Muscovite @ualt Autarky” was first published in
Christianity and the Eastern Slavs I: Slavic Cultsiin the Middle Age®d. B. Gasparov and O.
Raevsky-Hughes (Berkeley, CA: California Slavicd#és 16, 1993), pp. 179-214.
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than to a Christian institution. Tensions betwedfertnt modes of thought are
evident in the text, particularly with regard tetioots’ which surround the holy
fool's hidden past and the attempts to explain é¢h@gma of his abnormality.
Whether they are paradoxical prophets in the Oktalreent, God’s chosen men in
Christianity (borrowed from the Jewish prophetg @ynic of the ancient Greek, or
the Egyptian Hermits, th&East’ (Middle Eastern and Hellenic attitude towsard
insanity) seems to offer a space for Western Europeationalise a diverse
development of Christian virtue. However, the idédhe East in the tradition of
western countries in general was only valid at dage place and would be an
awkward method in excuse of the biased judgmentifeplaced ourselves in the
Russian conditions. Because influence and translabming from the eastern part
of Europe, in relation to Russia’s geographicalifpms are not strictly those of the
‘East.’ The notion of a multinational, but Christiampire is still a common sense
shared by the Church and the secular state in &UBse ‘East’ means something
more than simply the world which the western Euemseoften refer to. The
Russian story of erratic holy fools shall be ddsaili from the vantage point of
making it specific for the question of stigmatisthg abnormality. As the meaning
of the ‘East’ grew with the expansion in the Rusd$tanpire, the change of the ‘East’
certainly affected the knowledge of the people wienl to decode the holy fool.

[Interactive Construction on Categorisation]

‘Different things differentiate themselves throughhat they have in
common’, said Aristotle. Aristotle proposed a simntto the classic definition by
genus and differentia by the ‘method of divisidfl.’Pierre Bourdieu (1930-2002)
noted in hisDistinction (1984) that different fractions of the dominanasd
distinguished themselves through that which madmtmembers of the class as a
whole. However, any description of one’s life the style — only constitutes a
valid empirical verification. Bourdieu suggestedittit was necessary to look back
on the unities that were brought to light by thethnd which seemed best suited
to draw out the immanent structures of their homeges conditions without
imposing any presuppositions which could be coestdi on the basis of the
principles of division. This was a process of tfanwation, reproduced by the
socially constituted schemes of perception and sassent to the practice,

327 Cohen, S. Marc, "Aristotle's Metaphysic¥he Stanford Encyclopedia of Philosophy (Summer
2012 Edition) Edward N. Zalta (ed.),
http://plato.stanford.edu/archives/sum2012/estaigstotle-metaphysics/
(last accessed 15 January 2015)
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constituting one’s distinctiveness through sociahditions®*® In short, groups
are separated by systems of differences.

In the second half of the nineteenth centurysdta was in a period of
accelerating rates of sudden ‘economic growth, restte exploration, colonial
conquest, as well as settlement of open spacésayabuilding on the continental
scale and expansion of international trae.Growing attention on the ethnic
study of Siberian non-Russian natives was a re$ydblitical thrust of building a
national state, but at the same time it had itsuémce on the process of
incorporating values from the primary culture. lAsmhe acculturation, resulting
from the impact of one dominant culture onto angthiee concept of which
allowed impacts to flow in at least two directiofi$.It can also be understood
here in terms of Bourdieu’s theories that the slud@ay social space is defined by
the points of view within the space in which evergividual holds to conserve or
transform the principle of classification for thake of his or her survivdf* That s,
Bourdieu expected that every human being was aldé&wcture his or her life and
living conditions creatively. A person may devidtem the present classifiable
judgements, whereas a person can restructure vimg Iconditions for his own
good. Although the habitus, defined by Bourdiea @soduct of history is based on
experiences, it is subject to constant transitibicivmodifies the outdated habitus.
The most crucial thing to note is that persistatériaction between the space of
certain conditions and the habitus of a certainugrmakes it possible for any
concepts to flood in and hence creates minor nitdrediversity to accommodate.

It was an incomplete argument that Thompson explidonnected the
shaman with the holy fool and suggested that haaipgriod of unconsciousness
was the core phenomenon. The shamanic séance basvagously portrayed,
depending on the cultural context of the séancetlamgerspectives of observers.
Materials on traditional religious legends boostedlegree of creative explanation
which became the source of questioning and intengreéhe unusual individuals

28 pierre BourdieuDistinction: A Social Critique of the JudgementTafste transl. by Richard
Nice (London: Routledge & Kegan Paul, 1984 [197p], 257-267.

329 David J. M. Hooson, “The Development of GeograjinyPre-Soviet Russia’Annals of the
Association of American Geographgevsl. 58, Issue 2 (June 1968), pp. 250-272.

330 A, Irving Hallowell, Culture and Experiencéhiladelphia: University of Pennsylvania Press,
1955), pp. 310-344. Also see individual projectdstin Amado M. Padilla (ed.), &ulturation,
Theory, Models, and Some New FindifBsulder, Colo.: Westview Press, 1980) and Medvill
Herskovits,Acculturation: The Study of Culture Contd@loucester, Mass.: P. Smith, 1958).

%1 Pierre Bourdieu’s discussion on “The Social Spae its Transformations” and “The Habitus
and the Space of Life-Styles” iistinction: A Social Critique of the JudgementTafste pp.
99-168 and 169-225.
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against the observer’s intellectual and culturakigepounds. We will not repeat the
similarity shared by the holy fool and the shamhat tThompson discussed
concerning the perspective of dressing, accessonissnsitivity to coldness, and
performing acts. On the contrary, it is the digtispace embellished by various
cultural events in the ethnographic sphere of itletitat strengthen the visibility of
‘reasonable madness.” Emerging ethnography amXiensional application to the
study of the non-Russian natives were parts o$tiogal structure in which a (new)
type of abnormal behaviour was able to locate fitgelthe (new) world of
understanding Apart from ethnography, every form and content (eligion,
medicine, nationalism and art) in which communmatiakes place is the practical
operator of the transmutation of space into distara distinctive niches, and of
continuous distributions into discontinuous oppoasi.

As previously discussed, Koreisha, one of the remea/fools for Christ’s
sake’ in Moscow of the nineteenth century, was psjtacally diagnosed to be
suffering from ‘dementia’dementsiieor slaboumig upon entering the hospital in
1817. As far as the medical authority was concerored began to speak of latent
dementia. These kinds of patients did not haveuseszof any of the ordinary
sorts. Instead, there would be some unusual ewerite troubled person’s life.
For example, if the event involved some sort obdentation, perhaps amounting
to ecstasy, this would be compared to the tranatesstof other non-Christian
religions. If it was to confirm an underlying cotidn of ‘dementia’, an abrupt
manner of ecstasy might fit into the picture ofgufe given sacred description. If
any individuals are equally acknowledged by théitity to perform (or imitate,
as in Mircea Eliade’s discussitf) ecstasy, it is argued that, regardless of their
belonging to different religions, decisions of stigtising the ‘non-normals’ are
made by consideration of their ethnic origins amwugh interpretation (negative
or positive) of how different literature has beemscdssed or identically
embroidered. In our study, the vibrant interpretatof the non-Russian natives
demonstrated the fluidity of stigmatisation of thbnormals, the category of
which the holy fool was physically included in, lmdgmatically excluded from.

It is the (social) condition of (re)presenting difént models of ‘naming’ the
ethnic others that integrates the various elemehtinguistic differentiation,
resource competition, political struggle, decenhgples, religious values and

332 Mircea Eliade Shamanism: Archaic Techniques of Ecstasnsl. by Willard R. Trask (N. Y.:
Pantheon Books, ¢1964), p. 198-200.
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underlying psychological needs into a coherent whafl the Russian spifit-
Ino-rodtsy (people of ‘other’ origins), as well as their rédigs practice was an
additional (‘other’) reference to ‘our’ attentiom watching the holy fool, a figure
of yet an ‘other’ normal (or abnormal) type. In aliscussion of Russian ethnicity,
boundaries are subject to alteration and our choicalefinition is socially
oriented. Benedict Anderson has stressed the iupoet attributed to ethnic
naming of subject peoples by European colonial aghtnators and to the impact
of ethnic classification on the emergence of natioidentity amongst these
peoples. The ethnic labels are used in censusqss aral museums to separate
the populations into recognisable groups. Thisnisaechitecture, in Anderson’s
words, for the colonial state to imagine its dortima — the nature of the
human beings it ruled, the geography of its donad the legitimacy of its
ancestry>>*

The naming of peoples became a major project ofniheteenth century
ethnographers in the Russian EmpiteOn this basis, the need to explore points
of contact or encounters with the people’s imagieetpire or their reality is
important for the colonial experience. Whether st a cultural or political
encounter, the moment is inherently unequal. Algiolu.M. Lotman suggested
that the boundary between two cultures resembledzame of -cultural
bilingualism’, communication remains occurring imetcolonial context and in
conditions of what he calls ‘semiotic inequalit§® It is clear that those who held
the instrument of power are the controllers of ttegms in which the
communication took place. There is no doubt tha& Russian state had its
political power and constructed images and ide#itf its non-Christian subjects.
Growing interest in the political, economic andigielus classification of the
non-Russian natives was an initiation of ensurhmgrtloyalty and of developing
‘a set of uniform policies’ to incorporate the nésvritories and people into the

333 Discussion about the varied foci of Western efiyitheories, see individual project study in
Abner Cohen edUrban Ethnicity(London; New York: Tavistock, 1974); George De \add
Lola Romanucci-Ross edEthnic Identity: Cultural Continuities and ChanggChicago:
University of Chicago Press, 1982) and Howard Gilemnguage, Ethnicity, and Intergroup
Relations(London; New York: Academic Press, 1977).

334 Benedict AndersonJmagined Communities: Reflections on the Origin aBdread of
Nationalism(London; New York: Verso, 2006 [1983]), p. 168daee especially chapter ten for
‘Census, Map, Museum’.

335 Daniel R. Brower and Edward J. Lazzerini edyssia's Orient: Imperial Borderlands and
Peoples, 1700-191(Bloomington: Indiana University Press, 1997), p. X

33 |urii Lotman, Struktura dialoga kak printsip raboty semioticheganekhanizméTartu, 1987),
pp. 10-12.
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empire®*’ However, the official power often diminished whénreached the

many borders or distant zones where reports ofiomages and ethnographers
were fundamentally relied on. People, like Shterglzand Bogoraz, were another
example of practitioners whose exile to Sakhalin &hukotka defined the

fledgling discipline of Russian ethnography in waykich set it apart from its

counterparts in Western Europ&.

The holy fool is never the subject or of any catexgofor ethnographic
science, a discipline of writing or the represeatatof ‘otherness.” Being
recorded in the hagiography or even canonised byQhthodox Church, the
Russian holy fool became an ‘inseparable’ membéeusf As a country with a
rich variety of nomadic and migratory traditionsamy of the ‘travelling folk’
(guliashchie liudj played a prominent role at the ‘point’ where Rasset the
‘others.®* As a coherent emphasis in GoffmaStgma the term stigma should
be defined as a language of relationships, nabates. Thompson’s argument is
valid only if the hypothesis is: the holy fool askdaman are of a similar kind, but
given a different title in a different time, culeuand discoursdn any case, it is
only an approach of understanding the conditiorsg tine could attribute the
startling variety in the world’s many human soa@sfi not to innate racial
differences, but rather to a unilinear series ehidiable features. The common
representative code of social practice does notepoultural similarity. The key
point here is, as Franz Boas argued in 1887, tivdisation is ‘not something
absolute’, but rather is ‘relative’ and ‘our idesasd conceptions are true only so far
as our civilisation goes*® One culture was neither better nor worse thanhemot
Hence, each society has its own internal logicanrsistency of developing along
a unique trajectory. The best way to understandtare is not to make ‘invidious
comparisons to Western civilisation’, but rathersee how the ‘social, religious,
agricultural and industrial life of any people hgrdwn out of their relationship to
nature.?** In keeping with Boas’ critique of cultural evoloi, Bethold Laufer

%37 Michael Khodarkovsky, “Not by Word Alone: MissiaryaPolicies and Religious Conversion
in Early Modern Russia’Comparative Studies in Society and Histovgl. 38, Issue 2 (April,
1996), pp. 267-293.

338 Bruce Grant, “Empire and Savagery: The Politic®dfmitivism in Late Imperial Russia” in
Russia's Orient: Imperial Borderlands and PeoplE&)0-1917p. 293.

339 Alan Wood, “Russia’s ‘Wild East’: Exile, Vagranand Crime in Nineteenth-Century Siberia”,
in The History of Siberia: From Russian Conquest éwvdRution Ed. by Alan Wood (London;
New York: Routledge, 1991), pp.117-139.

30 \Wm. H. Dall and Franz Boas, “Museums of Ethnolagg Their Classification’ScienceVol.

9, No. 228 (Jun. 17, 1887), pp. 587-589.

%1 Douglas ColeFranz Boas: The Early Years, 1859-190&ncouver: Douglas & Mclntyre;

Seattle: University of Washington Press, c1999),32; and Carl N. Deglelm Search of Human
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(1874-1934) was able to demonstrate on his joutoegghina between 1901 and
1904 that human societies evolved along multipdgettories. Besides Laufer’'s
positive experience with the Chinese, John Hadtiteéd that, China inspired the
cultural evolutionists to be aware that ‘the comjieof its culture precluded their
efforts to credibly consign it to a state of eitlsavagery or barbarism** The
shape of an individual or cultural entity is stireld by a series of interpretations
through visual contact at specific moment agaimsthistorical background. It is a
permanent process during which dynamic exchangemefaning for an
identification of self and others in current sogieannot be reduced to a single
notion. Multiplicity makes the presence of everygamism reasonable and
accessible. Through an examination on ‘ethnografgniguage of relationships’
with the non-Russian natives, the holy fool carubderstood via intense debates
regarding his/her personal position, representeficiionalised form, along with
thoroughgoing crises of the conscience. Hence, mmast notorious and
embarrassing is the most collective for the stigeedtindividual’s true situation,
made of the features that visual members of hisgoay present in a reachable
well-rounded version.

