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WHAT DO LATVIAN “PEACEFUL PEASANTS”

DO? A PEACE SYSTEM IN A RURAL PARISH OF

LATVIA

Kl�avs Sedlenieks

Keywords: anthropology of peace; conflict resolution; Latvia

There is no shortage of violent references in contemporary public discourse in Latvia,
where ancient and more recent military exploits are often invoked to conjure up the
nation. For example, the Freedom Monument and the Brothers’ Cemetery in Rīga –
important national symbols – are packed with military images of battles and fighters.
At the same time, along with reliefs depicting, for instance, clashes with the police in
1905, the Freedom Monument contains scenes of everyday life featuring scientists,
workers, and singers at a Song Festival.

The combination of peaceful and violent features is nothing uniquely characteristic
of the Latvian national imaginary. In fact, such images are constitutive of the modern
nation. At the same time, it is worth considering how such articulations of peace and
violence shape the Latvians’ self-image.1 While sometimes violent past deeds are
recited with pride, in other situations Latvians may complain about being too peaceful,
too phlegmatic, without passion for life or with no ambition. But can it be established
whether Latvians are more or less peaceful or violent than other peoples? Those who
study peace and violence have not listed Latvians among peaceful societies (see, for
instance, Bonta 1993; Fry 2006; Dennen 1995).2 The available cross-country statistical
data on various forms of aggression do not pay much attention to Latvia as a
noteworthy element on either the violent or the peaceful end of the spectrum (see,
for instance, Chawla and United Nations Office on Drugs and Crime 2011; Krug et al.
2002). The Global Peace Index places Latvia and other Baltic states among the peaceful
top 40%, Latvia ranking 45, Lithuania 43, and Estonia 41 in a list of 158 countries
(The Institute for Economics and Peace 2012, 9). The Positive Peace Index gives similar
results, Latvia ranking 34, Lithuania 29 and Estonia 21 in the same list of countries
(The Institute for Economics and Peace 2012, 80). Both indices thus position Latvia as
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a country in the group of rather peaceful societies, while among its Baltic neighbors
Latvia constantly falls lower, that is, seems to be less peaceful.

While statistical indices compare nation-states or bounded communities, anthro-
pological studies have demonstrated that even inside one social entity (be it state,
community or culture) there can be variations on the violence/peacefulness scale (thus
Bonta [1993] mentions rural Northern Ireland, Copper Inuit, and Zapotec of one
particular community as peaceful in contrast to other Irish, Inuits or Zapotecs).
Anthropological studies are not necessarily oriented towards establishing a ranking
of variously defined entities on a scale of peacefulness, but rather towards developing
an understanding of how and to what end people live peaceful lives.

This article resonates with such anthropological studies. The ethnographic part of
this paper describes, to borrow Douglas Fry’s term (Fry 2006, 13), the “peace system”
of Mierpils,3 a parish (pagasts) in rural Latvia (more about the parish of Mierpils later).
By analyzing the views of Mierpilians on anger, punishment, desirable traits of
character and ways of informal conflict resolution, I argue that the “peace system”
in Mierpils is based on the values and approaches that are oriented towards life in a
community, cherishing the factors that empower life in a collective as opposed to
those that are individualistic and competition-oriented.

A disclaimer is in order. Firstly, although I have made an attempt to identify a
region where particularly peaceful behavior can be observed, it is almost impossible to
ascertain that this community is indeed more peaceful. However, even if I am misled
at identifying the level of peacefulness at Mierpils, my analysis below describes
practices that facilitate peace. Thus I am not so much interested in where Mierpils
ranks in terms of comparable indicators of peace, but rather in how people attempt to
craft lives that could be termed peaceful.

Secondly, although I use the term “system”, I do it mostly in order to engage in a
dialogue with Douglas Fry’s study of the human potential for peace (Fry 2006, 13).
The same phenomenon could be described also by using the term “culture of peace” as
Boulding (2000), the UNESCO, and several other researchers do (for more details on
the “cultures of peace” see De Rivera 2004), especially because some definitions of
culture describe it as a system (e.g., Trujillo et al. 2008, 3).4 In using the term
“system” I assume neither inflexibility nor strong isolation, nor a situation where
human agency is suppressed. However, I assume a degree of rigidity of some patterns,
beliefs, and meanings that may be locally specific to Mierpils and that can be passed
from generation to generation. Moreover these elements are to a certain degree
mutually linked and reinforce each other.

Finally, the term “peaceful peasants” does not apply to a particular group but to a
description that Latvians sometimes assign to themselves (Schwartz 2006). Some of
my informants were full-time farmers, some had farms besides their white-collar jobs
(e.g., schoolteachers), but they all lived in and around a centuries-old agricultural
center. Nevertheless generalizations about “all Latvians” or “all people in the Baltics”
should be made with due caution. What I describe is based mostly on observations
made only in one community and my aim was mostly to explore the features that
enable the people in this community to lead peaceful lives or to strive to do so.

The text will be structured in the following manner: first I will give some
background information about the anthropology of peace. Then I will describe why
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and how Mierpils was chosen as a site of research; after that, I will proceed to
describing the elements of the “Mierpils peace system”.

Peace and the Anthropology of Peace

I went to Mierpils in search of patterns of peace. However, when talking to people,
both informants and my colleagues, I realized that it was not an easy task to explain
what exactly was it that I was interested in and, above all, what I meant by “peace”. In
this section, therefore, I spend some time clarifying this question.

I draw my theoretical heritage from other anthropological studies that utilize a
positive rather than negative definition of peace. The distinction between the positive
and the negative definition of peace was first proposed by Johan Galtung in 1975
(Davies-Vengoechea 2004, 12). In general, the idea of negative peace is expressed in
the absence of war or more directly in the absence of physical violence (Galtung 1975;
Sponsel 1994, 6). Galtung’s original idea about positive peace was that it was
expressed in the presence of “patterns of cooperation” (Davies-Vengoechea 2004, 12).

As noted by Davies-Vengoechea, despite paying lip-service to “positive peace”,
traditional peace studies have continued to define peace in negative terms, that is, as
the lack of direct or indirect violence, and have failed to define peace in positive terms
(Davies-Vengoechea 2004, 14). She therefore suggests that studies of peace should

concentrate on what peace is, rather than on what it is not. To this end, a positive
definition of peace should be independent of notions of war or violence, and
should speak about an existing condition rather than an absence. (Davies-
Vengoechea 2004, 14)

The positive definition of peace precludes a situation whereby a single act of violence
could undermine the peace system of a community. Alternatively, according to this
approach, even during wars there is a significant deal of peace in everyday life.
Consequently, Davies-Vengoechea defines peace as “the behavior that enhances life”,
adding that this behavior can consist of refraining from activities that might harm other
people, as well as of active “mobilization of resources to enhance the development of
people’s full potential” (Davies-Vengoechea 2004, 15).

