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Abstract

The deep integration of Buryat people in the territory of the Russian Federation and
their peaceful national revival was a surprise for its multicultural character in a country
where ethnic conflicts are on the agenda. The matter of concern regards the historical rea-
sons of their inter-cultural approach and the possibilities these people have been able to
seize in order to assimilate into the multi-ethnic Russian society without precluding them-
selves the chance for a cultural renaissance. The thesis explores the vast world of Buryats
throughout their history from their origins as an ethnic group up to present day in the Re-
public of Buryatia and in the big metropolitan city of St. Petersburg.

The goal of this enquiry is to demonstrate, how over time Buryats have been able to
absorb and independently work out cultural traits from peoples with whom they have come
into contact, thereby defining their own cross-cultural identity.

Analysis has taken place through a historical point of view by considering each step
taken by the Buryat people in the formulation of their identity as a group and afterwards the
enquiry took on a more sociological character by looking carefully to the contemporary re-
sults of their multicultural interaction and their efforts of identity-keeping in the diaspora.

The study has revealed how the multicultural territory where Buryats originally lived
was decisive for the formation of intercultural identities, strongly unified among them by
a feeling of belonging to the same natural and social tradition. The advent of Buddhism
brought an even further inter-ethnic approach to Buryat culture, since it came to encompass
and assimilate Buryat specificities into a more cosmopolitan horizon. Its basic principle of
non-violence and its history of intercultural development laid the foundations of Buryat con-
temporary renaissance as people of multicultural origins grouped around a Buddhist tradi-
tion of opening and assimilation, but also as people with a strong sense of cultural affiliation.



AT THE CROSSROADS: THROUGH A DEFINITION OF BURYAT IDENTITY 9

Introduction

The Russian Federation is one of the most heterogeneous countries in the world, where
approximately 160 different ethnicities have been living together for centuries, since the
first East and South moving of the Russian Empire.

In its push eastward, the Empire achieved the goal to submit a lot of peoples living in
the vast plains and mountains of Central Asia and South Siberia. Among them there were the
countless nomadic tribes from Tatar-Mongol origins.

It is particularly interesting to consider the development of a Mongol ethnic group
raised in plains, mountains and river-sides around the Baikal Lake, not far-away from the
current Mongolian State: the Buryats. They live in an area long disputed among Russia, Chi-
na and Japan in the race to the hegemony of the Siberian steppes and the Mongolian plateau,
but this territory is also the result of continuous migrations among peoples of Central Asia
and Asia Far-East, a crossing-border-area.

Despite many cases of unsolved clashes between the Russian government and other
minority groups, the history of this Buryat people has left place for reflection about the rea-
sons and the backgrounds for its tolerant example of quite peaceful coexistence among dif-
ferent cultures living together on the same territory for such a long period of time. Bury-
at cultural identity has been shaped along symmetries of inter-ethnic and inter-cultural ex-
changes, which have allowed them to become a sponge of inter-national processing with its
own national personality.

In the present time of Globalization, with the revival of nationalities and national
self-consciousness, Buryats have demonstrated to know how to revive their own national
culture through the challenges offered by the comparison with other cultural identities. Na-
tional rebirth is experienced by Buryats as a process of further awareness of their national
specificities, and the exaltation of the latter is accomplished by a deep inquiry into the differ-
ences which separate them from other peoples, a deep analysis of those which were the con-
tributions and those which were the differentiations in the formation of their national iden-
tity, and this process of awareness has also involved processes of discard of ethno-cultural
elements not recognized as characteristic. Another important element, which emerges from
the history of those people, is their sense of community and collective belonging, a differ-
ent way of conceiving identity as a community, without the traits of individualism, and this
aspect connects them to the more Asiatic sense of living in society. In such terms, a funda-
mental role is played by the Buryat spiritual “leader”, Buddhism, which reveals itself to be
the key agent of Buryat intercultural expression and their “visiting card” to other cultural
identities.
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1. Who were the Buryats?

1.1 Between tradition and an inter-cultural territory

The Buryats are people of Mongol origins living in the northern part of the Rus-
sian-Mongolian borders, in an area covering the steppes around the Baikal lake. They are
by tradition a pastoral nomadic people, who had been practicing sheep-farming up to their
fell under Russian control.

These were the people of Mongolian culture and language, who in earliest times mi-
grated into the lands of Angara River valley and the Turken valley of Eastern Sayan Moun-
tains. Originally they counted a large number of different tribes, which in the common Mon-
golian mythology were addressed as the “Burte Chino” (Blue Wolf people); because they
were supposed to have a common ancestor born from the union between Burte Chino and
Goa Maral (Beautiful Red Deer), among whose successors it is possible to count Chinggis
Khan’s clan. So from this ancient name for “wolf” originated the name “Buryat”, and to this
“wolf clan” Mongols refer as a lineage among the Buryat Mongol. In the past, Burta Chi-
no’s clan occupied a vast area on lake Baikal, named Barguzin Tukum. This region is uni-
versally recognized by the whole Mongolian world as the cradle of all Mongolian people.
Thanks to its collocation in the middle of the vast Siberian area, the Burta Chino’s land had
been closed to many socio-historical events, which had brought it to become the first player
of cultural and economic development of the Siberian region.

The main reason for the great success of this ancestral area was, first of all, its geographi-
cal position, exactly in the center of the Asian continent, at the crossroads of different commu-
nication routes. One of the first of these routes was the Great Tea Road. Tea originated in Chi-
na, where for millennia it has been exported. For a long period of time, tea was broadly used
as a medicine, and only later as an invigorating drink. In order to trade great quantities of tea
to the Western world, China made use of the long and far-reaching Siberian ways, first through
Mongolia and then Russia. The meeting point of these roads was the region of the Baikal lake.
“The history of Tea road is the history of the development of diplomatic, trade and cultural re-
lations between people of Eurasia, including the Buryatia, in the Middle Ages”.!

Soon a big move of goods between Russia and China started to take place along Sibe-
rian roads and large amounts of wealth passed throughout these lands. Little by little, the
Burta Chino area became a land connecting different cultures and civilizations, thanks to its
gravitational location of peoples and goods.

1 M. Lubsanov, “The Great Tea Road and its role in the history of nations, inhabiting Buryatia”, page 12, Economic-Trade
College, Ulan-Ude, “My Buryatia”, April 15 2011.
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Despite the enormous economic potential of the region, in the late 12th century all
Mongolian tribes did not present a common socio-structural organization; theirs was a sys-
tem of unbound tribes. Temujin (or better known as Chinggis Khan, who came from the Bai-
kal lake) rose to power as a worthy warrior and leader, and thanks to a series of victories in
battle, he managed to unify the entire Mongolian speaking world. After his death, and un-
der the pressure of the Chinese thrust, his empire broke out in several smaller khanates, and
three branches of the former Mongolian dynasty took different steps: one part developed in
Persia, one in Russia and another one in Turkik Central Asia. People from all three divisions
highly assimilated with the populations they had previously ruled and developed separate-
ly from each other. Only in southern Siberia tradition remained strong, while in the other re-
gions, Mongols became Muslim and almost blended in with the local culture.

After some time, the civil war started and the core of the Mongolian empire disinte-
grated as it was completely corroded by Mongolian princes’ wars. All tribes were dispersed
and took different migration paths all around Asia (in China and Russia, above all). “After
the fall of the Mongolian empire the ethno cultural processes started to develop individu-
ally. (...) the tribes around the Baikal in this period kept living in peace in close relation
with tribes of Mongolia™*. At that time the Baikal zone was a highly disputed piece of land
among Asian big superpowers, and the dispute reflected the ethnic composition of the area.
The annexation of Buryatia to Russia involved natural consequences from the colonial pol-
itics. As stressed in the work of Abaeva and Zhukovskaya “Bypsrtst “ (‘Buryats’, Mocksa
Hayxka, 2004), Moscow society was interested in the development of new territories, rich in
natural resources (mostly gold and furs, in the case of Siberia), where it could spread its po-
litical and cultural influence. The native population was mostly interested in the establish-
ment of exchange of goods, since this new relationship could mean for them a real cut with
the traditional paths of trade in Central Asia, which at that time still represented a breed-
ing ground for Buryats. Additionally, the native population resided in a strategical location,
which the Tsar did not want to miss in the perspective of consolidation of its power in Asia.

In a situation of chaos and disorder, when the Chinese Manchu dynasty was trying to ex-
pand into the weak Mongolia and started to invade its lands, some princes of the Mongolian
Northern horde looked at the Russian Tsar for protection and a better administration. Annex-
ation of Mongol Buryatia to the Russian Empire was not full, since the local princes continued
to hold a certain amount of power until the official proclamation of the Soviet Union. It was
decided to establish a kind of Russian protectorate over them, at least for the moment.

Even if the Russian protectorate saved the Buryat Mongol from the Manchu, it did
not mean that its management did not create any problems. These later occurred because
the first instance of Russian power was at that time represented by Cossaks, who initial-
ly raided Mongolian settlements and in this way forced Buryats to move away and resettle
elsewhere. According with Bogdanov’s report in “Odepku ucTopuu OypsIT-MOHTOJIBCKOTO
Hapozaa” (‘Essays on the history of Buryat-Mongol people’, Buryat Public University, Ulan-
Udeé, 2008) their lands were soon transformed into farm lands and at the end of the ‘50s of
the XVII century large streams of Buryats started to migrate into the Mongolian territories,
in the attempt to escape the construction of towns by the Russians. From a certain point of

2 Ab6aeBa, XKykoBckas, «BypaTei», ctpanuia 38, MockBa Hayka, 2004.
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view these continuous flows of people coming and leaving demonstrated somehow a high
degree of flexibility and mobility of people of the region.

According to Abaeva and Zhukovskaya’s study materials in “bypsrer” (‘Buryats’,
Mocksa Hayka, 2004) the establishment of the Russian-Chinese borders in Siberia deter-
mined a certain degree of isolation of Buryats from other peoples of Central Asia, Mongo-
lia and China, so that Buryat traditions started to deeply differ from those of the others, al-
though migration and exchange flows increased continuously. The result of these changes
and ethnic displacements was the creation of a different ethno-territorial configuration of the
population. Furthermore, in the boundary territories, several ethnic groups were resettled
with the aim of preserving the frontiers from the enemies. So, Buryat tribes, Tungus, Turk
and representatives of more nationalities, found themselves living side by side in close rela-
tion with each other. At the same time, the process of acquisition of foreign elements from
the “local culture” was forming among Buryats, who began to assimilate Tungus and Cen-
tral AsianTurk features. It is possible to guess the degree of ethnic integration at that time by
the words of Tsar Peter the Great who said “Well, we have a population without language,
without its own culture and without a territory. We can note that there no a population at all,
whereas there's assimilation by the Buryat of branches of Soyots family .’

Abaeva and Zhukovskaya proceeded in their work emphasizing the importance of this
interethnic influence among the Buryats, which provided these people of Mongolian origin with
a change in their every-day-life and economy, but also in the material and spiritual elements of
their culture. Also, physical features started to change, and began to appropriate characteristics
different from those properly Mongolian, and which nowadays we point out as “typically Bury-
at”. As suggested by the two authors, it is not like making a mistake, if we say that the process of
ethnic formation of the Buryats could find a sort of completion only after the arrival of the Rus-
sians, through their constant assimilation with traditions of other “national” groups.

As Abaeva and Zhukovskaya underline, it is also interesting to notice that in this situ-
ation of ethnic formation, where local cultural identity was left to the shaping action of in-
ter-culturalism, the image of the Baikal lake rose as a symbol and reference of a new-born-
ing nation. Characteristics of landscape acquired a pregnant meaning in the shape of cultur-
al personality and ethnic belonging.

All these events contributed to create in the Buryat people a feeling of always more in-
dependence towards the traditional Mongol world where they had come from, and since those
times it is possible already to catch sight of the first formation of a peculiar Buryat society.

Anyway, for centuries the feudal system of Western Russia was never imposed on the
Mongol-Buryats and most of the local authority remained in the hands of the Mongolian
chiefs. Even a Buryat Cossak regiment was shaped, whose tasks were to control the borders
with the Manchu empire and guarantee their safety.

Around the middle of the XVII century Russian Cossaks began to consolidate in West
Siberia by moving eastward founding a series of towns along the trade roads (like Ilimsk,
Balagansk and Irkutsk and others). In so doing, they fast reached all lands around the Bai-
kal Lake, and over time the incorporation of all Buryat lands took place. With the advent of
Peter the Great in power in Russia, the course of events in this region took a decisive turn:

3 Ab6aeBa, XKykoBckas, “BypsaTsl”, ctpanuna 59, MockBa Hayka, 2004.
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“Peter not only gave the Buryat clans the right to ownership of their lands, but also allo-
cated the leaders of these clans a number of administrative functions (...) The eminent diplo-
mat, Fedor Golovin has always remained a convinced supporter of friendship between Rus-
sians and Buryats, believing, that without it a real security of the borders between Russia
and China is impossible”. * People of the Baikal became an integral part of the Russian Em-
pire, a multinational and far eastern widespread society.

Soon after the incorporation of their land into the Russian state, the Transbaikalia be-
came a place for penal detention of political prisoners, intellectuals, and men of arts and sci-
ences banned from the Western Russian courts. What was born as a punitive detention be-
came a great resource for the local Transbaikal society. Poles, Lithuanians, and Ukraini-
ans started to arrive in large streams in Transbaikalia and in the Irkutsk region of the Baikal
lake. Among exiles, there were a lot of well educated scientific persons, often representa-
tives of different social movements, who brought new ideas and knowledge among the na-
tives through education and scientific progress, and the whole heterogeneous Transbaikal
society started to acquired new shapes.’

A second big stream of migration from the West took place in the second quarter of the
XIX century with the arrival of an exiled Decembrist in the region. The Baikal region had
become the center of political exile. “Decembrists were closely connected with native pop-
ulation, contact with them was of great value to them. Very often they spoke with progres-
sive-minded people about the future of their motherland-Buryatia. Being settled in differ-
ent regions of Buryatia, Decembrists developed the many-sided economic, cultural, educa-
tional and public activities, which had an essential effect on the development of the region.
This influence can be seen in the rising level of education, culture of the population, making
more active social and political life in the region (...)°. Furthermore, as Dorzhieva states in
her script “Cultures, traditions and customs of the Buryat and the Evenks”(in Most Bypsitus
-mamepuanvl pecnyoauKaHcKol cmyoeH4ecKkoll HayYHo-npakmuieckou kongepenyuu K350-
Jemuro 6xoxcoenus bypamuu ¢ cocmas Poccutickoeo cocyoapcmea, Ynan-Yn3, Uu3garelibCTBO
OypsTCKOTO TOCYHHUBEpCcUTETA), Buryatia is a combination of cultures and traditions of very
different peoples from both Asia and Europe (Buryat, Yakut, Evenki, Russian, Tofalars,
Belarusian, Polish, Ukrainians and so on), whose formation followed the development of
Transbaikal society, but every national culture has also kept its own main features and indi-
viduality. This aspect, however, has not ruled out their mutual cultural exchange, in so do-
ing promoting the tolerance and coexistence of several national groups. “i¢ (Buryatia) re-
flects cultural values, ideals and norms of nomadic civilization, the northern forest hunters,
the European nations. As a result of the interaction and interpretation of the cultural tradi-
tions they have been closely intertwined, which is reflected in everyday life, habits, norms of
public morality and arts”.”

* V Putilina, “stages of voluntary in corporation of Buryatia in the Russian State, Buryat financial and credit college, page
19, “My Buryatia”, Ulan-Udeé, April 15 2011.

5 “Exile in Siberia”, http://baikalnature.com/info/86595, consulted December 11, 2013.

¢ D. Myasnikova, “the influence of political convicts on the development of Zabaikalye-Decembrists in Buryatia”, page 5,
Sport and services college, "My Buryatia”, Ulan-Ude, April 15 2013.

7 M.Dorzhieva, “Culture, traditions and customs of the Buryat and the Evenks”, the Buryat Republical agrotecnical insti-
tute, “My Buryatia”, page 32-33, Ulan-Ude, April 15, 2011.
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With a major attention into traditions of Buryats, it can be said that they are original-
ly nomadic herders and hunters, who with the arrival of Russian Cossaks, quickly turned
to a more sedentary agricultural life style. The practice of hunting diminished in time, but
it left behind the complexity of Buryat social organization. “Buryat social organization is
centered around the joint principle of patrilineal descent and agnatic relationship (...) All
Buryats trace descent from a single common ancestor, a mythical figure who may differ from
group to group within Buryat society”.® The stronger the kinship relationship between two
Buryats, the more likely the possibility they live next to each other in residence.

Trans-Baikal Buryats present a more steady social organization than the Cis-Baikal
Buryats, where the impact of Russian colonization was felt much more strongly than on the
Eastern side of the lake. The two parts also reflect the different developments undertaken
by Buryats during the first period after Russian arrival in these lands: the Western side was
more Christianized and there was a more sporadic number of “original” Buryats, while in
the Eastern side the presence of Lamaist culture (Buddhist culture) was much more preem-
inent and traditions were much more ingrained. In the Buryat culture today, as in the past,
they are basically all Shamanist (despite Christianity, Islam or Buddhism).

The worship of the Shaman calls to mind the memory of ancient beliefs and legends around
a single character, which has special powers and special relations with the extra-mundane world.
As suggested by Krader in his extensive studies on shamanic cultures, shamanism is a wide-
spread reality, which crosses many peoples of different beliefs and cultures in Asia and not only
in the Asiatic continent. It varies from person to person, and its worship is variable. Among
Asians practicing shamanism, Buryats are certainly the more complexly organized, because they
have been growing and developing close to great civilizations and they have been enjoying fa-
vorable environmental conditions. They continue to practice shamanism closely related with
Central Asian traditions existing in Mongolia at the time of Chinggis Khan.

“(The shaman) is socially recognized as such, and he is called forth as a shaman by his
own social group, he can only function as a shaman if he is recognized as one in potential
by his contemporaries. His local group then undertakes to pay for his training and the cer-
emonials of becoming shaman (...) in order that he may fulfill the social roles and functions
that are required of him”.° It is wrong to see in the shaman only a spiritual figure. He is a
kind of “special delegate” at the service of the community, which is related to him through
common ancestors and spirits belonging only to a particular kin-ship family.

In the past, its presence was highly related with the ritual of hunting, which was prop-
er of a nomadic society. The shaman was the person directing the hunt; they served as lay
and spiritual leader of the social group, and as Krader suggests, in ancient times he was not
just a religious leader but also law-giver: expressing both the cosmos and social laws. In the
past, this character has held more of the features of the outsider and the sorcerer. Krader de-
fines the shaman as “a specialist of the society”; his figure could be also translated into a so-
cial phenomenon but without institutions. Basically, all Buryat groups have their own dei-
ties to appeal to in case of need. The shaman intercedes for them by giving his/her body and
psyche at the mercy of the spirit, in order to create a bond between people and deities.

8 Lawrence Krader, “Buryat religion and society”, page 322, vol 10, Southwestern Journal of Anthropology, 1954.

 Lawrence Krader, “The Shamanist Tradition of the Buryats (Siberia), page 105, Anthropos Intitute 70, 1975.
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Most of the collective and social rites linked with the worship of the shaman were gener-
ally performed in open spaces, outdoors, mostly on riversides, at the foot of the mountains or
along the coast of the Baikal lake, usually where previous shamans had been buried, so their
spirits could provide intercession for people still alive. Each of these rituals led back to the pri-
mordial link between man and nature, between life and death, between humankind and natu-
ral landscape, so then the Baikal and its uncontaminated nature became the symbol of territori-
al and cultural belonging, regardless of any attempt of creating ethno-cultural differentiations.

Feelings of belonging to those landscapes had rooted in Buryats’ collective imagina-
tion a deep bond with their local traditions, values and sense of kinship, together with the har-
monization with other peoples’ cultures. In the Buryat imagination, their home land always
had its roots in the creative force of several and different national perspectives. This last as-
pect had never allowed them to lose the memory of their own ethnic values and habits, rather,
it made possible a revival of their national peculiarities, enhanced by a common cultural her-
itage, which had also enriched their references with Mongolia and the whole Central Asian
world. The early history of Buryat people contributed to the focus on their particular inclina-
tion towards a peaceful meeting with other peoples and their capacity of mediation with them.
The formation of a “Buryatness,” as something different than the Mongols from Central Asia,
is also to refer to the numerous influences and interactions with other peoples, with those in-
habiting the Baikal and simultaneously with Russian migrants. Buryats have come to incorpo-
rate typical characteristics from all these peoples and to create their own cultural conscious-
ness, thus paving the way for further development of peaceful dialogue and cultural exchange.

1.2 A cosmopolitan creed

With the establishment of Russian-Chinese borders in 1727 it was possible to trace the
beginning of an independent Buryat identity formation against the Mongolian peoples of the
central steppes. Since the imperial time of Chinggis Khan up to present, Buryats have been
always very open and interested in what was happening beyond their territory. They very
often undertook long voyages and pilgrimages through Mongolia, Tibet and even India, by
making paths crossing Asia from North to South and from East to West, like a true nomad-
ic population as they were. By crossing the spatial space of nation-states and cultures, they
developed a unique identity of hybrid shapes. Even if they had always been considered a
part of the peripheries of great civilization empires (Mongolia, China, Russian Empire, So-
viet Union and Russian Federation), Buryats found the way to appropriate and process a
new form of cultural pulse, which they had the opportunity to meet during their cross-bor-
der-meetings with peoples of Asia: Buddhism.

Since the war time, all Mongols became acquainted with their Chinese and Tibetan
neighbors, from whom they received some knowledge about writing, astrology, medicine
and historic backgrounds. Among other things, they also became more knowledgeable in
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the world of Buddhist faith, which had come to Tibet and then Mongolia from India. Even
if Buddhism was rudimentarily known before the coming of the first Tibetan lamas in Bury-
at lands at the beginning of the XVIII century, around the ‘70s its propaganda in Transbai-
kalia had already begun. Gradually, the image of lamas moving around in a mobile worship
yurt became increasingly widespread. These yurts wore lamas from Tibet and Mongolia,
and they usually stopped in countryside villages and in places very close to stone temples.
These yurts did not serve just as centers of cult and worship, but their function went beyond
the simple task of letting people cultivate their new faith. During their pilgrimage around
Buryatia they collected art masters (painters, sculptors, carvers, writers of annals) who fol-
lowed the yurts during their journey. In this way, mobile monasteries became spiritual and
cultural centers for all Buryat society, and played a great influence in the management of
the daily life sphere of people. A famous European traveller of that period, Pallas, describes
that although local people of the Baikal were still bound to the Shamanic rituals, there was a
good majority of them already practicing the Lamaist cult '° (Lamaism is a term coined by a
German scholar referring to the particular devotion among Buryat people towards the figure
of the lama, through whose features Buddhism had mostly gained ground in the Baikal re-
gion, where, in their belief, the lama is considered almost equal of Buddha and the Karma).
In 1741 in Buryatia there were already 11 datzan (Buddhist temples, as the Ivolginskiy
Datsan illustrated in image n°1) and 150 lamas (some of which came from Tibet), and this year
could be marked as the official date of recognition of Buddhism as one of the legitimate reli-
gions of the Russian Empire by the empress Elizabeth. In 1764 we could recall the official date
of the establishment of Pandito Khambo Lamas as the supreme ecclesiastical Buryat leader,
who guarantees somehow the autocephality (in administrative terms) of the Buryat Buddhist
Church against the authority of the Tibetan Dalai Lamas and their Mongolian counterpart Jeb-
dzundambas (although the supreme spiritual leader remained the Dalai Lama in Lhasa).

Image n°1: Ivolginskiy Datsan (Buryatia) the major monastery-temple of the Russian Federation, 10/28/11

10 M.H. BorpmanoB, “Odepku HCTOPUM OYpSAT-MOHTOJLCKOrO Hapoaa”, crpaHuua 154, U3JaTesbCTBO GYpPSTCKOrO
rOCyHUBepCcUTeTa,YiaH-Ya3, 2008.
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It 1s out of the question, however, that Buryats received Buddhism from Tibet and
partly from India. “(...) many Buryats have long viewed themselves as cosmopolitans, re-
garding the long history of Buryat Buddhist pilgrimages to Mongolia and Tibet as a prom-
inent marker of southern Siberia’s transnational history and identity. (...) Some view them-
selves as a truly cosmopolitan people spanning three major Eurasian states (Russia, Mon-
golia, and China) and extending their transnational religious practices into two more (Ti-
bet and India), others express a more restricted understanding of their homeland within the
Russian Federation™"'.

Buddhism started to penetrate Buryatia at the same time the Russians did. While in
Cis-Baikalia, Slavs tried to convert natives. The emperor gave more freedom to Tranasbai-
kalia peoples, due to their necessary support in the control of the borders with China. Bud-
dhism found fertile ground for its diffusion and a new generation of students began to mi-
grate into the Amdo region of Tibet for learning and practicing the faith. “Tibetan monas-
teries functioned as multinational communities with various ethnic groups living together,
evidence of Inner Asian Buddhist cosmopolitanism. (...) Amdo served as a bridge for the
spread of Buddhism from Tibet to Mongolia. Out of three thousand monks in Labrang, the
majority of whom were Tangut, there were about five hundred Mongols of various ethnic
groups, including one hundred Buryats, several Tungus, and thirty Chinese.(...) the monas-
teries often developed what he calls — middle dialects — a sort of lingua franca mixing di-
verse Mongolian and Tibetan dialects ”'*. Monasteries collected people from various na-
tionalities and with different notions of tradition for teaching and transmitting the doctrine
of Buddhism and by creating in this way a multi-plot reality of faith. Once back to Buryat-
1a, monks engaged themselves in teaching and research in their native land, spreading Bud-
dhism everywhere. They became carriers of new frontiers in the development of a new form
of medicine, together with the opening of new secular schools and the promotion of Euro-
pean literature on Buddhism, and at the end they abolished the cult of oracles and incarnate
lamas in their homeland.