*k%k

Reading between the lines contributed by the hagiers, the holy fool was
considered the ideal of freedom from care and dfhditeedom from possessions.
Both were dominant leitmotivs of the saint’'s biqgmg. If the biographer’s
accounts of the holy fool's ideals and popularitgre reliable, his refusal to
compromise orthodox standards in regard to matesialnciations should have
been explained indifferently or at least not tgtaly the religious traditions. As the
canonical label was rather outdated, the holy fowdressed himself and stood
behind the curtain of the ethnographical stagevilbose centre was meant to show
the primitive form of every natural man within tempire.

Direct evidence to compare the holy fool with tle+Russian native is, to the
best of my knowledge, nonexistent. However, stigiman to the holy fool may not

Nature: The Decline and Revival of Darwinism in Aigen Social Though(New York: Oxford
University Press, 1991), p. 67.

32 John Haddad, “ ‘To Inculcate Respect for the CéneBerthold Laufer, Franz Boas, and the
Chinese Exhibits at the American Museum of Natttigtory, 1899-1912" Anthropos Bd. 101,
H. 1. (2006), p. 135 (pp. 123-144).
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be strange in the discussion of the non-Russianesadnd may perhaps be unique
in its reliance on a systematic structure of dettom for its representational power,
yet not so specific in its effect on the self. Toldh this argument, | again draw on
Goffman’s classic workStigmato compare social life to theatrical performanoe,
which individuals (including performers and audienpresent or project carefully
crafted selves to each other after a series ofdvag& preparation. A dramatic
allegory is performed in literature where holy ®aihd non-Russian natives stood
in imperial Russia. Standing in the inner realnadtage play, the holy fool was
accorded an orientation to be invisible, but lifenton still. The man with decisive
power (the playwright, the producer / the ethnarder, the tsarist authority)
might share a single piece of information of simitgerest concerning the inner
events of the play and know what will prove to beolved in the happenings and
how these happenings will turn out. Therefore, ghablem of holy fools and its
relation to the development of imperialism andaradiism can be brought about by
discussion of ethnographic diversity.

What unifies holy fools and non-Russian native&edaping with each style of
living on the inner and outer stage, is the conoéthose different from ‘us.” What
interests me is the member of the audience in ttegiacity as onlookers. The
audience (people of every rank of social statugevgeven specific information
which was stated relative to the inner and outenes/of the drama. Hence, it is
understandable how the audience projected a cemaige of backstage stories on
the current stage production since the fabricateeme aimed to show the
uniqueness of the set where abnormality was camdiliy practised. In order to
obtain this result, holy fools and non-Russian vestimust have strong enough
attractive elements to catch the attention of tiience. Depending on the policy
of the organiser (the state) or the preferencé@faudience (people’s need), one
stereotype might overshadow the other under ceciedinmstances, or a new type
subsequently evolved. It is by reference to thisractional dynamic that one can
explain not only why the stigma of the holy foolsaable to shape the identity of an
‘alien’ amongst specific groups of those non-Russiatives, but also how it
shifted between groups and then how the resulteegirio present an alternative
self to the world mediated between twin impulsesmttude and change groups of
difference amongst ‘us’ in Russia. Impacts of idgatal changes on the
production of ideas and actions may not be dirdowever, to accompany the
study of Orientology, both holy fools and non-Rassnatives were subjects which
the Russian wanted not to eliminate, but ratheaimein a neutralised and
marginalised form. Distaste for Eurocentric permepof the people like holy fools
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and non-Russian natives encouraged the scholasgdodiscourses within the
sphere of Orientology as sources of ultimate kndgdeof inequality.

The importance of this theatrical metaphor is thatmemory of each stage
production is temporal, yet not replaceable. Evagt is only measurable,
comparable and analytical on the condition whenaildience subscribe for their
own purpose. The phenomenon of holy foolishnesshimig taboo for public
discussion and became invisible or a minor roletten stage of the nineteenth
century Russia. The holy fool was still remembenedthe scene where the
non-Russian natives of ethnographic studies pléyedole. Knowledge of the holy
fool generated compassion for the non-Russian emti® study of non-Russian
natives suggested an attitude of tolerance towatdersity. Ethnographic
discipline, built on different forces of influenceffered an alternative way of
reconsidering holy fools who were taxed with imatlity in the previous
understanding stage of ab/normality.

In the discussion of a baptised Chuvash peasualy Asipov, the description
of and sympathy for a non-Russian native had reftecthe stereotyped
understanding of the holy fool. In brief, in 1846&vent happened in a province of
Kazan where Osipov was accused of threatenindltthkitsar. In the end, the case
was closed without giving sentence upon him. It exg@gied that Osipov saved his
life from death, because he was a Chuvash and mtadhalised a pattern of
behaviour that the Russian thought about the ChuwAfhat interest me are the
points raised for the defence of Osipov’s harmtgsK. In the Kazan’ archive, the
case investigator had documented that Osipov hapoké&n out of
ignorance ...... 343 The impression of a dull-witted non-Russian natie was
too naive and too simple-mindgat¢stodushnyito commit any serious crime was
mentioned and highlighted in the passage. Genesp#gking, there was no way of
survival if anyone attempted to utter a threat msfathe tsar. But, during the
episode in the history of the Russian holy foolets) the relationship between Ivan
the terrible and Nikola of Pskov was an excepff§rMaking threats against lvan
was acceptable, not only because Ivan was oftederoned, but also because it
was an outspoken criticism from Nikola the fool,m@n who was generally
regarded as ‘simple-minded.” Osipov’s words agaihettsar were suspected, yet

33 Willard Sunderland, “An Empire of Peasants: Emyiiélding, interethnic Interaction, and
Ethnic Stereotyping in the Rural World of the RassEmpire, 1800-1850s”", imperial Russia:
New Histories for the Empiy. 187.

%4 The story and relationship therewith can be seerS.A. lvanov’s bookHoly Fools in
Byzantium and Beyongp. 291-299.
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forgivable as a result of his ignorance and stingi@di sense of specific response to
the Russian image of the Chuvash and the holy fool.

The evidence is either indirect or not clear alvwdugther or not the knowledge
of the legendary Nikola had influenced upon thesies made for Osipov’'s case.
However, the comparison implies the value of Rurssialture derived from the
problematic discourse of the holy foolishness. Whakes the paradoxical attitude
towards people performing simple and foolish actsadity is due to the fact that
Russia is an empire of a variety of ethnic peoplas$ of multiple impacts coming
from the East and West. The rules that define mmdérgo a proper examination of
applicability to the people and situation. As Rassought for modernity and
advancement, primitive and wild forms of life stlirvived. When Russia urged to
become a state of rationality, the mystical figuech as the holy fool, was still
inexplicable. The paradigm of ethnography as argegm of various identities
gave the Russian society an elaborate and ratamabditructure with the functional
specialisation to fabricate a science around thi®@mof differentiation. Truly, the
quantitative and qualitative changes in attitudeai@ls the phenomenon of the holy
fool had its limitations, especially when the hébpl became a rarity in the real
world. However, it is important to note that thenfiguration of holy foolishness
still attracted attention in the literary sphenggrthough its role in reality steadily
declined. Whether in praise or criticism, selectamplication of the stereotype
characterised by the holy fool has given birth ¢éevriraditions. In the nineteenth
century Russian novels, holy fools or figures sfrailar type were developed as a
cultural theme and motif. It is important to ndtattdeviant characters therein were
not an extreme manner from the European standaiddest and behaviour; rather
they remained identical to the figures presentiregediements of Muscovite culture.
Thus, the critical issue that follows is whethed &ow the scientific knowledge of
ethnography— armed with new ambitions and administrative toelssupports
the comprehension of holy fools in literary works.
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The Question of Difference in Chekhov's Life and Wings

Every piece of work must have contributed its papthhemeral or permanent,
in building up the perception of the epoch andlenrheaning of the ‘eccentricity’
of the era. This is no doubt a valuable culturghley for the mixed-contact society
of our time. The holy fool as a real phenomenona gmrticular subject of our
concern, unintentionally appeared and disappear8uissian history and leapt out
into the purview of crowds in literary novels cantag philosophical thoughts.
The wave of factual depiction nourished the eadi@ncept of foolishness. The
evolving construction of the notion was like a shsgpringing to life with support
from all kinds of media which proved the undeniagkéstence of irrationality in
modern times. If certain rules for distinction beem normality and abnormality
have been established due to those multiple reasowe have discussed, it is also
important to know how people were gradually infloed or even motivated by
these new rules. In contrast with the limited dmton of works of medical or
ethnographic studies, the figure of something ualisuliterature has an effective
description. Through published novels, new waypatraying the figure and its
compeers with an emphasis on their abnormal clarsiits could permeate
through the people and be reproduced for exterksaission.

In Russian literature, the simplicity and naivetépe’s characteristics were
emphasized by the authors who saw the extraordieacgntricity and hence
rendered their protagonists so unique and yet tewsto their surroundings. While
the notorious vulgarity can repulse the readelgnd of primitive philosophical
sincerity underlies the monumental stupidity of lsua figure. Literature
contributed to the development of a tradition whiediped in bridging the gap
between the public and the heroes in text througlris of figurative icons who
were beyond the moralities of normal life. Manigggins of the divine figure in the
nineteenth century Russian literature and cultumeeha moment of drawing
attention to the abnormal person him/herself and the@ environment has affected
them. Regardless of the influence of the journepahalin in his later literary
works, A. Chekhov’'s (1860-1904) travels throughdiberia as pilgrim or
perpetual wanderer already converged meaningfuilly thhe tradition of certain
faithful devotion. Chekhov’s attitude towards amagpective on primitive forms of
life within the empire not only transmit a set deas clothed in metaphors and
allegories, but also make an implicit claim aboig position in questioning
presumptuous judgments.
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Chekhov’s experience on Sakhalin Island and hesdily creation afterwards
are selectively discussed not simply because ofctiiecidence that Chekhov
departed for the Island in 1890 when Shternbergimvasile and also conducted his
research on the non-Russian natives of the Islamndny opinion, Chekhov’s
journey to the Far East and his reapplication ef same in literary works are
examples, suitable for a study of abnormality frdifferent scientific perspectives
and worth being taken to re-examine the rules igtirettion. As we have noticed,
the holy fool had undergone a series of transfaonain identification, from
saints to patients. We have also tried to identig/holy fool and the phenomenon
of the same through the concepts that emerged fuitiin the discussion of
different others in the context of ethnographicdgts of the nineteenth century
Russia. Combining all three disciplines of knowledgamely religious, clinic and
ethnographic experience, Chekhov is right in thereeof our concern and worth
further discovering. Medicine and religion were rs@s metaphors, grounded in
the fundamental recognition of binary oppositiamotigh which Chekhov was
able to handle and question both in one piece skwbwas after the journey to
Sakhalin, Chekhov himself and his literary workamdestrated a marvellous
combination of knowledge which is compatible wilte targument we have been
holding to support the presence of both the hobl &md the non-Russian native
within the Empire. Before we start, a brief reviei the connection between
Chekhov’s medical background and literature isrgggng to discuss in its own
right.

Chekhov’s biography occupied a prominent position his writing of
different protagonists from a variety of socialsdas. In fact, Chekhov spent his
early career in the field of medicine where he sdnas aZemstvodoctor,
struggling against famine, cholera and rigid adstmtions. Then, he would not
soften his critiques which on the whole were notlime with the norms of
effective science for sensitivity and humanity. Nimt mention Chekhov’s
interview with more than ten thousand prisonershenisland of Sakhalin and his
collection of epidemiological data on cards for gvimdividual he encountered,
which were in many respects outstanding. John Caeparded Chekhov by
drawing close connections between his identitiethiafe different fields of works:
a clinician, a playwright and story writer and a ralophilosopher*® His
exquisite writing skills came from his deep undamsiing of science. Perhaps

35 John CoopeDoctor Chekhov: A Study in Literature and Medic{@ale, Isle of Wight: Cross,
1997) and also Julian Tudor Hart, Reviddoctor Chekhov: A Study in Literature & Medicine
by John CoopeBMJ: British Medical JournalVol. 315, No. 7117 (Nov. 8, 1997), p. 1243.
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more significantly, his account brings to life thersonality of the rural poor and
is convinced of great worth for a reunificationast and science. Endowed with a
love for a literary career, Jack Coulehan sugdegtstudying the significant role
of doctors in many of Chekhov’s stories and playat,t ‘Chekhov [...] retired
from “normal” practice in 1889, he pursued his ncatlidentity at the expense of
his writing career— by providing free care to the country folk nearliki®ovo,
[...] and engaging regularly in public health inities.”®*® A number of
significant works in relation to our discussion af stigmatised person and
classification of different ‘others’ were producatter his journey to Sakhalin.
The accuracy to descriptions of diseases or symptasiaccompanied with his
critiques of and sympathy for depravity and degtiada

[The Influence of Romanticism]

During the early years of the nineteenth centurfpieeChekhov started his
career, the aura of history that surrounded thdd&oEra’ of Russian literature
and art was permeated with Romanticism which adgbrhajor impacts on science
and politics. The Romanticism is a trend of conogpich involves nationalist
claims bolstered by J.G. Herder's (1744-1803) motmf the Volk and J.J.
Rousseau’s (1712-1778) valorisation of the savdgeher distributed and
popularised by world travellers such as Louis Améaide Bougainville (1729-1811)
and James Cook (1728-1779). However, the questiBugsian Romantics cannot
be seen solely as a rediscovery of the nationalalger, or merely as reiterating
Russian incivility or heathenism through its adoptof analogous West-European
currents. M. Gorky once proclaimed that ‘Myth igention (...) Romanticism is at
the basis of myth and is highly beneficial in thiaénds to provoke a revolutionary
attitude to reality, an attitude that changes tbeavin practical way>*’ Although
the above term was made to show Gorky’s optimiagtitude towards the next
natural stage in the evolution of Russian litemton Socialist Realism, the
implication was the same; ‘invention’ in imagerytracted from the sum of a given
reality was, to a certain extent, the freedom giregsion in the spheres of cultural
production and often replaced with different forohgirt apparatus. Hence, it would

3 Jack Coulehan (ed §;hekhov's Doctors: A Collection of Chekhov's MeldTades(Kent, Ohio:
Kent State University Press, c2003), p. xv.