Whether an action is peaceful or violent should be, according to Davies-
Vengoechea, judged from the perspective of the recipient of this action. Otherwise
a seemingly peaceful action can lead to the destruction of life, life here being defined as
the most valuable thing people have, including the “fulfillment of a person’s dreams,
ambitions, intellectual requirements and so on” (Davies-Vengoechea 2004, 16). A
terrorist attack or other forms of violence “in the name of peace” cannot be claimed to
be peaceful as from the point of view of people injured in those acts of violence, it
does not seem to be peaceful, life-enhancing or otherwise beneficial.

With a positive definition peace ceases to be a state that either is or is not and
becomes a process where peaceful and violent acts can co-exist. The understanding of
peace as a process allows searching for a “peace system” even in rather violent
situations. One does not need to find a “peaceful society” in order to study a “peace
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system”. Therefore even if my assessment of Mierpils as a more peaceful place is
misleading, my observations of the “peace system” are still valid.

Traditional peace studies, as well as the majority of anthropological studies of
peace, have relied primarily on the negative concept of peace and therefore have also
paid more attention to the processes of war and postwar conflict resolution (Davies-
Vengoechea 2004; Sponsel 1994, 1996, 96–97). However, a few anthropologists use
the positive definition of peace when studying societies that have been reported as
particularly peaceful. Although the initial discovery of these “peaceful societies” is often
guided by the negative definition of peace, noting, for example, that the Semai of
Malaysia or the Piaroa of Amazonia rarely express anger or do not engage in physical
fights or homicide, the overall approach to studying these societies adheres to the
positive definition of peace. These anthropologists attempt to describe what kind of
cultural settings, beliefs, values and practices ensure and enhance a peaceful way of life
(see, for instance, Fry 2006, 2007; Gregor 1996; Howell and Willis 1989; Kemp and
Fry 2004; Montagu 1978; Sponsel and Gregor 1994). Thus, for example, the book
edited by Ashley Montagu contains several studies that concentrate on the role of non-
aggressive education practices (ignoring aggression, avoiding physical punishments and
aggressive role-models) that lead to non-aggressive adult lives (Montagu 1978), while
Fry analyzes a large sample of peaceful societies, paying particular attention to the
Zapotec in Mexico and demonstrating how beliefs about personal freedom and
economic involvement lead to more peaceful lives (Fry 1992, 2006, 2004).

Moreover, anthropological studies of peaceful societies have revealed that peaceful
behavior does not exist in isolation from other elements of culture. It is relatively easy
to observe the absence of killing, wars or everyday physical violence, which is
important for the negative definition, but this absence always exists in conglomeration
with some less visible approaches, beliefs, values, and institutions upholding a society
that “enhances life.” There is always something that can be termed “a peace system”,
that is, an intersection of cultural practices, which together produce a peaceful society.
Several aspects can be pointed out as typical of peaceful societies (in no particular
order of importance):

Peaceful societies usually emphasize egalitarianism, i.e., holding that no one person
is more important than another. The egalitarian aspirations are extended usually to
both political and economic realms and apply also gender-wise;

Conflict resolution is oriented towards restoring harmony rather than towards
ensuring justice. Consequently, punishment is rarely applied, the most significant
being ostracism. Conflicts are resolved with the help of a wide range of institutions
that ensure the possibility of restoring harmony in the society – ranging from public
discussions to mock battles;

Control of emotions is considered a virtue. Anger is treated as a dangerous and
potentially harmful emotion that can lead even to illness (not to be confused with
suppressing anger as a cause of illness in the Freudian world);

The peaceful attitude towards life in the community is integrated into ideas of how
to raise children: they are usually not punished physically, and are allowed a great
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deal of personal and behavioral freedom. Children in peaceful societies typically lack
competitive games;

Members of peaceful societies usually hold high their non-violent ideals and believe
that these ideals make them morally superior to the more violent societies that
surround them;

The surrounding world is perceived as threatening and violent and therefore
dangerous. Religious ideas often support this image and religious or general
philosophical teachings are held as the basis for a peaceful attitude towards conflict
(compare with Robarchek and Robarchek 1992, 1998 who present lists of similar
features).

These features are exhibited by various “peoples” regardless of their political organiza-
tion or complexity. One or more of these elements that make up “cultures of peace”
exist across continents, religions, and times (Boulding 2000). Therefore when I invoke
an example from a small-scale society like Piaroa or the Zapotec peasant town La Paz
or of industrial Norwegians, I do not mean to suggest that they are the same, but
rather that both entail one or more of the features that result in peaceful and life-
enhancing existence.

Peacefulness in the Baltics

Researchers in the Baltics have not so far paid much attention to the question of peace.
In public and political discourses, there are occasionally brief references to the
generally non-violent “singing revolution” which led to the collapse of the Soviet
Union. For example, GuntisŠmidchens argues that the peaceful transition was a result
of a “civilizing process” whereby “peaceful persuasions” gradually became more and
more important (Šmidchens 2007, 487). Šmidchens uses a series of interpretations of
stories about national heroes in all three Baltic states to demonstrate that initially quite
bellicose stories eventually became more peaceful. Following an idea similar to
Norbert Elias’s theory of the civilizing process (Elias 1994),Šmidchens argues that
during the process the naturally violent impulses are suppressed and civilization
“evolves” towards a peaceful, empathic, non-violent world-view.5 However, some
of Šmidchens’s arguments are not convincing. Thus, for instance, two of the inter-
pretations of L�a�cpl�esis [Bearslayer], the Latvian epic story, are in fact chronologically
close to each other. The first, arguably more heroically bellicose L�a�cpl�esis by Andrejs
Pumpurs was written in 1888. The second, arguably already much more peace-
oriented Uguns un Nakts [Fire and Night] was written by the poet Rainis and published
in the wake of one of the most violent episodes in Latvian history – the revolution of
1905. Putting these two events that are only 17 years apart in some kind of
evolutionary perspective seems unsubstantiated.

John Ginkel (2002) has also tried to decipher the peaceful “singing revolution” in
Latvia. He argues that Latvian elites as well as masses have molded the Latvian
national identity in such a way that it did not emphasize confrontation and exclusion
during the “singing revolution”. Both Šmidchens and Ginkel speak of the macro level
and neither of them refers to the experiences, views, and practices of actual people
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who participated in the described processes. That is precisely what I attempt to do. In
this article, I analyze views and social practices of people in one rural parish in Latvia. I
focus on what is specific about the persons who live in Mierpils rather than draw
conclusions about the larger picture of Latvia or the Baltics.