With his dedication to the Buddhist faith, monks became fully dependent and at the ser-
vice of their community. They could feed themselves thanks to their belonging to the commu-
nity and they did not possess anything of their own, everything they needed was bestowed by
the little society around them. At the beginning, lamas moved through caravans, which were
prepared especially for them, in order to let them meet as many people as possible, in the hope
of spreading the faith and bring help and spiritual support in the villages. But soon, as Bogdan-
ov underlines in his writings “Ouepku ucropuu OypsiT-MoHrojbckoro Hapoaa” (“Essays about
the history of Buryats-a Mongolian nation”, Oypsarckoro rocynuBepcurera, ¥Yaan-Y p, 2008)
new types of steady monastery-universities were created, in which all kinds of knowledge of
that time was taught, like Buddhism, philology, epistemology, medicine and all sorts of art. In
this kind of monastery, students, writers, intellectuals, and creators of religious and philosoph-
ical systems lived together with lamas. What was even more important, in these places of cult

1 Anya Bernstein, “Religious Bodies Politic-Rituals of Sovereignity in Buryat Buddhism”page 34, The University of Chi-
cago Press, 2013.

12° Anya Bernstein, “Religious Bodies Politic-Rituals of Sovereignity in Buryat Buddhism”,page 52, The University of Chi-
cago Press, 2013.
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and study, a critical approach of Buddhism and the dialectical method of debate were encour-
aged and practiced. In addition, Bagdanov stresses the fact that is often disputed between the
prominent heads of Buddhism and non-Buddhist intellectuals but took place according to the
usual rules and practices in the Tibetan Buddhist tradition. In case of defeat, the losing side had
to move among the ranks of the winners. This was a very common practice in the teaching of
Buddhism, which, unlike other religions (for example, European Christianity and Islam), does
not provide for the application of violence in the battle for ideas. Another interesting point
about the educational systems of Buddhist monasteries was that their view on the world was
not limited to mere religious doctrine, but ranged its “thirst for knowledge” among other dis-
ciplines, like other non-Buddhist philosophical systems, and also the practical study of scien-
tific sciences like agriculture and architecture.

This aspect of the Buddhist doctrine and the universal teaching methods appropriated by
Buryats are to be referred to a particular branch of the Tibetan Buddhism, which in turn drew
from the late Buddhist tradition of India. As Bagdanov states in his research, Tibet appropri-
ated Indian Buddhism in its last stage of development, by adopting its most intellectual and
hermitical forms of experiences, but also by making Indian Buddhist literature its own subject
of investigation. This type of traditional faith enjoyed great success in Mongolia, from where
it spread to Buryatia. In the Buryat monasteries in particular, almost the whole didactical part
was developed through the studying and acquisition of texts in Mongolian and Tibetan, which
monks were asked to translate (including ritual texts and philosophy).

In its first stage towards diffusion, Buddhism in Buryatia had to face the ingrained be-
lief in Shamanism, and on the other side of the Baikal, the consolidation of Christianity
among Irkutsk Buryats. In these first times there was no violent battle against the traditional
shamanist faith of the Buryats, but often large compromises were taken between Shamanism
and Buddhism regarding rituals, tradition and habits. As stressed by Bogdanov, the success-
ful “weapon” of victory employed by Buddhism was the practice of the Tibetan medicine
among local peoples.” As it has been defined by Abaeva and Zhukovskaya, Tibetan medi-
cine itself was already the result of different approaches to the cure, which collected refer-
ences in the field from Persia, India, China, Nepal and even Europe. The medical achieve-
ments were taught and learned through different language mediums, like Sanskrit, Chinese,
Persian, Arabic, Turkish and Latin and by so doing, in the monasteries the first faculties of
medicine of the time were opened.

The first to write about Tibetan medicine in Buryatia was Joan-Georg Gmelin, who
in 1735 met the physical lama for consulting books, medicines, work tools and for some
demonstrations about the preparation of drugs. According to Abaeva and Zhukovskaya, this
lama practiced bloodletting, cauterization and also was able to perform some surgical in-
terventions. Soon these medical practices spread among a large number of lamas, and in-
creasingly a majority of them gained more and more experience in chemical preparations
and in the arts of care. At the beginning of the XVIII century there were a lot of healers,
who could use already all techniques and methods of the Tibetan medicine, and by so doing,
they gained great success among the people. This practice acquired such a positive mean-

13 M.H. BorpmanoB, “Odepku HCTOPUM OYpSAT-MOHTOJBCKOrO Hapoa”, cTpaHuua 178, uU3JaTesbCTBO GYpPSTCKOrO
rOCyHUBepCcUTeTa,YiaH-Ya3, 2008.
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ing amongst the people that it found itself reflected in the articles of customary laws of that
time. In 1869 the official opening of the first medicine monastery school took place in Tsu-
golskij temple, and little by little many other schools in Buddhist temples were opened in
the regions. At the end of the XIX century there were already 700.

As stressed by Abaeva and Zhukovskaya, over time the isolation between the Bury-
at Buddhist world and the Tibet world (including Mongolia) brought about an “indige-
nous” specialization of the Buryat medicine compared to the rest of the Central Asian Bud-
dhist sphere. At the end of the century, Buddhist temples in Buryatia already owned a large
amount of medical literature also in Tibetan and Mongolian languages, and also almost ev-
ery lama had its own medical recipes (a result of individual specialization and personal ex-
perience in the field). In addition, a conspicuous majority of lamas became acquainted with
local plants and natural remedies of the Baikal region, which soon partly replaced other
kinds of ingredients.'

Later, with the advent of the October Revolution, a reset of the medical system of tem-
ples occurred, with the introduction of the teaching of anatomy, physiology and diagno-
sis of disease according to the European method. Subsequently, the first new schools in ac-
cordance with the new method were opened in Baikal temples. Officially the first was Aza-
gaskij temple in Cis-Baikalia. According with Abaeva and Zhukovskaya’s research, in this
same period a systematic study of Tibetan medicine was introduced in Russia, which saw
the spread of the knowledge referring to Tibetan medicine and its variants all around its ter-
ritory. Two big centers of study and research of Tibetan medicine opened in Moscow and
Saint Petersburg thanks also to the teaching of specialists from Mongolia and Tibet, who
were employed there.

“In its long story of practice in the ethnic Buryatia, Tibetan medicine adapted to local
conditions, apprehended health treatments of the indigenous people, replaced almost its en-
tire suite of drug tools with local species and it can be viewed as one component of the tra-
ditional Buryat culture. This approach to the heritage of the Tibetan medicine requires the
creation of secular educational institutions with the teaching of this medicine in Russian. It
displays traditional medicine under the monopolistic influence of Buddhist clergy, removes
religious, national and linguistic barriers to education and treatment in general, promotes
an atmosphere of openness, mutual understanding and willingness to cultural dialogue of
all the people living there”."

The history of Buddhism among Buryats traces a turning point of the genesis of a Bury-
at identity. Buddhism has left a deep mark on the sense of belonging to a unique nation in the
Mongols of Russia; its essence and its practices have contributed to the definition of a cos-
mopolitan attitude of Buryats towards all other forms of identity expressions around them,
because the Buddhist profile absorbs and contains peculiarities from different cultural tra-
ditions, which are reworked under a single multi-faceted profile. Furthermore, in their orig-
inal way of assimilating Buddhism, Buryats passed through a process of multiculturalism,
whereby mobile training in different lands, study and practice through different languages
and points of view, conflict resolution by means of dialectic and opening to different ideas

* A6aeBa, XKykoBckas, “BypsaTel”, ctpanuna 457, Mocksa Hayka, 2004.
15 A6aeBa, XKykoBckas, “BypsaTsl”, ctpanuna 459, Mocksa Hayka, 2004.
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were the necessary ingredients for their religious formation. However, the point is that Bud-
dhism for Buryats did not only define the spiritual aspect of the majority of them, but rather,
in its way to consolidation among these tribes it had also meant a “glue” for many differenc-
es among them (Buryat tribes). It had meant a unifying element to a common background,
which had given rise to a new elaboration of tradition, based on multicultural principles.

1.3 Ecology as identity

By looking at the geo-climatic conditions of Central Asia and Siberia (where most Bud-
dhism has roots), it comes naturally to consider the quality of relations between man and nature.

As suggested by Abaeva and Zhukovskaya, in a land of cross-borders and migration cul-
tures the development of an ecological consciousness goes hand in hand with its ethno-cultur-
al and ethno-confessional processes. In the first stages of Buryat ethno-genesis a crucial role in
the habits towards nature is attributable to shamanic practices. The key aspect of this relation is
the shamanic ideology and domestic economy of early times, but also a relevant contribution
must be given to Buddhism, which links the late development of Buryat identity with nature.

“It is possible to speak of — ecosystem — as a flexible interaction between three main
parts: environmental media, technological superstructure and non-material regulators (tra-
dition, belief, rituals, habits, stereotypes, behavioral norms). (...) Big nations have to under-
stand, that uniformity of the humankind is not something to tend; while small nations have
to know, that their survival largely depends on safety of nature and cultural environment,
on elements from the traditional forms of life, which shape their spiritual-moral and cultur-
al-psychological image”.'°

From this point of view, the ecological feeling of every single culture takes shape from
a defined natural landscape of a specific territory and from the first forms of relations among
peoples themselves. The first ecological representations of ancient Buryat peoples are traced
back to their archaic beliefs and cults, referring to their daily and shamanic practices, like
the cult of the Earth, of the mountains, of ponds and caves, of the countryside, etc. Later it
was the rise of Buddhism that brought a big contribution to the sphere of cultural ecology of
the Buryats. At the heart of Buddhist tradition, Tibetan culture was in charge of the diffusion
of this new “support” to the ecology perceptions of these nations. It presents itself as a syn-
thesis of cultural traditions of peoples from Nepal, India, China, Tibet and Persia, in which,
as Abaeva and Zhukovskaya underline, it was possible to trace a specific way of approach-
ing nature by man and an almost common way of understanding the concept of a “living be-
ing”. These peculiar traits of this macro-region depended on its particular historical devel-
opment, its geo-natural conditions and its socio-ethnical way of land tenure.

Almost all “nations” living in Central Asia were nomadic or semi-permanent people,
who had learned to live highly dependent on nature changes and rules; their habits with na-

16" AGaeBa, XKykoBckas, “BypsaTsl”, ctpanuna 475, MockBa Hayka, 2004.
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ture were those of a respectful child to a severe and generous mother, who allowed them to
live as part of a unique and integrated cycle of life. Nomadic people of this territory were
used to spending their life in taiga, steppes and along rivers in search of food. Also their
nomadic tents met the criteria of environmental sustainability, deeply bound with natural
needs. A relevant stage in the development of ecological tradition of this region insists on
the result “of a synthesis of Tibetan Buddhism with the traditional beliefs and cults, with
rites and customs of the Mongolian people of Central Asia. Buddhism brought to these eth-
nicities not only an high level of ecological consciousness, corresponding to the level of de-
velopment of religious and philosophical and ethical teachings of the world religions, but
met with the ecological traditions of the other Eastern nations”."

Buddhism integrated all variants of Central Asian cultures and easily assimilated in peo-
ples’ own spiritual and material traditions, and so, at the same time it was able to re-create a
new expression of belief, bearing new hybrid relations with nature. “In this way, overall, the
ecological culture of the Central Asian region took shape and developed under the influence
of different factors (climatical, geographical, economical, religious, ethnocultural, political,
etc.) determining the originality of the ecological traditions, which underlied it ”.'*

1.4 Shamanism and ecology

In the pre-Buddhist context of shamanism among Buryats, traditional customs and vi-
sions of the world were deeply connected with a concept of spiritualization and deification
of all aspects of nature. The spiritual life of peoples penetrated every single aspect of their
daily tasks and habits.

Their model of world construction was made by anthropomorphic and zoomorphic crea-
tures, who inhabited and were a constituent part of the natural realm (both heavenly, terrestri-
ally and subterraneally), in which they lived. The shaman was the guardian of this world and
intercessor among people of the will of natural gods (who presided over life and death).

Nomads of the Baikal region strictly processed their identity in relation to their sur-
rounding natural landscape. They conceived nature as a macro-cosmos, where people
could be identified as a smaller expression of the whole (micro-cosmos), so the creative
process of nature was already intrinsic in their life and nature was the engine of every-
thing’s and everyone’s destiny, having humankind part of this cosmological process. The
various and mighty nature of Siberia also contributed to the formation of an esthetic feel-
ing of peoples inhabiting those lands, which could find expression in a form of veneration
and gratitude towards spirits living in the elements of the landscape. In this case, the geo-
graphical environment created the conditions for a living ethnos and at the same time, af-
fected the ethno-ecological consciousness of people. In this way, nature of the Baikal re-

17" AGaeBa, XKykoBckas, “BypsaTel”, ctpanuna 479, Mocksa Hayka, 2004.
18 AGaeBa, XKykoBckas, “BypsTsl”, crpanuna 480, MockBa Hayka, 2004.
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gion came to symbolize ethnic feelings of belonging amongst the different ethnic groups
living in the same natural environment.

Baikal lake, mountains, rivers, steppes and forests occupied an important place in the
Buryat beliefs and cults, since every single element was “lived” by a different natural spir-
it, and they all together shaped the shamanist Buryat pantheon of the Earth deity (which
was a symbol of richness and fertility). Theirs was a polytheism which also dictated rules
and norms to keep in their daily life between man and nature, but it also disciplined the life
among all other human beings living around the lake, who were submitted to the same in-
spiring natural and spiritual rules. The spirits’ benevolence depended upon the destiny of
men and women. For example, men could not dig into the ground, if not absolutely neces-
sary for survival, or break shrubs, because all elements were the homes of deities, and for
killing some living being it was necessary to perform rituals in order to make deities benev-
olent and compliant with human action. Furthermore, the lake Baikal had become a natural
junction of cultural, historical and economic connections between Middle and Central Asia
(Persians and Arabs, too, used to travel to the lake and leave their marks on its coasts to-
gether with other tribes who lived permanently there). Soon the lake became an element of
shared identity of different traditions and it started to inspire in their cultures a deep feeling
of belonging, whose poetry production symbolized one of the first forms of expression. Po-
ems from different ethnic traditions met around the life of the Baikal lake, which soon be-
came a common reference and a converging magnet of different peoples sharing the same
identities and spiritualities.

The vision of the world by the Baikal population attested to the variety of shamanist
folklore, which permitted the living standards of people and which helped define their life.
An example could be the traditional celebration of new year in accordance with the moon
calendar, ‘caraanrana’ (‘Sagaalgana’), which, according with Abaeva and Zhukovskaya,
linked tradition with the concept of “ecological time”, since the calendar falls within the cy-
clic natural changes of the year, and it determines all the socio-economic actions of peo-
ple. A shared celebration among peoples of the lake, Saagalgan, usually marked the end of
the harsh Siberian winter and the beginning of the new hunting season, which saw men per-
forming a complex series of rituals and celebrations.

It was exactly this vision of things happening and living the environment, which shaped
the first ecological culture of Buryats (and not only Buryats) around the veneration of land-
scape elements and the respect for the spiritual essence in every living being. Buryats owned
a shared spirituality and a common vision with other peoples of the Baikal, which allowed
them to construct a common space of behavior and thought with respect to the surrounding
nature, and it was precisely that same feeling of nature, which made every single man and
woman a sharer of the same matrix.
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1.5 Buddhism and ecology

In the Buddhist philosophy, the concept of human beings as a micro-cosmos of the whole
is still present, as in the shamanic cult. The Buddha’s thoughts added another meaning to the
human figure in its cosmological view of the world: its trans-humanity. The Eastern tradition
does not present an anthropocentrical point of view for other living beings, rather it tends to
approach him/herself in a more intuitive and unconscious way. “With a conception of person-
al identity that is fundamentally trans-human, Buddhists have traditionally shaped the prob-
lem of inter-species relationships in quite different terms, and as a result we should expect
traditional Buddhist environmental ethics to look quite different from its counterpart in the
West”." As Alan Sponberg quite well illustrates in his research, the same notion of rights dif-
fer greatly from one side to the other. While in the Western countries, (Christian civilization)
the word “right” is highly bound with the concept of human responsibility and duty, which he
does not share with the other elements of nature. In the Eastern civilization, (mainly Buddhist)
the rightness of something/someone is considered an intrinsic value of that being.

This deep belief is expressed by the human action through compassion towards other
forms of living nature. In this intrinsic respect of the being, Buddhist ethics finds its place,
because every human being is profoundly bound to other species through the Karma, and to
the cosmologic rules of the Karma, every creature is submitted, every creature in the world
shares with the others a “responsibility” and an “ethics”. This understanding of nature so im-
bued with ethics comes from the rooted belief of reincarnation. In the Buddhist philosophy,
the adoration of nature has the same validity as one of reincarnation (while in Christianity
there is a God who creates nature, within which there is also the human kind). In Buddhism
there is a necessity for realization of man into a whole with the being. Man must go beyond
his egocentrism in order to become in tune with other living beings. “Based as it is in culti-
vating an ever insight into the trans-species mutuality of sentience and hence potential for
enlightenment, Buddhist practice can only express itself as a compassionate, environmental
sustaining altruism. (...) Buddhist ethical precept of non-injury or (...) as an implication of
the Mahayana doctrine of emptiness understood as variety of non-dualism that entails com-
passionate activity towards all other beings (...) if all things are seen as empty of intrinsic
existence, then all things must been seen as interrelated, and the only possible course of ac-
tion becomes one that seeks to compassionately sustain all of existence”.*

In the course of its development in the Baikal region, Buddhists assimilated and made
some tendencies of shamanism its own. A lot of Buddhist rituals were borrowed from sha-
manist faith, for example, the cult of Earth. Creatures were put beside anthropomorphical
gods and the cult of three, already present in the shamanic faith, received further develop-
ment as the place of dead people’s home.?!

19 Alan Sponberg, “The Buddhist conception of the cological self”, Western Buddhist Review”, http://www.westernbud-
dhistreview.com/vol2 /ecological_self.html.

20 Alan Sponberg, “The Buddhist conception of the cological self”, Western Buddhist Review”, http://www.westernbud-
dhistreview.com/vol2 /ecological_self.html.

21 AbaeBa, XKykoBckas, “Bypartsl”, crpanuna 490, MockBa Hayka, 2004.
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Buddhism brought a transformation of social relations in the community, which could
find reflection in the different tasks and professions of Buryats. For instance, hunting and fish-
ing for religious reasons, before the coming of Buddhism, were valued as sinful. Before kill-
ing any other creature, one would perform complex rites to have spirits approaval. Buddhism
gave these professions more lawfulness by stating that such practices could continue only if
their actions were focused on the continuation of the human species and to the support of hu-
man vital functions. In this way, human action toward nature would stay focused on the ex-
ploitation of earth only for the necessary human survival requirements, and not on its destruc-
tion. Customs dictated by the Buddhist tradition contributed to the maintenance of the nec-
essary ecological balance of the natural environment and at the same time, the health of the
people. This feeling of supporting natural elements in the process of nutrition penetrated into
the public consciousness, it found reflection in the way of life of the people and contributed
to the formation of a certain mentality. “So, for example, nomadic herders at the pasture with
animals considered the relationship between the seasonal cycle and the current groundwater.
This current changed depending on the time of the year, which in turn influenced on the qual-
ity of grass. Therefore, in the mountainous terrain shepherds grazed herds at different heights
during the year, migrating with them, so that the groundwater level was at the optimal depth.
For working outdoors they used clothing from materials of animal origin (fur, wool) ”.**

According with Abaeva and Zhukovskaya, another circumstance where people focused
on natural solutions was in the spaces of rice cultivation. For example, peasants who culti-
vated rice spent always a lot of time in cold water, which often brought about hypothermia.
As a remedy for this health problem, they used a lot of pepper (which contains warming el-
ements), and this practice helped them to regain energy and health. This was later a remedy,
which Buddhist medicine made its own (together with other treatments), since this kind of
medicine showed a particular attention to the sustainability in the preparation of medicines.
These were only some examples about the way ecological consciousness of Buryats (and of
other Buddhist peoples) became an integral part of their socio-economical system.

It can be said that the original ecological culture of Buryats was not ignored by Buddhism
in its social development, but, on the contrary, it synthesized and made traditional shamanic el-
ements its own ones. In its expansion into the Central Asian region, Buddhism integrated into
its own traits every traditional culture of people living these lands, by creating in this way a hy-
brid conception of Buddhism itself. This integrated plural vision of reality assimilated with the
respectful feeling towards nature brought a broader understanding of relations between man-
kind and its significant cohabitation requirements. Respect for other forms of life, recogniz-
ing themselves as a unique part of the whole and compassion for other living beings, forged
among Buryats a high sense of the “other”, which is an integral part of their “self”.

22 AbaeBa, JKykoBckas, “Bypsartsl”, ctpanuna 495, Mocksa Hayka, 2004.
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1.6 First attempts of cohabitation: buryats and russians

As already mentioned in the previous chapters, the annexation of Buryat territory by
the Russian empire is not to refer to the word “conquest”, since Buryats voluntarily decided
to become Russian subjects, due to the lower tax burden and lighter state duties assessed by
the Mongolian large khanate.

Gradually, policies of the Russian government created further distinctions among Bury-
at groups, but initially they did not stand as an obstacle against Buddhism in Trans-Baikalia,
while the Western side of the lake was lowly Christianized. Unlike the Trans-Baikalia coun-
terpart, where the majority of Buryats lived and where Buddhism was a community-consol-
idating factor, soon the Irkutsk side became subject to forced Russification, which, howev-
er, left a space for the practice of Christianity with a mix of Shamanism. The first enemy to
fight in the region was Lamaism, and since the number of practitioners was lower than the
Eastern part, it would result in more easily controlled lamas and their followers. Russian
missionaries initially stood against the habits of Buryats living in the steppes, against their
customary law and against allogeneic self-management. It was essential to focus the atten-
tion on Buryat lamas and instill in them a new cultural education.

However, the Russian government knew that this region had an important strategic po-
sition: it was the key-place for all trans-Siberian communications, and the focal point of
commercial relations between Russia and China. Local governments had to take into con-
sideration all these aspects in their political resolutions and they had to keep caution and fear
in mind when dealing with Buryat-Buddhist affairs and their restrictions. The Administra-
tion considered that continuing to protect Buddhism would bring about the uncontrollability
of the Buddhist church’s political actions and it would encourage the penetration of foreign
influence within the Russian empire.?

In the middle of the XIX century the Russian government revised its policies towards
non-Christian religions, and in 1853 it issued a decree entitled “The Statue on Lamaist Cler-
gy in Eastern Siberia”, whose aim it was to regain control of Buryat Buddhism by restrict-
ing the number of monasteries and lamas, (with the lamaist church subordinated to the tsa-
rist government) and to prohibit the construction of new monasteries without the permis-
sion of the St. Petersburg Ministry of Internal Affairs. Also, at the local administration lev-
el, the government undertook some changes. According to Anya Berstein’s report, since
1822 Buryats were left with quite a degree of local self-management (Speranskij statute),
in which they were still divided according with their existing clan organization. This latter
provided for their own constituting steps-dumas (corresponding to their councils of elders),
which were in charge of representing all Buryats before the Russian Provincial administra-
tion. By the end of 1800 these dumas were abolished and Russian peasants took over the
reins of local administration.**

2 [llatyeB Hwukosaéh BukropoBuy, “l'ocysapcTBEHHO-NPpAaBOBOe PerysnvpoBaHHe peJMTHO3HBIX OTHOIIEHWH B
3abaiikasbe Bo BTopoi nmosioBuHe. XVII-Havyane XX BB, cTpanuna 60, Mocksa, 2006.

24 Anya Berstein, “Religious Bodies Politics- Rituals of Sovereignty in Buryat Buddhism”, page 22, The University of Chi-
cago Press, 2013.
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As underlined by Shatuev research, in 1872 the administration decided to define the
boundaries of spiritual competence of the Buddhist temple-monasteries (datzan), as, up to
that time, Buryat datzans had never had strictly limited territory. In this way, the construc-
tion of new Buddhist monasteries caused the necessity of unifying or dividing different eth-
nic groups and territories which had never been ethnically changed for centuries.

Despite numerous attempts of containing the Buddhist phenomenon, during the second
half of the XIX century this later gained more and more popularity and followers.