37 Maxim Gorky, “Soviet Literature”, 1934, Marxistternet Archive:
http://www.marxists.org/archive/gorky-maxim/1934/s-literature.htm
(last accessed 15 January 2015).
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be a simplification to imagine that Russian Ronwasith operated according to a
clearly defined set of principles.

Elements of Romanticism and its special historicagsion in European
literary trends have been present since a 1761ckreovel of Jean-Jacques
Rousseau’sa Nouvelle Héloisdt was in the nineteenth century that the thefe o
German and French Romantics became obsessiondRussian writers. For
instance, I.V. Kireevskii (1806-1856) was one @ Blavophiles whose picture of
‘ancient Russian life’ could find a correspondiniga in the writings of the early
nineteenth century German Romantic conservafitdhese early nineteenth
century and subsequent discussions and debatesttmeternative sources of
wisdom in the Orient often revolved specificallpand the interpretation of some
earlier episodes of Russian history in the proadgsslaborating what might be
regarded as Russian oriental roots. As Schimmeipekiargued, through the war,
travel or service in those eastern regions, themprent writers of the day
familiarised their ‘special affinity with Asia.” &. Pushkin’s southern poems of
Caucasus in the early 1820s ‘popularise Asian tsemehe Russian reader’s
imagination’ about literary Orientalisf’ St. Petersburg’s readers thus shared the
European fascination for Oriental poems. Anothemeple was posed by the poet
P.V. Shumakher (1817-1891), who spent a year iregoaent service in Siberia
during the mid-1830s. An unusual image in Shumdkhgoetic formula of Siberia’
encouraged a motif in the literature of Russian Raimsism in the 1820s and 1830s.
Similar evidence can also be found in Kondratiid®yl's (1795-1826) epic poem
Voinarovskii(1825), which is dedicated to the Ukrainian heralfei Voinarovskii
who was exiled to eastern Siberia. The literarytnpgeals of Siberia with
multifarious characteristics were created to ‘mBkssians aware of the exotic and
unappreciated wonders’ within their own empit2.

Inspired by the romantic nationalism of Herder, rbems of the
Ethnographic Division who were interested in inigeing the recent ‘explosion
of nationalism’, seriously considered the inquinyoi the phenomena and life of
the people in Asiatic Russia as subject matteEthnographer like Nadezhdin

38 Andrzej Walicki, The Slavophile Controversy: History of a ConsematiUtopia in
Nineteenth-Century Russian Thougtransl. by Hilda Andrews-Rusiecka (Notre Damej.in
University of Notre Dame Press, 1989 [c1975]), &6 in.

39 David Schimmelpenninck van der OyRussian Orientalism: Asia in the Russian Mind From
Peter the Great to the Emigratippp. 62-63.

%0 Discussion about both authors can be seen in Bassin, “Inventing Siberia: Visions of the
Russian East in the Early Nineteenth Centulyie American Historical Reviewol. 96, No. 3
(Jun., 1991), pp. 772-774 and 782.

%1 william A. Wilson, “Herder, Folklore and RomantNationalism”, The Journal of Popular
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was primarily interested in the Russian peasarBut other members of the
Ethnographic Division subsequently adopted a simmélpproach to study the
non-Russian natives. As far as institutional cartinis concerned, virtually all
the important social theories of the early nineteecentury, Westerners
(zapadnikl as well as Slavophiles slavianofily), ‘had philosophical or
ethnographical interest§> Explanation of questions of Asia or the Orient
depends on the appropriation which serves the reedsgll as the preference of the
observing writers and their compatriot readersnéiced by Susan Layton, it was
this ‘native realm’s cultural heterogeneity’ thatvg Russian romantics a stake in
enhancing Asid>® Semi-Asian Russia creates many meeting placesewtiéters
and amateurs can interact and where public reagecsim not only satisfy its
curiosity about the East, but also develop the dapdor its consciousness of
national difference in relation to the Europe. @attbasis, a different principle of
social structure in Russia evolved together wittoaespondingly different world
of literature.

Whether or not Pushkin’s stofiphe Prisoner of the CaucasyKavkazskii
plennik 1820-1821) was a production under the classifinaif Romanticism, it is
obvious that new Romantic sensibility contributecthie composition of literary
works, such as the disillusioned hero and an exsetittng, which was inseparable
from the legend and tafé* Another example can be seen in the novel of N.M.
Zagoskin’slurii Miloslavskii ili Russkie v 1612 god1829), which was a popular
form of Russian Romanticism. Mitia, the holy foplayed an important role as an
advisor and symbol of spirit in a battle betweensktwy and Polish-Lithuania. In
the story Mitia appeared with the following destiop,

The door opened. A barefoot middle-aged man, withevelled hair and
beard, clad in rags, belted in a rope suddenlyddumself in the middle of the
room. In spite of his tattered clothes and stramg@ner, you can now guess
that he is not crazy (ne sumasshedshii). His eyae whining with wisdom

Culture, Vol. 6, Issue 4 (1973), pp. 819-835.

%2 Vladimir Plotkin and Jovan E. Howe, “The Unknownadition: Continuity and Innovation in
Soviet EthnographyDialectical AnthropologyVo. 9, Issue 1-4 (June, 1985), pp. 257-312. See
also James H. BillingtorThe Icon and the Axe: An Interpretive History os&an CulturgNew
York: Vintage Books, 1966), p. 324.

%3 Susan LaytonRussian Literature and Empire: Conquest of the @aus from Pushkin to
Tolstoy(Cambridge; New York, NY Cambridge University Pe$994), p. 75.

%4 paul Debreczeny, “The Reception of Pushkin's Boatorks in the 1820s: A Study of the
Critic's Role”,Slavic ReviewVol. 28, No. 3 (Sep., 1969), pp. 397-398 (394415
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(blistali umom) and his fine-looking face expressatraordinary gentleness
and peace of mind (neobyknovennaia krotospokoistvie dushij>®

Regardless of the mystical composition of the sttrg benefit for the nation was
raised by Mitia the holy fool, at least in the migldf the plot. In a massive variety
of subjects against the background of ethnographiantation in the service of
presenting the Russian spirits, the idea of ecimently fools was embodied in an
understanding of the ‘alien’ people whose existemas a fact, whose land was a
place of romantic adventure and whose way of liés wead both for entertainment
and enlightenment. The allegorical undercurrertheflyric hero was a projection
of feelings engaged with the untamed surroundingghich the capacity to leap at
the opportunity for breaking the restrictions ofcisb and political judgments
shifted from the holy fool to the exotic non-Russietives. As a result of the visual
impact from the nature and wilderness, expressudresdmiration for purity and
morality exemplified a potential change of attitide/ards the non-Russian natives
whose life became a new source of inspiration f@r@sing the pattern which
peasant culture once assigned to the holy¥5ol.

Based on the discussion of Romanticism, one woolita that the hybrid
influence of western philosophers helped to devedmjical ideas in the minds of
raznochintsyin the 1860s and also reinforced the conceptsipfaving the social
condition of the Russian people. In the 1870s 88804, writers of all persuasions
went in search of ‘live pictures of popular exister?>’ Some of the activities
extended to the wandering aliens of the north; hawndt was often the case that
the revolutionary exiles were the activists who dmaa virtue of necessity by
turning their involuntary hosts into the privilegaabjects of a new sciencg® The
concept of primitive cultural history was initiatedt only by those who criticised
Peter’s decision to modernise Russia, but alstbi&gmergence of Romanticism in
RussiaDebates over the denunciations of ‘the order afgsiand the rejection of
the ‘taste of the era’s conservatives’ were integiby the contrast between the
Slavophiles and the Westerners in Russia. In adithe Populist also expressed
great interest in the Russian peasants under themte of the emerging idea of

%5 Source fronKhudozhestvennaia literatu®oscow, 1983), Lib.ru:Kiaccuxa";
http://az.lib.ru/z/zagoskin_m_n/text _0020.shtkaé{ accessed 15 January 2015)

%6 Dmitrii  Chizhevskii, On Romanticism in Slavic LiteratyreTransl. by D.S. Worth
(‘'s-Gravenhage: Mouton, 1957), pp. 29-35.

%7 Mark Bassin, “The Russian Geographical Society, ‘&mur Epoch,” and the Great Siberian
Expedition 1855-1863"Annals of the Association of American Geograph¥®id, 73, No. 2
(Jun., 1983), p. 252.

% yuri Slezkine Arctic Mirrors: Russia and the Small Peoples of Marth, p. 124.
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the commune as a manifestation of socialist tendenéccording to Thompson,

the dialectic of holy foolishness together with thgansion of German Romantic
philosophy helped the Populists ‘to shape theinking about themselves and
about Russian society™ Similar to the characteristic of the holy fool,eth

non-Russian native seemed to be indifferent to natpossessions and to the
legalities which were in contrast to their dailyeds and living conditions. It was
the time when the ambience created by the holydadl other primitive forms of

life became a source of inspiration to bring aldfoeedom and a reform of society
amongst educated people.

*k%k

The phenomenon of the holy fool was not unknowtih@nineteenth century;
however, it was interpreted in various ways agdinsthistorical background. As
an individual who never conformed to existing ardgthe holy fool was adopted
from theology to the aesthetic sphere for the psepaf intensifying the paradoxical
trivialities in real society. To mention Bakhtinag, we see how he discovered the
novelistic representation of pathology chosen bystDevsky inNotes from
Underground(1864) to be the key to many interpretations loé tool for Christ’, a
point of which has been raised since. He argued,

In its attitude to the other person it strives éodeliberately inelegant to ‘spite’

him and his tastes in all respects. But this diss®takes the same position
even in regard to the speaker himself, for onefisude towards oneself is

inextricably interwoven with one’s attitude towawsother. Thus discourse is
pointedly cynical, calculatedly cynical, yet alswaished. It strives to play the
holy fool, for holy-foolishness is indeed a sorfafm, a sort of aestheticism —
but as it were, in reversé®

Following this pattern, scholars, such as S.l. M&igh were able to develop their
theories of connecting the phenomenon of holy &wless and postmoderniéh

%9 Ewa M. Thompsoninderstanding Russia: the Holy Fool in Russian @neltp. 167.

360 Mikhail Bakhtin, “Discourse in Dostoevsky” iffroblems of Dostoevsky's Poetiesl. and
transl. by Caryl Emerson (Minneapolis: UniversifyjMinnesota Press, 1984), p. 231.

%1 The cultural production of difference is takenéhas defining feature of post-modernity. See
individual project study in Fredric JamesdPpstmodernism, or, The Cultural Logic of Late
Capitalism (Durham: Duke University Press, 1991), especipfly 260-278. It is the ability to
turn culture into a productive resource that isnsas marking the Western social condition as
different today than it was in an era of modernity.
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through the idea of simulacra as proposed by Jeandfilard. Malen'kikh
explained that,

In a situation where the ideas of God, the Chunott faith are profaned,
iurodstvois a means of attaining the sacrémrfa obreteniia sakral'noyoln
the world of simulacra, it is so impossibly difficuo find reality that it
becomes necessary to overcome all generally actaptens, conventions and
even morals in order to acquire a ‘taste of lie’'sense of reality. It would
certainly be wrong to say that the fool for Chiisthe full meaning of the word
as understood in ancient Rus' is at the centr@mteenporary art, but we can
find certain of his traits in the hero of todayis, @ person who has fallen away
from the overall system and consciously or uncanssty violated behavioural
and moral normgnarushaiushchii normy povedeniia, mojalThe holy fool
evokes laughter, horror and disgusnhgkh, uzhas, omerzeni€ontemporary
art now focuses on the aesthetics of uglinesswaitdrs turn to what evokes
horror and revulsiof®?

Whether or not succeeding generations of literaditiempts to reposition the holy
foolishness between art and reality, the paradax ¢haracterises the holy fool
serves to reflect a common problem which one mago@nter when touching

reality without maintaining a cautious attitude . \idgheless, the holy foolishness
was adopted as a literary style for writers whdisgd the narrative technique to
question and find truth in the inner structureled Russian Empire.

Upon reviewing the above-mentioned academic pregiittheories, one may
sense a mixture of ways in which recent writersehaawoked the term of holy
foolishness. In fact, the holy foolishness is mwely that— a form that can be
filled with different kinds of content as we haveeln trying to demonstrate so far.
What matters the most is not the foolish behavasusuch, but the state of mind,
which we shall maintain for every potentiality ohderstanding. Between the
age-old holy fools and modern writers, there isudieboth continuity and rupture.
It would be misleading to say that anyone woulataker a form and fill it with his
or her own content. On the contrary, some evidesuggests that disciples
influenced by such a tradition wanted to rescuenfiowhat was regarded as its
valuable spiritual content. It appears that inftibé fool writers or theorists were

%2 5.I. Malen'kikh, “Popytka iurodstva kaka odna frategii sovremennoi kul'tury’Religiia i
nravstvennost' v cekuliarnom mimlaterialy nauchnoi konferentsii. 28-30 noiabriz02 goda.
Sankt-Peterburg (SPb: Sankt-Peterburgskoe filosefsibshchestvo, 2001), pp. 54-56.
Anthropologiig http://anthropology.ru/ru/texts/malenk/secular.ht@l#top
(last accessed 15 January 2015)
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able to lay an entire reserve of cherished thoyghé&ginal notes andons mots
before the public which they had been collectingsieveral years. The method is
to identify specificity and provide sufficient imfomation for the readers who are
able to interpret the story, but leave the nareatig open as possible. Hence, the
readers are allowed some freedom to relate the stortheir own particular
experience and circumstances. Apart from the inipladue system in Christianity,
the holy foolishness in literature gave a hint dabauendency to address the
question of how all established values, which hamlved from medical treatment
and scientific categorisation, have been called igtiestion and of howhe
phenomenon has survived, yet transformed intoeté context.