The Discovery of Mierpils

Mywork in the Latvian rural town of Mierpils was based on two cornerstones. Firstly, I used
the positive definition of peace. As already mentioned, Latvian society can hardly be
described as particularly peaceful in the negative sense of the term. However, as in most
societies, the daily life goes on without much physical violence. The positive concept of peace
allowed me to focus on peaceful life and peaceful patterns (i.e., the ones that enhance life in a
broad sense of the word), even if I knew that a recent dance party at the local house of culture
(kult�uras nams) ended with a fight.

Secondly, I used the features of peaceful societies outlined earlier in the article as a
starting point from which to analyze life in Mierpils. Research undertaken by other
anthropologists suggests that peace-oriented cultures are integrated, that is, that the existence
of one or more of the peace-oriented features means that others are present as well.
Therefore, I can assume that cultural settings that exhibit the above-mentioned features
are oriented towards a more peaceful life in general. Thus, when I speak of Mierpils’ peace
system, I do not assume that Mierpils is a harbor of peace, but rather that there is an
integrated set of features which facilitate the resolving of everyday issues in peaceful ways.

The research project, which is the basis of this paper, was inspired by Douglas
Fry’s comparison of two Zapotec towns in Mexico (Fry 1992, 2004). Fry demon-
strates that even within one culture (the Zapotec), inside one country, and in a
comparatively short geographical distance, two rather different communities can exist
and what makes these communities different is not the political or economic situation
but beliefs and values regarding the treatment of other members of the community
and tolerance towards physical violence. This observation encouraged me to look for
communities in Latvia that would display a relatively more peaceful nature in
comparison with other communities.

When taking up this research, I wanted to find places in rural Latvia (loosely
defined as the territories situated outside larger cities) which are less violent, that is,
which are more peaceful. An application of a negative definition of peace is well visible
here. However, as an initial way of discovering peaceful communities, this is justifi-
able. A peaceful society necessarily will have less physical violence. On the basis of the
official statistics of registered violent offenses (intentional killing, intentional physical
violence, armed robbery) in various parishes (pagasts) for three years (2007–2009),6 I
compiled a map which indicated not only some concentration of violent crimes in
some parts but also the lack of violent crimes in some other parts of the country.

There could, of course, have been many reasons why violent crimes did not show
up in the database or did not get recorded. Reasons ranged from the lack of
appropriate record-keeping and poor police work to the lack of readiness on the
part of the local population to cooperate with the police, or simply lack of people.
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On the basis of these findings and considerations, I had three short field trips to
the areas that showed no registered violent crimes. My aim was to find out if there
was any particular attitude towards peace or violence. Mierpils was among the places I
visited. It stood out because it appeared to have a somewhat hidden tradition of using
informal mediators in local disputes, which I did not observe in other localities. The
presence of mediation indicated a wish or a possibility to focus on harmony rather than
the establishment of formal justice, which is usually the case when courts are used to
settle disputes (Bonta 1996; Hydle 2006, 263). Thus I decided to focus my research on
Mierpils.

Mierpils is a small town, with fewer than 2000 inhabitants. As with many other
rural centers in Latvia, the historic part of Mierpils is clustered around an old feudal
estate. During the revolution of 1905, when hundreds of such estate centers were
burned to dust, Mierpils experienced little violence, and the beautiful palace remained
intact. The palace, which for a long time housed the local secondary school, still is a
landmark and the center of identity for Mierpilians. In other respects Mierpils shared
the common Baltic fate during the twentieth century. After World War II came the
second Soviet occupation, deportations, and forced collectivization. During the Soviet
period Mierpils used to be a significant agricultural center. Sovkhozs Mierpils had
approximately 15,000 ha of land, and the number of employees went up to 1000.
Skillful management and the sheer scale of the farm ensured a comparatively high level
of prosperity for the inhabitants of Mierpils. Virtually all buildings, including single-
family houses and three-storey blocks of flats, were built in the period from the 1970s
to mid 1980s. The post-Soviet privatization has left only memories of that lost glory.
Currently, economic life is organized around a dairy factory and several large-scale
farms. Mostly due to lack of employment, many Mierpilians have left for Rīga or have
gone abroad. The remaining Mierpilians sometimes hope that the tourist industry
might re-vitalize their sinking economy, but so far the tourist routes have been
diverted to larger towns, the closest of which is the center of a neighboring district
only some 20 kilometers away.7

Mierpils is not isolated from the rest of Latvia. People here use the same national
media that are popular in other parts of the country, they actively comment on
political settings and events, participate in central elections, and in all other respects
are part of the Latvian society. More than that, links across national borders via
migration and media consumption (mostly satellite TV and the Internet) link the
Mierpilians to a much larger society than Latvia or the Baltics. A pop-song from the
early 1980s in which a countryside girl laments not living in Paris, Rome or London
(Eolika, Es neesmu Džeina Fonda) might seem incomprehensible to contemporary youth,
most of whom know personally somebody who has moved to the UK, Ireland or
Norway.

However, Mierpils also constitutes a community of its own. There are families
that have been living in Mierpils for generations, and others that have settled there
more recently. Young people from Mierpils often intermarry. There are several
schools that educate the local children. People speak a local dialect and have a local
identity, thus contrasting themselves with the population elsewhere in Latvia. There
are local stories, histories, and gossip that circulate among the people. Therefore,
although Mierpils is part of a larger society, it is also a local community with its own
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specific features and characteristics, determination of which was one of the main goals
of this project. In conversations, depending on the context, Mierpilians freely change
the scale of their identity from local, “we, Mierpilians”, to national, “we, Latvians” or
even regional, “we, the people from the Baltics or from Europe”.

The main source of information for this article is interviews – all of them
unstructured, sometimes more, sometimes less formal with altogether 30 people
from Mierpils and the surrounding area.8 On the basis of these interviews, I have
identified social practices that make up the Mierpils’ “peace system”, which I describe
in the following sections. As already noted, I am not arguing that Mierpils is
exceptionally peaceful. However, I do suggest that the practices described and
analyzed below enable the people in this parish to organize their lives in a peaceful
way.

General Peacefulness and Attitudes Towards Nonviolence

One of the characteristics ascribed to peaceful societies is a common perception shared
by the members of these societies that peacefulness and non-violence are values to
pursue and maintain. More than that – peaceful societies often are deliberately proud
of being peaceful in comparison with other societies (Bonta 1996, 414).