According to Bogdanov’s research, mostly in the Cis-Baikalia, after the first attempts
of “forced” Christianization, for which Buryats became Christian in order to get a job and
so feeding themselves, the Siberian government adopted a new tactics to penetrate the heart
of natives. It asked special missionaries from England to come and teach among groups
of Siberian Buryats. These missionaries, who arrived in 1817, had already prepared them-
selves for local customs and learned to speak limited Mongolian, in order to better perform
their public sermons. Once they found themselves among Buryats, they also started to learn
Buryat grammar and its writing in the Mongolian language. By doing this, they hoped to
converge on a spiritual level their work with the traditional look of the congregation.

With the knowledge of Mongolian language, they were now able to translate (with the
help of Buryats) the Sacred Scripts and prayers into local languages, and in addition, to enrich
the vocabulary of these people. Then, a large number of Buryats were called to listen and pos-
sibly also to sing Christian pieces in their own language. It was thanks to this kind of sensi-
bility that English missionaries came out to find the convergence with local people. However,
their work soon drew attention from the Russian Orthodox missionaries, who started to look
at them suspiciously. In 1835, with an imperial edict, English missionaries were forbidden to
baptize new Buryats. The excuse was that the teaching of Europeans was purely linguistic and
that they covered only a form of Christianization, which was “purely aesthetic”. In this way,
English missionaries interrupted their work and came back to Britain.

As Bogdanov suggests to us, an important element of this time to underline is that in this
same period the nationalization of schools was taking place in Cis-Baikalia. Buryats were al-
ready quite good at the translation of the Gospel and the sacred scripts, there were many initia-
tives by educated Buryat people to create the first schoolbooks for Buryat and Mongolian lan-
guages, and masterpieces of the Russian literature were already under translation together with
Buddhist aphorisms. On the surge of enthusiasm around the 70s of the XIX century, a delegation
of Buryat deputies in Saint Petersburg incited a petition for the opening of schools for learning
Buryat and Mongolian languages. They used as reasons for their request the necessity to teach in
these two languages in order to better “feed” trade relations between Russia and Mongolia.

“Neither the religio-philosophical doctrine of the East, received by Buryats together
with Buddhism, nor the education to research, arrived here through Russian schools, did
not stay without influence on Buryat cultural representatives: some of them rose in the study
of Buddhist philosophy, of Mongolian and Tibetan literature and in eastern politics; others,
known for their researches on the method of European science, travels and public prolifer-
ation activities by them, at home, for the cultural acquisition of the West. >

% M.H. BormaHoB, “O4epKd HCTOPHUU OypsIT-MOHTOJILCKOTO Hapoja’, cTpaHuIiia 235, W3JaTesbCTBO GYPATCKOTO
rOCyHUBepCcUTeTa,YiaH-Ya3, 2008.
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The attempts of political “suppression” of Buryat traditional elements had instead
brought to a reworking of their cultural identity, by enriching their social and communica-
tion skills. Contrasts had occurred which made possible changes and elaborations of inter-
cultural solutions among Buryats and the more European side of Russia. A new Buryat intel-
ligentsia was on the road to form, which later would bring Buryatia and its people towards
revolution and the rise of a national consciousness.

1.7 The revolution and the Soviet time

Transbaikalia represented a unique region inside the Russian territory, where ideals of
the February Revolution continued somehow to survive throughout the whole Soviet period,
although local elites rarely perceived the incongruity between their own ideas of Revolution
and what was happening on the European side of Russia. “The dream of the February revo-
lution, which had long been replaced by the anguished longing for bread, land and peace as
the motivating force of the revolution in European Russia, was still operative in Transbaika-
lia. Despite growing differences, Bolsheviks, Mensheviks and Socialist Revolutionaries con-
tinued to cooperate in local politics on the assumption that the Constituent Assembly would
make the ultimate decision about Russia s future political and social order”.*

This was a land long inhabited by people from different ethnic origins and of revolu-
tionary exiles, who had learned despite differences to reach a social compromise in order to
better cohabit and create a border land between peoples. Both Russian and Buryat intelli-
gentsia played a great role in the diffusion of the Revolution in these lands and in the keep-
ing of national antagonisms to a minimum, with no exceptions.

In addition, there was also a local cultural propensity for Buryats toward revolutionary
action, and this feature had to be found in their Buddhist utopianism, which came to coin-
cide in part with the Communist vision of revolutionary revival. Although Communist pol-
icies provided no exceptions to religions of Russia, their appeal seemed to find footholds
with some Buddhist prophetic notions.

Up to the time of the Russian Revolution among Buddhist peoples of Central Asia there
was still the waiting of the messianic event of “Last King of Northern Shambhala™. “The
legendary twenty-fifth and last monarch of Northern Shambhala is supposed to be called
Ridgan Dagbo or Rigden Jye-po (also known as Rikbandanbo) and is the subject of prophe-
cies about a coming millennium. One reported from Tibet, foretells that when Lamaism has
declined and become impotent. (...) In this future incarnation, the ruler of Northern Sham-
bhala is expected to lead the Lamaistic peoples into the last and decisive combat against the
enemies of righteousness. (...) With the triumph of the hosts of Shambhala, Buddhism is to

spread over the entire earth and to find its fulfillment”.”’

26 Russel E. Snow, “The Russian Revolution of 1917-18 in Tranasbaikalia”, page 203, Hofstra University, 1971.

27 Emmanuel Sarkisyanz, “Communism and Lamaist Utopianism in Central Asia”, page 624,The Review of Politics,1958.
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The myth of Shambhala could be broadly confirmed by the messianic vision of Socialism
in the Revolution. Also, the expansion of Communism with the advent of the revolution could
bring to a new area peace among peoples and also a broader conception of the world as a com-
munity of people bound together by brotherhood and solidarity. Both myths led to messian-
ic and millennial expectations. For centuries the expectations of the new Lamaist Kaesar had
been associated with thoughts of social revolution. As Sarkisyanz reports in his essay “Com-
munism and Lamaist Utopianism in Central Asia” (Cambridge Journals, 1958), in a memori-
al to Alexander III in 1893 Badmaev stressed the importance of the “White Czar” in the La-
maist world by underlining how much the Lamaist Asia, in general, was putting great expecta-
tions on the Russian Tsar and he supported Russian expansion into Mongolia, Tibet and Chi-
na. This messianic vision of the Russian Tsar was validated thanks to the creed, which showed
the Romanov dynasty as a descendant from the Rulers of Northern Shambhala. There was a
widespread belief also in Tibet of a great Buddhist empire led by the Russian Tsar, where Rus-
sia was seen as the champion of Asia and defender of Buddhism.

Soon with the advent of Communism, the attention of the Buddhist world was still fo-
cused on Russia but the slogans of the “White Tsar” were replaced by those of Socialism.
The messianic event was still expected to come from Russia, but this time with a different
shape than that of the Tsar. Ideas about radical improvement of social conditions were high-
ly expected among the nations of Mongolia and Central Asia, and also Mongol Communism
in its early times was connected with the expectations about the Kaesar’s rebirth in North-
ern Shambhala. Soviet agents were in contact with the Dalai Lama in Tibet and they tried
through numerous expeditions to convince the Buddhist clergy that Communism and La-
maism had much in common and they both could be thought of as different expressions of
the same need of change and socio-cultural upheaval. Much more emphasis was given by
Communist cadres to the feature of Buddhism as a philosophy of life rather than a religion.

“In 1924 the Darnata Pandita Hutukhtu, a Lamaist incarnated hierarch of Outer Mon-
golia declared that Buddhist morality was equalitarian, and endorsed the Soviet System.
In 1925 a Commissar of Agriculture of the Buryat Autonomous Soviet Republic could still
speak about cooperation with Lamaism and its ‘transformation into Socialism’. All Soviet
and ‘People’s Government s administrative personnel in both Buryat and Outer Mongolia
were initially recruited from Lamas, ex-Lamas, or pupils of Lamaist monastery schools”.*®
Western civilization was appointed by Lamaist modernists as the primacy of egocentrism,
whose results were capitalism and imperialism, while Lamaism could express in history the
remedies exposed by Lenin against the West. As Sarkisyanz stresses, from then on Buddha
was acclaimed as the predecessor of Lenin by Buryat modernists, and even one of them, the
revolutionary ideologist Zhamtsarano stressed the fact that Buddha had given the world a
certain form of Communism and the best way to see his doctrine accomplished was for each
person to develop according to Lenin’s ideals (still nowadays both symbols of Communist
and Buddhist traditions find a common space of representation in the major public places of
Ulan-Ude, as illustrated in image n°2).

28 Emmanuel Sarkisyanz, “Communism and Lamaist Utopianism in Central Asia”, page 631,The Review of Politics, 1958.
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Image n°2: the monumental Head of Lenin and the ice-sculpture of a dragon from the Buddhist tradition lo-
cated in the Parliament square of Ulan-Ude, 02/06/12.

The way Buryats welcomed the Revolution was also deeply linked to the promotion and
development of their own nationality and culture. According to Lenin’s policies on national-
ities, each nation had the right to self-determination and the possibility to develop a certain
amount of autonomy within the broader horizon of the Soviet Union. This latter should be-
come a great Union among peoples of different nationalities, called out to work together for
the accomplishment of Socialism in the world. At the political and cultural level, this state
should develop a shape of socialist content within a national form. According to this general
goal, the local intelligentsia in Buryatia started to mobilize in favor of the revolution.

The first All-Buryat Congress was held in Chita in 1917. This congress called for the
creation of an autonomous Buryat territory within Russia, a land reform and more Buryat
language education. Subsequently, numerous Buryat leaders became promoters of several
more congresses around Transbaikalia even before the October Revolution. The first Buryat
people’s Duma was founded in February 1919, whose participants organized a pan-Mongo-
lian conference in Chita with delegates from both Mongolia and Russia. A provisional gov-
ernment was elected, led by a reincarnated lama (Neisse-Gegen). Between 1918 and 1919
the Bolshevik government had already set up various national autonomous regions in Cen-
tral Asia, and so, in compliance with Lenin’s nationality policies, two autonomous Bury-
at-Mongolian territories were established (this decision was also made for political reasons,
due to Buryat strategical location close to Mongolia and China). The two regions were auto-
matically incorporated into the Russian Federation and only later, in 1923 they were united
to form the Buryat-Mongolian Autonomous Soviet Socialist Republic with Verkhneudinsk
as capital (later Ulan-Ud¢).

Towards the middle of the 1920s, the policy of korenizatsiia (nativization) began. The
program was to create a modern socialist society where all ethnic groups would contribute
in its formation. “In the multinational Soviet society was of great importance Lenin’s the-
sis that international culture is not without nations. He argued that each culture develops
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on its own national soil, in their historical national forms. (...) Lenin demanded the Marx-
ist approach to each national culture, the use of all its progressive and democratic elements
in the interests of cultural construction of a socialist society”.*’ In Buryatia, it was suggest-
ed to establish the Buryat language and writing system, to develop Buryat literature on the
base of Marx-Lenin’s ideas. The Horinskij dialect was chosen, which was spoken among a
major quantity of Buryats, as national Buryat language. Additionally, in 1926, a plan was in-
troduced to guarantee that at least 37.7 % of government institutions should be occupied by
Buryats, and Russians had to learn some Buryat.

Mongol script was finally introduced, and in order to promote the widespread usage of
the script, particular attention was put on the educational system, and soon compulsory ele-
mentary schools were created for everyone. Authorities wanted teachers to be able to teach
both in Russian and Buryat, and by so doing, often in the classes there was a mixing of Bury-
at and Russian among students and teachers. According to Melissa Andrea Cakars in “Be-
ing Buryat: Sovietization in Siberia” (UMI, 2008), in the same period a lot of textbooks and
periodicals were published and around 1926 the publishing houses were issuing fifty-two
titles in Mongol script. In those years there were two main national newspapers: Buryat-
Mongolskaya Pravda and Buriaad-Mongoloi Unen. Throughout all the 1920s great produc-
tions of plays, stories and poems in Russian and Buryat spread all around Buryatia. As for
Cakars, these works usually contrasted, in their topics, life before the revolution and life af-
ter it, and how much it had developed and improved since the year 1917. Some works were
also anti-religious, but they never compromised the local devotion for Buddhism and Sha-
manism (together with Tibetan medicine), since the local government did not oppose their
practice. The government did not have sufficient reason to struggle against Buddhism, since
both “disciplines” had many similar ideas (they were compatible), and furthermore it did not
want to provoke reactions from Asiatic neighbors like China and Mongolia.

“Dorzhiev, who had once served as the Thirteenth Dalai Lama’s emissary to the Tsar
and had founded a Buddhist temple in St. Petersburg in 1913, sought to protect Buddhism
under Soviet leadership by reforming the Russian Buddhist church. With the input of numer-
ous Buryat intellectuals, Dorzhiev and his supporters explained that Buddhism was not a
religion like Christianity,. It also did not oppose modern science. Previously at an All Bury-
at Buddhist Congress in 1922, Dorzhiev, influenced by socialism, had called for the aboli-
tion of lamas’ property, the creation of communal forms of living, and elections for the mo-
nastic hierarchy. He attacked greed, ignorance, and other abuses in the Buddhist church” >

After these statements, several monasteries attempted to become agricultural communes
according with the nationalization policy promulgated in the country, however, some of them
failed since the lamas were not good at pursuing farmer’s tasks, so, many of them continued
their religious practices undisturbed. As Cakars underlines in her book “Being Buryat: Soviet-
1zation in Siberia” (UMI, 2008), korenizatsia, somehow, planted the seeds for a future cultural
change, which would take place in Buryatia (and not only Buryatia), and additionally, laid the
foundations for the autonomous development of Buryatia until the 1930s.

29 EI. CamxueBa, “@opMupoBaHMe U pa3BUTHE KYJIbTYpbl BypsATHM B coBeTCKMH mnepuon’, crpaHuua 35,
[Monurpadpuyeckuit Kommiekc @Oy BI1O BCT'AKY, YnaH-yas, 2008.

30 Melissa Andrea Cakars, “Being Buryat: Sovietization in Siberia”, page 50, UMI, 2008.
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It was decided that datzan (Buddhist temples) would become cultural centers for all
Buryats and that they would support governmental institutions (by so doing, all temples
were declared the heritage of people and nationalized). Around 1929 the discussion over
Buryat national development of art and literature started. One of the first steps towards cul-
tural and social improvement was the goal of liquidation of illiteracy, and for this reason, the
threshold of compulsory schooling was moved until 17 years of age. In this way, more dif-
fusion of cultural and professional preparation among the young was realized.

A strong push towards the development of literature, theater, radio, music and cinema
gained a foothold inside Buryat society. In order to promote interest and active participation
in cultural activities among the population, socio-cultural community centers were suggest-
ed by the local government such as museums and clubs. “Buryat and Evenk peoples contin-
ued to operate mobile reading rooms, houses and red Buryat yurt. Red corners became very
popular among the masses, who worked in kolkoz brigades and livestock farms. These small
pockets of culture gave life to newspapers and magazines, libraries, mass literature, chess
and checkers .’ These new forms of cultural diffusion became important provisions of eco-
nomical and social redefinition. In a short time, every major city in Transbaikalia registered
several cultural and reading clubs, various libraries and Houses of cultures. Soon these cen-
ters became important laboratories of national cultures and brought about the emergence of
a spontaneous artistic production. “This emerging literature has been defined as the Bury-
at literature of enlightenment, then became a literature of Buryat bourgeois-democratic en-
lightenment. (...) This literature has matured and has been fostered by the ideas of the na-
tional liberation movement of the pre-revolutionary period, as embodied with some histori-
cal delay. (...) Under the influence of this literature in Cisbaikalia and Transbaikalia, peo-
ple spontaneously erected amateur-theater groups, creating little one-act plays and hand-
written dramaturgy” * In the first period, dramaturgy dominated the national scene of ar-
tistic literary expression, later it was followed by the massive production of periodicals by
Buryat writing groups, who, together with the other artistic community of Siberia, contrib-
uted to the expansion of Siberian cultures all around Russia. In 1926, the first meeting of
young writers of Buryatia took place, and during the assembly a national writing group was
organized in two languages: Russian and Buryat. From this experience the Siberian Union
of writers was founded in 1927.

After 1930, the situation changed dramatically. Stalin decided to collectivize agriculture
and industrialize the whole country. Collective farms completely changed Buryat life and econ-
omy by bringing them under direct control of the central government in Moscow. It followed
the deportation of hundreds of thousands of kulaks into exile or forced labor, and the remaining
middle or poor class was collectivized. All Buddhist temples and monasteries in Buryatia were
closed in 1930-s and only in 1945 the first one (Ivolginski Datsan) was re-established.

Soon the government arrogated the right to decide for all national questions and chal-
lenges. In this way, the process of formation and rebirth of Buryat culture and literature en-
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tered a phase of ideological struggle, with the Communist Party imposing a socialistic real-
ism on art production and with the imposition of the Cyrillic alphabet for Buryat language.
The soft action of the first decades had gone.

Only in the last years of Stalin’s dictatorship, and subsequently, there was a recovery of
national art, above all, of theater. In 1938, the first Republican Theater was opened and the
first Drama Opera was performed: “Bair”. The theater was constructed in the service of lo-
cal government and consisted of graduates of the professional school of theater and music.
Soon, national amateurs’ performances started to develop.

With the Second World War, the cultural process of artistic production was subjected
to a sudden interruption, but it recovered in the subsequent years. In the 1950s, operas and
different kinds of dramas were performed. Toward the end of the decade, the repertoire in-
cluded international, Russian and Soviet classics. After Stalin’s death, the interest in classi-
cal and folklore music grew, and more and more theaters and music clubs arose. In parallel,
any sort of social culture was promoted: libraries, museums and cultural houses, which re-
ceived more support and material provision by the state. Cakarsin “Being Buryat: Sovietiza-
tion in Siberia” (UMI, 2008) points out how interviews, lectures, discussions and concerts
were provided regularly every week for workers, and how many residents in Buryatia were
attending these events and institutions. “Buryats took part in these institutions — either by
attending them or staffing and creating them-more and more for several reasons. For one,
people took part largely because they were simply more of them in existence by the 1960s
and 1970s and, particularly in rural areas they provided an opportunity for socializing. For
another, the rise in education levels helped to bring more people to libraries and other edu-
cational institutions such as museums. Education also contributed to the rise in the number
of professional men such as doctors, writers, and teachers, who were often required to give
lectures and lead activities at their local cultural-educational institutions ”.** Youth organi-
zations and women- soviets were the best outlets for activity discussion, and on these occa-
sions they always showed how positive their lives were after participating in these institu-
tions. As Cakars underlines, these new institutions soon replaced traditional institutions like
churches, datsans and private organizations: “For example, kolkhoz clubs and houses of cul-
ture provided places for people to get married, register births (instead of baptism), and cel-
ebrate the Soviet rites of passage such as receiving one’s first passport and signing up for
the army. They were places for celebrating holidays such as New Year on the Julian calen-
dar instead of Sagaalgan, The Buryat-Mongolian lunar New Year, or Orthodox Christmas.
They promoted the celebration of new Soviet holidays such as International Women's Day,
Red Army Day, and anniversaries making events like 100 years since Lenin s birth”. 3*

In addition, local authorities started to expand instruction in the Buryat language to
higher levels. Around the 1980s, Buryats counted as the third ethnic group in the Soviet
Union with the highest degree of education. They were represented more and more in their
institutional bodies and they decisively contributed to the transformation of their republic
from a rural poor country into a new industrialized and urbanized one, by letting it, in this
way, become an integral part of the Federation. Furthermore, as Cakars suggests, the wide-

33 Melissa Andrea Cakars, “Being Buryat: Sovietization in Siberia”, page 192, UMI, 2008.
34 Melissa Andrea Cakars, “Being Buryat: Sovietization in Siberia”, page 193, UMI, 2008.
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spread level of instruction and culture created in Buryats a deep sense of belonging to the
Soviet Union, since educational content expressed Soviet patriotism and loyalty. Being a
Soviet citizen meant to get a better job, education, a house and a greater possibility of a ca-
reer, above all, thanks to the language policies promulgated by the Soviet government in its
decades of life, like the possibility of studying and working with both the two Buryatia’s na-
tional languages, Russian and Buryat, with the establishment of schools from the lowest lev-
els to the highest, in which parents could choose whether to send their children to a Buryat
language class or to a Russian language one.

Even the great educational reform of the late 1970s, which provided for education only
in Russian, did not disturb so much the Buryat population, who were already used to officially
communicating in Russian and saw in this reform an opportunity for their children to improve
their Russian language skills and to have access to the highest educational and political ranks.
The publishing action of textbooks, and various books in Buryat language did not cease, and
in this way, young people could keep on practicing and studying their own ethnic language.

The Soviet years had brought Buryats to become one of the most cultured minority
ethnic groups of the Soviet Union. Their education had deepened in all sorts of knowledge,
giving a hybrid result of local traditions and folklore integrated into the spaces and methods
of the European Russian heritage. Soviet policies had, on one side, standardized all arts ex-
pressions of the URSS, but, on the other, had allowed Buryats to shape their own profession-
al culture and science, which had made them part of a broader Eurasian socialist reality, by
tracing their faith as perfectly integrated members of the Russian Federation.
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2. Post-Soviet Buryatia and the revival of Buryat identity

2.1 An hybrid intelligentsia heritage

According to Robert Rupen in “The Buryat Intelligentsia” (Global Oriental, Far East-
ern Quarterly, 2010), Buryats could be identified as an “avant-garde” among the Mongol
tribes, because, since the earliest times, they had been introducing, leading, processing and
assimilating the revolutionaries (and not) ideas of the time. For centuries they had never
tried to advocate Buryat separatism or Pan-Mongolism among them, but even during the So-
viet times their intelligentsia became a sort of “agent” for broader socialist ideals.

During the days of the Revolution, they worked to establish a common Mongolian lan-
guage and at the same time to promote the European science in a perspective of integration
with the Mongolian way of working and living. They continuously insisted on an evolution-
ary development as liberal democrats of their time. Their intelligentsia had been educated at
the most excellent schools and universities of Russia (in St. Petersburg and in Moscow) and
abroad, and during the studying years they had cooperated with the most prominent Russian
Orientalists of the time.

Buryat intelligentsia had never been homogeneous, and as for Rupen, it could be split
up in four groups, each of which contributed to the development of a national consciousness
of their people: nationalists, Pan-Mongolists, Russian “agents” and scholars.

The first group insisted on the right to cultural self-determination, even if what they
claimed with equal force was to become citizens in all respects by seeking for equal rights
and free political participation. As for Rupen, one example is Mikhail Bogdanov, who asked
for self-government of Buryatia within the Russian empire. Another nationalist is Tsyben
Zhamtsarano, who undertook a series of journeys throughout Mongolia, Manchuria and
Central Asia to collect oral poetry traditions and fought for recognition of Buryat rights in
the empire. The second group, Pan-Mongolists, included people who tried to prioritize with-
in the central government the position of Buryatia, by arguing its importance in the relations
with the Mongolian world. As Rupen carefully stresses, Pan-Mongolism could be associat-
ed with Pan-Buddhism, since the only difference between them is that the second adds Tibet
to the geographical area which should be subjected to one single political power. The major
advocate of this idea was Agvan Dorjeev, a lama, already a student in Mongolia and Tibet,
who became the first representative of the Dalai Lama at the court of St. Petersburg (he was
also the creator of the Buddhist temple in the capital). During his life he made several trips
to the major Asian and European capitals spreading the idea of a messianic kingdom (Sham-
bhala), which could be identified in the vast Russian empire under the control of the Tsar.
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The third group of Russian agents represented those people, who, with time, had ab-
sorbed Russian styles and habits. Even if born in the Mongolian world, they had made Russian
ways of life their own. In this sense, we could see these features once again in Dorjeev. He was
Pan-Mongolist and a Russian agent at the same time. He studied and worked in St. Petersburg
and to half of his existence he converted to the Orthodox faith, and gradually spread in the cap-
ital the practice of Tibetan medicine. He spent much of himself for his own people (among his
actions were founding the gymnasium level school for Buryats and the Russian-Buryat news-
paper, both in St. Petersburg, and the arrangement of visiting-trips for Buryats who wanted to
visit the capital) and had great expectations for the Russian Empire in Asia.

Among the lines of the last group of scholars and educators, it is possible to count
Gombojab Tsybikov and Badzar Baradin. They both were educated in Kazan and spent
much of their lives in translating Mongolian scripts and literature in order to make them ac-
cessible by the Russian speaking public. They were very active in education and pursued the
goal to spread literacy among their people. Great emphasis was given to the Western studies
for universal education of youth. They believed in the necessity of teaching the Mongolian,
Chinese and Tibetan heritage of Buryats through the Western method, by presenting Mon-
golian folklore and Western science simultaneously to their students.