The Romantic writers presented a forceful expressibimagination and
idiosyncrasy to galvanise interest in a mad genmin®se unique ontological
position cannot be explained simply in terms of biwogical degeneration of its
organism from the norm. An interest in extraordinavents and people who
behave in an unusual way was a reflection of Ch&khautobiographical traits
and medical concern, linking the creative exubezaoicthe nineteenth-century
Romanticism to the more complex devotional exerofseonsidering the social
problems. The presence of abnormality is truly ohéhe interpretative keys to
Russian culture. A search for both reality and nmepand also the ambivalence
with all that is fascinating can be perceived niytah the life and works of
Chekhov in the late nineteenth century. To desdhbeprotagonist in the question
of difference allowed Chekhov to add cultural apdisial depth of his own to a
certain degree where a desire for social reform eeaveyed through the literary
image. The traditional code of the holy foolishness still discernible, but its type
moved from the world of sainthood into a privatel@f language and philosophy.
Characters of ‘holy foolishness’ can be remodelileid any kind of identity,
perfectly in relation to or not with Christ. In @atmosphere propelled by pressure
and forces which varied in purpose, skill, inteynaid duration, the combination of
ideology and transition of looking upon the holpfas a cultural phenomenon to
the analysis of literary texts, especially in riglatto Chekhov’'s background and
experience, is thus worth discussing.

[A Journey to Sakhalin Island]

By the 1860s, ethnography had developed out ofiti@ry and scholarly-
scientific traditions in Russia as a premier sagent was on the first Russian
Ethnographic Exposition in Moscow in 1867 that jigesident expressed his
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concern for the experience in various spheresarfymtive activity and suggested a
quest for sources of future ways of life in the @my saying ‘the study of our
native land’ was ‘a necessity for every educatedsin.®*® In order to complete
the map of the empire, understanding those unknoegions had to be
commissioned by ethnographical fieldwork in AsiaReuissia. We may not be
certain what inspired Chekhov to make his way tkh&hn. But Tsar Alexander Il
was at the exhibition, proclaiming his support tbrs imperial ethnographic
crusade.

Chekhov’s adventurous 1890 journey of crossing r&b® Sakhalin Island
puzzled his friends in Moscow as to why he woulghase such a dangerous and
ill-advised trip upon himself at the height of bereer. No matter how he went out
of altruism (‘In our time a few things are beingheédor the sick, but nothing at all
for the prisoners’); to enlist public consciousngbs sorry I'm not sentimental or
I'd say that we ought to make pilgrimages to plales Sakhalin, the way the
Turks go to Mecca’); or to supplicate anomie (‘Geah) | may get nothing out of it,
but there are sure to be two or three days thatl r@member with rapture and
bitterness’§** it was rather a significant response to his gdahaking the exile
system visible and producing a body of knowledgauali.

Itis ‘not ours’ (net nashd® when Chekhov spoke of morality in Sakhalin. As
an intellectual in the wilderness, Chekhov founchself to have travelled to ‘the
end of the world’ (konets sveta). [45] While he vaating down the Amur River,
Chekhov suddenly felt that he was,

‘not in Russia (ne v Rossii), but somewhere in §aéa or Texas ... not in the
nature of Russia. It seemed to me that our warehigustally alien (chuzhd) to
the indigenous people of Amur and that Pushkin@ogol understood nothing

33 vserossiiskaia etnograficheskaia vystakdoscow, 1867), p. 40. See also Daniel Brower,
“Islam and Ethnicity: Russia Colonial Policy in kestan” in Russia's Orient: Imperial
Borderlands and Peoples, 1700-191&d. by Daniel R. Brower and Edward J. Lazzerini
(Bloomington: Indiana University Press, 1997), 231 and M.M. Kerimova, “Wystavka
«Slaviane Evropy i narody Rossii» (k 140-letiiu yErVserossiiskoi etnograficheskoi vystavki
1867 g)", Atnograficheskoe obozrenie OnlifEan. 2008), pp. 1-18.

http://journal.iea.ras.ru/online (last accesseddrtuary 2015)

%4 These three Chekhov quotations are from James Ka§pTo A Distant IslandNew York:
E.P. Dutton, c1984), p. 15.

%5 page references in square brackets are from A@terkhov,Ostrov Sakhalin (Iz putevykh
zapisok) in Polnoe sobranie sochinenii i pise®ochineniia\Vols. 14-15 (Moscow: Izdatel'stvo
“Nauka”, 1978), pp. 42-43. The English version h&®n published in two separate editions
under the titleThe Island: A Journey to Sakhalinansl. by Luba and Michael Terpak (New York:
Washington Square Press, 1967); ahdourney to Sakhaljriransl. by Brian Reeve (Cambridge:
lan Faulkner, 1993). Unless otherwise specifiddhal translation are mine.
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since our tedious history does not include herel, &e, as migrants from
Russia, are in fact foreigners (inostrantsy).’ #3-

A similar narrative occurs whenever peoples fromekotic Orient come into
a historical or ethnographic space that has befmedieby the Western standard of
evaluation. Passing through town after town intebitby people ‘who
manufactured clouds, boredom, wet fences and gatB8dChekhov portrayed the
Ainos and Gilyak as noble and wondrous people. Tweke ‘a wonderful and
cheerful people ... always intelligent, gentle, aad/aly attentive’, yet also ‘dirty
and repulsive creatures.’ [174, 176 and 218-221jt@oy to his first impression
about the people and his geographical perceptiomarfyinality as being in the
other world, Chekhov complained that ‘it is impdssito learn anything definite.’
[90] Convicts and settlers were ‘indistinguishabiee from the other'nichem ne
otlichaiutsig). [229] The penal colony reflects the fact of staiguishability. Both
the classificatory ambition of the disciplinary pess and Chekhov’'s eagerness
about differentiation were scattered in this labiriof indistinguishability. The
feeling of being lost in the pre-existing ‘faultgata and the ‘reliable’ material on
Sakhalin Island was so strong that Chekhov couldhaip saying ‘difference
(cultural or otherwise) is tenuous and distinctinaking as a mode of knowing has
been totally abandonetf’

Chekhov’s writing on the journey to Sakhalin may be seen as a proper
research method or failed to reproduce the realtfat took place on Sakhalin
Island; it is still intense fieldwork which emerged a privileged sanctioned
source of data about ‘exotic peoples’ living on thiber side of the world.
Probably because of his awareness of the inconmass$e of his knowledge,
Chekhov grasped the sense of specific occurrenmsievelopment and stepped
back to situate these meanings in his literary petdn. Given that his medical
background had made him a trained observer, theaty style of representing
different ‘others’ was taken to be the overall cauof the research as an ongoing
negotiation. A liberal attitude derived from scifintethnography, which was a
relatively sympathetic and systematic method oflgtapplied to understand
Siberia and its people (who lived in exile or naf)d was evident through
Chekhov’'s own terms of expression. Chekhov's olgessiclusion of data
produced only densely contextualised monographsestain institutions. The
result is visible in his writing about the Gilyakd Ainos. Apart from the first

3¢ Robert Payne’s “Introduction” in Chekhdkhe Island: A Journey to Sakhalin xxi.
%7 Cathy Popkin, “Chekhov as Ethnographer: Epistegiold Crisis on Sakhalin IslandSlavic
Review Vol. 51, No. 1 (Spring, 1992), p. 44 (pp. 36-51).
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attention given to the poor quality of their unhiegland hygienic arrangements,
Chekhov offered a moderate description of the Gilgathe public®® He wrote,

Writers give varying accounts of the Gilyaks’ clhaes, but all agree on one
thing — that they are not a warlike race, they do not fkarrels or fights,
and they get along peacefully with their neighbotiteey have always treated
the arrival of new people with suspicion, with agpension about their future,
but have met them every time amiably, without thghtest protest and the
worst thing they would do would be to tell liespdople’s arrival, painting
Sakhalin in gloomy colours and thinking by so dotogfrighten foreigners
away from the island. (...) They tell lies only wheading or talking to a
suspicious and, in their opinion, dangerous perban, before telling a lie,
they exchange glances with each other, in an utthildlike manner. A
Journey to Sakhalin.89-190]

Whether or not Chekhov's sincere expression haghangy to do with the
romantic notion of confession, ‘to Russify the Salkih Gilyaks’ seems to be
unnecessary in his eye# Journey to Sakhaljrl92] Seen in this light, the image
of Ainos that Chekhov recorded was gently stagedront of the readership,
however, with more details in the reflection of higy of seeing and remarking,

The Ainos are dark, like Gypsies; they have largsehly beards, moustaches
and black hair; their eyes are dark, expressivegande. They are of medium
height and powerful build, with facial features wainiare large and somewhat
coarse, but in which, the seaman V. Rimsky-Korsakaots it: ‘There is
neither trace of Mongol flatness, nor of the slapes of the Chinese.’ It is
considered that the bearded Ainos look very simitafEuropean Russian
peasants. Indeed, when an Aino is dressed up irohes he looks a bit like
our chuykaand when tightens up his belt, he does take am#asty to a
merchant’s coachmanrA[Journey to Sakhaljr228-229]

In this text, a similar attraction between Ainoslahe Russian peasants would
evoke a sense of closeness, yet an ambiguousdattited to the approach of
something both common and unusual can be regarsieth abliteration of the

boundaries.

The Aino’s body (...) has startled travellers, whotbair return home have
described the Ainos as hirsute (...) their broad dedrave caused the

%8 page references in the following square bracketsfram Anton ChekhovA Journey to
Sakhalin transl. by Brian Reeve (Cambridge: lan Faulkd®93). Unless otherwise specified,
all the translation are from Reeve’s edition ohsiation.
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ethnographers great difficulty; to this very dayesce has still not found a
real place for the Ainos in the racial systemJpurney to Sakhaljr229]

The sense of indistinguishability again catches aitention. The assumption of
human connectedness is general, but it revealprti#dem that essential grounds
of human similarity are unstable. Chekhov’'s stateinmeminds us that if the
contingent differences of culture upon encounte¥ anquestioned, a certain
deeper reality in the psychic realm of automatigtimgs would have lost its
significance for presenting the fact that ‘selfdamthers’ can be gathered in a
‘stable narrative coherencé® Chekhov drew on his experiences for an
imagination of the Ainos by saying,

These days an Ainoe- usually bare-headed and bare-footed and wearing
shorts cut off above the knee who happens to meet you on the road will
bow to you, gazing up at you amiably, but sadly anldealthily, like a failure
who was out of luck. The Aino looks as if he wolile to apologise for the
fact that, although his beard has grown long, eestil not made a career for
himself. |A Journey to Sakhaljr229]

Chekhov did not attempt to use Ainos symbolicadly,negative ‘others’ against
whom he defined as a truly Russian subject. Onctirérary, Chekhov would
agree to say,

There is a general agreement that this race ideganbdest, good-natured,
trusting, communicative and courteous, respectpegrty, is courageous in
the hunt and, to use the expression of Dr. Roketravelling-companion of
La Pérouse; they ‘might even be said to be cultared intelligent.” Their
customary qualities consist of unselfishness, opssnand a belief in
friendship and generosity. (...) ‘Such genuinely rarealities, for the
possession of which they are indebted not to aaya¢ééd education, but to
nature alone, have aroused in me the sensation| dwmsiderthis race the
best of all others that have hitherto been knowméo A. Rudanovsky writes:
‘A more peaceable and modest population than the one weirm#te
southern part of Sakhalin cannot exisf’Journey to Sakhaljr230-231]

On the other hand, it is not clear whether Chekimgnded to show his
ironic position within the cultural description tife non-Russian natives. Unlike
the Gilyaks and Ainos, those exiled Russian peasaate forced to be banned or

%9 James CliffordThe Predicament of Culture: Twentieth-Century Etmaphy, Literature, and
Art, p. 173.
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degraded to a certain position that would sublintiaéepurity of the non-Russian
natives into an ideal of uncorrupted unity. It im§Yegor’s story” (Chapter 6) of
Chekhov’sA Journey to Sakhalithat an image of the holy fool was recaptured
for the question of abnormality,

The convict Yegor (...) barefoot (...) and gave theresgion of an awkward
and lumbering person, as they saycladhopper’ with an ingenuous and, at
first sight, rather silly face and with a broad riolike a turbot. (...) He
could not sit around without work for a single nteuand found it
everywhere, wherever he went. He would be talkimgyau, but his eyes
would be searching round to see if there was angtto clear up or repair.
He sleeps two or three hours a day, because thaenhere for him to sleep.
On holidays and days off he usually stands at &stoads somewhere,
dressed in a jacket over a red shirt, his stomaatkout and feet apart. He
calls this ‘taking a stroll.’A Journey to Sakhaljri23]

In fact, it was a real case that a fugitive masgded as a holy fool for the
purpose of preventing his facial brands and thesde# by the knout or lash from
being noticed by the peopfé’ However, Chekhov's depiction of a foolish
convict peasant was so real that we are to belieak the protagonists of his
masterpiece after his journey to Sakhalin Islandew®t composed of elements
drawn from fantasy.

In parallel to his adventure to Sakhalin, boundarieat separate those
different others from us become not so distincttf@ purpose of unity. Whether
or not Chekhov’s departure for Sakhalin was becheseeeded ‘new material as
a stimulus to his imaginatiot*, the primitive people as well as their societias o
the island were increasingly available as aesthaiit scientific resources. It is
this ethnographic experience which contributed ttyde of cultural evaluation,
the redistribution of value-judgment on categosash as ritual, custom, hygiene
and so forth. The experiences in ethnographic ngigurveyed in Chekhov’'s
‘notes’ (zapisk) cannot be seen in terms of a systematic anabfsisolonial
representation. However, it presents a classicnaila of turning ‘unruly
experience’ into an ‘authoritative written accour@ultural interpretations of

370 Abby M. Schrader, “Branding the Exile as ‘OtheEorporal Punishment and the Construction
of Boundaries in Mid-Nineteenth-Century Russia”Rossian Modernity: Politics, Knowledge,
Practices ed. by David L. Hoffmann and Yanni Kotsonis (Hahipe: Macmillan; New York: St.
Martin's Press, 2000), p. 28 (pp. 19-40).