Generally, people in Latvia do not think of themselves as being particularly
peaceful. The same applies to Mierpils. When asked directly, they would come up
with ideas concerning the reasons why they might be more peaceful. For instance,
P�eteris, a local policeman, explains the relative non-violence, saying: “We are all
locals here, we all know each other and look after each other.9 Madara, one of the
owners of a small arts shop and a native of Mierpils, in another interview expresses
virtually the same idea, saying:

There is no one that could disturb that peace. We have almost no Russians here,
or any [ex-]prisoners. We have no one who would make the environment bad.
And those whom we do have, they are not visible.10

At the same time, the collective self-image of people who live in Mierpils is rather
hostile. Mierpilians perceive each other as unfriendly, solitary and envious people. For
example, Skaidrīte, a local librarian and owner of a small farm who has lived all her
life in Mierpils, says:

As people in Mierpils say about themselves – they are quite envious. Like other
Latvians, they would struggle in order to drag others down to their level rather
than try to raise themselves up to the level of other people.11

While Skaidrīte considers that the envy Mierpilians exhibit makes them similar to
Latvians elsewhere, J�azeps emphasizes the same features to contrast Mierpilians with
the rest of Latvia. J�azeps is originally from another town. His wife comes from
Mierpils, but they have spent a part of their lives in two other places in Latvia before
returning to Mierpils. After some problems at a previous place of employment in
Mierpils, J�azeps now works at a school for Russian-speaking children in the nearby
district center. His opinion about Mierpils is bitter:
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People in Mierpils are arrogant, proud, and egotistical. If you were in trouble, it
might be a hard job persuading them to help. In Madona and �Adaži [the other
places where he has lived for a longer time] people always came and asked me if
everything was ok. It is not like that here. It was much better before, when [the
previous mayor] was here, then he always would walk around and talk to people.
It is not like that any more.12

Other, more recent newcomers also testify that it has been difficult for them to get
accepted by the local community. They admit that the local people seemed weird and
strange, and were “thinking in a totally different way”. Juris, a local priest, who
moved to Mierpils from Rīga just a couple of years ago, says that the local thinking
was so different that he had to literally re-learn everything that he had learned in Rīga,
adding that it seems that people in Mierpils have difficulties establishing interpersonal
contacts and that this problem becomes worse year after year.

At the same time, Madara thinks that Mierpilians and Latvians in general are too
gentle and non-aggressive:

Latvian peacefulness is in my opinion not the best feature. We are too slow, we
lack that Slavic impetuousness (straujums). If you are calm [mierīgs, a term in
Latvian derived from miers, i.e., peace, literally – “peaceful”] and yielding, then
you will not get anything. For instance, when we need to get flowers for our
shop, we need to be rather bold and push others aside; otherwise we would
always be left without any. Therefore if one wants to get anything in his life, he
has to use all kinds of tools.13

Thus, the general self-image at the level of Mierpils or at the level of the whole
country seems to be far from peaceful in Mierpils. People identify various features of
local life which do not enhance but rather hinder life. In addition to the presence of
features that can increase the likelihood of life-hindering violence (such as envy or lack
of communication), peaceful behavior as such seems not to have much value in
Mierpils. For example, in Madara’s opinion, slowness and calmness are even draw-
backs in the fast and competitive world.

The self-assessment of Mierpilians, however, stands in contrast with the ideal
towards which Mierpilians would like to strive. The image of a conflict-oriented and
quite anti-social inhabitant of Mierpils gives way to another conception of a good
person when Mierpilians think and talk about the kind of features they would like to
see in their children.

Desirable Features of Character

On a separate occasion, I asked my informants to describe the features of human
character that they think are the most desirable or the ones they would like to see in
their children or in people in general. Here, the competitiveness and selfishness that
people thought existed in Mierpils and that some even thought was necessary to
survive in the contemporary world faded away, giving way to more sociable features.
Such ideals do not necessarily reflect the actual features of society, but rather speak to
the desired features, that is, the ideal type of culture. In the context of debates about
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peacefulness it has been observed that even the most violent societies may have an
ideal of more peaceful living. At the same time, violent societies would tend to admire
violent and powerful characters while peaceful societies would typically shy away from
such an attitude, preferring harmony and tranquility as the desirable features of an
ideal person (see, for example, Gregor and Robarchek 1996; Overing 1989;
Robarchek and Robarchek 1992).

Among all features named by the informants, honesty (godīgums) was named most
often. Vaira, a native of Mierpils who has lived in various places, including Siberia
(being deported by the Soviet authorities), describes honesty as “don’t lie, don’t steal,
don’t do to other people what you wouldn’t like be done to yourself”.14 This
imperative, according to Vaira, rests upon the belief that the bad that you have
done to other people is eventually going to come back to you.

Reinis,15 a young farmer, expresses similar beliefs of social relationships being
based on an honest attitude towards others. Reinis describes his relationships with his
neighbors as based on honesty. In his interpretation honesty can be seen in not trying
to devise clever plots against other people in order to get some private benefit. Such
“dishonest” (negodīgs) behavior necessarily requires that a person is deceitful and lying.
Suspicion that one or another neighbor is plotting against others or that a particular
course of action should be explained in the light of such a clever deceitful plan is a
common subject matter for local gossip. Reinis, however, believes that only through
avoiding such dishonest behavior can one withstand public pressure. At the same time,
such a deceitful and lying attitude on the part of a neighbor causes particular bitterness
in Reinis.

The term godīgums also has another meaning – that of “fairness”. This was also
mentioned in another context where the informants spoke about the causes of anger
(discussed later). However, Skaidrīte,16 a librarian, mentions honesty in the context of
a situation where everyone can be blamed for something (a common assumption in
Latvia). Honesty then means accepting this status and treating other people without
undue elevation of oneself or any other person over and above the rest of the group.

Thus godīgums may mean both honesty (not being deceitful) and fairness (oriented
towards equal treatment of everyone in the group). This latter attitude is also linked
with another feature of character which was often mentioned in the interviews, i.e.,
that of tolerance towards others. Tolerance, as mentioned by several informants,
stems from an understanding that people are not perfect and that they are intrinsically
different. On the one hand, it means that people can be forgiven for what they do or
what they are. Thus, for instance, K�arlis, a long-term head of the municipality
(informally called pagastvecis, i.e., the “parish elder”), with compassion speaks about
a drunkard who wastes his life in doing nothing in particular, saying that not all people
can be expected to be able to set their own goals and that such people also have the
right to be in the society. K�arlis, among other things, also mentions tolerance as an
important feature of individual character. On the other hand, as mentioned by some of
my informants, tolerance may also lead to a certain humbleness, that is, recognition
that they too can become strangers, outsiders or scapegoats in some situations.