This heterogeneous landscape of ideas embodied the world of reference of Buryats in
the transition phase which occurred in the 1980s. To this aspect, a critical thinking was add-
ed about the specific historical totalization culture of the Soviet years, in which Buryats had
played a significant role in the transformation of their identity under an always more tangi-
ble Russian sphere of influence. Methods and tools acquired from the European side of Rus-
sia had come to be essential elements for the constitution of their national consciousness.
Their art expressions had the opportunity to develop through typical European models such
as theater and opera, but also in other areas of knowledge the scientific method of research
and study proved to be essential. A massive repression had taken place during the Soviet
time, which had concerned the religious and spiritual life of Buryats. As Osinskij explains
in his writings “TpaguIIMOHHBIE IIEHHOCTHU B TyXOBHOM KYJIBTYpe OypsITCKON HallUOHAIBHON
unteumreniun’” (“Traditional values in the spiritual culture of the Buryat national intelli-
gentsia”, The New Research of Tuva, 2001), the spiritual aspect of culture has always been
a prominent part of Buryat life and of national self-identification, and the driving form has
always been the national intelligentsia, this later appearing not only as the carrier, but also
as the foundation, the start to innovations, which could be turned into tradition. One of the
most important traditional values of a nation is language. “It stores and rebroadcasts spiri-
tual values, expresses the mentality, deepens in the ethnic members a sense of belonging to
this ethnic group. Language is inherent in the most important function in the formation of
national identity, without which there cannot be the ethno-social integrity”.>> As Osinskij
underlines, language is an essential factor in the formation of a mentality, but it is at the
same time also a “reflection” of a constituting mentality. In the tradition, the national ele-
ments can also differ greatly from one another in content, in shape and in the role they play
in the life of the nation. “Among the most important,” Osinskij continues “the best aspect
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characterizing national Buryat intellectuals are love for their land and people, friendly at-
titude towards other ethnic groups, the ability in critical periods experienced by the nation,
calm, sober understanding of what is happening and making informed decisions in the de-
sire for knowledge and progress”.>® Osinskij identifies values such as discretion, tolerance,
openness, friendliness as their translated representatives in the national quality, and he adds
that in the formation of the Buryat ethnic group, such values influenced not only the natural
habitat, but also the specific Eurasian culture and historical development.

In the Russian Federation, Buryats have always been indicated as a pacific example of
minority, concerning coexistence between different nationalities, and also a good example of
people adapting to various political and social changing in the life of the Russian country. As
Kthyn Graber points out in “Public information: the shifting roles of minority language news
media in the Buryat territories of Russia” (University of Michigan, ELSEVIER-Language &
Communication, 2011) they have seemed to be a people always ready for public political “en-
lightenment” and transformative projects, and an example could be the policies of the Soviet
government during the last century. In order to promote Bolshevik ideology, the Russian gov-
ernment decided to start publications of journals in Russian and in the vernacular language to
better cover peripheries. This happened because most of the ranks of Bolsheviks were occu-
pied by a large number of native activists, including schoolteachers, secularized lamas, mem-
bers of Buryat intelligentsia, who, according with Graber’s historical profile, were able to read
newspapers for themselves and their comrades. And so, the first language to be used was the
Buryat to make the Soviet message more understandable. As it has been underlined, it was
an effective way to indigenize Leninism. By so doing, during the first decades of Soviet era,
Buryat assuaged to the role of the language of business and administration with its status of
“language ad Leninism”. It is from those times that “Buryat-language publications also began
to initiate an ideal of interethnic brotherly love-what would later become known as the --dru-
zhba narovod-, or friendship of peoples- that remains central to the self-conception of the Re-
public of Buryatia today” *'. It is interesting to notice that precisely during the Soviet years, a
particular language politic approach came to be an essential tool to shape an identity based on
the necessity of “inter-culturality”. In the aims of Lenin, there was that of suppressing Russian
chauvinism and support to their national self-determination, and by so thinking, he mainly fo-
cused on minority populations of Russia.

Around the beginning of the 1940s, language policy suffered a shift in public diffusion
and saw Russia occupying a privileged position, while Moscow was trying to standardize
Russian origins for all peoples of the Union. This standardization affected all official docu-
ments, party terminology and education in the Soviet peripheries. In the effort of construct-
ing a broader Soviet Republic, paradoxically according to Graber, there was the attempt to
institutionalize equality between Buryat-speaking and Russian-speaking public. For exam-
ple, the study and lecture of native Buryat literature was encouraged in both Buryat and Rus-
sian. Slowly, Buryats faced a rapid decline in public places, supplanted by Russians, even

36 W.U. OcuHCKUM, “TpaJIMIIMOHHBIE [IEHHOCTH B JYXOBHOW KyJbType GYPATCKON HAIMOHAJIbHOW HWHTEJUITUTEHIVH,
crpanuna 7, The New Research of Tuva, 2001.

37 Kathryn Graber “Public information: The shifting role of minority language news media in the Buryat territories of
Russia”, page 128, University of Michigan, ELSEVIER-Language & Communication, 2011.
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if both languages were actually not in competition with each other, since a kind of bilingual
audience was forming in those years. Nowadays, television, radio programs, and entertain-
ment are granted in both languages. Increasingly, a more urban, younger and cosmopolitan
audience of Buryats is rediscovering its cultural, spiritual and linguistic roots. There are still
people who prefer to get information in Buryat than in Russian but they are usually elder-
ly people who live in the countryside and they do not make up a large portion of the public.
“Instead, Buryat-language media are viable mainly as pedagogical tools, as symbols of na-
tional vitality, and as conduits of culture. Knowing some Buryat, even if only a few words
or a formulaic holiday toast, can be tremendously helpful in demonstrating self-identifica-
tion and -samosoznanie- (consciousness). In an important sense, Buryat words have become
metonymic for Buryat culture as emulated in publicity performable modes such as dance,
song, and dress .

The native language is considered a salient feature of Buryat ethnic identity, and also
Khilkhanova and Khilkhanov in “Language and Ethnic identity of Minorities in Post-So-
viet Russia: The Buryat Case Study” (Journal of language, identity and education, 2004)
underline language as a symbolic marker of identity, which in case of abandonment, would
mean the loss of ethnic self identity. Also, during the Soviet time there were some people
among Buryats who considered themselves Russian, and for this reason, it was not pos-
sible to force the use of Russian language instead of the native one, since Buryats had al-
ways been highly assimilated with local peoples (including Russians) from whom they
had also adopted some cultural features during the coexistence time. A very trendy ex-
ample of assimilation was the numerous inter-ethnic marriages, which pushed parents to
raise children in a very multicultural atmosphere.

According to a recent survey, organized by Khilkhanova and Khilkhanov in 2004, the
level of Russian speaking public is higher than that one of Buryat, “Generally speaking,
Russian is utilized for external (public) communication purposes, whereas Buryat is used
for internal (private) ones. (...) the level of mother tongue proficiency among Buryats var-
ies from the absence of any proficiency, passive proficiency (understanding, but not speak-
ing) to bilingualism and diglossia. (...) At the same time, the majority of the population mas-
ters Russian to a greater or lesser extent. The main tendency is that Russian continues to be
lingua franca for the vast region of modern Russia”.* As for Khilkhanova and Khilkhan-
ov, another interesting point is that most of the Buryats do not consider Buryat language as
a high-status-language, in particular young people, since nowadays, well educated Buryats
willingly switch from Buryat to Russian, especially, when they are talking with their chil-
dren. This behavior is due to the fact that Buryats believe Russian to be a language of pres-
tige. It is undoubted that Russian influences social and professional perspectives for youth,
but even more so for adults. Over time, Buryats have been able to become a significant part
of the industrialized world and according to recent statistics they are the people within the
Russian Federation with the highest degree of education. This exemplifies progress and de-

38 Kathryn Graber “Public information: The shifting role of minority language news media in the Buryat territories of
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39 Erzhen Khilkhanova and Dorij Khilkhanov, “Language and Ethnic identity of Minorities in Post-Soviet Russia: The Bury-
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velopmental steps taken by Russians during the last and newest century. It also means that
they can properly use all the communication tools and that they were able to reach higher
educational levels at the university (which is available in Russian).

Buryats do not reject their ethnic group and their historical and ethnic heritage, “They
have learned new cultural knowledge (first of all, the majority language) for successful in-
tegration into the predominantly Russian society and have selected relevant ethno-cultural
markers. (...) However, if language is not included in the set of relevant markers, we have
the phenomenon when a person identifies himself or herself as a Buryat without knowing the
Buryat language. (...) This implies that the minority can share some values with the majority
without sacrificing their minority culture”.** This case can show that ethnic identity can sur-
vive the loss of some indigenous group’s cultural features and can acquire new ones. In this
instance, identity survives because identity is strengthened through the features of anoth-
er culture, which enriches and at the same time highlights the main features of the minority.

2.1 An ethnic revival within a multicultural heritage

With the arrival of perestroika and the following declarations of independence by the Union
member states, the Republic of Buryatia declared its sovereignty the 8th of October 1990, and it
remained within the new Russian Federation. This declaration was also made to respond to the
interests of different ethnic groups, which had started to carry a great weight in the decision-mak-
ing bodies of the country, and whose importance could not be ignored. Although in Buryatia
more than 100 minorities have lived together for centuries, it has never had disintegrational prob-
lems, but rather of integrational tendencies, with no explicit case of political conflict.

This delicate aspect concerning cohabitation was promptly resolved in the republic by
a great respect and protection for ethnic minorities, which finds its roots in the past histo-
ry of Buryatia, but also in new precautions taken by the post-Soviet government of Ulan-
Udé. In fact, in the Buryat republic, there is a socio-political system based on consociation-
1sm, which means that all relevant groups in a state should share responsibility in the pro-
cess of political decision making and in the enforcement of the law. In “A Siberian Chal-
lenge: Dealing with Multi-ethnicity in the Republic of Buryatia” (Routledge, 2007) by Olaf
and Utta-Kristin Leisse, this particular model is very well explained through five principles:
1) each group should be independent in its decision-making and administrative procedures;
2) the government of the region should include the leaders of all major political parties or
bodies; 3) all ethnic groups should also be represented in the legislative bodies and have
equal access to administrative posts; 4) every group should have the right of veto against
legislative measures that are intolerable to them; 5) the “negative” veto should be balanced
by “positive” mechanism of arbitration in order to prevent the political process from being
blocked by conflicting interests.

40 Erzhen Khilkhanova and Dorij Khilkhanov, “Language and Ethnic identity of Minorities in Post-Soviet Russia: The Bury-
at Case Study”, page 97, Journal of language, identity and education, 2004.
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As Leisse suggests to us, this form of political mechanism can find more success in re-
publics, or regions, where the percentage of people of each minority is equally balanced and
where there is no huge difference in number of people belonging to different ethnic groups.
Leisse continues by saying that it is also extremely important for the republic to promote the
existence of common institutions and symbols to encourage the establishment of consocia-
tional democracy, because, in this way, group-transcending loyalties are created among peo-
ple of the country, “through the adequate representation of all relevant groups in the form
of political parties, ethnic conflicts are transformed into -ideological- conflicts which put
them up for debate. This may in turn lead to a political culture that favours compromise and
peaceful resolutions”.*!

Buryatia also presents additional forms of socio-political representations, which contrib-
ute to social-stability and to the prevention of conflicts. Those are modern institutions which
come from ways of ancient traditions and from the Soviet time, they deserve to be mentioned,
like the Council of Stareyshins (’the Council of the Elders’) and the Council of Women. “The
Council of Stareyshins symbolize a specific form of collective public counseling of the pres-
ident. Members make trips to the regions of Buryatia for gathering information, they try to
take into account public opinion, and their analysis of facts provides the basis for negotia-
tions with the president. The council members are absolutely independent and totally free cit-
izens and can express the people s will, as they perceive it ”.* This institution emanates from
features of Central Asian civilization, anchored in the principle of social coexistence, it comes
from the meeting of sedentary people and nomadic ones, who found themselves to live to-
gether following the geo-political events regarding Asian superpowers. This was the context
from where Buryat-Mongol culture grew up and fed itself. This civilization was imbued with
the experience of nomadic meetings impregnated with unique systems of values and religious
life, where ethics and law organized multicultural communication of people inhabiting Central
Eastern Asia. The elders of the original “primitive” councils originally gathered from different
cultures and ethnic roots, collected almost all peoples of the area, and brought them together
for discussion, and by so doing making it possible to represent a large spectrum of points of
view on common topics concerning the region. The old leaders represented each specific inter-
est of cultures living together, and they often discussed important problems related to the eco-
nomic development of the region and social issues.

The Buryat Republic decided to maintain and modernize this ancient institution in or-
der to let the multi-ethnic reality of Buryatia express itself freely in questions of social and
economic importance. Subsequently, inherited from the Soviet experience, the Council of
women has come to life. It was established in 2002, and its tasks are the same as a public or-
ganization. It mostly discusses topics pertaining to family and child development, but it is
an effective tool to spread consensus and reconcile citizens’ important welfare questions. As
stressed by Boldonova and Zhygmytov in their article “Government-Citizens Dialogue in
the Republic of Buryatia” (The Public Manager, 2002), both kinds of council have been cre-

#1 Olaf and Utta-Kristin Leisse, “A Siberian Challenge: Dealing with Multiethnicity in the Republic of Buryatia”, page 777,
Routledge, Nationalities Papers, Vol.35, No.4, September 2007.

2 Irina Boldonova and Bayar Zhygmytov, “Government -Citizen Dialogue in the Republic of Buryatia, page 36, The Pub-
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ated to accomplish the duty of “two-way” communication strongly desired by the local gov-
ernment in order to fulfill the principle of direct and indirect connection with the public by
the political agents of the republic. Both councils provide an appropriate way of action for a
democracy, whose setting 1s to be found in the Central Asian experience. Attention to differ-
ent cultural expressions in the form of organizations and councils are also supported by the
Constitution of the Buryat Republic. According to resolution N179 of the government of the
Republic of Buryatia, on March 29, 2007 the State supported the initiatives of ethnic com-
munities to establish public associations and natio-cultural centers. For ensuring dialogue
between political powers and ethnic communities, the President of the Republic has guar-
anteed the creation of different councils, like the Council for Nationalities and the Council
for Cooperation with Religious associations, made up by representatives of all ethno-cultur-
al associations which already create the Assembly of peoples of Buryatia.

For more than a decade, with the government of Potapov, which speaks Buryat, the
legislative and executive body consisted of an equal number of Russians and Buryats, and
in so doing, the two major constituent ethnic groups were very well represented, allowing
Buryatia to reach the requirements for being a successful consociational democracy model.
In this way, the Buryat part of the population did not feel excluded from the political sphere
and, according to Leisse‘s survey of 2007, ethnic origins did not have impact on the actual
political establishment. Both groups seem to be at home in the Republic, additionally, even
the 82.5% of young students interviewed by Leisse, declare their satisfaction with Buryatia
continuing to be a member of the Russian Federation.

“Free use of one’s native language, access to theatres, museums, etc., recognition of
autochthonous ways of life, beyond that a culturally sensitive education - these are the pil-
lars of a peaceful coexistence of ethnic groups. The satisfaction of cultural demands, for in-
stance the formation of an ethnically diverse school system, far from being the first step to-
wards secession as feared by many centralist governments, does in fact seem the best way to
contain ethnic nationalism. It is only when a single ethnic group raises demands which are
explicitly political and incompatible with a country s political framework that danger of se-
cession becomes imminent”.*

Nowadays, in Buryatia we can freely speak of a high level of integration, also thanks to
the growing inter-ethnic, socio-cultural relationships (including mixed marriages) among the
population, so that a new class of assimilated Russian-Buryat families appeared, and this later
contributed to the development of a unique Buryat culture and self-identity (the result of cen-
turies of multicultural interconnections). According to Prof. Warikoo from Jawaharlal Neh-
ru University, Buryat intellectuals adopted a “Russianized” approach to traditional Mongo-
lian themes, they addressed issues such as Buryat culture, epic poetry, folklore, Buryat and
Mongolian history, shamanism, Buddhism and indigenous from a “Russian” point of view,
that means, as constituent agents of Russian history and social system, but also from a broad-
er Mongolian, or even better Central Asian, ethnosphere. Educated in the best universities of
European traditions and trained in Russian institutions, they became the engines of Buryat na-
tional revival. “Despite having a long chequered history, Buryats have always demonstrat-

43 Olaf and Utta-Kristin Leisse, “A Siberian Challenge: Dealing with Multiethnicity in the Republic of Buryatia”, page 784,
Routledge, Nationalities Papers, Vol.35, No.4, September 2007.



42 AT THE CROSSROADS: THROUGH A DEFINITION OF BURYAT IDENTITY

ed benevolence and respect to their neighbours, who arrived in the Baikal region at different
periods of time. Notwithstanding their Russian education and training, Buryat intellectuals
played a key role in retaining the Buryat traditions and culture while modernizing themselves.
In this process of synchronization, as a result of application of Russian science, technology,
language, literature and culture in the traditional nomadic society of Buryatia, the indigenous
Buryats retained their local tradition and ethos adjusting themselves to the new wave of dom-
inant Russian and later Soviet cultural and political influence (...) Today, cultural, religious
and social traditions of different peoples in Buryatia are closely interwoven forming a unique
pattern of peaceful coexistence”.** Over time, Buryats have managed to process their national
identity through various socio-cultural changes and mixings without losing their own nation-
al peculiarities, but rather revising and adding new features and peculiarities, so embedding
them in a broader multicultural context. They have even maintained their religious and myth-
ical traditions, but in a hybrid way, for example, even if following Buddhism, they have kept
on practicing shamanist rituals in connection with Buddhist creed.

The recovery of the mythical figure of Geser, taken from the ancient Mongolian and
Tibetan mythology, has revitalized the idea of equality and collectivism of people. As it has
been suggested by Prof. Warikoo, Buddhist tradition brought from Tibet and Mongolia com-
posed the base of their “original” culture, which they have even developed and led to the
best results in the system of medicine, astrology and printing literature, while their more Eu-
ropean Russian side of their identity expression is discoverable in Russian literature, drama,
opera and ballet, musical performances, cinema, cultural centers, circuses and clubs.

As pointed out in “Construction of a National Emblem, Recomposition of Identities
and Heroic Millenarianism in Post-Soviet Buryatia: a Reappraisal” by Hamayon (Circum-
polar Ethnicity and Identity edited by Takashi Irimoto and Takako Yamada, 2004), the cel-
ebration of the 100th anniversary in 1994 of the heroic epic Geser is attributable to an at-
tempt of building national symbolic references in a new political perspective, where Bury-
ats feel a need for recomposition of identities on a territorial basis. According to Hamayon,
the name for epic in Buryat language is iil’ger, which means ‘example of reference’, from
this it follows that this hero is not considered an ancestor but a symbol of ideal values. Geser
is a revitalized medieval warrior by the Buryat intelligentsia, who was included in the epic
tradition of both Mongols and Tibetans. In Tibet he became champion of Buddhism, while
in Buryatia and Mongolia, he became the greatest of all other heroes, a defender against in-
vaders, he was clearly a unifying leader of Mongol peoples and embodied an ideal self-de-
fense. Around his figure there was a kind of “messianic expectation”, his characteristics
were rooted in ancient times but his principles seemed to be valid in the present, too. “Be-
yond its role in enhancing Buryat self-consciousness, the process appears to have been also
aimed at building a national identity at a higher level, that of the Republic of Buryatia as a
political unit”.*> As Hamayon clearly points out, what matters is the expectation itself, rath-

* K. Warikoo, “Tno6anu3anuss 1 MOHroONbCKUHA MUP’CGOPHUK CTaTedl 1O MaTepsiiaM MeX/JYHapOJHOW Hay4YHOU
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er than the concrete action of defending against someone; he entails a symbolic construction
of the “nation”. However, Geser remained the privileged object of intellectuals and authori-
ties of the Republic, rather than becoming popular among the population.

Another important event, which marks a significant step towards the rebirth of national
culture in Buryatia is the jubilee marking the 250 years of recognition of Buddhism in Rus-
sia, celebrated in 1991. In March of the same year, the All-Buryat Congress of Consolida-
tion and Spiritual Resurrection of the Nation took place, together with the foundation of the
Buddhist Union Law. At the same time in the Russian capital the Moscow Society of Buryat
Culture was created, in order to revive interest in the Buryat and Mongolian culture and hu-
man heritage, through the promotion of Sunday schools in native language, lectures, publi-
cations and celebrations of national festivals.

In the process of resurrecting Buryat culture, a very important place was given to Bud-
dhism, which was celebrated with the arrival of the Dalai-Lama XIV and the eruption of
opening datsans in Buryatia (today, 12 temples are still in use). Nowadays, Buryats empha-
size the reunion with all Buddhists of the world, “the majority of the urban and rural Buryat
population actively demonstrate these sentiments in their behviour, visiting datzan, buying
and reading Buddhist (not just Buddhological experts) literature, practicing confessional
festivals and rituals and wearing various Buddhist symbols: rosaries and cords often blessed
by the Dalai-Lama. The jubilee was an especially clear demonstration of such attitudes”.*¢
In urban context, like in the capital Ulan-Ude, the need of cultural preservation is even
more felt by Buryats, as explained in “OypsiTbl: COITMOKYIBTYpPHBIE MPAKTUKHU TIEPEXOTHOTO
nepuona” (‘Buryats: social and cultural practices in Transition’, MUOH, Upkytck, 2008),
because the presence of Russian Slavic is more strong, so Russian language became the
privileged tool of communication especially for youth and children. Families tried to pre-
serve in the home situation the use of Buryat speaking language, and a central role in this
task was performed by mothers and women. As reported in “Buryats: social and cultural
practices in Transition”, very significant, for example, is the fact that the symbol of the city
of Ulan-Ude¢ is a monument to hospitality at the gate of the city, which is a Buryat sculp-
ture representing a woman in traditional costume and with a shawl-Hadak (a kind of Bud-
dhist scarf), symbol of hospitality and friendship. “Buryat women preserved always more
than Buryat men the -national culture- (veligious practices, Buryat costume and so on) (...)
1t is considered, that Buryat women preserve the cleanliness of blood of the Buryat nation.
In this way, through gender symbolism of the monument the meaning of the Buryat national
revival is conveyed as a true revival of the Buryatness (note that Russification affected, pri-
marily, urban Buryats) and preservation of the ethnic group and its traditional culture”.*’

This monument could be taken as a sample of the spiritual ethnic revival which is tak-
ing place peacefully nowadays in Buryatia, throughout the respect and the enhancement of
all ethnic national heritages. The revival has developed during these last two or three de-
cades following the principles of tolerance and peaceful coexistence of nations inhabiting
the country, so that we can speak about a general and broader national awakening, concern-
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ing all nationalities of Buryatia. Datsans have been restored, new Christian temples con-
structed, and all traditions of Zaibaikal peoples have been preserved thanks to the govern-
ment and the collective consciousness of the people. “Both the Indo-Buddhist, Mongolian
and Russian-European cultures and Shamanism, Buddhism and Christianity have played
their role in the formation and development of Buryat culture through history. Due to its
unique geographical location (being situated on the borders of Russia, Mongolia, and Chi-
na) and historico-cultural development, Buryatia and Buryats present a unique synthesis of
both culture of the East through Buddhism and Mongolian language and culture and that of
the West through the medium of Russian language and culture”.*®

The recovery of values from the Buryat tradition has not denied the core of other cul-
tural expressions, since most of the Buryat identity presents itself as a hybrid synthesis of all
the other cultures, with which it has developed and shaped during the time, and additional-
ly, the Soviet experience has allowed values such collectivism, brotherhood and friendship
among peoples to strengthen and to develop a feeling of common good and social tolerance.
Over time, Buryat culture has become like a “sponge” of cultural, social and political ideas,
and it has been able to suggest and formulate new values of broad humanitarian breath.

In the present day, the Republic is considered one of the first cultural centers of Sibe-
ria, whose lively environment of traditions and festivals promote the local multicultural ex-
pressions through theater, ballet, writings, dances and all kind of music. Buryat ethnic re-
vival has seen the reinforcement of relations with other Buryat cultural centers all around
Russia and abroad, above all, in Moscow, St. Petersburg, Kiev and Irkutsk, and these new
strong connections have contributed to the promotion of solidarity and cooperation among
them. Buryats became bearers of a new concept of “being Russian” (with ‘Russian’ meaning
people who live in Russia despite ethnic origins), which is extended to include the cultural
sphere of all Central Asian countries gravitating around the post-Soviet range of influence.

8 K. Warikoo, “I'mo6anuzanusi 1 MOHroJibCKMH MHUP’COOPHHMK CTaTed MO MaTepsijlaM MeXIyHapoJHOW Hay4dHOH
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MOHTroJIoBeJeHus, 6yanonoruu u tTubetckor CO PAH Ynau-Yp3, 2010.
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3. The diaspora in St. Petersburg

In many contemporary contexts of globalization, the concept of ‘ethnos’ is congruent to
the idea of awareness of their particular community, sometimes this feeling of belonging could
turn into ethnic extremism and intolerance, but in some other cases, into preservation of one’s
own cultural tradition and identity through the continuous comparison with other cultures and
always growing consciousness of belonging to the same intercultural community.

The consciousness and the realization of an ethnic identity is not invariable, it rather
depends on situations. Ethnic construction is not only awareness of a community, but also
an evaluation of the membership in this same community on the basis of personal emotions.
Those feelings usually refer to emotional relations with people of this community, and of-
ten people can have different solutions for their choices, and they could, in this way, iden-
tify with more than one group. The loss and the maintaining of the identity depends on the
level of acculturation and social support.

Buryat people have always been guided by a spirit of brotherhood among themselves,
but also towards other ethnic groups, and for this reason it becomes extremely interesting to
consider their situation as a community in a multicultural space like that of St. Petersburg,
in a different context than Buryatia, but still within the sphere of “Russianness”. St. Peters-
burg is a contemporary megalopolis, where more than 3,000 Buryats live. In this particular
context, Buryats have learned to strengthen their feelings of ethnic community and simulta-
neously remain open towards other ethnic groups living in the city including Russians (the
majority group). Problems of improvement in the metropolis represented among Buryats the
main reason for education on sociality and integration.