371 “Introduction” of Anton Chekhov,A Journey to Sakhaljmp. 4.
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ethnography are enmeshed in writing, a translatibrexperience into textual

form 372

Chekhov inevitably disclosed his crisis and undetyain a condition of
assembling the empire’s most unconventional caresiis. Chekhov’s journey to
Sakhalin would be seen as a result of ‘nothing dtatistics’; however, it might
well also have provided an indication of how th@enkence on ‘devil’s island’
could be applied in literary works on which Chekheas working following his
return to Moscow. Artistic creation may conditidgairanscend space and time.
Chekhov’s personal experience and facts which hecteel and gathered from
their original occasions are given enduring valueinew literary arrangement.
Every appropriation of episodes in Chekhov’s shsidries implies a specific
temporal position and form of historical narratidror understanding different
ways of life dispersed in a context of nationaldgd modernity, Chekhov’s
literary works after the journey were equal in ket and moral value to the
greatest western masterpieces of the era. Hisitagilowing literary creation
seemingly aimed to dismantle the arbitrary disceutse expose the oppressive
system, to break the received ideas and staticamag

["Ward No. 6”: A Vulnerable System of Distinction]

In the spring and summer of 1890, the year wheddparted for Sakhalin,
Chekhov published-rom Siberia(Iz Sibiri) in the newspapeNovoe Vremia
Apart from the landscape, people of different dogiaups in particular seemed to
fascinate him. A close reading of some passages fine story, in the context of
their resources, casts a variety of sketches ofiRussettlers, miserable convicts
and life of a peasant family. Amongst them was rabecile urachoR whose
dull eyes and incoherent sounds tempted us to thifkm as the Russian holy
fool. Chekhov wrote down his impression when hgedaover with the peasant,
Andrey, in Krasny Yar,

An imbecile in a caftan torn to shreds, barefooaked through from the rain,
is lugging firewood and pails of water into therante hall. He constantly
glances into the chamber at me; he shows his unkesfighevelled head,
mutters something, moos like a calf, and back hesgbooking at his wet

372 jJames CliffordThe Predicament of Culture: Twentieth-Century Etmaphy, Literature, and
Art, p. 25.
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face and unblinking eyes and listening to his voarg/body would think that
they would soon start raving, t36°

On a humanistic level, as expressed by the narréter appearance and the
behaviour of the ‘imbecile’ seemed to be ‘deliriogbredit), yet not to have
incurred any fear to a member of soci#fy.

It was in Siberia where things might get workkuzhe bud§t’ and people
could not precisely distinguish one from another fus/her pathological
symptoms or charismatic attractions just like Closkd claim on his experience
of Sakhalin Island. Although the wave of the nieté century ethnographic
study, including the Victorian anthropologists whaere socio-cultural
evolutionists, was to demonstrate potentially tinet group being described was
less civilised than the one doing the descriptiBn most of the Russian
ethnographers in the mid-nineteenth century perédrthe task of showing what
made the Russian people unique. Apart from theafdbical yet descriptive
analyses, which were concerned more with data fen dhd custom of the
non-Russian natives, readers to whom Chekhov reddak perception through
his stories may also learn public opinions and l@mis raised for the social
acceptance of the ‘abnormality.’

External and internal factors probably contributedhe impression and to
the writing by which Chekhov conveyed meticulousads about protagonist’s
physical appearance, psychological condition andib commitment to
surroundings that lead us to consider the issuelving change of an attitude
towards classification of a religious, medical atldnographical holy case. Using
the resources fronz Sibiri, Chekhov presented a debate over distinction letwe
the superior culture of a ferryman (whose nicknamas Brains) and the inferior
one of a homesick Tatar (nameless) in another story In Exile (V ssylke
1892). The young Tatar with his pale, sorrowful anzkly face is regarded naive
and ‘foolish’ in the eyes of other ferrymen workihyg the river bank. The Tatar
was poor, cold, hungry, fearful and laughed at isypeers. In contrast to Brains

373 Anton Chekhov,A Journey to Sakhalintransl. by Brian Reeve (Cambridge: lan Faulkner,
1993), p.47.

37 A.P. ChekhovPolnoe sobranie sochinenii i pisem v tridtsati tdmavol. 1 (Moscow: Nauka,
1978), p. 21.

7 bid, p. 8.

37 See individual project study in Adam KupeThe Invention of Primitive Society:
Transformations of An lllusiorflLondon; New York: Routledge, 1988); George W.cRing,
Victorian Anthropology(New York: Free Press; London: Collier Macmillad987) and compare
to Johannes Fabiaffime and the Other: How Anthropology Makes Its ©bj&New York:
Columbia University Press, c2002).
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who mocks the ordinary human desire for happin€sgkhov’s Tatar is never a
person who is ‘not alive’ne zhivoj, or only a ‘stone clay’kamen/ glina).>"’

Chekhov’'s Ward No. 6 (Palata No. 6 1892) demonstrated a similar
vocabulary as well as the same interest in the Within the institution of
psychiatry after his return from Sakhalin. It magl\be the case that Chekhov
instinctively correlates the functional system ef/ghiatric hospitals with that of
the prison, since th&v/ard No. 6was written at a time when Chekhov was still
heavily influenced by the impression of those dagsthe Island. Thomas G.
Winner would argue that Chekhov was breaking awasnfhis previous style of
writing and seemed to publish his stories of a pm@dately philosophical
character which ‘bear witness to his desperateceefar a coherent worldview’
after his journey to Sakhalin in 188@. Damir Mirkovi¢ also agreed that in
Chekhov’'sWard No. 6 the story has an equal value to real and aliekelviiork
data®”® In fact, Chekhov did share his experience of thevous illness when he
discussed about the medical service provided ®etiles. He wrote,

As | have mentioned already, the mentally ill aret mccommodated
separately on Sakhalin. During my visit, some @nthwere quartered in the
settlement of Korsakovsk together with syphilitiasd, so | was told, one of
them had actually become infected with syphilis,ilevlothers, living at
liberty, laboured on an even footing with the hgltcohabited, escaped and
were tried. | personally met a fair number of lucgtin the posts and
settlements.4 Journey to Sakhaljri854]

Amongst them, a man called Vetryakov, was giverci§ipenotice on his ‘vacant
and imbecilic expression’ and illogical conversatwith others. Vetryakov was
diagnosed to be a lunatic, suffering paranoia. HeneChekhov also indicated
paradoxically that a ‘fairly precise diagnosis’ tbrs kind of people is required. It
is because ‘they are assumed to be healthy’ witiberaplishing their work.A
Journey to Sakhalir855]

377 A.P. ChekhovPolnoe sobranie sochinenii i pisem v tridtsati tdma/ol. 8, p. 50.

3’8 Thomas G. Winner, Cexov's Ward No. 6 and Tolstoyan EthicS’he Slavic and East
European JournalVol. 3, No. 4 (Winter, 1959), p. 324 (pp. 321-33&ge also Andrew R.
Durkin, “Chekhov's Response to Dostoevskii: TheeGals"Ward Six"”, Slavic RevieyWol. 40,
No. 1 (Spring, 1981), pp. 49-59.

79 Damir Mirkovié, “Anton Pavlovich Chekhov and the Modern Sociolog Deviance”,
Canadian Slavonic Paper¥ol. 18, No. 1 (March 1976), p. 71 (pp. 66-72).
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For this reasoriWard No. 6can be read as a critique of social categorisation
from which no one can escape. Both Dr. Ragin aedrimate lvan Gromov are
being used by Chekhov to pass judgment on the fatedistinction. On the basis
of unfailing realism and clarity of vision, Chekh@vovided a criticism of the
weak state of psychiatry, a criticism notable aigo its human sympathy for
anyone who ended up in a similar situation. It iguable that both Ragin and
Gromov are ‘modern holy fools’ encountered in agbsgtric institution — a
symbol of rationalist modernit§?® In Chekhov’s description, Gromov is a kind of
person whose speech’fs,

(...) confused and febrile, like the ramblings of @armin a delirium, is
impetuous and not always intelligible, but thereasething in his words and
inflexions that betrays quite extraordinary goodne&’hen he speaks, you
become aware of both the madman and the man in (¥mnem
symasshedshevo i cheloveki is difficult to put his mad ravings down on
paper. He speaks of human meanness, of coercimplirey upon justice, of
the beautiful life that will one day come on eadhthe barred windows that
remind him every moment of the stupidity and crpeit the oppressors(
typosti i zhestkosti nasil'nikip\[71-72]

Written soon after his return from Sakhalin, Chekhdemonstrated here an
indirect influence of his ethnographic experientaroalien reality which was not
something akin to a mystical apprehension, butfaiitbful reflection of another
actuality which was often concealed from us forshke of mundane civilisation.
What makes the story significant in relation to owain concern is the unstable
concept or system of distinction. By showing theilggophical opposition
between Gromov and Ragin, Chekhov condemned atgagiefor judgment. In
Ragin’s eyes,

Prejudices ggredrassudRi and all sorts of foul and abominable things which
one came across in life were necessary, for incthese of time they were
converted into something usefyunog, just as manure was converted into

30 Philip Gorski’s article “Holy Fools in Russian eitature” published in the February 2006
issue of Sourozh, journal of the Russian Orthodbrch in Great Britaif,
http://www.incommunion.org/2007/02/02/holy-foolsHinssian-literature/

(last accessed 15 January 2015)

%1 page references in square brackets are fBibfioteka mirovoi novelly: Anton Pavlovich
Chekhoy ed. by N.V. Bannikov and L.S. Kaliuzhnaia (Moscodvonnitsa-MG, 1997), pp.
68-125. Unless otherwise specified, all the traitaiaare mine. Henceforth page numbers refer
to this text.
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fertile black earth. There was nothing good onte#itat had not originally
had something vileg@adost) in it. [81]

Ragin was said to be a religious young maabpzheh and to have thought of
taking holy orders dotovil sebia k dukhovnoi kar'erte[79] Although he
considered the best thing to do was to ‘dischangepatients and close down the
hospital’, he still lacked ‘the strength of chascand the confidence in his own
right to assert himself.” [81] Ragin remained f&ilhto see,

Psychiatry, with its modern classification of ailm® methods of diagnosis
and treatment— compared with what it used to be was a gigantic
achievement. No longer was cold water poured dwehtads of lunatics, nor
were they any longer put into strait-jackets; tivesre treated like human
beings, and even had theatrical performances amcedaorganised for them,
so the newspaper reported. [90]

Each manifestation of behaviour recorded in clinegperience is regarded as a
sign of pathology and taken by Ragin to be a cohmgmsible act, yet not so

reasonable and sane against the social ordersh®nontrary, Gromov totally

denied the function of the whole system by saying:

Yes, | am ill. But surely there are scores of madnmeindreds, walking about
unmolested, simply because in your ignorancevézhestyo you are
incapable of distinguishing them from healthy pebgl..) Where is the logic?
[93]

It is worth pondering over Ragin’ response to Grgmeckling,

| am afraid morality and logic have nothing to dihwit. It is all a matter of
chance Yse zavisit ot sluchaja[93]

In fact, Ragin happened to get the ‘chance’ to lénenate of Ward no. 6 in the
end of the story. It is suffice to say that CheKhastory draws attention to the
way in which abnormality is recognised, defined amthaged in a social context.
It is those with the power to stigmatise who camndtthe entity of mental illness.
Ironically, when the stigmatiser switches the pogitwith the stigmatised, those
with privilege have no expectation of trapping tlsees in the situation similar
to the people being labelled.

It is true that, after the journey to Sakhalin m&la Chekhov was able to
approach his philosophical view of the issue fréma standpoint of being totally
experienced with the medical treatment and to apply method through
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ethnographical analysis which was then transformta story accessible to the
public. Generalisation shall not be the excuseeating no space for anyone who
has the ‘divine’ element. It is only a matter oé tivay how one would see it and
be seen upon encounter with those ‘others’, whoddferent from us. Chekhov
pointed to the importance of one’s ideology andgbeial atmosphere in defining
worth against the prevailing attitude towards pstrit abnormality and recalled
his observation of the people in exile, in the exte social conditions he
witnessed on the journey to Sakhalin. When theasamntext shifts from the
exiled colony to the metropolitan, the foolishnesany individual which resulted
from genetics or the social environment is so dedigd as an unusual identity
which can be replaced in the public consciousnggidomore artistic and formal
style of the fool.