Another feature of character that was mentioned by the majority of my informants
as one of the most important traits was the ability to keep one’s word, that is,
promises. In a sense, this is another aspect of godīgums although it is less active. While

66 JOURNAL OF BALTIC STUDIES



dishonesty needs some active intention to go against the expectations of others, the
failure to keep one’s word takes place passively just by not complying with the
promises that one has made. Nevertheless, the results may be similar in both cases.
Thus, for example, Vaira puts it in the context of generation change:

The first most important feature is the ability to keep one’s word. It is much
easier to promise something and later not to keep the word. A whole generation
has grown up now in such a manner – those who are about 30 now. You can
agree on something but when the day comes, when they have promised to come,
they don’t show up. They don’t call either. When you try to find them (because
they all have mobile phones) and you say to them “you could have called”… but
apparently they cannot. That’s why foreigners find it difficult to do business in
Latvia, because it is hard to agree on something with them.17

Similarly, K�arlis18 uses the expression vīrs un v�ards (“a man and his word”, roughly
meaning that a genuine person would keep his (also her) promises), while Reinis says
that he was shocked by the careless attitude towards promises and agreements
demonstrated by one of the foreigners who used to stay at Reinis’s guest house.19

All the desirable and important traits of character that my informants mentioned
clearly indicated a preference for features that have the potential to strengthen
communication and interaction among people. Fairness, honesty and keeping promises
facilitate mutual trust and more egalitarian interaction where one party, for example,
does not receive undue benefits and the other need not fear being cheated. The
features were not mentioned as belonging to the realm of utopia. Each of the features
was described either as a concrete example or as an ideal that the informant follows in
his or her own life.

Additionally, although I tried to provoke some discussion about the value of
egotistical entrepreneurial features of character, there was almost no enthusiasm on
that apart from a vague understanding of its necessity in contemporary life (as seen
above when Madara says that “we need to be bolder and push others aside, otherwise
we would always be left without any”).20

It is clear that the image people in Mierpils have about themselves stands in
contrast to this desirable cooperation-oriented egalitarian and unambiguously honest
person they value. In the next section, therefore, I describe Mierpilians’ thoughts
about the causes of anger and the mechanisms for dealing with anger. This will shed
additional light on this seeming contradiction.

Attitudes Towards Anger and Its Causes

Scholars often describe particular relations with anger in peaceful societies. Anger is either
denied altogether (as in the case of the Semai, as described by Dentan (1968, 55)) or there
are numerous ways of dealing with anger as a disruptive, unpleasant and unnecessary
emotion (Bonta 1996, 406). Sometimes mock battles or wrestling matches are organized
(as in Xingu villages (Fry 2006, 17–18)), or various kinds of verbal venting of anger (“talking”
among !Kung (Bonta 1996, 408)) or night-time public harangues (compare the peaceful
Senoi Temiar (Bonta 1996, 408) with the violent Yanomami “ceremonial dialogue”, which
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both may serve the same purpose (Lizot 1994)) are employed in order to let go of the anger.
Keeping this in mind I also asked people in Mierpils about their attitude towards anger.

Regarding the causes of anger there were two general lines of thought, both
somehow connected with the features of character described in the previous section.
My informants described the first cause of anger as general unfairness or injustice
(negodīgums may mean both “injustice” and “unfairness”). A long quote from Liene, the
sister of Madara – with whom the latter co-owns a small arts-shop in Mierpils –
captures this attitude in the following quote:

Injustice causes anger. For instance – one gets 1000 lats while another runs
breathless (m�eli izk�aris – literally, “with one’s tongue hanging out”) and receives
100, one gets an annual leave while another has never had it. During the Soviet
period somehow we were all more equal. I think that it is good that there are
millionaires, but they have not earned their millions in a fair (godīgs) manner and
that is not good. Or – there are those who sit in the councils of state companies
and receive such an amount of money that is 200 times higher than my salary.
Maybe he is smarter and more agile (izveicīgs) than me but not 200 times.21

This kind of anger that Liene describes is of a systemic and more permanent type – it is
linked to the general situation of injustice or unfair distribution of resources and was
repeated in some variations by several informants. Thus, the fairness that was described
before as one of the most desired traits of character is most likely connected to the wish that
resources be divided in a fair and just manner. This applies not only to resources but also to
a general sense of equal and just treatment, as one can observe in the words of Vaira:

Cases of open injustice always make one angry: when you see that people change
their mind. And [one becomes angry also] when people act according to the
principle – “if it is profitable [izdevīgi] for me, then it is moral, but if it is not
profitable for me then it is immoral”.22

The second cause of anger, which people I interviewed in Mierpils often mentioned,
was “that something does not happen as it is supposed to”. This “something” can be
either internal (oneself) or external (other people). Consider this small discussion that
I had with Reinis and Maira:

Researcher: What is that makes you angry?
Reinis: Anger develops when something does not go as intended: when you

have wanted to do something but you fail or it just does not work
[neizn�ak].

Researcher: But when do you become angry with other people?
Maira: With other people the cause is usually the same.
Reinis: Maybe you become angry with kids when they have not cleaned their

rooms. Maybe then you cannot control your anger properly. But
otherwise – why should one get angry with other people? I don’t get
particularly angry with other people –mostly I get angry with myself.23

Although the link is not perfectly straightforward, there is some connection between
the requirement for a person to “keep one’s word” and the failure of “something to
happen as intended” or that one does not act as supposed. Failing to keep ones
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promises and cunningness are also reasons that make people angry in Mierpils. In the
quote above, Reinis said that he did not become angry with other people. In another
episode, he told of a neighbor who had secretly purchased a meadow that Reinis had
wanted to buy, although in a conversation just a week earlier she had said that she did
not even know who the current owner was. Obviously, she was not honest and that
made him angry.

Unfairness, ambiguity and failure to comply with the common understanding (or
even one’s subjective ideas) of how things should happen may cause anger. Thus,
anger seems to form a single complex with the desired traits of character where the
failure to comply with behavior that is treated as desirable simultaneously causes
anger. From another perspective, the features that people in Mierpils would like to see
in their children are the same that would allow them to avoid causing anger or
escalation of conflicts.