Buryat diasporas in St. Petersburg at the beginning of the XX° century made a con-
tribution through the cultural heritage of its intelligentsia to the development of the city
capital. The publishing house Naran was organized in those years in the city with the first
publications of books in the Buryat language. The second important event for the life of
the Buryat community in St. Petersburg was the erection of the Buddhist temple (‘nanan
['yu3anuoiingii’), the first Buddhist temple in Europe and the one located the furthest north.
It was activities that took place inside and around this temple, which continue nowadays to
preserve Buryat identity and strengthen their cultural features in the northern capital.



46 AT THE CROSSROADS: THROUGH A DEFINITION OF BURYAT IDENTITY

3.1 The need for a temple

Among the first constructors of St. Petersburg there were Buddhists, which in large num-
bers took part in the work at the foundations of the Peter’s fortress, and in this way the first
Buddhist community started to form. After one century they would count between 70 and 80.

A conspicuous part of them consisted of Buryats and Kalmyks, the two main ethnic
groups coming from an originally-rooted Buddhist culture from the Siberian steppes, they
used to move to the imperial capital for business and then remained there for all their lives.
These were followers of the Mongolian and Tibetan school of Buddhism called ‘gelug’, vot-
ed to the cult of the lamas (Lamaism).

As indicated in “Xpam bynaer B Ceeproii cronutie” (‘The Temple of Buddha in the
Northern capital’, Andreev, Nartang, 2012) before the construction of the temple, Buryats and
Kalmyks used to offer their own private houses to gather for the worship and for collective re-
unions, together with other Buddhist foreigners living and working in the city, like Chinese,
Japanese and Siamese. A significant part of the adherents, however, were representatives of
the upper enlightened and liberal Russian intelligentsia, who had started to attend oriental cir-
cles of discussion and who had become passionate about Orientalism and oriental doctrines.

During the XIX century, big philosophical discussions took place among the cultural
salons of St. Petersburg, but soon in all major cultural capitals of Europe at that time as well
(like London, Paris, Berlin, Rome and Vienna). The teachings of Buddha gained ground
among the educated classes and its philosophical doctrines took place in the range of cultur-
al suggestions of academic study. Buddhism became a trend and its propaganda started in
all of Europe, through the spread of its catechism, where students were taught of Buddha’s
life, the religious doctrine itself and the way the Buddhist community should live and ex-
perience the world. Tendencies and insight regarding this traditional-religious subject were
also on the agenda of many intellectuals in Russia and contributed to the enlargement of cul-
tural horizons of the Russian civilization under the influence of both Oriental and Western
knowledge. “In this way, the Russian capital in the end of the XIX century and at the begin-
ning of the XX constituted the place of meeting between two different Buddhist traditions:
one spread from the West- from Paris and London, these were important theosophical and
at the same time Buddhist centers of Europe, and it represented a predominantly early Eu-
ropean intellectual environment, the other one from the East, from followers of the medieval
reformed Mongol-Tibetan Buddhism, of the Russian Buryats and Kalmyks”.*

Within the big Buddhist family, Buryats have always represented an “attachment point”
between the Far Eastern world and the Western civilization through Russia. The most suit-
able candidate for the construction of cultural bridges between the East and West could
only be a Buryat: Agvan Dorzhiev. He was the personal representative of the Dalai Lama
in Russia, as well as his closest adviser. He was personally sent by Dalai Lama XIII with
a huge diplomatic delegation in St. Petersburg at the end of the XIX century. He was born
in the Transbaikal region and he had later carried out his studies in Tibet, where he became
the privileged partner of the young Dalai Lama in philosophical and religious disputes; he

* AW.Aupgpees, “Xpam Byaael B CeBepHo# crosune”, page 19, Hapranr, CankT-IleTep6ypr, 2012.

AT THE CROSSROADS: THROUGH A DEFINITION OF BURYAT IDENTITY 47

had great influence on his Holiness. When his candidacy was decided for Buddhist repre-
sentation in St. Petersburg, Dorzhiev thought of creating at the court of the Tsar a kind of
pro-Russian political group, which could define over time a political atmosphere favorable
to Tibet. The main goal for the Dalai Lama was to test the water and gather support for the
Tibetan cause against England. The aim of Dorzhiev was to persuade the Russian govern-
ment to become protector of Tibet on the international stage, and this first meeting in St. Pe-
tersburg was meant to facilitate the establishment of friendly ties.

After meeting the Buddhist community at the capital, Dorzhiev came up with the idea
of constructing the Buddhist temple-monastery in St. Petersburg. He saw it as a possibility
to spread the eastern religion in the west side of Russia, where the Orthodox presence was
already highly consolidated. Finally, it was decided that there should be a permanent pres-
ence of the Tibetan delegation in St. Petersburg, with Dorzhiev as its most valuable repre-
sentative. The choice of Russia as the “protector country” was culturally dictated by the
prophecy of the White Tsar (from the Shambala myth), who would bring peace and protec-
tion to the Buddhist world on the Earth.

Works on the temple began, and at the same time Dorzhiev petitioned Buryats and Kal-
myks for the start of a new publishing house of Buddhist books, which was to be established
within the walls of the temple. The temple-monastery was to become a prototype for the
confessional schools situated in the Baikal region, as well.

The following step of Dorzhiev was the construction of a temple committee, among
their ranks were Mongol and Sanskrit scholars, who were asked to conceive and plan the ar-
chitecture of the monastery. They decided on an aesthetic image, which could bond both the
Tibetan tradition and the European gothic one, in order to better show the role of crossroads
embodied by the temple presence in the Northern capital. In 1915, the construction was fi-
nally completed and the temple sanctified (as illustrated in images n°3 and n°4).

Image n°3: The Buddhist temple of
St. Petersburg, 02/03/14

Image n°4: The external yard of the
Buddhist temple of St. Petersburg, 02/03/14

Dorzhiev received much money from Tibet for the realization of the religious build-
ing and from the generosity of P.A.Badmaev, a popular Tibetan doctor, who was also try-
ing to spread the practice of the Tibetan medicine in Europe. The presence of the temple, in
fact, represented a great point of departure for the sensitization towards traditional practic-
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es of Buddhism among other creeds and ethnicities. Through his work as a doctor, Badmaev
gained the confidence and the esteem of the emperor, who wanted the Buryat doctor to work
professionally at his court.

The 2nd of March 1914, Nikolaj II allowed the formation of the religious body, which
would become the clergy of the temple, with 9 ministers: three from the Transbaikal region,
4 from the Persian lamb, and 2 from Starvopolsk (the following year a Latvian monk would
join them as well).

The first worship in the temple had already taken place the previous year, on the 21st
of February 1913, on the 300th Anniversary of the Romanov dynasty. This event was cher-
ished by all Buddhists of Russia and not only them, since it referred to the incarnation of the
White Tsar. For the occasion, delegations from Eastern Asia came to St. Petersburg, includ-
ing Bandido Xambo Lama Dashi-Dorzhi Itigelov (from Buryatia) and political representa-
tives from Siam. The establishment of steady diplomatic relations between Russia and Siam
went back to the middle of the XIX century, but Buryats demonstrated particular interest for
the king of Siam, due to his great generosity shown on the occasion of a gift to the Buryat
community, in which he gave an especially valuable relic: particle bones of Buddha.

As described in “Xpam Bynast B CeBepnoit cronuie” (2012) by Andreev, soon a Bury-
at congregation was formed during those first years and a hostel for monks was created,
where youth could learn Buddhism and its precepts, and where subjects concerning Tibet-
an medicine were taught to the students. Thanks to collaboration with local universities, the
traditional practices of Tibetan medicine were associated with the methods of the European
medical experiences, in order to get acquainted with a broader vision on the subject. With
the advent of the Revolution in the city, people started to breathe the air of reforms, so Bury-
at and Kalmyk intelligentsia began to feel a new urgent phase of renovation concerning po-
litical and religious decisions, and they together decided to renovate the committee at the
temple. Dorzhiev suggested creating by the temple a base for national training of special-
ists in different disciplines and knowledge of Buryatia, Kalmuck, Mongolia and Tibet. “The
need for such a move was furthered by the desire of peoples constructing their own new life
according to the revolutionary principles. More specifically, the discussion concerned the
construction of boarding hostels for students, which had just opened in the Petrograd In-
stitute of Living Oriental Languages, where they lived collectively in two houses which be-
longed to the restored temple. Concerning the fact that Petrograd was chosen as the place to
create such a database, Dorzhiev discussed two factors - first, that the city had traditional-
ly been the largest center of Oriental studies in Russia, and second, because there was only
one Buddhist temple in Western Europe. In fact, according to their habits to always demand
the best for themselves, the Buryat-Mongolian population presented a particularly compel-
ling incentive to send their youth to a foreign country to acquire knowledge”.*

At the beginning of 1924, a first group of 15 young Mongol students was sent to Len-
ingrad (the new Soviet name of the city of St. Petersburg) though, the whole “academic”
complex of the temple-monastery became effective only around the year 1927, when a huge
group of lamas from Tibet and Mongolia arrived in the city: the temple was about to become
a renowned base for the study of Buddhism in Russia. The temple transformed into a facul-

50 A.M.Anzpees, “Xpam Bygael B CeBepHoii cTosuie”, page 92, Hapraur, Cankt-IleTep6ypr, 2012.
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ty of Workers (following the Communist principles of Union of Workers) endowed with two
big divisions: Northern and Eastern (studies). “On the eastern branch studied Tannu-Tuva,
Buryats, Mongols, Shors, Uigurs, Kazakhs, Tibetans, Kalmyks, Yakuts and the Kyrgys. Part
of them - mostly immigrants from Buddhist countries - were enrolled in the Faculty of Work-
ers by request of the Tibetan representation and then settled in the eastern dormitory in the
Old Village”.>' As Andreev suggests to us, the temple was incorporated into the idea of ren-
novationism, by carrying out the functions of service and socialization, which were con-
sidered to be rudiments of socialism and at the same time “pure forms of Buddhism”. With
this project, Dorzhiev thought of realizing and organizing a renovationist program, which
showed itself as a synthesis of medieval Eastern research and contemporary Western sci-
ence. In this way, the temple in Leningrad became one of the most prominent Buddhist cen-
ters for scholarship and culture of Northern Russia.

With the death of Dorzhiev and the Soviet repression, the temple lost its cultural and re-
ligious functions and became a base for sport-training. Only towards the end of the ‘80s, the
temple would witness a rebirth of its past traditions; it again started to host foreign people
coming from different countries like, Japan, Corea, Thailand and Sri-Lanka, “this community
consisted mainly of former clandestine Buddhists - the Europeans, as well as traditional Bury-
at Buddhists” 52 and the temple got back a lama, Bakula Rimpoce, thanks to whom all the rit-
uals started again to be performed. In 1987 also the Dalai-Lama XIV visited the building of
the temple and on the 27th of May 1990, the first public celebration took place since the Soviet
time (a Buryat lama, Tuvan Dorzhe, presided over the ceremony). Thanks to the reopening of
the Buddhist temple in Leningrad, relations between Russia and Tibet could improve and the
city became again the outpost of the Indo-Tibetan spiritual culture in the West.

3.2 An intercultural and challenging enviroment

Since her first lines in the essay “JKcrnenuIMOHHBIE HAay4YHO-HCCIEAOBATEIHCKUE
npoekTbl Cankt-IletepOyprekoii 6ynmnonoruueckor mkonbsl” (‘Expedictionary research
projects of the St. Petersburg school of Buddhism’, Oynmuiickas KynbTypa- HCTOpUA,
VCTOYHUKOBEACHUE, SA3BIKO3HAHWE M HCCKYCTBO, YerBeprhie JlopkueBckue UreHus,
Hectop-Uctopus Cankr-IletepOypr, 2011) Ermakova stresses the great value which Bury-
ats have always given to education among peoples of the Russian Federation, by saying that
since their childhood they have always been prepared for Mongolian studies and trainings
regarding languages and culture, and that, Buryat families have always looked for high stan-
dard of academic education for their children in the most cutting-edge universities of the
capitals (in particular St. Petersburg).

51 AU.Auzpees, “Xpam Byazabl B CeBepHoii ctoainie”, page 111, Hapraur, Cankt-IleTep6ypr, 2012.
52 AW.Auzpees, “Xpam Byabl B CeBepHoit ctosuiie”, page 141, Haptaur, CankTt-IleTep6ypr, 2012.
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It was under the imperial direction of St. Petersburg that the first expeditions in Siberia
started, and its museums were the first “containers” of vestiges and finds of the Eastern Sibe-
rian indigenous peoples, which contributed to the start in the capital of the first anthropologi-
cal studies about peoples of Russia. But research was conducted on a large scale and they in-
cluded not only Siberian peoples but also some other Asiatic ethnic groups, one example was
the researcher Tsybikov: “on his return to St. Petersburg in 1902, the researcher delivered the
RSU procured during the expedition, more than 300 Tibetan Manuscripts. That same year, the
collection was transferred to the Asian Museum, since the profiles of RSU activity do not as-
sume scientific descriptions and further storage of such rarities. The Asian Museum collection
of Tsybikov became a valuable acquisition, as it were part of the Buddhist philosophical trea-
tises - as translated into Tibetan from original (including lost) Sanskrit and created by Tibetan
authors, as well as works of Tibetan historiography on medicine, astrology and writings tell-
ing about the history of monasteries and related Buddhist schools of Tibet”.>

Soon, a great interest for the Buddhist and Oriental world grew among the cultural cir-
cles of St. Petersburg, and many studies about the topic caught on in both academic and
non-conventional fields of research and in-depth analysis. The new department of Orien-
tal studies went under the direction of Badzar Baradievich Baradijn, a Buryat man of pas-
tor origins coming from the Transbaikal region, who assumed an inspiring role in a new sec-
ular university knowledge branch dedicated to Asia and its cultural expressions. In the be-
ginning, he studied at the University of St. Petersburg, where later he became professor of
Sankrit, Tibetan and Mongol language.

Another important magnet for cultural and anthropological studies was the Peter’s mu-
seum, Kunstkammer (the first Russian museum) which, until nowadays, had been collect-
ing materials from different Asiatic cultures, like India, China, Tibet (and so on), and where,
since the first expedition results, it was possible to learn and understand the multicultural
matrix of Russia and its Eastern neighbors. The collections of all ethnographic and academ-
ic museums of St. Petersburg were increased after each Asian expedition made by its “aca-
demic explorers” and men of letters. Furthermore, after the celebration for the 300 years of
the Romanov dynasty, when also the Dalai-Lama was invited to St. Petersburg, the collec-
tion and the interest for anthropology increased thanks to the gifts and donations of the Da-
lai-Lama to emperor Nikolaj II of objects from the Buddhist Tibetan tradition, which con-
tributed to enrich the existing collection of the Anthropological Museum of the city. “In an
atmosphere of Buddhist active searches worked Minayev, offering new methods of study of
Buddhism, and his activity as such was very different. He published new Buddhist monu-
ments and their translations, as well as engaged in theoretical studies in the field of Bud-
dhist doctrine and individual stages of its development” >*

53 T.B. EpmakoBa, “IKcreJUIIMOHHbIE HAYYHO-UCCIe0BaTeNbCKHE MPOeKThl CaHKT-IleTepOyprckoi 6y10/10rHIecKoi
IIKOJIBI, 6YJAUHACKAst KYJIbTypa- UCTOPHS, HICTOYHUKOBEIeHHE, I3bIKO3HAHHUE U UCCKYCTBO, YeTBepThie JlopKUEBCKUE
Yrenus”, page 75, Hectop-Uctopus Caukr-IleTepbypr, 2011.

5 M.D.Ann6eannn, “Byaauiickass KyabTypa UCTOYHUKOBE/ZIEHHWE U sI3bIKO3HaHWe- UHAUNCKUEI 6ya/u3M B COGpaHUU
My3ses anTponoJioruu ¥ aTHorpaduu um. [letpa Benukoro (KyHctkamepa) PAH: kosekuus U.I1.MunaeBa”, 6yaauiickas
KyJIbTypa- UCTOpHUSA, UCTOYHUKOBeJleHHe, A3bIKO3HAaHUe U UCCKYCTBO, YeTBepTrle JlopxkueBckue YTeHnus, page 207,
Hectop-Hcrtopus Caukr-IleTepoypr, 2011.
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At that time, movements of all ethnic cultures of the Empire converged in the capital,
and soon St. Petersburg became a cosmopolitan center. Furthermore, all international rela-
tions between Russia and other countries were developed and dealt in this urban center. In
Peter’s city, the intercultural ferment was growing, which would later make St. Petersburg
the most important place of arts, sciences, culture and advanced studies. Nowadays, St. Pe-
tersburg contains the first constructed Mosque and Buddhist temple in Europe, a Synagogue,
Evangelic, Catholic, Orthodox and various Protestant and different Christian confession-
al churches. With the advent of perestroika and the fall of the Soviet Union, it was decid-
ed to collect all ceremonial objects, works of art, and materials of any sort, in order to or-
ganize them into an interactive museum showcasing all religions of Russia, and so all reli-
gions whose representatives constituted the social background of St. Petersburg. Nowadays,
the State Museum of History of Religions finds its place in St. Petersburg and presents dif-
ferent expositions and virtual tours of Judaism, Buddhism, Christianity, Islam (in all their
forms and variants) and additionally, religions of Mesopotamia, Egypt, Crete, ancient Rome
and Greece. It is an important point of reference for all inhabitants of the city and a sort of
place where all cultures of Russia find a common background of research.

St. Petersburg has always been the capital of a great multicultural-empire and also the
privileged center of cultural elaboration for Russia. Also, in the post-Soviet era, the city has
been able to keep its primacy on arts, although the political center has shifted to Moscow.
Still now, St. Petersburg has been able to assuage to the role of special platform for cultur-
al and social experiments. One of those, which is worth being mentioned, is the “Tolerance
Programme 2006-2010” (the extended name is “Programme of promoting Harmony of Inter-
ethnic and Intercultural Relations, Preventing Ultra-Nationalist Tendencies and Strengthen-
ing Tolerance for Everyone in St. Petersburg”). It was meant to be “a comprehensive proj-
ect targeted at assisting residents of St. Petersburg with acquiring the knowledge and abil-
ities of dealing with a more open and more complex intercultural environment”.>® The fact
that the city of Peter had felt the need of such a programme is highly indicative of the lev-
el of multi-ethnic presence, and it has revealed the problem of cohabitation of such a huge
number of different cultural groups. The city gives home to more than one hundred ethnic
minority communities (which represents around the 15% of the city population). “Social
surveys indicate the high frequency of interethnic contacts within the city community: 91%
of citizens communicate with representatives of other nationalities on a regular basis, and
more than 48% of the population regularly interacts in multinational groups of people”.>°

The programme aims to raise the consciousness that inhabitants of St. Petersburg are not
different ethnic groups, but rather that the city is inhabited by citizens of various nationali-
ties, who are equally responsible for the destiny of the city itself. The project has involved re-
sources of civil society and it has mostly worked with educational institutions and recreational
ones. It provides extracurricular education on the cultural heritage of peoples of Russia and of
the world, systems of adaptation of foreign students in Russian schools (both lower and high-
er educational level), competitions, conferences and festivals, Council of Foreign Student Af-
fairs, organizing workshops and surveys among the population of the city, promoting harmo-

55 “St. Petersburg unites people”, St. Petersburg Government Programme on Tolerance, page 5, 2006.

56 “St. Petersburg unites people”, St. Petersburg Government Programme on Tolerance, page 4, 2006.
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ny in interethnic relations through media projects, special press clubs providing information
on interethnic and intercultural issues, improvement of mutual cooperation between govern-
ment and religious organizations, interactive exhibitions dedicated to the role and place of var-
1ous religions in the culture of Russia, training courses for law officers, support and rehabilita-
tion of the racial, ethnic and religious crime victims and cooperation on interethnic and inter-
cultural dialogue with cities of the world and international organizations.

“According to experts, in the 2.5 years of implementation of the programme, citizens
have demonstrated high interest in national cultures, most of them are convinced in the ne-
cessity and importance of intercultural dialogue. More than 2500 actions have been held in
the sphere of intercultural interaction. (...) According to polls, 44% of respondents share the
opinion that the multinationality enriches the cultural life of the city; 71% of respondents
declared interest in national traditions of various people”.>’

St. Petersburg has become an important point of reference for many regions of Rus-
sia, which want to implement an intercultural dialogue and social policy; it is an example
of “well-done-applied” coexistence among nationalities. In October 2009, the city received
from UNESCO the prize for the promotion of tolerance and nonviolence; it was awarded for
its efforts to construct mutual respect and tolerance in a multi-cultural and multi-ethnic so-
ciety, in the objective of eliminating all forms of discrimination. Within this multi-cultural
and multi-faceted context ranks the Buryat diasporas, and its process of integration, largely
attributable to its Buddhist engagement and its history of cross-cultural assimilation.

“However, one of the leading and dominant civilizational features of Buddhist cul-
ture is its integration capabilities on a global scale. The ethno-integrational Buddhist cul-
ture is clearly recorded in his anthropocentric, meta-ethnic, universal pattern, as well as in
the spiritual harmony in its self-improvement directionality, in mercy, in compassion, and
in a clear hierarchy of confessional pantheon headed by the founder of Buddhism, the Bud-
dha”.>® Buddhism is considered a world religion, and as world religion, its theories and
practices have inter-ethnic and international results, where ethnic and state borders are de-
liberately ignored. As a religion, Buddhism is also a kind of “thinking” creed, while Chris-
tianity and Islam, for example, are more about acting. It has given rise to a religious cul-
ture, which includes in itself an aggregate of all knowledge about humanity and all its psy-
cho-perspectives, and this psycho-descriptive analysis could be potentially applicable to all
ethnic cultures (it is exactly in this way that Buddhism came out to incorporate all cultural
peculiarities of peoples among whom it spread).

“On the border of cultures a special space of interaction is created, within which there
is intense mutual contact of cultures, inner expression and changes in the form and content

of the identity”.>

57 “St. Petersburg unites people”, St. Petersburg Government Programme on Tolerance, page 17, 2006.
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Buddhism has meant for Buryats an opportunity to cross the borders among other ethnic
groups, but also a chance around which to gather as people from the same culture. In all Buryat
contexts we are witnessing a resurgence of the ethnical spirit of belonging, but, while in Buryat-
1a these emotions refer to the Buryat ethnic group as such with all its different features (Shaman-
ist Buryats, Buddhist Buryats, Christian Buryats and so on), in its diasporas Buryats mostly col-
lect around the Buddhist tradition and faith. The Buddhist character in the diasporas is more ac-
centuated, and this gives rise to the creation of an ethnic culture primarily focused on religion.

The rebirth of such a need of collecting around unifying-cultural symbols is the result
of the failing action of the Soviet propaganda, which after the 1990s left a vacuum of ide-
ologies which had to be bridged. As Amogolonova specifies in “Contemporary Buryat eth-
no-sphere” (Ulan-Ude, 2008): “their political enthusiasm rather quickly lost relevance even

for their creators - the elite. However, the grain of ethno-political propaganda fell on fertile
ground, because even in the current indifference to politics the engagement in ethno-cultur-
al identity remains quite pronounced. Manifestation of this in modern times is the strength-
ening and growth of interest in national Buryat culture, particularly Buddhism”.®® Bud-
dhism also determines the cultural connotations, which Buryats should have: peacefulness,
tolerance, special guest reverence, diligence, respect for elders and love for children, quali-
ties intrinsic in people, and reflecting the soul of a good Buddhist.

As Amogolonova underlines in her essay, Buddhism can lead Buryat people towards
the path of renovation (rebirth) through the practice of compassion, since Buddhists are
obliged to help the others: “the more you give, the more you receive. (...) nowadays Bud-
dhism is largely socialized into modernity through participation in social life”.®" Buddha
himself says that everyone should think and act according to his/her own rules and nobody
can prohibit it. In this case, Buddhism aims at the desecularization of public consciousness,
in order to bring it into the mainstream of religious morality, which now can be identified
as universal morality. People themselves go to datsan (without anybody pushing them) and
there from lamas people learn tolerance, wisdom of life, compassion, non-violence, love and
responsibility, all character-traits which Buryats make their own in daily life with their fel-
lows, but above all, with all other cultural groups they must live with.

“We, as representatives of one of the worlds religions, condemn evil manifestation of
hatred and malice, terrorism and extremism as a means of resolving conflicts and differences
among people, populations, and nations. Life is given to us to perform good deeds for the sake
of life on Earth, for the benefit of all living things. We live in an era of great change in the era
of globalization and integration in all spheres of life of the modern man and society”.%

Steeped in this kind of religion-philosophy, Buryat identity has learned to live its own
cultural principles through the experience of common living with other ethnic groups, carri-
ers of different worldviews, and it has learned to increase the values of its national features
in relation with their status of minority among other minorities. The Buddhist faith has be-

60 [./l.AMoroJsioHOBa, “CoBpeMeHHasi 6ypsiTcKasi STHOCchepa- JUCKYPChI, MApaIUTMbl, COLUO-KYJIbTYpPHbIE TPAKTUKU,
page 160, uspatenbctBo BypsaTckoro [ocynuBepcuTeTa, YnaH-Ya3, 2008.