It is not to suggest that Chekhov’s literary reprcitbn after his journey to
Sakhalin reflected popular responses to the questioindistinction. But those
ides between lines can be seen as individual irg&fons revealing a wide
divergence of opinions. Chekhov’'s personal expegeon Sakhalin Island was
embodied by his fictional charactersWward No. 6 which dealt with an individual
set apart from the rest of society by a mark oéllattual distinction— often
manifested in alienation or in some extreme caderm of madness— who
somehow exceeds the bounds of normal human exéstés is possibly the
legacy of the Romantic ideal emerged in the eargteenth century through the
work of German philosophers such as Arthur Schopeeh (1788-1860) and
Immanuel Kant (1724-1804), who attempted to chgilewhat they saw as the
excessive rationalism of the eighteen-century Eidigment period. Through a
kind of aesthetic catharsis, a new concept appeaaregdorm the promotion of the
individual who stood in opposition to the theory rationalism which regarded
reason as the primary source and test of knowladdgustification. To what extent
the idea about what abnormality was in Chekhowsystonstituted through a
manipulation of the writer by the state (includithg policy and institution) or the
manipulation of the state by the writer is a questvith no straight forward answer.
However, there are significant changes in the whgkBiov strived to give his
foolish and sometimes mad characters a form condpasfe his personal
experience which was not only approachable, bub ateaningful to the
contemporary of the nineteenth century. Clearlyelbov recognised those (holy)
fools who behave madly as a distinct presence th asa marker of Russian
culture. Seemingly, Chekhov was adamant that raslaes also recognised the
significance of the Russian (holy) fool in the dims where the political
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motivation for distinction is doubtful. The ideaattwhat we read might influence
our social and emotional skills is not new. Thesastudy, published in the journal
Sciencefound that after reading literary fiction, as oppd to popular fiction or
serious nonfiction, ‘people performed better ortstaseasuring empathy, social
perception and emotional intelligence skills that come in especially handy
when one is trying to read the body language adrstbr gauge what they might be
thinking.”*®? Although the study suggested only a quantifialffiece from reading
literature for a few minutes, it implied that reesigain social skills from exploring
literary characters. Hence, we could expect thatk@bv’s literary fiction must
have ‘left more to the imagination, encouragingdeza to make inferences about
characters’ and at least be sensitive to ‘emotinnahce and complexity®

*k%k

This chapter is informed by and helps to devel@fihdings of the research
conducted by ethnographers and orientologists peal Russia. Their experience
and from which the activists theorised on theiitwde towards ‘people of other
origins’ helps to re-interpret the life of the hdigol. Following this pattern, I
showed that the method of allocating the non-Russiatives can lead to
dispositions that either perpetuate or subverteghages made to keep those
abnormal with or away from us.

Russian ethnographers were not alienated from ub&cpperception of their
production. Besides scholars of theoretical angjythie activists in ethnographic
practice were from different social background aigers, missionaries, political
exiles and doctors). Their approach to and repriboiuof the question arising from
their experience with ethnic groups across the iBnsEmpire must have been
influenced by their professional trainings and heexeealed the public concerns as
the activists themselves were members of the soaret closely connected with it.
My attention to explore a new perception of holglishness through ideas that
were emerged from ethnographic practices was facois@otions of what and how
to make biased judgment invalid. Boundaries mudlipeinated when the Russian
Empire aimed to expand its territory. Holding atiele equal standpoint on human

%2 David Comer Kidd and Emanuele Castano, “Readirtgraiy Fiction Improves Theory of
Mind”, ScienceVol. 342, No. 6156 (18 October 2013), pp. 377-380.

%3 pam Belluk’s article of “For Better Social SkillSgientists Recommend a Little Chekhov” on
The New York Timess of 04/10/2013 (http://nyti.ms/1as98nk, laseased 14 February 2014).
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beings, ethnography was indicative of inclusiorthwvhich the figure such as holy
fool was able to locate itself in society regardle$ how the conditions might
change. The study of ethnic groups of diverse wsigivas not a call for a
rehabilitation of esoteric knowledge of holy fobiess. Under the influence of
Romanticism, its intention to recreate a holisttowledge of the world and to
present the conception of the harmony between hilynamd nature was

appreciated in the understanding of holy foolisen@&&rough ethnography, one of
the fields capable of fusing objective data andigsiophical background, the
phenomenon of holy foolishness offers the chancettonk and reveal humanity’s
place in the world.

It is reasonable to see that the sacredness diollygool expressed itself not
only in a specific methodology, but also in thediions and goals attributed to the
discipline that is employed for the understandihtihe Russian spirit- a moment
of contradiction and coexistence. Hence, like tloglenn sciences, holy fools are
reinterpreted in the context of the non-Russiaivaatfor an additional observation
of a specific object of research, yet they do sl their tie with ontological
knowledge on the religious level as esotericism, tba scientific level as
backwardness or on the political level as introtipaclt is not suggested here that
the seemingly old-fashioned holy fools has its airbnk to the uncivilised
non-Russian natives. Rather, both are organicqdaand institutionalised by the
Russian Empire, especially when one subscribesussiBn nationalism’s classic
clichés of building hopes on Holy Russia.

Analyses of Chekhov’s journey to Sakhalin and sfdtories after the journey
reveal an inversion of the conventions of the tradal Oriental paradigm. That is,
the supposedly exotic world of Sakhalin Island @ndition of abnormal mentality
which lies beyond our general understanding emeggeselatively tame and
reasonable. The experience, as well as those stoaigpened in Russian border
towns, rather than somewhere exotic in a foreigmnty, a space fraught with
strangeness, incomprehensibility and othernesssi@ilyor mental abnormalities
were not purposely emphasized in association wighadce and otherness in
Chekhov’s stories, as those protagonists lived usdia or spoke Russian.
Dehumanization of the other was once characteristi¢ravel and adventure
literature; however, it was rendered problematiaiag} the nature of the Russian
Empire. Owing to the indeterminate borders, theligonus nature of its expansion
and the generic anthropological condition of pedpiag on the geographical and
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social margins of the Russian Empire, the distimchietween the self and the other,
the normal and the abnormal is often difficult erqeive.

Similar to Vygotsky’s argument, the abnormal indival, such as the holy
fool or the non-Russian native, is allegoricallggented in the work of Chekhov as
a culturally translatable object that cannot baueately defined as ‘different’, but
can be described ‘in familiar terms with relativase.®®* But acquaintance does
not make its diversity banal. Nevertheless, onettoear in mind, as James Staples
suggested, that a focus on stigma in particularyay of reducing a vast range of
different social explanations and processes int® ‘catch-all explanation’, has
meant that the intricacies of each particular eiepee have been overlook&.
On this point, both Chekhov and Vygotsky play tame role in the transformation
of paying great attention to ‘facts’, rather tham mames through different
approaches of understanding and representation.

Whether it was the peasant imbecile or the innocemi-Russian natives,
they were relocated directly into the late nineteementury concepts of
abnormality, combining art and science. Howeveeyttvere called and defined
against the social background in which their seiéiest and appetite revealed
none of the manipulative features. In the storie€lekhov, the protagonist and
his stigma bearing foolish and mad elements appaeadox, as uncertainties,
having multiple perspectives, with hints of somethiunexplained, together
creating a sense of feeling engaged by the figteakpression on the question of
being different. Presumably, his (Chekhov or theohaf the stories) casting off
the general values of status in favour of equaptgmpted a transient image of
the holy fool whose irrationality is a remindertbe established order of things.
Whatever the figures in literature iswodivyi-strannikin potential or an actual
one in disguise, the authors weaves the protagoeisaracteristics devoted to the
irrational principle into the life of all levels ahtelligence and variety of life’s
circumstances. In Chekhov’s story, the reader waseid to see a deeper metaphor
of its own contemporary reality. The mix of medieald ethnographic discourse
generated a continuity of experience which dematetr a dilemma of
differentiation and the heterogeneous flow of thus$tan culture.

34 Similar to the idea in Valeria Sobol, “The UncanFRyontier of Russian Identity: Travel,
Ethnography, and Empire in Lermontov's "TamanRUssian Reviewol. 70, No. 1 (January,
2011), pp. 65-79.

%5 James Staple®eculiar People, Amazing Lives: Leprosy, Sociallision, and Community
Making in South IndigNew Delhi: Orient Longman, 2007), p. 19.
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[An Epilogue]

The science of ethnography, which accompanies theaRtic literary
imagination and theoretical debates over the isduthe Orient, was no less a
manifestation of modernist fascination than wittogle of different origins or
living conditions. Russian intellectuals took partactivities under the banner of
ethnology and ethnography, which can be treatdgbtsindependent and popular
academic disciplines equivalent to the same akenWest, but only in the last
quarter of the nineteenth century. By taking pathie famous Jesup North Pacific
Expedition led by Franz Boas, people like Bogoram &hternberg were
encouraged to think about some of the deepestgabivithin government policy
towards the indigenous peoples and their languagdesexpedition nourished the
new academic discipline, ethnology, whose mottoitgethe 1917 revolution were
‘pragmatism’ and ‘descriptive’ fieldwor#® Their handling of such issues was still
influential in the 19208%’

As Nikolai Vakhtin declared from his ‘inside persgige’, Russian ethnology
was developed on the idea that humankind is banaleand fraternal, regardless of
its place on the ‘ladder of civilisation.” Otherhstars of the time, such as N.M.
Pokrovskii and N.la. Marr, also emphasized sinmdaas that ‘the necessity, value
and advantages of giving equal support to all cettand all languages must have
been taken into account during the language patioyement in the 19208
However, Russian ethnological thinking with its afan of demonstrating the
universal character of human culture was suspenmedl934 when Stalin
announced that the principle enemy was local nalism. As Craig Brandist
discovered, the violence of Stalin’s method broughtsharp downturn in the
fortunes of unorthodox intellectuals’ in the Souiktion >*°

3% yuri Slezkine, “Sovetskaia etnografiia v nokdauh828-1938” Etnograficheskoe obozrenie
Vol. 2 (1993), p. 114 (pp. 113-125); and also P8@hweitzer's doctoral dissertation Biberia
and Anthropology: National Tradition and Transmaii Moments in the History of Research
(Habilitationsschrift. Eingereicht an der Human-duBozialwissenschaftlichen, Fakultat der
Universitat Wien, 2001).

%7 On Soviet national and language policy, see Vladipatov, “Obshchestvennoe soznanie i
iazykovaia politika s SSSR (20e-40e gody”laryk v kontekste Obshchestvennogo razvitiia
(Moscow: Academy of Science, 1994), pp. 29-46; Bria Silver, “The Status of National
Minority Languages in Soviet Education: An Assessi® Recent ChangesSoviet Studies
Vol. 26, Iss. 1 (1974), pp. 28-40; and Isabbelleidler, “The Non-Russian Languages and the
Challenge of Russian: The Eastern versus the We$taedition” in Sociolinguistic Perspectives
on Soviet National Languages: Their Past, Presant] Future ed. by Isabelle T. Kreindler
(Berlin, New York: Mouton, ¢1985), pp. 345-368.

3% Nikolai Vakhtin, “Transformations in Siberian Amdpology: An Insider’s Perspective” in
World Anthropologies: Disciplinary Transformatiomsthin Systems of Poweed. by Gustavo
Lins Ribeiro and Arturo Escobar (Oxford, UK; NewrkoBerg, 2006), p. 52 (pp. 49-68).

%89 Craig Brandist,The Bakhtin Circle: Philosophy, Culture and PoktifLondon: Pluto Press,
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Before Russian ethnography and ethnology begambernation during the
Soviet period, the value of both disciplines wagliminish (ethnic) boundaries
between people. Similar to the question we haveked to see the holy fool in
relation to the non-Russian natives, it is ofterpassible to tell where the
boundaries lay, if they existed at all, in a spateultural contacts. It was in this
situation which the disordered becoming sacrediwtsdem with the new artistry.
On this point do we suggest that depiction of thady hfools is useful for
understanding the mythical quality immanent in fRessian’s imagery of the
non-Russian natives at the time of the expansiwards the East. In the meantime,
an understanding of the non-Russian natives dutiireg late imperial Russia
generates a concept of accepting different othersvlao they are for better
comprehension of the eccentric holy fools.

2002), p. 9.
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Conclusion

The world’s societies are so interconnected thatcalural system can
function independently. Upon encounter, it is undable that one has to take a
position. Taking a position means, in a positiveywaecoming involved in the
mechanisms through which identity (of self and thtber) is articulated in
encounters with and representations of culturdédihce. As encounters happen,
there should be no sovereign scientific method thical stance applied to
guarantee the authenticity of every single identitgny stereotype of
understanding should be considered as a negoaatkdontinuing process.

For better or worse, the building of one’s stignmasents a process of how
people develop their value systems upon a chogestolommunication between
the observer and the observed is dynamic. Hetesiiyeexists for the purpose of
inquiry of various possibilities, rather than tlwdittaunching a massive campaign
against it. There should be, as Virginia Price said ultimate conscience or
universal moral principle to provide a regulatingluence on the process and
outcome of human endeavout®)’ A set of characteristics attributable to a person
from different perspectives does not intend to ddgrim/her of being impersonal
or sub-personal. On the contrary, the name givereviery kind of personal
condition should be understood as a fundamentahtaiion towards the world
where such a person lives and is perceived. Thatsay, a complex of personality
traits is understood as a type of identity pattehich is defined by individuals in
their relation to and interaction with others. Atae behavioural syndrome (that is
correlated with specific figures whose status remambiguous) can be easily
categorised as a typology of personality and sonestias a threat to normality and
social stability. In order to improve the rathesvglaccumulation of information
and generalisation in an empirical finding of ataer behavioural type, a
comparative and coherent conceptual model of sugheagrounded separately in
religious understanding, contemporary clinical eigrece or ethnographic analysis
is conducive to a better clarification of such adition.

The holy fool has long been regarded as a figuaerdpudiates the established
orders and cultivates naiveté through bizarre bielias which are sometimes ‘a

390 See Virginia Ann PriceType A Behavior Pattern: A Model for Research amnacfice (New
York: Academic Press, 1982), pp. 41-53.
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defining mark of Christian perfectiof®* Whilst Russian writings of the nineteenth
century gradually developed into discernible theares characters, the stereotype
of the holy fool grew to be a character of diffaréterary and historical currents
that could be either a divine or secular image.eBam real-life stories, a figure
resembling the holy fool yet bearing no mark intdicgthe sainthood was recreated
by observers who fabricated it for religious auttasran movement, documented it
for clinical diagnosis or invented it for a preteftsocial problems along with its
history of development. The holy fool provides avedul metaphor for us to
explore a society whose attention to the ‘diffeerof individuals generates a vast
dimension to think of the problem of our moderrhitity to properly distinguish an
abnormal person from other normal ones. As histmtyanced on its track, the
concept of the holy fool must have evolved beyadsdinitial perception in the
context of religion. The transformation of any dgepoted impression of the holy
fool implied the value of certain public awareneBke influence is mutual and
interactive. On the one hand, tradition of the hfmglishness has significantly
added to the knowledge of popular movements ofjimis dissent and to the
interpretation of different others. On the othendhascientific studies about people
of diversified origins elsewhere in Siberia provalstimulating conceptual vehicle
on which to revisit the scene generated by the fomlin Russia.