Anger in general was treated as a normal element of life. During the conversa-
tions, people in Mierpils paid less attention to anger in general than to the means of
dealing with it. A folk-psychoanalysis theory could be traced here because anger was
viewed as a kind of energy, which can be used to either a constructive or a
destructive end. This is how Madara described it (notice that her father, who in
general did not participate in the conversation, makes a philosophical summary of
what Madara says):

Madara’s sister Liene said that she could grow very angry when a person orders,
for instance, a bouquet of flowers to be ready early in the morning, she gets up at
night to prepare the flowers, but the customer does not show up.

Researcher: What do you do with your anger?
Madara: If you want to lose that customer, you can say to him all that you

want. But if you understand that you still need the customer, then
you keep it to yourself, you have to be tolerant. This is not a big city
where you can be careless because each time you would have a new
client and therefore you can say everything right in the face […]
Sometimes I try to explain to them that they need to call and warn
me [of a change of plans] – everyone has telephones now.

Researcher: But how do you deal with the anger?
Liene: If you want to fall ill, you keep it to yourself. But if not – then you

can go and do something, like sports, for example.
Father: That depends on the person: one wants to keep it to himself, the

other lets it out.
Madara: Or you can also call somebody whose credit is overdue. Call and

remind them about the bill. If you are angry then there is a big
stimulus to do that. It means – you can pour out your anger on
somebody else.

Father: It’s like a lightning rod when you can do this.
Madara: When you are angry [kad tev ir dusmas, literally: “when you have

anger”] you have the strength to go and fight. […] when I am angry,
I go and clean the shop. Then I am really up to cleaning.24
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Thus anger is like energy that has the potential to be constructive or destructive and
can turn against the person as well. Here and in some other instances informants
treated anger as a stimulant that one needs to be careful with. But Anna, speaking
about her late husband (who was not a native of Mierpils), describes anger as a burden
that tortures people. It need not necessarily be let out, but must just cool down until
it is gone:

My husband grew up in Siberia in a half-savage environment and that had left an
impact [on his personality]. When I get angry, I turn around and in a moment my
anger is gone. But if he got angry, he could stop talking to me and keep silent for
three days. I tried to rid him of this habit, because it was a heavy burden for him.
But perhaps it ran in the family because his sister and mother did the same.25

For people in Mierpils anger does not originate on its own, it is a reaction to a
situation or behavior of other people or to one’s own incapability to do something in
the right manner. When anger strikes, something can be done; thus, for instance,
Skaidrīte’s son goes cutting firewood, K�arlis goes hunting or fixes his car. Both do it in
solitude in order to either vent the excess of energy or to let it simply cool down.
Others, like Madara, may use anger also more “socially” – to boost their aggressive
capabilities.

However, the majority of informants made it clear that an important aspect of
dealing with anger is controlling it for social purposes. Skaidrīte comments on this,
saying:

I teach the kids that they should not do to others what they don’t want to be done
to themselves. But nobody is Jesus Christ. Sometimes I can say something and
afterwards I have a real hangover – I think, why did I say that? Why didn’t I
control myself better? My harsh words did not make the situation better.26

Curiously, Skaidrīte confesses that when she was a kid, she did not experience anger.
Only when she grew up did she start to be aware of the lack of anger, and felt that she
needed to learn how to become angry in order to fit in among her peers. Later in her
life, as a teacher at kindergarten and secondary school she has participated in special
psychological training sessions where teachers as well as kids were taught how to deal
with anger and how to approach it. Skaidrīte referred to these trainings as a source of
knowledge about anger (for instance that anger is an emotion that is natural even in
small children).

Summing up, it is clear that ideas about anger and dealing with it are mostly
compatible with the pro-social ideals of character and are at odds with the hostile self-
portrait that Mierpilians are quick to draw. The attitude towards punishment that I
describe in the next section also shows that people in Mierpils highly value solutions
that are mostly oriented towards peace and cooperation.

Attitudes Towards Punishment

Several authors who study peaceful societies have noticed that punishment is usually
not a part of the cultural repertoire in these communities. Therefore one of the
standard questions in my interviews was about their attitude towards punishment, that
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is, what kinds of punishment should be used and in what situations, as well as the
purpose of punishment.

The general attitude in Mierpils was that prison as a form of punishment is not
effective while some kind of social pressure, stimulating guilt and shame, should be
used to re-socialize anti-social behavior. Physical punishment was rarely contemplated
and even child molesters (often mentioned in other parts of Latvia where I did
interviews) were not used as an example of crimes deserving capital punishment.

The opinion of my informants in Mierpils concerning prisons was that these
institutions are mostly used as a fairly simple and easy way of isolating the culprit
from society. However, prison does not “punish” the person in a sense of suffering
(because in the long run the incarcerated become accustomed to the environment) nor
does it correct the criminal intentions. In some cases the prison sentence is seen as an
element that is clearly unnecessary:

Researcher: What do you think is the purpose of prisons? Why are people put in
jails?

Anna: I think it is done just to get rid of them. It’s the easiest way. But
when the convicts get out, they are no better. The prison often
makes them even worse. There are also other cases. For instance
there are various accidents. We had one like that here – a car
accident. And the person got imprisoned for two years. But he was a
decent man and I think he had already reassessed everything before
it. That punishment did not change him and now he is an honorable
(cienījams) person in a high position.27

Guilt and shame or peer pressure are seen as far more effective tools, although some
people seem to be unsusceptible to these means, as R�uta, editor of the local news-
paper, says:

People who go from one jail sentence to another – they cannot be re-socialized.
They are like that. If my eyes are green, I cannot learn to be otherwise […] The
most horrible punishment, however, is social condemnation (nop�elums). There are
of course people who don’t care but for normal people it is very painful [she grabs
her head in hands, showing how horrible it is].28

Here, people in Mierpils express their belief that in the majority of cases when a
person has not hardened too much, a social action, some kind of pressure in the form
of stimulated guilt or shame, can be more effective in correcting a person than simple
and unidirectional punishment. If punishment is (as some informants noted) intended
to make a person suffer and thus the fear of future suffering would deter criminals
from further offenses, guilt or shame work only if the culprit understands the
wrongness of his or her behavior.

However, this does not mean that there are no views that physical punishment (in
the form of cutting off hands and fingers or public whipping) might be useful, but by
no means are these majority views – out of all informants only one family contem-
plated this possibility as a good measure.

Thus in general, the idea of punishment is framed more in the form of re-
socialization than in the form of revenge, an eye for an eye, or stimulation of fear as a
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deterrent from antisocial behavior. This also might explain why physical punishment
was mentioned less often.