61 J./l.AmMorosioHOBa, “CoBpeMeHHasi 6ypsTckas 3THochepa- JUCKYPChI, TapaJUTrMbl, COLUO-KYJIbTYpPHble TPAKTUKU,
page 161, usgarensctBo bypsitckoro locyHuBepcuteTa, Ynau-Yas, 2008.
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come the reason why Buryats could consider themselves “a cultural specificity” in a con-
text of diasporas. This trait has strengthened itself in situations of “displacement” from the
original home territory, Buryatia. This tendency, however, has not allowed intransigence to
grow against other confessions or mores, but rather it has allowed the finding of “rich soil”
for their own path towards the perspective of broader concepts of multicultural citizenship.

The first container of cultural regeneration and aspirations are young people, and
among them, students who move from one place to another in search of new ideas and iden-
tities. As already mentioned, the first city of culture and study in the Russian Federation is
St. Petersburg, where most of the Buryats (and Siberian) “children” are sent to undertake
studies (and in some cases, work activities). The city collects young talents from all parts
of Russia and partly from all over the world. In a survey conducted by Spiridonova in 2003
(“ctynentsl - cubupsiku B Cankt-IlerepOypre: 006pa3 ropoaa, 0CBOSHUE KYIBTYPBI, TOUCKU
UACHTUYHOCTU , “KyJITYypa U MEHTaIuTeT HacesneHus cubupun’, Cankr-IletepOypr, 2003)
about identity perception of students from Siberia studying in Petersburg, interesting results
have emerged. For example, it appears that for Siberian students, St. Petersburg means cul-
ture, the capital of culture, which they associated with a “second home”, where we can see
the great results of a civilization (meaning the kind of civilization which they are part of).
To the question whether they feel like citizens of St. Petersburg, the answer is almost always
“half”. This is a “half” which, it is easy to guess, Petersburg shares with Buryatia in most of
the Buryat answers, even if, a good part of the respondents are also of the idea that St. Pe-
tersburg is deeply bound with themselves.

It is self-evident that the city of St. Petersburg still represents in the collective imagina-
tion of the federal migrants the symbol of their own civilization. Despite all cultural and ethnic
differences, it can still set itself as a cradle of multi-culturality in Russia, as a synthesis of all
cultural expressions living within the borders of the Russian Federation. For Buryats it seems
to have come back to their own original home territory, Buryatia, which, like St. Petersburg,
ranks among the very first places in Russia for a huge presence of cultural diversity (officially
recognized as cultural heritage), a place for cultural development, just as Petersburg. Accord-
ing with Antonova, only Buryat students positioned themselves very well in the city of St. Pe-
tersburg for education and initiative in the cultural field, through the organization of clubs and
associations, designed to preserve the traditional heritage of their culture and social commit-
ment, for instance, youth associations “Sagaan Dali”, “Surxarbaan”, “Kubok Dazana”, “Youth
ballet”. All these examples have become a tradition in the metropolis and they have caused a
kind of genuine interest in the public of the city, while for youth it has become a way for eth-
nic self-assertion. According to Antonova, traditional celebrations are one of the several ways
through which public consciousness and ethnic psychology could form, and they trace the path
of the historical development of peoples. The most important is the development of an ethnic
consciousness among others, so that the way towards identity is marked by cultural compari-
sons and common platforms of evolutions with other ethnicities.

Another example of shared initiative by Buryats is the creation of “the Council of aspirants
and of young students from Buryatia in St. Petersburg”. It presents itself as consolidated centers
for young people, for educational initiatives by representatives of Buryatia, for current practi-
cal research projects in the field of politics, legislation, for socio-economical and cultural actions
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of the Baikal region and of the whole Russian Federation. “In April 2009 in St. Petersburg the
-Council of aspirants and of young students from Buryatia in St. Petersburg- organized a fruit-
ful work of all Russia scientific-practical conference -Socio-economic development of Russia: re-
gional problems- with the support of the Committee on Youth Policy and Education, Ministry of
Education and Science of the Republic of Buryatia and the St. Petersburg University of Econom-
ics and Finance. The conference was held as part of Russia - the Year of Youth and implementa-
tion of the target program -Moin RB-Youth Buryatia (2008-2010) - in the direction of-Youth-re-
turn migration-"".% Specialists from several urban centers of Russia took part in the conference,
including St. Petersburg, Moscow, Novosibirsk, Chita and Ulan-Udé.

Furthermore, it is widely acknowledged, that the city of St. Petersburg hosts some of the
mayjor theaters, ballet and music schools of the world, its artistic tradition is universally known,
and every year the schools host a huge number of Buryat students, which are able to rank
among the best performers in the academies. In the intention to promote and support the study
and the interest of the theatrical culture among young Buryat people, in 2004 the student group
‘Uliger’ was founded and the organization played a great role in the future of these talented
people. “Creativity of young actors has caused genuine interest and admiration of fellows in
St. Petersburg, and this assessment is very important to young artists. Since then, support for
young talent has been included in the program of targeted public support. The establishing of
contacts with artists enabled the implementation of musical concerts, which the members of
the society took over. Interest in such events was large, but there were no further funds to rent
the rooms.** For the organization of such concerts, many different public national-autonomy
associations were engaged in the work, and their meeting had a great meaning for the life of
St. Petersburg. These active diasporas played a buffer role between the northern capital and the
national republics in the field of cooperation and economy.

It has been noticed, how these kinds of youth, ethnic and artistic associations suggest
actions within the society, which could be considered a new form of transmission of their
own cultural heritage, a popularization of national culture in a non-traditional environment.
Furthermore, such actions contribute to the diffusion of Buryat culture in the city thanks to
their continuous open dialogue with the local institutions and all social partners, and they
keep on preparing suggestions for social commitment.

3.3 “AYA-GANGA” (‘AA-TAHIA’)

Around the 1980s in the northern capital, a new period of rebirth took place and new
natio-cultural communities and unions were created together with inter-nationalities’ pub-
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lic organizations, which all together shaped an independent natio-cultural movement. This
wave took hold in the wake of the contemporary conversion of the Soviet Russia into a de-
mocracy. “Petersburg is one of the centers, where the national-cultural movement roused
thousands of different nationalities, living in the northern capital. The process of unifica-
tion on a national and cultural basis took place simultaneously with the revival of religious
communities and with their transferring into temples and churches”.* The same members
of those natio-cultural organizations became active participants of the religious rebirth. As
pointed out by Selivanova, the Buryat diasporas have always been very active in the social
background of the city and of the whole Russia, and the results of such a great initiative are
now visible after almost twenty years of activity in the northern capital.

“Founded in 1990, Leningrad Society of Buddhists united people of different nation-
alities, but in the first council of the society representatives of the Buryat fraternities pre-
vailed. Buddhist datsan (...) was returned to the Buddhist community. This was the first in
the backgrounds of Russia” *°, in the wave of such events also datzan in Buryatia, Kalmykia
and Tuva opened again. Soon in the temple of St. Petersburg the formation of national and
cultural activities took place, up to 2000, when the charitable foundation Society for Bury-
at Culture “Aya-Ganga” was officially registered. The decision for its constitution was tak-
en during a Council at the Buddhist temple in 1998, and the aim was that of promoting and
popularizing Buryat culture in Petersburg, while at the same time to preserve Buryat heri-
tage from generation to generation. “The coming of people from Buryatia, who arrived in
St. Petersburg to study and work, had formed a community of Buryats, who usually met at
the Buddhist temple; juridically it had not created the society yet. (...) Soon the temple be-
came a place where to meet, to spend time together by talking, celebrating fests, acting to-
gether, entertaining each other and so on”" so spoke Zyrendar Sambueva, vice-president of
Aya-Ganga, in an interview with Marinandrea Gamba, on the 3rd of February 2014 at the
Buddhist temple, Datsan Gunzécojnéj, in St. Petersburg. The reopening of the temple stirred
the spirit of initiative of Petersburg, and a lot of people came to help in the renovation works
of the temple (and every week the local TV broadcasted news about them). Soon the temple
became the center of attraction for the performance of rituals, cultural events and festivals,
where people could go in order to rediscover their own traditions.

In the process of integration in the city, many Buryats had lost knowledge about their
rites, national traits, language (etc.), and the gatherings at the temple could become an oppor-
tunity for all those people to discover and practice them again. A series of concerts and artistic
events with artists from Buryatia and other Russian cities were organized with the help of the
association Aya-Ganga, which on these occasions started to conceive the idea of creating its
own independent collective. So in 2004, Aya-Ganga ensemble was founded, which began its
work with kids, by teaching them dances, music, instruments, national games and literature. In
addition, a traditional costume competition was organized each year with the help of a Bury-
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at famous costume designer. Children, and also some adults, started to take part in the interna-
tional festivals ‘Altargana’, which took place in Buryatia and Mongolia.

A few years before, during the 1990s, a great active excitement and action took place in
St. Petersburg for transforming the northern capital into a major center of Buddhism. In this
process, Aya-Ganga and many religious and academic activists, participated together with in-
stitutes and centers of research, the Museum of history of religions, the Kunstkammer and oth-
er Buddhist organizations. “Created in those years, the University of Buddhist culture has be-
come a platform for famous Buddhlogists and Orientalists. A unique exhibition on Buddhism
in the city s museums attracted the attention of thousands of people of St. Petersburg. Trans-
missions by radio and television appeared. They began to publish magazines and books on
Buddhism. Petersburg returned more than a thousand religious objects from the museums of
the city to the Buddhist datsans in Buryatia. All this has led to the fact that Buddhism and Bud-
dhist culture began to restore their former positions in the northern capital”.*’

As Selivanovahas pointed out, during the crisis years money for research and culture
were not sufficient. It was thought to continue the work of cultural enrichment and scientif-
ic research through the establishment of a scientific and practice conference, which was to
be held twice a year by the support of Aya-Ganga and various academies, dedicated to the
famous Buddhist figure of Dorzhiev, the so called ‘Dorzhiev’s lectures’. Usually participat-
ing in the conferences were professors, specialists and students of the Eastern fields (like,
philosophy, linguistics, arts, research, folklore, and culture) from eight universities, six aca-
demic institutes and collectives from Russia’s museums. Very often scientific subjects were
addressed, above all, Tibetan medicine. The first conference on the topic was held in 2013
and different aspects of the practice of this discipline were addressed by scholars and doc-
tors, who were familiar with medicine from India, China, Tibet, Greece and Persia. The Ti-
betan medicine had been proclaimed one of the five most important sciences of the Buddhist
tradition, nowadays mostly practiced and developed by Mongol and Buryat peoples. During
the meeting, specialists focused on the integration of Tibetan medicine with the new con-
temporary approaches, the in-depth analysis of this discipline at the academic level, how to
improve diagnosis methods and their effectiveness and how to extend the number of repre-
sentatives and specialists of this field in the European part of Russia.

Recently, in 2009, the charitable fond Aya-Ganga has also started to organize a ten-
day period of meetings and celebrations of Buddhist cultures at the temple of St. Peters-
burg, whose aims are those of pushing forward and deepening the harmonization of inter-
ethnic relations among citizens of St. Petersburg, by viewing Buddhist culture as an integral
part of the city’s history and heritage. “The Decade was marked by Tibetan medicine, and
their foundations are the philosophical ideas of impermanence and variability of the world,
the unity of the spiritual and the physical nature of man. In Peters, these ideas do not sound
for the first time, the name of the doctor Badmaev, who at the end of the XIX and at the be-
ginning of the XX centuries was one of the firsts to practice Tibetan medicine in the highest
circles of the society, known to many. Today in St. Petersburg work renowned doctors of Ti-
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betan medicine, since 2005 there are three centers and 28 public hospitals, in a rehabilita-
tion unit led by Dr. Victor Bazarov, which successfully applied traditional Tibetan medicine”
(Irina Selivanova, “Cusnue notoca Ha 6eperax Heswr’- ‘Shining Lotus on the banks of the
Neva’, article from “Bypstusa7’on the 23rd of July 2010).

This initiative is strongly supported by the government of St. Petersburg, the Republic of
Buryatia and the Republic of Kalmykia. Over the years it has been possible to notice a unify-
ing tendency led by this project (which has now become an established appointment), which
has acquired a positive valence in terms of self-recognition of representatives of different
schools of Buddhism. The fond Aya-Ganga plays a great and fundamental role in the organi-
zation of these events, so we can say that it is the driving force and promoter of almost all the
initiatives which take place within the Buryat and Buddhist community, which demonstrate a
great spirit of solidarity and perform a wide range of actions in the broader city reality.

“All the families in the community help each other. All Buryat students, who come from
Buryatia to study in St. Petersburg are helped to continue their studies and strongly sup-
ported by the community, which allow them to find a place to express themselves and deep-
en their artistic studies. We ask them to participate in concerts and to take an active part in
all events organized by the community. And so, we thought of creating our own Aya-Gan-
ga’s ensemble with Buryat students studying music, ballet and musical instruments. Fur-
thermore, we have also created a school on Sunday to teach our children the Buryat lan-
guage, so that the knowledge of our own language and traditions would not be lost. In Pe-
tersburg there is a great tradition of ballet and theater, 7-8 children of us who play are not
so consistent, but it is in any case important for us to continue our tradition and folklore. In
this sense, we also organized traditional sport competitions, to which we invite anyone who
wishes to take part in them. (...) As an association we always try to put our attention on the
city s dimension, and for this reason we want to be open to every kind of initiative suggest-
ed by other local realities (different associations, organizations, institutions of other cul-
tural and ethnic groups, etc.). In this sense, we often go to school to let children and teen-
agers become familiar with our culture, but also to meet and organize meetings with oth-
er cultures between the school walls. This particular attention given to school is also due
to the position held by our president of the association, who works as professor at the Fac-
ulty of Social Sciences at the St. Petersburg State University. For this reason we also orga-
nize conferences and meetings where representatives of various social backgrounds can dis-
cuss their arguments, problems, subjects of interest.” (Zyrendar Sambueva, vice-president
of Aya-Ganga, in the interview with Marinandrea Gamba, on the 11th of February 2014 at
the Buddhist temple, Datsan Gunzécojnéj, in St. Petersburg). As an effort to promote a new
consciousness among young people about their own cultural identity through the rediscov-
ery of common values with whole Russia, Zyrendar Sambueva takes as an example the rel-
atively recent project “Social Dialogue: Baltic-Baikal” for children from needy and social-
ly vulnerable families, which Aya-Ganga implemented in those last years with the collabo-
ration of local partners in Buryatia.

The project pursues the goal of making children and teens familiar with the richness of
the spiritual traditions of their people and the cultural treasure of the whole Russia through
the experience of the voyage, the source of knowledge of the world, without which, accord-
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ing with Aya-Ganga visions, contemporary education is not possible. It provides the organi-
zation with two trains with two groups of children, one from the pedagogical college of St.
Petersburg to the Republic of Buryatia, and the other one from Buryatia to St. Petersburg
and to the mountains of Pushkin. The journey addresses several areas of Russia, where chil-
dren have the opportunity to visit museums and places of historical and cultural interest be-
fore arriving at the final destination. Once in St. Petersburg, children from Buryatia have the
opportunity to visit museums and to admire the artistic and historical heritage of the north-
ern capital, while once in Buryatia, children from Petersburg join trips and excursions in the
natural, spiritual and historical beauties of their “homeland”. The project has raised the lev-
el of education of children, it has educated them to patriotism while broadening their hori-
zons and it has instilled in them a tolerant approach towards different cultures in the devel-
opment of their own identity features.

The tour for our little tourists in St. Petersburg does not begin with the Buddhist temple
or any other Buryat monuments, but rather with the visit at the Achmatova’s house at the Fon-
tanka channel, as explained in a recent article appeared in “bypstusa” (‘Buryatia’) on the 19th
of June 2012, with the title “Ilate nueit B [lerepOypre, KoTOpble HABCETIA OCTAHYTCS B TAMSITU
IIKOJIBHUKOB M CTYIEHTOB U3 bypsarun- CoupanbHbii quanor -bantuka-baiikai- cocrosics”
(‘Five days in Petersburg, which will forever stay in the memories of the school kids and stu-
dents from Buryatia, the social dialogue-‘Baltic-Baikal’ took place’): “We begin the journey
at the famous river Fontanka by the Fountain House (Sheremetev's Palace), where in the wing
the museum of Anna Akhmatova is located, and the story of the travellers start. Here, close to
the garden, the monument to the famous poet was open, made by your countryman, the world-
wide famous architect Vyacheslav Buchaev. (...) The visit of the Catherine s magnificent pal-
ace, the famous Amber Room, a walk through the world-famous park among old trees, shroud-
ed gently to dissolve the green, produced an indelible impression not only in children but also
in adults accompanying them”. After the first days of visit at the city monuments and muse-
ums, a meeting with the students of the pedagogical college was scheduled, in order to have
for children a more “concrete” human exchange with other children.

It seems extraordinarily important to notice that the trip for the young students of Bury-
atia did not take place in the footsteps of researching traces of their ethnical memories, but
rather it developed along the path towards the full recognition of a Russian collective memo-
ry, through the visiting of monuments which remind the children about the great Russian art
and history. Patriotism and cultural renaissance started from here, from the cultural capital
of Russia. It is also very interesting how this aspect of the exchange is fully enhanced by the
second coordinator of the Baltic-Baikal project, Lyudmila Erdineva, president of the Agency
for families and children of the Republic of Buryatia, in the television interview of the broad-
cast “Touxa 3penus” (‘Point of View’) on the 29th of May 2012: “Students, who will be wel-
comed to our beloved Buryatia, will experience our great multicultural heritage and cultures
from other nationalities, like Russian culture, Evenki culture and Eskimo culture. Further-
more, we will show our natural and beautiful heritage, lake Baikal, together with the most im-
portant Buddhist monasteries of our region. (...) It is equally important that our students, who
went to St. Petersburg, had the chance to meet new people and make new friends. It was the
first time they took a plane and the underground. It is extremely important that our children
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had the chance to visit the places and the cultural contexts, where the great geniuses not only
of our history but of the whole world lived, like Pushkin and Achmatova. (...) This opportuni-
ty is also extremely important for the children’s professional future, since once in Petersburg,
they could consult important documents, teaching materials and books about whatever top-
ic”. It was a program also supported by the Governmental Committee for External Relations
and by the House of Nationalities of St. Petersburg, and as the vice-president of Aya-Ganga
Zyrendari Sambueva underlines in her interview for “bypstus7” (‘Buryatia7’) in the article
“3a CanoBbiM kosbIloM Poccust He koHuaetcs” (‘Beyond the Garden Ring, Russia ends”) of
the 25th of April 2012: “not only entrepreneurs, but the state is beginning to support commu-
nity organizations in their quest to preserve the cultural, economic, social space. (...) expand-
ing cultural horizons of future teachers through personal experience of intercultural dialogue
will promote a culture of interethnic communication”.

By continuing our interview with Zyrendar Sambueva, she introduces also later projects,
which Aya-Ganga has promoted and keeps promoting within its community: “We participate
in different state programs of grants, scholarships, subsidies for the implementation of social
programs. We have also strong relations with other Buryat communities in other Russian cit-
ies, like Moscow for example. The Moscow community comes here every year to celebrate with
us Salangaan, but they also join other moments of fest. We are also planning to go in Moscow
for concerts, hosted by them, and vice versa. There are others in Ekaterinburg, Krasnjaskij
and we always try to keep contact with them and meet regularly, for example, one opportuni-
ty of meeting is the international festival Altargana, which last year took place in Mongolia,
and thanks to these opportunities we try to develop relations of exchange with them, each of-
fers what it can. We also organized meetings with other communities in Europe, like in France
and Spain. We go there, we stay together by dancing, playing music, eating typical dishes”.
(Zyrendari Sambueva, vice-president of Aya-Ganga, in the interview with Marinandrea Gam-
ba, on the 11th of February 2014 at the Buddhist temple, Datsan Gunzécojnéj, in St. Peters-
burg). Among its constitutive principles, the fond pursues the target of preserving and devel-
oping the national culture of Buryats, but it accomplishes its goal with particular attention to
children and youth, since, in perfect harmony with Zyrendar Sambueva’s words, they repre-
sent the future of our community. Aya-Ganga wants to be the bearer of values such as toler-
ance, multicultural exchange, promotion of culture and education, and all these aims could
find a realization in the constitution of the Aya-Ganga ensemble of youth. In this folk collec-
tive are seven/eight year old children, who learn dances, music and have the opportunity to
perform their first concerts on the occasion of the many initiatives promoted by Aya-Ganga,
like the celebration for the Buddhist new Year (‘Sagaalgan’), or even the many exchanges or-
ganized by the association during the year within other European capitals.

For the celebration of Buddhist new year a great fest is prepared by Aya-Ganga, and
a consistent part of the Buddhist community of St. Petersburg takes part in it. This year the
celebrations have started the 29th of January with a long evening of balls, dances, songs,
concerts, games, tastings of typical dishes and the preparation of special corners dedicated
to the Tibetan medicine. The fest starts with groups and individual games and riddles about
the Buryat culture (which clearly stresses the importance of the role Buryats play in the Bud-
dhist community of Petersburg), and it continues with concerts, where the children of the
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Aya-Ganga ensemble and various other young artists from the local academies make beau-
tiful performances with traditional costumes and musical instruments. “Then and now cre-
ative children’s ensemble is impossible to imagine without Buyantuevoy Natalia, a costume
designer. In due time she finished high school of traditional arts of peoples from Trans-Bai-
kalia, she worked in the boarding-school N°1 of Ulan-Ude, and now she lives in St. Pe-
tersburg, and all the folk group Aya Ganga acts designed and sewn by her in national cos-
tumes "(Inna Ryzhkova, ““‘u motuu onu 10 ropony [lapuxy... - ‘And they went to Paris...’,
article appeared in the newspaper MMB, on the 13 of February 2008). Costumes are incred-
ibly colorful, and each color is inspired by the Buddhist symbology and refers to a natural
element. In the footsteps of the Russian tradition of children parades, every fest or ceremo-
ny is an opportunity for the Buryat community to show their costumes and the grace of the
movements of their Mongolian dances, during which the costumes are mostly showed.

Students from the St. Petersburg University usually help in the preparation of the children,
and their lessons take place within the rooms of the datzan. Also for the exchange of the ensem-
ble abroad, which were already held in Paris, in Peking and in London, the students helped in the
preparation of the dances and of the little concert, which children had to perform during the vis-
it in the foreign countries. Kids’ performances all around the world have always had great im-
pact on the local communities, for example, the time in France: “In Paris they gave a concert,
indeed, with great success. In the Russian House in Faubourg Saint-Genevieve-des-Bois, famous
all over Russia, gathered the descendants of Russian immigrants to see the performance of the
Buryat children” (Inna Ryzhkova, ““‘u o onu 1o ropoay [Tapmxy... - ‘And they went to
Paris...’, article appeared in the newspaper MMBb, on the 13 of February 2008).

However, Sagaalgan and the concerts of children are not the only events organized by
Aya-Ganga, which attract great attention from the public of St. Petersburg. Every summer
the Buryat community celebrates the traditional ‘Surxarban’ in the parks of the Neva river,
where Buryats, Kalmyks and Evenks gather together to celebrate the awakening of nature
with games, sport competitions, songs, dances and traditional foods (like ‘buzy’). The invi-
tation is open to everyone is interested in it, like the Moscow Buryats, who every year arrive
from the capital to share this moment, all organizations and associations of St. Petersburg
and “in those days in St. Petersburg arrived the famous ensemble of Dagestan and North
Caucasian republic government delegations. (...) the decade supports three Russian nation-
al republics, as well as Thailand and Mongolia, the consulate of India, by expressing a de-
sire to participate in future decades, is negotiating with other consulates” (‘“CusHue notoca
Ha Oeperax Hesbl- [lexkana Oyaauiickoit kynsTypsl B [lerepOypre”, ‘Shining Lotus on the
banks of the Neva-Decade of Buddhist culture in Petersburg’, article from “bypsarus7” on
the 23rd of July 2010). It could be said, that this is an event which knows how to collect peo-
ples from distant lands and put them together for celebrating culture and friendship. These
celebrations are inserted into the program of the ten-days (Decade) of Buddhist fest, which
Aya-Ganga is promoting for years among the people of Petersburg. The association plays
a consistent role in the organization of this event and also its ensemble, ‘Baikal’, performs
some concerts and ballets, while all around them specific games and sport competitions for
men without any social exclusion are held together with parades of traditional costumes and
musical instruments, common to the whole Buddhist world.
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Undoubtedly, the ambience of openness and multiculturalism of St. Petersburg allows
all these events to be performed with the maximum receptiveness and curiosity of the local
administration and of the local people, who feel these celebrations and events are an integral
part of their urban cultural heritage. Aya-Ganga enjoys the highest availability of local re-
sources and consensus. “We usually rely on the House of Nationalities to promote our initia-
tives together with other ethnic groups. There it is possible to organize festivals all togeth-
er. While, for promoting sport events we use mostly newspapers and magazines. We also or-
ganize exhibitions in the city thanks to various private and public entities, which give us the
spaces for preparing everything and for showing later our artistic and social products. Mu-
seums and theaters also gave us opportunities to implement our artistic and social projects.
In those last years, we also took advantage of the Tolerance Program of St. Petersburg, in
which every school became a place of exchange and understanding through our education-
al performances. Anyway, we always try to encourage people to discover an interest in our
culture, and in order to do this, we use media tools like newspapers, TV, radio, etc.” (Zyren-
dar Sambueva, vice-president of Aya-Ganga, in the interview with Marinandrea Gamba, on
the 11th of February 2014 at the Buddhist temple, Datsan Gunzécojnéj, in St. Petersburg).