Any social event was ultimately caused by the emritent and was relatively
defined. The decision as to whether a given acpisropriate or inappropriate
must often necessarily be ‘a lay decision’, simiphcause we have no technical
mapping of the various behavioural subcultures um society, let alone the
standards of conduct prevailing in each of th&m.Diagnostic decisions,
concerning improper behaviour except for extremengpms, can become
ethnocentric and occasionally tend to be politivde may not precisely identify
the fact of how the holy fool has manipulated aratified his environment to his
taste or (dis-)advantage. However, it is possiblege him or figure as such, in a
condition (whether constructed or not) where the-Raissian natives function to
produce comparable and practical paths of undatistgn In a multinational
empire where the social milieu reflects more os lig®e complexity in itself, a new
type of evolution becomes possible. The holy fsalat a new kind of species, but
becomes a cultural phenomenon which occurs in avad where its experiences

%1 See Dana Heller and Elena Volkova, “The Holy FisoRussian and American Culture: A
Dialogue”, American Studies InternationaVol. 41, No. 1/2, Post Soviet American Studies
(February, 2003), pp. 152-178.

%92 Erving Goffman, Asylums: Essays on the Social Situation of MePR@iients and Other
Inmates(Garden City, New York: Anchor Books, 1991 [1961]) 363.
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are re-described and re-categorid®dt is unlikely that the structural evolution of
these persons will be made apparent only throughimierpretation, such as in
terms of religious saints or clinic patients. Thenaist be a reason for one’s
existence, a condition supported by various sdoiaes. The struggle between
different viewpoints held by the people and infloed by their relation to cultural
evolvement still persists, each side with polarifpmss needs a neutral place to
disarm and rest their initiative and minute motivAfternatively, the ‘field’ is
open to drive our attention to the ethnographicreg@gh. Truly, ethnography is
incapable of providing a complete answer to sudnpmena; nevertheless, it can
be a specific area of observation which brings arklio the holy fools who can
be explained by objective criteria as another dffié ‘kind’ (of people or groups)
and have their distinct field of communication. WHex or not the clinical
approach, including psychological analysis, idésdifsaintly religious figures or
revolutionary spirits as pathological and mad, ¢heghose expression is the
‘renunciation of the order of the world’ should rsatnply be confined as a patient
or victim of disturbed backgrounds with inheritedits of immorality and insanity.
An analysis of the holy fool in the opinions of Yabrmal others could also
require elucidation of the roles which people btité to the non-Russian natives
within the Russian Empire.

A critical suspension of judgment on the peoplehwébnormality is
impossible. Whether or not it is a positive or nagaevaluation, the formation of
certain stigmata becomes unquestionable along théhudging process. In the
intelligentsia’s sensitivity to the idea that ménadnormality may presage real
wisdom, hints of a traditional image of the holpfare found in some nineteenth
century Russian novels. Literary representatiosigcon the organic process by
asserting the way in which holy foolishness canubeéerstood as a socially
meaningful practice which is in some ways, analegouan ethnographic study of
other primitive tribesmen. As a result, the unambigs boundaries between the
self and others in every context of discussionvalls to engage in a meaningful
action and observe its effects upon the world efrttajority of the ‘normals.’ lan
Hacking retraced the labelling theory and clainteat tdeviance is not something
inherent in behaviour, but an outcome of how irdlinals or their behaviours are

393 A similar parallel can be seen in Hacking’s distos about Malayan latah and French Fugue.
See lan HackingMad Travelers: Reflections on the Reality of TransiMental llinesses
(Charlottesville, Va.: University Press of Virginid998), pp. 51-79. However, as he has
emphasized, a study of one kind may illuminate mathers, but it will serve only as a guide for
understanding a group of kinds, not be understsoal model for all kinds. See lan Hackiiidpe
Social Construction of Wha{€ambridge, Mass: Harvard University Press, 19989)31.
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labelled.?®* The Russian holy fool, who has not yet been tagnedny modern
psycho-medical terms, used to roam around the aortbteppe and in the forest
as well as in the cities and religious sites. Hg Imagranted a state of embodying
a characteristic type of various cultural infilicats. The specific image of him,
provided for interpretation, is constructed by 8ueial situation that surrounds
him. Even under the definition of the current sbaialue which has its own
history of complicated evolution and transformatidns suggested that the one
with mental disability is classified on the basis‘socially valued behaviours’
which are contingent upon his/her ‘level of intetleal functioning3®® Since the
process of being stigmatized is inevitable, theetdanth century Russia released a
fresh perspective which was crucial for labellimgd dor solidifying rules at the
transitional moment.

Before concluding, it is the moment to deconstthetword ‘abnormal.” The
‘normal’ added with a prefix ‘ab-’ becomes diffetdrom its original shape. In our
view, theabnormalis not beyond the border which is drawn byrtbemal On the
contrary, it is within the territory of treonormalwhere thenormalinhabits, just as
the architecture and semantics of the word itselihanstrates and as Erving
Goffman has implied in hiStigma Thus, the humble contribution of the current
project is to present the case of the Russianfbolyfor consideration: what kind of
society do we need or shall we create for a ‘déiféother’ to coexist? There may
not be a model answer. However, one can always ligam others to prevent
mistakes.

In Summary

This thesis has shown that there remains a persisteiggle over the issue
raised by the history, meaning and legacy of thly faolishness. It was also
understood that within the struggle there existeduamber of obstacles to a
moderate approach to objectively understanding reévanotives and properly
applying the rules to define the holy fool as aifgyin a state of exception. What
was conceived in the context of understanding tie ool as another normal type

394 Jan Hacking, “Between Michel Foucault and Ervingfftnan: Between Discourse in the
Abstract and Face-to-Face InteractioBtonomy and Societyol. 33, No. 3 (August 2004), pp.
277-302.

%% Mary L. Manion and Hank A. Bersani, “Mental Refaiidn as a Western Sociological
Construct: A Cross-cultural Analysidisability & Society Vol. 2, No. 3 (1987), p. 236.
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was subject to a dilution of concept which was fedby an enduring stereotype of
abnormality constructed by political interventidgiorgio Agamben considered
that ‘life is both inside and outside the juridicatler’ and the threshold of which is
the place of sovereignty. It happens that the sagerrenews this threshold of
indistinction between outside and inside, exclusiod inclusionnomosandphysis

in which life is originally excepted from the la¥%® Borrowing the idea from
Agamben’s discussion about the (un)relation betwden life and law, the
symbiosis under the sovereignty and other instingi(including an individual who
controls the power of discourse) which decide osése of living is a thread of
further argument that extends to the present dssmasabout rationalising the
presence of abnormality. In Russia, the partakéthe setting modified by the
tradition of the holy fools and the knowledge of thon-Russian natives were able
to make sense of any individual whose ambiguoutgtiiyecould be regarded as an
exemplar of sovereign status through political ameement (by the Orthodox
Church or the government administration) and siamdbusly as the embodiment
of a ‘bare life’ which reminded of his/her conditias if in a ‘state of exception.’ It
is under this circumstance that we see the posgilbaf embracing other
‘expression of life’ and further engage in a disios about the meaning of
diversity. In the name of civilisation, both holydl and non-Russian native share
an identical path of being treated as someone rdiife yet understood
independently as organism of reasonable existellye.point in affirming a
‘different expression of life’ was to give it a gence and value. By examining the
concept of symbiosis that we saw in the studiethefholy fools together with a
discovery of the non-Russian natives’ legal idgntitthe late nineteenth century, it
was argued that there was a movement towardsiakeththe mechanism through
which the question of ‘a life (not) worth living’ag emerged.

No individual can escape from the rules by whiclisreo classified. However,
as we can see the Russian holy fool is an exarnvplg in a zone or state where the
rules for strict division cease to apply as a restimercy or political strategy. It
was not to suggest that the holy fool can be imétegl as a model in an exceptional
condition in Agamben’s theory. Rather, it was ie thone of anomie’ where the
life of the holy fool was released from the liteegdplication of the norm. What
makes the law suspended in the ‘zone of anomidieégeason that the law fails to
bring well-being to all men and hence the powethef same is revoked. In my
study, | argued that a specific method for and ystoidthe non-Russian natives

3% Giorgio Agamben,Homo Sacer: Sovereign Power and Bare Lifeansl. by Daniel
Heller-Roazen (Stanford, Calif.: Stanford Univeydiress, 1998), p. 27.
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constructed a condition (a temporary space of a@pwithin which the suspended
rules reasoned out the presence of the holy foolstch rules can perfectly be
applied to suffice the explanation of one’s (norignce. And it becomes
complicated when the political power tends to fiortin opposite direction for the
sake of imperial benefit. Through a variety of disses in ethnographic or
orientalist studies emphasizing the necessity af’mexistence, every single
identity (normal or abnormal) without being ableescape from the social norms
can still survive between two extreme forces oeor@hd disorder.

Although the holy fool and non-Russian native arélifferent categories in
social status, political motivations for actionshosth figures are not dissimilar. In
brief, the inclusion and acceptance of their cordrsial identities and acts were
considered to be strategic methods of convincirgy ‘thinority’ to appreciate
support from the authority. The method was to @edoth of them in a zone
where a special mechanism of the rules was apmiestcommodate all kinds of
individuals and in which the tsarist administratieas able to assign political roles
to each of them for demonstrating the Russian Egmgmra civilised state without
eliminating the peculiar individuality. Thus, | asonvinced that both holy fool and
non-Russian native resonated with equal chargddaostate of exception in the
discussion of political intervention in the managemof social orders. In each
value system designed independently for the hatydod the non-Russian native,
it was obvious to notice that the definition ofith@cial status was not fixed to a
single category. Therefore, it can be understoatl ¢ertain general rules are not
applicable in this identified situation. Only thgiua sovereign power (from the
Church or the imperial government) can an exceptionodel of survival be
established for each condition which has a poteftiapolitical integration of
diversified living organisms. For those individuads groups involved in this
process, a contrast to the civilised developmeamsel to be settled by political
compromise. It is this concession to the sparkspiration with which this thesis
was expected to illuminate the idea of social cmesibn that provided the
theoretical basis for the development of the imafgbe abnormal others within the
empire in the late nineteenth century. Nevertheld#ss rules were seemingly
suspended, but not the political forces. The pdggilmf breaking through the
simulation of protection from the governance adaimslogical innovation is
another subject worth further investigation. Irefyrivhat we do upon encounter of
a different people, group or situation is to fiystlinimise the sense of prejudice by
way of learning the facts behind the claims. Thers, an important step to adjust
ourselves thereto by discovering the conditionscWiiorm the social atmosphere
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and by questioning the political aims that havenbeecouraged for the sake of
unity. Finally, it is a hope that we may respeet life experience of every specific
individual and support them with education for digrof life.

In defining any single individual bearing a stigmiga,often comes with
judgement and then a sort of term thereupon. gilia social construction is not a
proper method of analysis without doubts. SimilarHacking’s argument, the
scope of constructing is too broad to be usefukomnes to mean simply ‘the
concept of’ which can be attached to absolutelytlang. Assessing whether one
person is more rational or advanced than the @heome particular skill is one
kind of thought and may in some cases be empiyiealifiable. Defining the case
to be a holy fool or a non-Russian native is a ehasharacteristic for those who
utilise it to form the mutual awareness and pditiconding between themselves
and others within a status group. The thesis watarify their (the holy fool and
non-Russian native) position and possible connediiansformed in the artistic
works of Chekhov from a different perspective daiplines. By modifying our
position on resources, we do not aspire to absdtuth, rather to the closest
approximation the evidence bears. It is assumedattvaormality is a permanent
historical fixture, that all societies could haweagnised a ‘similar kind’ in the
same human type. But the idea of any classificati@mt defines groups of the
human species is itself contemporary. Holy fools/rha socially disabled in an
institution or context claiming modernity and rai#dity, but not necessarily
backwards in some other concurrent situation, accodating ethnic variety.

At any given historical moment, the holy fool seehe be a separate natural
kind when the non-Russian native took the pricoigr the issue of how to make
the aliens more Russian, in other words, moreffdiih Orthodoxy and civilised
within the empire. Both the holy fool and non-Rassnative are, in fact, no longer
a natural kind, but a historically contingent tygdea minority’s self- representation
which bears a recent historical stereotype. Chekdwo was concerned with
Russian society, has explicitly pointed out throbighexperience of the journey to
Sakhalin Island that stigma of any potential (sdooe profane) disability is a
current and temporary manifestation of the sociallady urging us to seek the fact
which shall be determined by various historicalhterchangeable kinds (for
example, divine and ethnic). What was significanvur studies of the holy fool is
the responsibility to negotiate a way round theralktive of deconstruction, to cope
with doubts about our feeling for abnormality awdobjectively account for it.
None of the theories or disciplines can sufficignitle a dominant view of
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knowledge which evolves to determine the boundasfedifferent species upon
encounter. There is no fit method for distinctiohile values are given a different
shape of the same event according to the positi@mremhe judgement is procured.
It was in Russia that the variety of notions exptal for the stigmatised identity
reinforced the idea that the negative stereotypeldrhave concealed within itself
a much deeper and more fundamental philosophy dtimhwnderstanding. In
ethnographic studies, a derogated and demonisetrp@n medical or religious
context, such as the holy fool, prophet and crabpknwas simply an object of
interest for scholars in the cultural-historicakggeective. The academic aim was
not to judge the level of one’s civilisation, botgtudy the obscure tendencies of
their tradition and social significance in certaimcumstances. The practice in
ethnography is not only an overvalued source ferkimowledge of the holy fool,
but also a supportive argument for an understanadiitige ‘alien other’ in general.
Together with the debate over the process of akdion, individuals bearing
unfamiliar social characteristics enter into theeh@nism of transformation in class
identification. | would not call it a progress ofiprovement, while each statement
for explaining a ‘personality type’ even under game field of disciplines has its
epidemic meaning. There should not be any preoeduperception of relating it
to any dogmatic images or patterns of speech. Rathevould be better to
acknowledge that the interpretation is taken aisl flay crossing the boundary of
definition.