Informal Conflict Resolution

Although wars and other violent conflicts have attracted by far greater attention among all
kinds of scholars, the studies of peaceful societies have demonstrated a wide range of peaceful
ways of conflict resolution (Bonta 1996, 407; Fry 2006). In this section I focus on mediation,
which is only one among the peaceful ways of dealing with conflicts. There is no doubt that
other methods are used in Mierpils as well; however, according to my information, informal
mediation is extremely rare elsewhere in Latvia, therefore I focus on it here.29 Mediation is a
form of third-party-assisted conflict management. The third party is usually a person or an
institution – a mediator that both conflicting parties respect. One of the most important
features of a mediator is to keep a dialogue going between the conflicting parties. Official
mediation institutions are becoming more and more popular in Europe as well as in Latvia. A
local newspaper article describing the mediation process organized by the State Probation
Agency (Valsts prob�acijas dienests) proved useful during my interviews in order to get
conversations started about such practices.

There are, of course, official, state-controlled conflict resolution mechanisms in
place in Mierpils. In contrast to many other local parishes, until recently Mierpils even
boasted of a police unit with two policemen (now reduced to one policeman who has
office hours three days a week). However, the formal ways are comparatively rarely
used. Informal but more or less regular means of dealing with conflicts include
mediation and the use of local print media.

Mediation is a process where a third party (usually invited by the conflicting
parties) actively participates to facilitate the conflict resolution process, mostly by
keeping the dialogue alive, or in some cases skillfully defusing the conflict (Coronel
2008, 250; Wing 2008). Elsewhere in Latvia (as well as occasionally in Mierpils)
people do not like the idea that a third person should intervene in a conflict, fearing
escalation of the conflict. However, Mierpils seems to stand out because here informal
mediation is also seen as having positive potential for conflict resolution. The two
mediators that were mentioned during the first trip to Mierpils also held formal offices
that could be used in order to solve conflicts (K�arlis, the head of village administra-
tion, and P�eteris, a policeman). However, people were quite unwilling to use the
formal way and instead would rather approach the would-be mediators informally to
simply “talk” about the problem. More than that – in some cases no official action
could be taken. For instance, in a case where two young men who were good friends
had got into a fistfight with each other and could not talk to each other, they
approached P�eteris and asked if he could help. P�eteris arranged a meeting where
both of them met and the friendship was soon restored.

Mierpilians conceptualize such mediation as ordinary “friendly help”. As P�eteris,
told me, people usually would not even recognize that they are doing anything special.
Thus, Anna, a retired schoolteacher, described a situation when two neighbors,
formerly very good friends, both pensioners above 80, stopped talking because of
some misunderstood words that one of them let slip out while on the telephone, not
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suspecting that the other would listen. The conflict lasted for three long months.
During this time, both the women used to ask Anna time and again something about
the other and Anna carried the news from one to the other, keeping the dialogue
going. In the end, Anna started a discussion about religion, telling them that Juris, the
local priest, had preached about forgiveness as being the same as faith itself. This
information provoked some thinking in one of the quarreling women and finally the
friendship was restored.30

Not all the problems solved in this manner are about restoring relationships.
Sometimes there are cases, as P�eteris said, that could go under the jurisdiction of the
local police and be brought to proper legal action. However, a formal process would
not heal broken relationships or restore harmony, because the result of a formal
process usually is the punishment of the culprit. Theoretically, punishment can bring
satisfaction to one party but it cannot really solve the social conflict and restore the
relationships (see a comparison of criminal (court) and restorative (mediation) justice
also in Hydle 2006).

The need to preserve the possibility to negotiate, discuss and avoid the machinery
of the punishing state, in combination with a need to preserve more or less functional
relationships with the neighbors, can explain the unwillingness to submit written
complaints to the authorities (or even write letters to the local newspaper). People
who want something to be done (unilaterally or in the process of informal mediation)
would come to the mediator and “talk” – complain or explain the situation in hopes
that the problem would be solved. However, they would not like to “officialize” this
“talk” in the form of an appeal to the police.

Apart from the local “wise men and women” another passage to solving a conflict
is a publication in the local newspaper. Rather than approaching and confronting the
other side directly, people in Mierpils sometimes write to the local newspaper, which
then writes about the situation and tries to provide some solution – at least by making
the problem explicit.

Newspapers also have another function, which is linked less to the conflict
resolution process but more to the “peace system” in general: that is, from time to
time people publish not only notes of compassion for the deceased or congratulations
for some important events but also thank-you notes. For instance, one lady says thank
you to the doctor who has successfully healed her. Another expresses gratitude to
people who helped her organize the funeral of a deceased relative. The fact that these
thank-you advertisements are also complemented with invitations to help (for instance
in collecting money for a family whose house burned down) indicates that despite the
self-image of people in Mierpils as hostile and egotistical, there are elements of public
life that challenge such an image.

Both the involvement of a mediator and the use of a newspaper indicate attempts
to avoid direct confrontation as much as possible. On one hand, this tendency might
testify to the peculiarities of local interpersonal communication; on the other hand,
such a non-confrontational strategy demonstrates the importance that people in
Mierpils attribute to a tranquil and more or less harmonious life.

The use of local media in Mierpils reminds us of the way the Inuits use radio, as
described by Jean Briggs (2000). She writes that Inuits pay a great deal of attention to
avoiding direct confrontation and taking sides in conflict. In the contemporary semi-
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urban setting they use local radio to let the community know about their grievances
but in a manner that does not directly confront the person to whom the complaint is
directed (although occasionally names could be mentioned). Sometimes people in
Mierpils use the local newspaper in a similar manner. It allows people to verbalize
problems in a public way, thus avoiding direct face-to-face confrontation and preser-
ving harmony among the members of the community. Although such an indirect and
non-confrontational approach may lead to tensions that linger under the surface for a
long time and produce discomfort, or may even erupt at some particular moment, the
general tendency is a maximal avoidance of direct insult or attack.

Conclusions

As I mentioned in the beginning of the article, I do not have a benchmark against
which I could measure the level of peacefulness in Mierpils. It is clear that this is in no
way a utopian haven of peace. As do many other definitely peaceful societies, Mierpils
has its underwater currents, some of them chilly and quite hostile. However, there are
peace-oriented elements that I have described above and that can be described as a
“peace system” or “peace culture”.

Summing up, the core of the peace system in Mierpils is the general concern for
the communal character of life. People in Mierpils perceive their actions and judge the
actions of other people in light of life in a particular community rather than in light of
separate individuals fighting for their survival among other competing individuals.
Although my informants have never directly formulated their views in this way, such
an attitude permeates the views and practices that I have described in the previous
sections of this article.