3.4 The Buryat community at the temple

The Buddhist temple, ‘Datsan Gunzechoyney’ in St. Petersburg, is undoubtedly the
most attractive place for Buryats of the city. It is a place where, even non-Buddhist Bury-
ats can gather to spend time together and rediscover their own ethnical identity. In these last
ten years the temple has become a promoter of important events, which has had an import-
ant reflection on Buryats, since their community is the one which cares more and organizes
the life around the temple.

The building is reused for activities aimed at the transmission of the Buryat cultural her-
itage and for the education of children. A quite clear example is the “Bockpecnas mikona” (the
‘Sunday school’), which takes place weekly in the rooms of the temple. Children actively par-
ticipate in this initiative intensely wanted by a group of Buryat lamas and strongly support-
ed by Aya-Ganga. This school represents a great opportunity for Buryat children in St. Pe-
tersburg. “Folklore is always interesting for children, because, I think, our national culture is
very rich, and in particular, the language preserves the soul of a nation and its potential cre-
ativity, which shows itself through arts and habits. Folklore means also dances, and children
of course are always interested in culture, and here they learn to meet their own culture in
their own traditional mother tongue, Buryat language, and in a big metropolis, it is something
which is very much in need” (Arenna, teacher of Folklore at the Buddhist temple of St. Peters-
burg, in a interview with Ariunzayaa Zjevjejen for ‘Ilaraan Cap’, 2012-240. mp4). Together
with Arenna, children learn about their traditions and habits through the study of poems and
Mongolian literature, which are often coupled to the study of music and dance.
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However, the sunday-school is not the only regular appointment at the temple, but also
the catechesis with lamas accompanied the path of young and old Buddhists, who togeth-
er with their own religion wanted to deepen the knowledge of the Buddhist assimilation in
their own cultures (like, Tuvinian, Kalmyk, Buryat and Mongolian cultures). The temple
served as a meeting place. In one of its rooms a bar-cafeteria was set up, where every week-
end dozens of people every hour of the day gathered to talk, to discuss the latest news, to
prepare for the next event, or only to spend time together drinking coffee or tea with ‘buzy’
(a typical Buryat food). For some of them it is still an opportunity to meet with their fellow
“compatriots” and to talk in one’s own language. In the cafeteria it is possible to meet new
people, with whom it is very easy to start a conversation about Buryatia and Russia, about
how much these two political identities mean for people who live in a diaspora, and it is in-
credibly surprising, how much Buryats are deeply in love with their own traditions and al-
ways ready to engage you in some collective event or fest they organize.

Zyren-Dyjenit Dorzhieva, for example, is a professor of the Faculty of Economics at
the St. Petersburg State University, and together with other Buryat friends, she spends her
time at the cafeteria every weekend during the White Month (the Buddhist New Year cel-
ebrations, which last for thirty days). “The big difference between the life here in Peters-
burg and in Buryatia concerns the language we speak, because we live in a space, where
many nationalities live together, in the northern capital St. Petersburg, so the parody of ac-
tions and communications occurs in Russian language. For me, Russian language ranks
second mother tongue, at home we speak mainly in our Buryat. (...) Here in Petersburg we
can speak in Buryat only with members of the family or close Buryat friends. (...) Anyway,
in Ulan-Ude, for example, many Buryats cannot speak their native language, and they com-
municate only in Russian. This is a loss. In this way, they lose the capacity of writing in their
own language. What happens is a process of assimilation of a nationality, or even better, of
all nationalities, which constitute a minority and undergo this process” (Zyren-Dyjenit Dor-
zhieva, in an interview-conversation with Marinandrea Gamba at the Buddhist temple, on
the 15th of January 2014).

The maintaining of the language (either as first or second language) is felt as the first
problem for the preservation of the culture. Buryats of St. Petersburg recognize the impor-
tance of the Russian language as medium-language and they recognize it as part of their
own cultural heritage, but still, they want their children to know both Russian and Buryat
language, not only one of them. Both are part of their identity. Buryat reminds them of their
Mongol origin, and Russian reminds them of the fact that they are also Russians, a people,
which have followed a different path than the other Mongols of Mongolia, a path rich of
cross-cultural spaces. They consider themselves not Mongols, but Buryats.

In a survey, which I personally conducted among Buryats on the 11th -12th of Febru-
ary 2014 at the Buddhist temple of St. Petersburg, I asked whether they could speak Bury-
at and whether in their families there was someone who could speak it. 86% of the respon-
dents said that they could speak Buryat (as illustrated in graphic N° 1), and 70% of those
people, could speak their own “traditional” language, have at least one member in the fam-
ily who speaks Buryat as well, and in the majority of cases, it is a large part of the family
(parents, husband, wife, etc.). This first survey makes us think of Buryat language as cul-
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tural subject with an essential valence in the mechanism of reconstruction of identity, above
all in dislocations physically distant from the cultural cradle of their identity (Buryatia), in
the far-away urban context, where possibilities of identity preservation are more occasion-
al, language transmission becomes the most effective and spontaneous tool for the education
to that “point-of-view”, which contains identity’s references. It is more likely for a Buryat
family living in St. Petersburg to have all its members to speak Buryat, than a Buryat fami-
ly living in Ulan-Udé, since cultural incentives in the Buryat capital are more frequent and
they can be easily supported by a large slice of Buryat civil society, additionally, the need
for cultural preservation is more felt in places considered “dislocated” from the native coun-
try where the feeling of being a minority is even more accentuated.

Graphic n°1

Furthermore, the 46% of those subjected to the survey had at least one family member
(in some cases, even more than one), who did not belong to the Buryat ethnicity, and they
represented different ethnic groups: Russians, Chinese, Japanese, Ukrainians, Tatars, Ger-
mans and other Central Asian minorities. This aspect sounds even more interesting, if we
focus on the particular context of St. Petersburg. In fact, as discussed so far in the analysis
of the linguistic aspect of Buryat migrants in St. Petersburg, we would expect a trend to the
keeping of Buryat traits also in the “choice” of family members, which still exists, but not
fully. It seems from this last percentage that Buryats are very well integrated in the social
and multi-ethnic stratum of the city, to such an extent that in its most intimate sphere cultur-
al traits are welcomed, which are very different from its “original matrix”. Its identity lives
in multi-ethnicity.

From these initial data it could be inferred that, a good part of the respondents live sur-
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ethnic identity more closely connected with the history of the Russian Empire than to that
one of the Mongols (they stress their specificity of “being Buryats” and not only Mongols).
Yet it is interesting to notice the reasons given by some respondents on behalf of a major
“Buryatness” of their identity, because for them Buryat origin indicates an identity which
could contain many other nationalities (in this case, ‘being Buryat’ means recognizing a be-
longing to a multiplicity of cultural identities).

Nevertheless, a good portion of them continue to refer primarily to their being Buryat,
and only then to their being also Russian, thus underlining their link with Buryatia and the
more ethnic origins. In this respect, however, some answers sound almost “contradictory”,
when asked the question “which community do you feel a part of?” slightly more than a half
of those receiving the questionnaire answer and they say that their feelings as community re-
fer to the broader Buddhist world, to “Aya-Ganga”, to the Russian Federation, to the St. Pe-
tersburg society, and some of them both to the Russian Federation and to the Buddhist world
together (only very few of them look primarily at Buryats as their community of reference).

Respondents show a very open inclination for cultures different from the Buryat one.
For example, 68% of them do not celebrate only Buryat or Buddhist fests, but also recur-
rences of other nationality groups (as illustrated in graphic N° 2) and the 62% thinks that
“being Buryat” is something that you can also become if you are interested in the culture and
not necessarily to be born as such or a matter of blood. Such an open vision towards differ-
ent possibilities of being and becoming Buryat represent a further confirmation of Buryats’
multi culturalism, without forgetting that almost all of the respondents supporting the pos-
sibility of becoming a Buryat, share also the idea which provides for being Buryat by birth.
In their thoughts there is no exclusion to any form or shape Buryat identity could show: it
1s good to remind ourselves from where we come from, but it is still important that our peo-
ple have become such thanks to the input of others’ cultural visions and thanks to Buryats’
cross-cultural ethnic origins.

rounded in their family-daily-life by multi-cultural references and stimuli, despite the fact
that, almost all of them do not miss an education on a more “traditional” Buryat base (in
many families, Buryat is widely spoken at home). Almost all respondents can speak Buryat
together with Russian, and a relevant part of them do not devote much importance to their
Buryat ethnical origin, but rather they prefer (or they feel) to define themselves first of all
Russian (in the sense of ‘citizen of the Russian Federation’), referring in this way to their

Graphic n°2

I think these last data from the interviewed group are extremely relevant because they
underline the importance of traditions related to identity together with the awareness that
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preservation of such traditions is impossible without the constant support of new cultural
horizons. Interculturalism is essential as much as the maintenance of “handed-down tradi-
tions”, participation in different cultural celebrations and evens are the proof of their inter-
est and of their attention always pointed outside their mere narrow circles of ethnic values. |
think these data demonstrate how flexible their concept of ethnicity is, since, it seems, they
conceive ‘ethnicity’, as a broader space open to many cultures, which can bring added val-
ue to the shape of Buryat identity.

Concerning the group of respondents, it can be said that almost all of them moved to St.
Petersburg for study and then decided to stay permanently for work, so almost all of them have
been living here for more than ten years and they can speak of themselves, for all intents and
purposes, as residents of St. Petersburg. Only 33% of them dream of coming back to Buryatia
(most of them are people who were born in Buryatia and they wish to come back because they
already have a strong connection with their native territory), the others prefer to remain living
in the northern capital, since they feel already at home. Indeed, the 68% of them feel comfort-
able with the level of integration Buryat culture enjoys in Russia, and in particular in St. Pe-
tersburg, where it is more strongly felt and developed. For the majority of them, St. Petersburg
represents a second (and in some cases, the first) home, because they find in the Nordic city
the same opportunity of intercultural exchange they enjoy in Buryatia.

The permanence in St. Petersburg by a large community of Buryats has also created a
hybrid of Buryat identity among the same people directly emigrated into the northern cap-
ital from Buryatia, and this hybrid reflects itself also into the spoken language: “there are
differences among Buryat groups in Russia. For example, in our community in Petersburg
there are different dialects, because we come from different regions of Buryatia, where there
are different linguistic variations, and when we meet all together in St. Petersburg, each
one speaks his/her own dialect, in this way, a kind of -Petersburg language- has been creat-
ed” (Zyrendari Sambueva, vice-president of Aya-Ganga, in the interview with Marinandrea
Gamba, on the 11th of February 2014 at the Buddhist temple, Datsan Gunzécojnéj, in St.
Petersburg). So that identity seems to remodel new spaces and cultures, by creating unique-
nesses among people of the same ethnic group. As a little minority in a huge urban context,
they have been able to catalyze all new intercultural suggestions and to propose new ones
to the wide St. Petersburg public, and at the same time, to preserve their ethnical identity
with new contributions. It emerges from their behavior and their habits that it is important
for them to remind themselves from where they come, in order to integrate better with oth-
ers and to “absorb” with more consciousness new multi-cultural features. They deeply want
to be part of a bigger society, with which they share their own identity. Buryats are very
multi-cultural people, who, by the way, do not forget to recall their national identity in order
to better stay and live together with other cultures, since a good integrational process hap-
pens when identity is not cancelled, but enhanced through other cultures.
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Conclusion

The history of multicultural arrangements, which the Buryat identity lived through, has
deep roots in its multi-ethnic and social formation in the territory of Buryatia. The region all
around the Baikal lake has always been a crossroads of peoples and ideas and goods, which
have lead to the formation in the lake’s surrounding area of a hybrid of Asian cultures with
the name of Buryats.

The territory was an important resource for the development of an inter-ethnic charac-
ter of Buryat people, since it forced them into cohabitation with different cultures and ways
of life, which Buryats wisely absorbed, also thanks to their own traditional Shamanist and
Mongolian culture. Buryats were people of great displacements, used to establishing rela-
tions and confronting different peoples in Asia. Furthermore, the shamanist essence of lake
Baikal as a cradle of spirituality, which unified around its shores several different ethnici-
ties, shaped a thought of brotherhood among peoples who looked at it as their natural and
spiritual home. For a nomadic and divided people, as the Mongols, the nature of lake Baikal
embodied “home” and a Buryat peculiarity, compared with other Mongolian tribes living
in other regions of Asia. The lake was a sort of identification element, which united Bury-
ats with other culturally different peoples and divided them from the rest of the Mongolian
strain (Buryats are Mongols from Siberia, from the North, from the Baikal region).

With the advent of Buddhism, an even greater “revolution” took place among Bury-
ats. Before its penetration in the Transbaikal region, the Buddhist tradition had been able to
absorb many elements and aspects of the cultures and traditions it met and, additionally, it
was a religion, which had made these voyages and their inter-cultural contributions its first
necessary element of empowerment. The cultural “marriage” between Buddhism and Bury-
ats was one of the best, because the Eastern religion determined the way to combine its own
principles with the spiritual tradition of Buryats, and together they gave life to a hybrid com-
bination of Buddo-schamanic shape. However, Buryats, who met Christianism (even if they
were a small minority), managed to keep both Christian and Schamanic features alive in the
process of cultural integration.

This happened because Buryats had always been able to absorb new elements into their tra-
ditional culture by keeping “original” features always open to external contributions. Their na-
ture of “nomads at the crossroads” brought them to welcome multiple choices of identities com-
ing from different traditional spheres. The original formation of the Buryat ethnicity is itself a
combination of multiple cultures and ethnicities living on the lake Baikal with the Mongolian
stock of Siberia. The Russian yoke renamed them Buryats, in the sense of ‘Russian Mongols’.

The October Revolution would be one of the most crucial cultural and political issues
of Buryat identity. Buryats willingly welcomed the arrival of the revolutionary movements
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in the wake of social and cultural change, which among Buryats received messianic conno-
tations of spiritual and social change. Buryat support of the revolution resulted in a revalu-
ation of the national heritage as part of the uniqueness of Russian peoples. The Soviet time
brought an opportunity for education, which Buryats learned to take advantage of for their
national and personal enrichment, by taking advantage of the opportunity of joining the
same social background with Russians, first of all, and with the other ethnic groups of the
Soviet Union (in particular those living in Russia).

Nowadays, from the ashes of the USSR, the Republic of Buryatia was able to make co-
existence among peoples, who cohabited in it, its primary definition and richness. “Friend-
ship and brotherhood between peoples™ is the national dictum and the emblem present ev-
erywhere (the image is a Russian boy and a Buryat boy holding hands and dancing together).
Once again, it is the territory, which shapes the contours of inter-culturality of the Buryat peo-
ple, since Buryatia is the first Republic of the Russian Federation with the highest degree of
multi-culture. Furthermore, the mutual influence which has lasted for decades between Bury-
ats and Russians has left a socio-cultural heritage, which the Russian Mongols have assimilat-
ed as their own national connotation and as reason of distinction from other Asian Mongols.

Another important capital of culturalism in Russia was the city of St. Petersburg. The
northern capital was the first center of attraction for people of culture, sciences, arts, polit-
ical ideas and the “collection point” of geographical discoveries and expeditions. It was an
attractive place, where one of the most multi-cultural and well educated people of the em-
pire could concretely contribute to the challenging project of a Babel of cultures and ideas.
Still nowadays, St. Petersburg knows how to renew its multi-cultural spirit and it is still the
cultural capital of Russia. In such a heterogeneous background, Buryats once again played
a central role in the social and academic rebirth of the city.

Also in the northern city, the factor which polarized the Buryat attention was the Bud-
dhist temple, and here again Buryats became promoter and creator of this concrete possibility
of aggregation, education and social activity, which deeply marked the life of the city. Bury-
ats brought new ideas and interests in a new socio-urban context and they knew how to assim-
ilate with people living there, by making them participate in their traditional events and cele-
brations. Buryats wanted their cultural heritage to be part of the city heritage (and so, of Rus-
sia itself), their cultural and social projects were open to everyone who was interested in them.
The city of St. Petersburg largely contributes its open-minded attitude to the development in
its heart of different folk- initiatives and it recognizes them as one of its primary resources.

In a world of globalized tendencies and nationalistic pressures, Buryats once again are
an example of tolerance and mutual respect. The national and cultural rebirth of the Buryats
was conceived within a space of multi-cultural definition, because their revival took place
through the awareness that this could only happen where there were also other people who
highly valued their own national identity. The Buryat profile was born in a multi-cultural
context and only in a same multi-cultural context could its rebirth happen, since their iden-
tity culture was a hybrid of Asian and European essences. The research for a union with
other ethnic groups is visible also from a careful observation of Buryats’ daily habits and
lives, which do not omit the research of multiculturalism between the domestic walls, where
Buryats live in multi-ethnic families and are open to any new definition of Buryat identity.

AT THE CROSSROADS: THROUGH A DEFINITION OF BURYAT IDENTITY

They are people inclined to intercultural dialogue and ready to open new bridges among cul-
tures, since their own path towards national identity is dotted with different languages and
socio-political references. Over time they have learned how to deal with numerous historical
changes, and they have made migration and cross-cultural communication their own meth-
od of national expression.

In the end, among the opening lines of a famous Buryat Buddhist poem was where I
thought to spot some of the traditional values of the Buryat people, which have always ac-
companied their history in the Russian territory and inside Russian culture. The fact that
those words are located in the beginning of a national poem confers a special meaning
among the Buryat culture. The welcoming of strangers into a Buryat household is disclosed
below as part of their daily life:

KOT/Ia JIFOAM 3aiIyT K Te0e B 10M,
BCET/1a TOBOPH, UTO pajl UX MOCEIICHHUIO.
BceTpeuats co cnoBamu pajocTu-

9TO MOCTYIOK JIFONIEH MYIPBIX.

Jlaxe caydailHbIM TOCETUTENSM

TOTOBb KYIIaHbs U MTUTHE

KaK CBOMM POJICTBEHHHUKAM.

Dro-npeBHUN 10OpHIN 00bIYall HAIIIETO Kpasl.

Ecnu Bo BpeMst elbl 3aliIeT 4y KOH 4EJIOBEK

HE CMOPILMBAN OT )KaJHOCTU CBOE JIUIIO.

WNuave npyrue ¢ npe3peHreM OTHECYTCs K Tebe,
KaK K co0ake, OCKaJUBIICH 3yObl Ha T TUIIICH.

XoTs Tebe JKaIKOHEIDI,

HO C PaJOCTHBIM BHIOM yTOIIAM MOCETUTEIIA.

MoskeT, koraa-HuOyIb

u Te0e IpUIET BpeMs 3aiTH K HEMY B JIOM.

Ecnu y Te6st u Masio efpl, Bce paBHO MOJIEIUCH C YY>KUM YEJIOBEKOM,
KaK MaThb OT ce0s OTPHIBAET JICTSM.

Bynymem cmosxelnb 3aiTH K HEMY,

KaK B CBOH COOCTBEHHBIN JOM.

(Opnouu-Xaitd3yn [anmues, “banureii Tonu 3ep3ano Mynpoctu™)
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(English translation)

When people drop by your house

Always say that you are glad of their visit.
Make the joy reflect in your words

It is an act of wise people.

Even for casual visitors

Prepare your meals and drinks

As you would for your parents.

It’s a good old custom of your land.

If during the meal a stranger will come

Do not affect on your face greed.

Otherwise, the other with contempt will treat you
Like a dog, whose teeth are dirty with food.

Although you mind

Treat the visitor with joy.

Maybe someday

You will have to come to his home

If you have a little food and still share with a stranger,
as a mother tears off for her kids.

In the future you will be able to visit him,

As in your own home.
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TV Programs

‘Laraan Cap’, (2012-240. mp4), with Ariunzayaa Zjevjejen.
Annexes

‘Touka 3penus’ (29.05.2012 RDY), with Lyudmila Erdineva.

(notes with the original Russian texts translated by me into English)

2-Tlocne pacnaga MOHIOIBCKUN HMMIEPUU STHOKYJIBTYPHBIE MPOIECCHl Hayalu
pa3BUBAThCS AaBTOHOMHO. (...) MpuOalKalbCKHUE IJIEMEHa B 3TOT MEPHOA MPOIOSIKAIU
HaXOJUTHCS B IOBOJIbHO TECHBIX OTHOILICHUSAX C HACEJICHHEM COOCTBEHHO MOHTOIHH.

6-Utak, Mpl mMeeM Hapo Oe3 s13bIKa, 0€3 CBOSH KyIbTYPHhI 1 6€3 TeppUTOpUHU. MBI MOTIIH
KOHCTaTHpPOBaTh, YTO U Hapoja HET, a €CTh aCCUMHIJIMPOBaHHAsl OypsTaMH BETBb COETOB.
[Ipouecc accHMWIALIMM 3alIeN YK€ TaK JaJEKO, YTO HU O KAKHOM BO3POXKIEHUHOKHHCKUX
COETOB yMarb HE IIPUXOAUTCS.

18-3a gonryro uCTOpHUIO CBOEH MPAKTUKU B ITHUYECKOW BypsaTiu Tnberckas MequiuHa
aJIarTHPOBAJIaCh K MECTHBIM YCIOBHSIM, BOCIIPHHSLIA JIE4€OHO-0310POBUTEIBHBIC TPAIUILIUU
KOpPEHHETO HaceNIeHNs, 3aMEHUIIa [IOYTH BECh CBOM HA0OOP IEKaPCTBEHHBIX CPEICTB MECTHBIMU
BUJIAMH U MOXKET PaCCMaTPUBATHCS KaK KOMIIOHEHT TPAAUIIMOHHON KyAbTypbl OypsT. Takoi
MOJIXOJ] K HACEJIEHUIO THOETCKON MEIUIIMHBI TPEOYeT CO3aHMsI CBETCKUX 00pa30BaTeIbHBIX
YUPEXKACHUN C MpErnojaBaHUEM HTOW MEIHUIHMHBl HAa PYCCKOM S3bIKE. OTO BBIBOAUT
TPAAUIIMOHHYI0 MEAUIMHY HM3-110JI MOHOIIOJIBHOTO BIIMSHMS OyIIUHCKOro JyXOBEHCTBA,
yOupaeT penuruo3Hble, HallMOHAIbHBIE U SI3bIKOBBIE Oapbepbl i1 00y4eHUs U 0OpOILECHHUS,
B LIEJIOM CHOCOOCTBYET YKPEIUIEHUIO aTMOC(epbl OTKPBITOCTH, B3aWUMOIIOHUMAaHUS U
TOTOBHOCTH K KyJbTYPHOM JUAJIOTy BCEX KUBYIIHX 3/1€Ch HAPOOB.

19-M0xHO TOBOpPUTH 00 ‘“OKOcHcTEME” Kak 00 TMOKOM B3aMMOJEWUCTBUM TpPEX €€
OCHOBHBIX YAaCTEN: OKPYKAIOIIEH CPEJIbI, TEXHOJIOTMYECKON HAJCTPOMKHU U HEMATEpHUATbHBIX
PeryisTopoB (TpaauLMH, BEPOBAHUI, 0OpSI0B, IPUBBIYEK, CTEPEOTUIIOB, HOPMITOBEACHUS
U T.1.). (...) bonbiire Hapoabl JOJBXKHBI MOHATH YTO OJHOPOIHOCTH YEJIOBECUECTBA - HE
TO, K YEMY CIEAYET CTPEMHTBCS; @ MaJIble HapOJbl JOJDKHBI 3HATh, YTO UX BBDKHUBAHHE
BO MHOI'OM 3aBUCUT OT COXPAHHOCTH NPHUPOJHON U KYIBTYPHOM Cpeibl, OT AJIEMEHTOB
TPaAUIIMOHHOTO 00pasa >KW3HHU, KOTOPBIM CPOPMHUPOBAI HUX JYXOBHO-HPABCTBEHHBIN U
KYJBTYPHO-TICUXOJIOTUYECKUI OOJTHUK.

20-cunTe3a THOETCKOro Oyaau3Ma C TPAAUIMOHHBIMU BEPOBAaHUSMHU M KYJIbTAMH,
oOpsimaMu ¥ 00bIYasiMU MOHTOJIBCKUX HapoAoB LlenTpansHoit A3un. bynausm npunec 3tum
STHOCAMU HE TOJIbKO BBICOKHH YPOBEHBb 3KOJIOTMYECKOTO YUYEHHsS MUPOBOM pPEIUTHH, HO
MO3HAKOMMUJI C HKOJIOTUYECKUMHU TPAIMLIUAMU IPYTUX HaponoB BocToka.