The thesis is partly a review of and responsedelete over a certain group of
people whose image in the growing concept of rafipnand nationality has been
through a series of transformations and has beapeeific in Chekhov’s stories
after his return from Sakhalin Island. Although thesis directly focuses on the
development of ethnographic experience duringatesimperial Russia, the idea of
civil inattention to abnormality as a method oftimg many ‘others’ gives both the
holy fool and non-Russian native a place on whaBtand and to move on their
path towards equality. It is true that one musklbeneath recent data in order to
reach the earliest data. Providing such a persjeigian extremely daunting task
and a short study like this can only hope to |dal way to its threshold and
present certain major scenes. The study of ethiniergity for the question of
otherness provides a fertile soil for breeding \Weand acts upon the holy fool
which allow us to be released from the restrictiand to see the world with free
will.
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To follow the developmental path to civilisationegple with intellectual
disability became ‘less of a threat and more ofhallenge of governancé®”
Similar to the idea that formulated Vygotsky’'s nmedpedagogical discourse on
defectology in the early twentieth century, thdaténce between the civilised and
the uncivilised man was education. The educaticenahdividual whose physical
or mental disorder transgresses the bounds ofmeasus at the stimulation of his
or her relation with the social world. Meanwhilbeteducation also helps the
majority of the normal people to gain knowledge w@hithe relatively abnormal
minority in a sense of equality and to mediate twmflicts resulted from
misunderstandings or misinterpretations. With tékp lof education, the formation
of new norms and rules in our modern society besoassociated with a constant
remapping of notions of difference, through sotiatitutions as well as discourses
that produce knowledge.

A Choice

It was the hope that this project contributed tw@ader understanding of the
holy fool not as a degraded individual to shy avirayn, but a natural subject of
equal rights. It provided an example through whachumber of phenomena had
been explored, including the mechanisms of the rappolicy on ethnicity, the
systems of the government control over people dfemdint origins, the
manifestation of the social problem derived frora tiew rules for categorisation
and the reproduction of the theme in Chekhov’sditgre. It also considered an area
that had received less attraction, for instanceapiication of the Buddhology to
the question of difference. An unusual figure islqably fortunate in a condition
where the rule for distinction between normalityl @bnormality is suspended for
exceptional state. However, the state of excepsonot a condition of power
vacuum without any political intervention. A spaoé neither including or
excluding norms for classification is a place tenapity fraught with certain ideas
and forces which have not yet grown to become ancomlaw.

Concerning the institutional corrections and inrioreas introduced for
establishing the social order, Foucault re-examitmedhistory of contemporary
neo-liberalism in his discussion of biopolitics. u€ault developed his

%97 See Murray K. Simpson, “From Savage to Citizenudadion, Colonialism and Idiocy”,
British Journal of Sociology of Educatiovol. 28, No. 5 (Sep., 2007), pp. 561-574.
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understanding of the institutional framework foliogy Louis Rougier’s statement
which was regarded to be the general principldefrteo-liberalism. Rougier said,
‘to be liberal ... is to be essentially progressivéhie sense of a constant adaptation
of the legal order to scientific discoveries, te girogress of economic organization
and technique, to changes in the structure of goaied to the requirements of
contemporary consciousnes®’ The role of the state government is to control yet
create a total condition in which all civilians aable to carry out forms of
self-management in daily life. Rules are made thhosocial habitus, religious
prescription, ethics, corporative regulation ana.lAs Foucault said, ‘the rule of
law’ is opposed to the police state in which ‘thex@o difference of kind, origin,
validity and consequently of effect’ As far as Foucault is concerned, ‘the rule of
law’ in neo-liberalism generates an advanced areh ystem to enforce the law
and policy which function as a better approachetping the ‘assisted population’,
including the elder, disabled and mentally ill ars. The knowledge derived from
interaction with the stigmatised individual, carphall human beings appeal to
ordinary justice against the public authority. Altatively, we may expect that the
neo-liberalism emphasizing the rational elementhe rule of law’, knowledge,
discourse and subjectivity, connects our life ®fibrm of biopolitics and leads the
way towards an ultimate horizon of political aspoas to equality.

Truly, every human being should be treated kgeaen though he or she is
detached from what is usually taken to be the nbomarse of a human life. Both
the holy fool and non-Russian native were simulbaisé/ involved in the
construction of the other in the formation of a @pk Russian situation. To
cross-examine the correlation of both figures, Iniveb deconstruct the word
structure or the social label of both which ispineduct of a specific cultural legacy.
Regardless of their etymologies and meanings adofue multiple usages, |
intended to see the holy fodlodivyi) and non-Russian aliemnfrodety as a
‘kind’ of people (the rootod- of both words) who is of ‘different’ types (thegfix
ino- of inorodety and sometimes tagged with ‘negative’ impressian ©6f
iurodivyi asa privative prefix). Strictly speaking, the holyofeand non-Russian
native do not share similar attributes in termsbearance or behaviour. But the
process of each becoming an object for observatimh taking part in field of
simulated subjectivity is alike and valuable for @mderstanding of the political

3% Michel FoucaultThe Birth of Biopolitics: Lectures at the Collége Brance, 1978-7%d. by
Michel Senellart, transl. by Graham Burchell (Homnilis, Basingstoke, Hampshire; New York:
Palgrave Macmillan, 2008), pp. 161-162.

%9 |bid, p. 168.
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mechanism through which life of every stigmatisedrspn is manifested,
controlled and possibly expected to change itepatif existence.
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Glossary

Russian
(in transliteration)

English
(in translation)

aptekarskii prikaz Pharmacy established under Tsar Mikhalil
Department (1613-1645) in 1620 to consolidate th
highly centralised system of medical
organization in the area of public heal
beshannyi rabid used by Avvakum; behave in a sense

violence, fury and madness

besstrashie

fearlessness

(1%}

th

of

D

bezumie madness generally defined in the nineteenth-

bezumstvo (the behaviour) | century dictionary as lunacy
(sumasshestvien the first sense, and
extends the meaning of the second as
foolhardinessl{ezrassudstydo specify
the wild and extravagant behaviours
(sumasbrodstyo

blazhennyi the blessed one; or

the lucky
unfortunate

byt way of life a concept covering all aspects of daily
life from tools and household
implements to customary law and
rituals

bytopisanie (terminology) means ‘writing about way of life, or
customs’

byvshii former people (in the 1920) known as one set afigso
whose members derived their class
identity from social or service status
under the old regime

chudak eccentric

chuzhezemnyi foreign (people)
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Dal'nii Vostok Rossii

Russian Far East

Russian part of the Far East, i.e., the
extreme east parts of Russia, betwee

Lake Baikal in Eastern Siberia and the

Pacific Ocean

defektologia

defectology

literally means ‘study of defect’, nefe
to the study of children with disability
such as: the hard of hearing and deaf
(surdo-pedagogiKa the visually
impaired and blindtiflo- pedagogika
children with mental retardation
(oligophreno- pedagogikaand
speech/language impaired children
(logopediag

dementsiia

dementia

an iliness that affects one’s brain ang
memory; equivalent telaboumidor
feeble-minded

derzaniia

daring

dushevnaia bolezn'

mental illness.

a term for illness of the soul syghe

dvizheniia movement

Etnograf ethnologist

Etnografiia Ethnography Russianised Greek equivalent of
bytopisanie

Fol'klorist folklorist

glupyi silly

glupost'(noun)

guliashchie liudi
(plural)

the travelling folk

inorodets
inorodtsy(plural)

non-Russian alier

a person ‘of other origin’iio = other,
rod = birth, origin) who was generally
supposed to become more like a
Russian, who in fact associated
inorodetswith a referent who is
‘congenital and apparently perennial
outsider’
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inoverets

inovertsy(plural)

adherence to
different faith;
non-Christian

classification made by Russian writer
and historian Prince Mikhail
Shcherbatov in 1776

inozemets

inozemtsyplural)

foreigner

iurodivyi
iurodstvo

holy fool; the
person

holy foolishness;
the phenomenon

described irEncyclopaedia Britannica
the holy fool is a form of radical
Christianity that manifests itself under
the mask of foolishness, yet holds the
truth of the gospel, in the disguise of
folly. The Oxford Dictionariesare in
general agreement with the definitions
that the holy fool is ‘a person who does
not conform to social norms of
behaviour’. Theexplanatory Dictionary
of Russian Languag#efinesiurodivyi

to mean a madmabézumefs believed
to possess divine gift of prophecy
(proritsanig, while its nounurodstvois
used to describe foolishness
(bessmyslennyand ridiculousrielepy)
action

Kamlanie

the shaman
séance

klikushestvo

klikusha
klikushi(plural)

hysteria

Female hysteria

a term to describe that woman suffergd
from a nervous disorder which causes
hysterical seizures, screams, and
convulsions (adopted by V.G. Bogora
in his research of Kolyma district in
north-eastern Siberia)

N

Komandirovtsy
(plural)

commissioned
investigators

a specific usage to describe an
ethnographic expedition was
commissioned by eight writers (as
komandirovtsybetween 1855 and 1862

lubok

1) strip of bast
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lubki (plural)

2) cheap popular

A

ACY

print and
literature
maloumen weak-witted used to identify a variety of termst bul
not ideally precise, to designate type ¢
mental illness during the urban censu
of Peter the Great (1689-1725)
Meditsinskaia Medical Peter the Great reshuffled the Pharma
Kantseliariia Chancellery Department into th#&leditsinskaia
Kantseliariiasuccessively.
Meditsinskaia Medical The Medical Chancellery was then
Kollegiia Collegium replaced by thdleditsinskaia Kollegiia

in 1763.

Meditsinskii Sovet

Medical Council

Meditsinskii
Departament

Medical
Department

TheMeditsinskii Soveand the
Meditsinskii Departamerdccupied a
dominant position of governing all
aspects of civilian medical
administration in 1803; and lasted unt
1917.

Mir iskusstva

the World of Art

an artistic group founded in 1898
some Petersburg intellectuals who hal
broad and varied interests in literature
music and theatre, but explore the
tradition through their own style in
paintings

Morskoi shornik

Naval Collection

muzhik

Russian peasant

a Russian peasant of the Impesaid
before 1917; the term connotes a cert
degree of poverty, as masiuzhikswvere
serfs before the Emancipation Reform
1861.

2
ain

of

narodnaia pesnia

folksong

narodnaia stsena

popular life

a genre painting which tReredvizhniki
used to demonstrate social spirit and i

dea
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of the Russian people’s life

narodnii byt

people’s life

narodnost'

nationality;

national charactelr

narodovedenie

the study of
people

neopredelennoe

uncertainty,

(used by Chaadaev)

e of
k

vagueness

ne-umnost'’ not sensible

Novoe Vremia a Russian newspaper published in St
Petersburg from 1868 to 1917

opredelenie definition

otkhod departure the Russian pre- and post Civil War
phenomenon of the seasonal departur
peasants to the cities in search of wor

otstalyi backward in a sense of lagging

palomnichestvo pilgrimage the conventional term of pilgrimage in

Russian language; typically, it is a
journey to a shrine or other location of
importance to a person's beliefs and fz

I

hith

Peredvizhniki

The Wanderers

a group of Russian realist artiskstén
nineteenth century

pereselenie

resettlement

resettlement to Eastern Siberia

poleznyi

useful

prirodnyi poddannyi
prirodnye poddannye
(plural)

natural subject

a legal term

prostodushnyi

simple-minded

prostoum

simple-minded

prosveshchenie

enlightenment

Raskol'nik

schismatic

raznochinets

generation and

an administrative term of descriltireg
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raznochintsy(plural) | style of an man who does not fit the traditional
intellectual scale of rank

raznoobraznyi diverse (people)

raznotsvetnyi multi-coloured (people)

russkaia dusha Russian soul

shaman shaman native Siberian ‘holy man’,
witch-doctor, soothsayer and healer; an
exponent of ‘shamanism’, the religion of
most aboriginal Siberian peoples

skopets castrator a sectarian of Russian popular

skoptsy(plural) religiosity; details see Laura Engelstein,
Castration and the Heavenly Kingdom:
A Russian Folktalélthaca, N.Y.:
Cornell University Press, 1999).

sliianie merging especially for concern of ethnicity

soslovie social estate first and foremost a legal cateduay t
defines and individual’s rights and
obligation to the state

starets holy counselor

Starover Old Believer a name given to the schismatic group
that separated from the Russian
Orthodox Church at the time of the great
religious schism that occurred in the
seventeenth century during the reign of
Tsar Aleksei Mikhailovich
(cited from G. Douglas Nicoll, “Old
Believers,”The Modern Encyclopedia
of Russian and Soviet Histomgl. 25,
pp. 228-237.)

strannik strange person; | a person with strange behaviour,

eccentricity especially refers to the religious pilgrim
strannichestvo pilgrimage
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stranstvovanie

the state of
wandering

umom plokh

weak of mind

veroispovedanie

confessional
group

the Central Statistical Administration
used the categories of native languag
and confessional group

(veroispovedanieto compile a list of the

empire’snarodnost’

174

rer

f

volkhov pagan priest refers to the paganish monks, sorce

volkhvy(plural) astrologer or magician in ancient
Slavonic culture.

volost' The smallest administrative division o
tsarist Russia

vne uma out of one’s mind

vospitanie education

vostokovedenie

oriental studies

ns

Zemstvo (terminology) an organ of rural local government
established in Russia during the refor
of Alexander IlI; not introduced into
Siberia until 1917

zheltyi dom yellow house an institution for the mentally ill thre

zheltye doméplural) hospital for the insane; erected during
1776 to 1779

zhitie biography as in life of Saints

zhnets reaper
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