One dimension where this community-oriented attitude is well visible is the
parallel between the views of the most desirable character features and the causes of
anger (Table 1).

Such a set of social irritants and desirable character traits clearly shows that selfish
activities and features of character that might be more characteristic of a competition-
oriented, more aggressive society do not have good standing in Mierpils. Rather,
features that facilitate a cooperative society (or at least one that is not oriented towards
competition) are cherished. Strategies for dealing with anger rarely include confronta-
tion, revenge or aggressive behavior towards others. More often these strategies include
either letting things cool down or working anger out doing physical work in solitude. If
the irritation is too important to just let it go, some action (like talking to people with

TABLE 1 Comparison of desirable character traits and potential causes of anger.

Character
traits Honesty Fairness Keeping one’s promises

Causes of
anger

Dishonest
behaviour

Unfairness (general and
particular)

Not keeping promises,
unreliability
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some mediation potential or writing to the newspaper) can be taken, but with extreme
caution so that the relationships would not be endangered. At the same time, the self-
image of people in Mierpils does not present a calm and friendly portrait. The negative
self-portrait is not entirely adequate, because people do help each other and often
express their gratitude for such help publicly through the local newspaper. One
explanation of such an exaggerated negative self-portrait is that, like the gossip that is
extensively used in Mierpils, such evaluations are used as a kind of therapeutic magic.
That is – one should not talk too well about anything in order not to steal the good luck
(noskaust) – an approach common also elsewhere in Latvia. Accordingly, it is wiser to be
somehow negative and overtly critical as this might bring about a positive result, that is,
the opposite of the critical image. Consequently, the self-depreciating image does not
necessarily have to be accurate. Rather, it speaks of the community-oriented direction
towards which people in Mierpils would like the community to develop.

Thus, the people of Mierpils do not admire aggression of various kinds. Neither
do they consider anger (as an emotion linked to aggression) to be a useful and creative
emotion. In dealing with various social conflicts there are some culturally accepted
ways (like mediation, third party involvement, public airings of the grievances by
means of newspapers) that allow people in Mierpils to resolve problems in a peaceful
and community-oriented manner. Whatever the strategy involved in the attempts to
resolve a conflict might be, a non-confrontational approach that restores harmony in
the community and avoids the escalation of the animosities is usually preferred. These
components could be summed up as “the Mierpils peace system”: the complex of
views, practices and approaches that increase harmonious co-living.

Notes

1 By “Latvians” I mean here the inhabitants of Latvia without a strong demarcation
of ethnic groups.

2 Van den Dennen includes in the list of peaceful or unwarlike people only “primitive
(pre-industrial, acaphalous, band-level, tribal)” societies and “peoples (ethnies)” that
have been described by travelers and ethnographers as lacking offensive warfare or
internal physical violence or having the ethic of nonviolence (Dennen 1995, 506).
Van den Dennen’s list contains some 150 societies. Bonta includes various kinds of
“peoples” (“a group of human beings who live in the same area, who have common
beliefs and value systems, who share basically the same culture, and among whom
there are substantial kinship ties”) (Bonta 1993, 4–5). Bonta’s list contains 47
“peoples”, including rural North Ireland, Tahitians, Tristan Islanders and parts of
Zapotec. Douglas Fry bases his list of nonviolent societies on anthropological
information “about the non-violent beliefs and low levels of physical aggression
expressed within the culture” (Fry 2006, 65). Fry’s list contains about 80 societies,
including contemporary Danes, Icelanders and Norwegians.

3 Names of places and persons are changed to protect privacy.
4 According to Trujillo, culture is “the complex system of socially constructed and

generationally transmitted patterns of meaning, aspiration, and behaviour”.
5 To quote the exact words Šmidchens uses: “Even if these three disarmed national

heroes [Kalevipoeg, L�a�cpl�esis, and Mindaugas] emerged out of pre-existing norms,
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they nevertheless provide an intriguing example of evolving (or devolving)
aggressive drives and the civilizing process in Estonian, Latvian, and Lithuanian
national cultures.” (Šmidchens 2007, 487). Šmidchens never actually refers to
Elias’s work, quoting Freud instead, but the influence seems clear.

6 Information about earlier years was not available at the parish level. Statistics
available from the Ministry of the Interior of the Republic of Latvia database.

7 As one can see from the description of Mierpils, it cannot be separated from processes
that originate outside the place and time that I describe here. The post-Soviet
transformations, neo-liberal onslaught, access to the EU, or globalization all have
an impact on what happens in Mierpils to some degree. These all are valid perspec-
tives from which to analyze life in Mierpils. Among those the post-Soviet or post-
socialist perspective perhaps is the most obvious. However, in this article I do not
explore the post-socialist perspective, because I believe the emphasis on the post-
socialist character of Mierpils here can block more than reveal. On a more general
theoretical level I suggest that it is time to move on from post-socialist studies as the
legacy becomes less and less relevant for description of life in the Baltics.

8 Altogether during this project I interviewed more than 70 people in various places
in the Latvian countryside.

9 P�eteris, interviewed in Mierpils, 21 September 2010.
10 Madara, interviewed in Mierpils, 20 December 2011.
11 Skaidrīte, interviewed in Mierpils, 18 January 2012.
12 J�azeps interviewed in Mierpils, 17 January 2012.
13 Madara, interviewed in Mierpils, 12 January 2012.
14 Vaira, interviewed in Mierpils, 14 January 2012.
15 Reinis, interviewed in Mierpils, 15 January 2012.
16 Skaidrīte, interviewed in Mierpils, 12 January 2012.
17 Vaira, interviewed in Mierpils, 14 January 2012.
18 K�arlis, interviewed in Mierpils 13 January 2012.
19 Reinis, interviewed in Mierpils, 15 January 2012
20 Madara, interviewed in Mierpils, 12 January 2012.
21 Madara, interviewed in Mierpils 12 January 2012.
22 Vaira, interviewed in Mierpils, 14 January 2012.
23 Reinis and Maira, interviewed in Mierpils, 16 January 2012.
24 Madara, Liene and their father, interviewed in Mierpils 12 January 2012.
25 Anna, interviewed in Mierpils, 03.03.2012.
26 Skaidrīte, interviewed in Mierpils, 18 January 2012.
27 Anna, interviewed in Mierpils 03 March 2012.
28 R�uta, interviewed in Mierpils 16 July 2010.
29 Apart from Mierpils, the only other community that uses mediation as a routine is

a Roma community in Latgale, Eastern Latvia, several members of which I
interviewed in 2010.

30 Anna, interviewed in Mierpils, 03 March 2012.
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