21-TakuM oOpa3zam, B IIEJI0M SKOJIOTUYECKasi KyJIbTypa LIEHTPajIbHO-a3uaTCKOrO pEruoHa
dbopMupoBanach M pa3BUBAJIACh MOJl BIUSHUEM pPa3IUYHBIX (PAaKTOPOB (KIMMATUYECKHX,
reorpauueckux, X03s1MCTBEHHBIX, PEIUTHO3HBIX, ITHOKYJIBTYPHBIX, TOJTUTUYECKHUX U T.11.),
OMPEJEISIBIIMX CBOEOOPa3Ue IKOJIOTHUECKUX TPAIAULIUMA, KOTOPbIE JIETJIU B €€ OCHOBY.
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25-Tak, Hampumep, KOYEBHUKH-CKOTOBOJABI IPU BBINACE MKUBOTHBIX YUHUTHIBAIH
B3aMMOCBSI3b MEXK/Iy CE30HHBIM IUKJIOM M TOKOM I'PYHTOBBIX BOA. DTOT TOK MEHSUJICS B
3aBUCHUMOCTH OT BpPEMEHHU roJla, UTO B CBOIO OYEPEb BIUSIIO Ha KauecTBO TpaB. [loaTomy B
TOPUCTON MECTHOCTH MACTyXH BhINIACAJIM CTaJla Ha pa3HOM BBHICOTE B TEUEHUE TOfa, KOUYs
C HUMU C TeM, YTOOBI ypOBEHb I'PYHTOBBIX BOJ HAXOJIUJICS Ha ONTUMAJIbHOM ryouHe. [
paboT Ha BO3AYyXE HMCIOJIB30BAIU OJICKY M3 MaTE€pUaliOB KUBOTHOTO MPOMCXOXKICHUS
(Mex, mepcTh).

28-Hu penurnosno-dpunocodcekue qokrpunsl Boctoka, mpuieanime K OypsitaM BMecTe
¢ Oymau3MoM, HU HaydyHoe 00o3peBaHue 3amaja, MpocaurBaBIIeecs Clofa Yepe3 pyccKue
IIKOJIBI, HE OCTAJIMCh 0€3 BIUSHUSA Ha OypSATCKUX KYJIBTYPHBIX JEATeNeH: OJHU W3 HHUX
BBIJIBUHYJIMCH B 00J1aCTH M3y4eHUs Oymauiickoil puo30¢un, MOHIOJIBCKOW M THOETCKOM
JUTEPATYP U B BOCTOUHOM MOJUTUKU; JPYTHE U3BECTHBI CBOUMHU HAYYHBIMH UCCIIEOBAHUSIMU
0 METOAaM €BPOIEHCKONW HayKH, MyTEHMIECTBUSIM U OOIECTBEHHOM NEATENbHOCTHIO IO
pacnpoCcTpaHeHuIo y ce0si, Ha pOoJIHE, KyJbTYPHBIX TPUOOpEeTeHUH 3araa.

32-B MHOroHanmyoHaJbHOM COBETCKOM OOIECTBE OOJBIIOE 3HAUYEHHUE HMEIO
noJsio’keHue JIennHa o Tom, 4To <<WHTEpHAIMOHAIbHAS KyJAbTypa He O€3HAIMOHATbHAS>>.
OH yTBepKIaj, 4TO Kaxkaas KyJIbTypa pa3BHUBA€TCS HAa CBOEW pPOAHON HAIMOHAJIbHOU
MI0YBE, B CBOMX UCTOPUYECKU CIIOKUBIIUXCS HAITMOHAIBHBIX opMax.(...) Jlennn Tpedoain
MapKCUCTCKOTO TOAXOJa K KaKI0M HAIMOHAIBHOW KyJbTYpe, HCIOJIB30BaHUS CBEX €€
IIPOTPECCUBHBIX, JEMOKPATHUECKUX DJIEMEHTOB B WHTEPECaX CTPOUTEIHCTBA KYJIBTYPHI
COLIMAJIMCTHUYECKOTO 00IIECTBa.

34-Cpenu OypsATCKOTO M dBEHKHMCKOTO HACEIICHUS ITPOJOJIKAIIA CBOIO JICITEIIbBHOCTh
Joma IOpTel.  MaccoBoe
pacnpoCTpaHEeHHE TIOTYUYMIIN KPACHBIE YTOJIKH, KOTOphIE paboTaan B KOJIXO3HBIX OpUTamax

MEePEBIKHBIC  M30BI-UYUTATBHH, OypATKH U KpacHbIC
U Ha >KMBOTHOBOAYECKHX (epmax. DTH HEOOJbIINE OYard KyJIbTypbl MMENIU Tra3eThl U
’KypHaJIbl, ONOTMOTEKH MAaCCOBOM JIMTEPATyPhI, IaXMaThl U IIAIIKH.

35-Bo3nukimas saureparypa Oblla OIpeleieHa Kak JIuTeparypa OypsSTCKOro
MPOCBETUTENBCTBA, 3aTEM CTaBIIAS TUTEPATYPOU Oy pSITCKOT0 Oy prKya3HO-1EMOKPATHYECKOTO
MIPOCBETUTENBCTRBA. (...) DTa IUTEpaTypa CO3pEBAIA U IECTOBATIACH HA UIESIX HAIIMOHAIBHO-
OCBOOOJIUTENIHHOTO JBUKEHUSA JOOKTSIOPHCKOTO MEpUoaa, a BOIJIOTUIACH C HEKOTOPHIM
HCTOPUYECKHUM 3a03/1aHUEM, YKe B rofibl OKTAOPbCKUX MOTPSACEHUN U OUTB Ipa’KIaHCKON
BOiHBL. (...) Ilog BnusHHMEM sTOM nuteparypbl B [Ipubaiikanse u 3abaiikaabe CTUXHITHO
BO3ZHHKJIM CaMOJEATEIbHbBIE HAPOIHO-TEATPAIbHbIE KOJUIEKTUBBI, CTABUBLINECIIEKTAKIH T10
HEOOJIBIINM OTHOAKTHBIM U IByXaKTHBIM IbecaM <<yJIyCHOH PyKOIIUCHOH ApaMaTyprum=>>.

38-OH - XpaHUT M pPETPAHCIUPYET IAYXOBHBIE LIEHHOCTH, BBIPAXKAET MEHTAJIMUTET,
yoIyossieT y 3THO(OpOB OLyIeHHE MPUHAATIC)KHOCTH K TJAHHOMY 3THOCY. SI3bIKYy mpucyIia
BakHeMmas QyHKIus B (OpMUPOBAHNN HAIIMOHAJIHLHOTO CAMOOCO3HAHUsA, O€3 KOTOPOTO HE
MOYKET OBITh CaMO¥ 3THOCOIMATBFHON 1IETIOCTHOCTH.

39-B uepene BaxHBIX, JY4lIE CBETO XapaKTEPHU3YIOMMX OypATCKYIHO HAMOHAIbHYIO
MHTEJUIMTEHIUIO, - JIIOOOBb K CBOEH 3eMJie M HApONy, JO0OpOXKENIATeIbHOE OTHOIICHHE
K JIpyTUM 3THOCaM, CIIOCOOHOCTh B KPUTHUYECKHE IMEPUOJbI, MEPEKUBAEMbIE HALMEH, K
CIIOKOMHOMY, TPE3BOMY OCMBICIIEHUIO TPOUCXO/SILIETO U MPUHATHIO B3BEILIEHHBIX PEILICHUI,
CTPEMIICHHE K 3HAHUSM, [IPOTPECCY.
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50-OypsiTcKue >KEHILMHBI BCEraa OOJbLIE COXPAHSIM ‘‘HALMOHAIBHYIO KYJIBTYpY
(penuruo3Hbie MPaKTUKHU, OYPATCKYIO OJIEKIY U T.1.). (...) BypsSTCKIE *KEHIUHBI, CHUTAETCS
COXPAHSIOT YHUCTOTY KpOBH OypsTCKOro Hapona. Takum o0pa3oM, yepe3 TIeHAEPHYIO
CUMBOJIMKY TaMSTHHUKA NIEPEAETCs CMBICI OypATCKOrO HAIIMOHAJIBLHOTO BO3POXKIEHUS KaK
BO3POXKIEHUSI UICTUHHOU OYpSITCKOCTH (3aMETHM, YTO pycU(UKALMs 3aTPOHYNA, B TIEPBYIO
oyepeib, TOPOACKUX OypAT) U COXPAHEHHS] CAMOT'0 3THOCA U €r0 TPAJAULIMOHHOMN KYJIbTYPBHI.

52-Takum 00pa3om, poccuiickas cronuiia B koHie XIX-nauane XX Beka okazaiach
MECTOM BCTPEUYM ABYX DPa3jIUYHbIX OyIJAMMCKUX TpPaJWLUNA: OJHA PACIPOCTPAHSIIACH C
3anana - u3 [lapuxka u JIoHg0HA, 3TUX MIAaBHBIX TEOCOPCKUX U B TO K€ BpeMs OyAIUHCKUX
ueHTpoB EBponbl, 1 ipeicTapisiiia co0oi NpenMyIieCTBEHHO pAaHHUN, XMHASTHCKAN OyIIM3M
OxHoi1 MHaun, BOCHPUHATHIA M ONOCPEAOBAHHBIN EBPONEHCKONW HMHTEIUIEKTYaJbHOU
cpenoit; apyras - ¢ BocToka, OT HMPHUBEPKEHIIEB CPEIHEBEKOBOTO pPEePOPMUPOBAHHOTO
TUOETO-MOHTOJIbCKOTO OyI/IM3Ma - POCCUNUCKHUX OypsITH KaJIMBIKOB.

53-Heo0x0oIMMOCTh TAKOTO IIara MUTHUBUPOBAJIACH KEJIAHHEM HapOJOB HAa3BAHHBIX
CTpaH MPUCTYNUTh K CTPOUTEIHCTBY CBOMMHU CHUJIAMHU HOBOW KU3HM, HA PEBOJIOLIMOHHBIX
Hauyajax. boiee KOHKpETHO peyb 1111a 00 YCTpOCTBE OOLIEKUTHS-MHTEPHATA JUISl yYaITUXCs
TOJILKO 4TO OTKpbITOro B Ilerporpage MHCTUTyTa UBBIX BOCTOYHBIX SI3BIKOB B JIBYX
OpUHAAJIeKAIINX XpaMy JIoMax, Moclie uX peMoHTa. To, YTO MECTOM ISl CO3[aHusl TaKou
6a3b1 ObLT BEIOpaH nMeHHO [leTporpan, Jlop>kueB oObsicHAT IByMs (paKTOpaMU - BO MEPBHIX,
TEM, UTO FOPOJ] TPAJUIIMOHHO SIBISETCSA KPYIMHEHIIIUM BOCTOKOBEIHBIM LIeHTpoM Poccuu, U,
BO BTOPBIX, TOTOMY, YTO << TaM HaxXOJIUTCs €AMHCTBEHHBIN B 3anaaHoil EBpone nacTosmuii
Oymauiickuit xpam>> - << (axT, CiayXaluil AJis TEMHOro IMOKa OypAT-MOHTOJIBCKOTO
HaceJeHUs: 0COOEHHO YOEIUTENbHBIM CTHUMYJIOM JUIsl OTHPaBKH CBOEW MOJOACKH Ha
qy)KOUHY JJIsI MIPUOOPETEHUS 3HAHUIT>>,

54-Ha BOCTOYHOM OTJI€JICHUU YUUIIUCh TAHHY-TYBUHIIbI, OypSATHI, MOHIOJIbI, IIIOPIIHI,
yUTYpBI, Ka3axu, TUOCTIbI, KAJIMBIKH, SKYThl U KUPru3bl. YacTh W3 HHUX, - B OCHOBHOM
BBIXOJIIIBI U3 OYyIIUNCKUX CTpaH - 3aunciisuiuchk Ha Paddax mo xomaraiictBy TuGerckoro
MIPE/ICTaBUTENIbCTBA U 3aTE€M IMOCEIISITUCH B BOCTOUHOM obmiexkutun B Ctapoit JlepeBHe.

56-I1o Bo3Bpemenun B Cankr-IletepOypr B 1902 r. uccnenosarens nocrasui B PI'O
noObIThIE UM B X071 dKkcrieauiuu 6omnee 300 earHUI] THOETCKUX MUCHMEHHBIX MTAMSITHUKOB.
Konmnexknust B ToM ke roay Oblia mepenaHa A3MaTcKOMYy My3€l0, Tak Kak Mpoduib
nestenbHocTH PI'O He mpeanonarai BBITOJHEHHS HAYYHOI'O ONMCAHUSA W JalbHEHIIEro
XpaHeHus: NoAOoOHBIX papuTeToB. s Asumarckoro Myses Kosuiekuus LlpiOnkoBa
caenanach HEHHEUIIUM NMPUOOPETEHUEM, ITOCKOJIBKY B €€ COCTaBEe OKa3aJIUCh Oynauiickue
dbunocodckue TpakTaTthl - Kak TMEPEeBEICHHbIE Ha THUOETCKUU SI3bIK C CAHCKPUTCKUX (B
TOM 4YHCJI€ YTPaueHHbIX) OPUTMHAJIOB, TaK U CO3JaHHbIE TUOETCKMMH aBTOPaMH, a TAKKe
POU3BECHUS THOETCKUX UCTOPUOTPA(OB, TPYABI [0 MEIULIUHE, ACTPOJIOTUH U COUMHEHUS,
MOBECTBYIOLIME 00 UICTOPUU MOCTACTBIPEN U CBSI3aHHBIX ¢ HUMH Oy AMICKUX 1Ko Tubera.

57-B Takoii atMmocdepe akTUBHBIX Oya/100rndeckux nouckon padoran U.I1.Munaes,
npejyiarasi HOBbIE METO/bI MCCIEA0BaHUs OyAan3Ma, IpUYeM JESITeIbHOCTh €r0 B 3TOM
KadecTBe ObuTa OueHb MHOTOOOpa3Ha. OH MyOIUKOBaI HOBBIE OyIIMIICKUE MTAMSITHUKH U UX
HIIEPEBOJIbI, @ TAK)KE 3aHUMAJIbCS TEOPETUUECKUMHU M3BICKAHUAMU B 00JIACTH Oy IUiICKON
JOKTPHHBI U OTAENBHBIX 3TAOB €€ PAa3BUTHS.
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61-OnHako OmHOW W3 JUAUMPYIOUIMX W JOMUHUPYIOIIMX IUBHIM3ALHOHHBIX
ocoOeHHOCTeN OymJIMACKON KyJNbTYyphl SBISETCS €€ HHTerpalMOHHbIE BO3MOXKHOCTHU
B IUIAHETapHOM MaciiTtabe. OTHOMHTErpUpYOImUid (pakTop OyAaMiiCKOH KyJIbTYypbl
YeTKO (PUKCUPYETCS B €ro aHTPOIOLEHTPUHUCKOM, METa’THHUYECKOW, yHUBEpCaIbHOU
HaIIPaBJIEHHOCTH, aTAKXKeE - B IyXOBHOW TapMOHUU, HDAaBCTBEHHOM CaMOCOBEPIIEHCTBOBAHUH,
MUJIOCEPJINH, COCTPATaHUU U YETKON MepapXUHKOH()ECCHOHAIIBHOTO MAHTEOHA BO IJIaBe C
ocHoBareseM Oyaau3ma- bynoi.

62-Ha rpanuiie KyiabTyp cO3[a€TCi 0C000€ MPOCTPAaHCTBO B3aUMOICHCTBUSA, B
paMKax KOTOPOTO MPOUCXOAUT HANPSIKEHHOE B3aUMOBJIUSHUE KOHTAKTUPYIOIIUX KYJIBTYD,
HAXOJIAIee BEIPAKEHNE U B UBMEHEHUH (POPM U COJEPKAHUS UIEHTUYHOCTH.

63-x monutryeckuii madoc 10cTaTrouHO OBICTPO MOTEPSIT AKTYATBHOCTh JJAXKe IS UX
TBOPLOB - IPEICTAaBUTEIIEH AIIUT. BMecTe ¢ Tem, 3epHa STHOMOJIMTHYECKOM aruTaluu ynaiu
Ha OJIarOJaTHYIO MOYBY, MOCKOJBKY, JaXK€ B YCIOBUAX HBIHEIIHEW MHANU(PGHEPEHTHOCTH K
HOJIMTHUKE, OCTAETCS JOCTAaTOYHO BHIPAXKEHHOM aHT'aKUPOBAHHOCTH B C(hepe ITHOKYJIBTYPHON
UACHTUYHOCTHU. [IposiBIEHNEM 3TOr0 B COBPEMEHHBIN MEPUOJ SIBIISIETCS YKPEIUIEHUE U POCT
MHTEpeca K HallMOHAJIbHOM OypsATCKON KyJIbType, B YaCTHOCTH, K OyIIU3MY.

64-Uewm Ooubliie gaenib, TeM OOJbIIE MOTYyYaelllb. (...) B HACTOAIIEE BpeMs Oy Iu3M
B 3HAUMUTEJIBHON Mepe COLUMAIN3UPYETCS B COBPEMEHHOCTH MOCPEICTBOM Y4YacTHS B
CBETCKOM KU3HMU.

65-MbI Kak MpeaCcTaBUTENN OJIHOW M3 MUPOBBIX PEIUTHI OCYKJIaeM 3710, IPOSBICHUE
HEHABUCTH U 3JI00bI, TEPPOPU3M U IKCTPEMU3M KaK CPEACTBO pa3perieHus KOH(PIMKTOB U
pa3HOMIACUI MEKTy JIFOJbMHU, HAapoJaMu, HauaAMU. JKU3Hb 1apoBaHa HaM JJIsl COBEPLICHUS
OnmaromestHU paau KWU3HU Ha 3emiie, paau Ojara BCeX XKUBBIX. MBI )KHMBEM B JIIOXY
OONBIINX TIEPEMEH, B 3IOXY IMI00ATH3a[MN U UHTETPAIMH BCeX cep KU3HEAEATEIbHOCTH
COBPEMEHHOT0 YeJIoBeKa U 00IIeCTBa.

66-B anpene 2009 rona B r. Cankt-IlerepOypre << CoBeT acCIUPaHTOB U MOJOJBIX
yueHblx bypsatum B 1. Cankr-IlerepOypre>>opranuzoBai IUIOJOTBOPHYIO padoTy
Bcepoccuiickoii HaydHO-TIpakTH4YeCcKol KoHpepeHnn << ConnanbHO- YKOHOMHUYECKOE
pazButue Poccum: peruoHampHble npoOIeMbr™>> mnpu mnoxajaepxkke Komwurera mo
MOJIO/IC’)KHOM MOJIUTHUKE U BOCIUTAaHNI0O MUHHICTepCcTBa 00pa3oBaHus U Hayku PecyOnuku
Bbypsitus u Cankr-IleTepOypckoro yHuBepcuTeTa SJKOHOMUKH U puHaHCcOB. KoHpepeHus
IIPOBOAMIIACH B paMKax POCCHUUCKOro << loma MOJIOAEKHW>> M pealu3aluuy LEJIeBOU
nporpammbel MOuH Pb << Momnonexs bypsatuu (2008-2010 rr.)>> no HampaBieHHIO <<
MononexHast BO3BpaTHas MUTPALUST>>.

67-TBOpUeCcTBO MOJOIBIX AKTEPOB BBI3BAIO HCKPEHHUN HHTEPEC M BOCXMILECHUE
cooTeuecTBeHHUKOB B [leTepOypre, a Takasi OllEHKAa OUY€Hb Ba)KHa MOJIOABIM apTucTtam. C
TEX MOp MOJJEPKKAa MOJIOABIX TAJAHTOB BKJIOYEHA B MPOrpamMMmy agpecHOM MOIIEPIKKHU
obOmecTBa. HamaxxuBanme cBsi3e C apTUCTAaMU MO3BOJIMJIO HAYaTh KOHIEPTHYIO
NEeSTENbHOCTh, KOTOPYIO B3sUIH Ha ce0s uieHbl o0mecTBa. MIHTepec kK TaKUM BBICTYIUIEHUSAM
OBLT OOJIBILION, a CPEICTB HE OBLIO JaXKe HA APEH]Y 3aJIOB.

68-IleTepOypr sBIISIETCA OJJHUM U3 LIEHTPOB, I11€ HAIIMOHAIIBHO- KYJIBTYPHOE JIBHXKCHUE
BCKOJIBIXHYJIO TBICSIUM MPEACTABUTENEH pa3HbIX HALMOHAJIBHOCTEH, MNPOXKHUBAIOLIUX
B ceBepHOM crommie. [lpomecc oObenMHEHHS Ha HAlUMOHAIBHO-KYJIBTYPHON OCHOBE
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MPOUCXOJIUST OAHOBPEMEHHO C BO3POXKIACHUEM PEIUTHO3HBIX OOIIMH M Tepefadei um
XpaMoOB U LEPKBEN.

69-Co3znannoe B 1900 r. Jlenunrpajackoe oOecTBO OyIIMCTOB OOBEAMHUIIO JIFOIEH
Pa3HbIX HAIIMOHAJIILHOCTEW, HO B NIEPBOM COBETE 0O0ILEeCTBAa Mpeodagany NpeaCcTaBUTEIN
OypsTCKOTO 3emiisuecTBa. bymauiickuil namad (...) ObUT BO3pallleH OyaauiicKol OOIIMHE.
Oto0 ObLI1 epBbIM B Poccuu nmpereneHrt.

70-Co3naHHblil B T€ roJpl YHUBEPCUTET OyIAMNCKON KYIbTYypbl CTal TPUOYHOU AJis
U3BECTHBIX OYJIJI0JIOTOB, BOCTOKOBE/IOB. YHHUKAJIbHBIC BBICTABKH MO OyIAU3My B MYy3esix
ropojia MpUBJIEKIU BHUMaHUE ThICSY meTepOypxieB. [losBunuch, nepegadynd mo paauo u
teneBuaeHuto. CTanu u34aBaThCsA KYpHaJbl U KHUTU 1o OygausMmy. [letepOypr BepHyI
0oJiee THICSYM KYJIBTOBBIX MPEAMETOB U3 My3€€B ropojia B OyIauiicKue AanaHbl bypsTuu.
Bce aTo mpuBeno k ToMmy, yTo Oyaau3M U OyaJuiicKas KyJabTypa CTaJM BOCCTaHABIMBATh
CBOU TPEXKHUE MO3UIUU B CEBEPHOM CTOJIUIIE.

(page 60)-dexaga mponuia Moja 3HAKOM THOETCKOHW MEAUIMHBI, a (yHIAMEHTOM €€
ABJISIIOTCS (GUITOCO(CKHE HAEH O HEMOCTOSHCTBE M M3MEHUMBOCTH MHPA, O €IUHCTBE
XyJIIOBHOM 1 u3nueckoi npupobl yenoseka. B IlerepOypre 3Tu uaeu 3Bydar He BIEPBEIE,
uMms Aokrtopa banaeBa, xkotopsii B KOHIE XIX-Hayarme XX BEKOB OJHUM U3 IEPBBIX
MPaKTUXOBaJ THOETCKYIO MEAMIIMHY B BBICIIMX Kpyrax OOIIEeCTBa, M3BECTHO MHOTHM.
U ceronns B IlerepOypre paboTaroT M3BECTHBIE Bpauu THOETCKOM MENUIIMHBI, €CTh TPU
IEeHTpa, a B 28 rocymapcTBeHHBIX OonbHHIIAX ¢ 2005 roma B OTACICHUHU peadmInTaIluu
1oJl PYKOBOJICTBOM JokTopa Bukrtopa bazapoBa, ycnemHo NpuMEHSIIOT U THOETCKYIO U
TPAJULUOHHYIO MEAUIUHY.

(page 62-63)-He TOIBKO NMPEANIPUHUMATENN HO ¥ TOCYAAaPCTBO HAYMHAET MO/IJICP>KUBATH
00IIIeCTBEHHBIE OPTraHU3aIMi B UX CTPEMIICHUH COXPAHSTH KyJIbTYpPHOE, SKOHOMUUYECKOE U
COLIMAJIbHOE MPOCTPAHCTBO.

(page 64)-Torma u ceilyac TBOPYECTBO JETCKOTO aHCAMOJII HEBO3MOXKHO cebe
npencrtaBuTh 0e3 ydactuss Hartansu BysikTyeBoii, XymoKHMIIBI 1O KOCTOoMaMm. B cBoero
BpEMsi OHa 3aKOHYMWJIA JIUIEH TPaJAUIIMOHHBIX UCCKYCT HapoJoB 3abaiikaibs, paboTana B
yJIaH-YI3CKON LIKoJe-uHTepHaTe... 1, B Teneps xuBeT B [lerepOypre u Bech (HONBKIOPHBIIM
KOJUIEKTHUB << Asi-["'aHrn>> BBICTYya€T B CKOHCTPYUPOBAHHBIX U CIIUTHIX €10 HALIMOHAJIBHBIX
KOCTIOMaXx.

(page 64)-B [Tapuxe 1anu KOHIEPT, U JEHCTBUTEIHHO € O0bIIUM ycriexoM. B Pycckom
JIOME, B 3HAaMEHUTOM Ha Bcio Poccuio mpeamectbe CeH-)XXeneBbeB-ae-bya mocMoTpeThb
BBICTYIIJIEHUE OYPSITCKUX JIETEH COOPAMCh MOTOMKH PYyCCKUX SMUTPAHTOB.

(page 64)-B te quu B [letepOypr npuezxan 3HAMEHUTHIM aHcaMOb U3 Jlarecrana u
Jiesieranys MpaBUTEIbCTBA CEBEPO-KAaBKA3CKOM peCIyOIuKH.
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