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ZURNALAM “CELS” - 80

Valdis Teraudkalns
Dr. phil., LU Teologijas fakultates profesors

2015. gada apritéja 80 gadi kops zurnala “Cel$s” pirma nu-
mura iznaksanas. S periodiska izdevuma vésture vienlaikus ir
Latvijas baznica pazistamu personibu un notikumu vésture, jo
zurnala gaita pie lasitaja ir ciesi saistita ar mainigo kontekstu,
kada 20. gs. noritéja Latvijas religiska dzive.

Akadémiski raksti par religijas probleméatiku Eiropa pazis-
tami kop$ zinatnisko zZurnalu sakumiem. Par pirmo zinatnis-
ko zurnalu uzskata “Journal des Scavans” (pirmais numurs
publicéts Francija 1665. g.).! Taja publicétie raksti bija paklauti
cenzirai, kas noteica, ka nedrikst paust spriedumus par étiku,
religiju vai politiku, kas bltu pretruna ar Francijas vai citu kris-
tigo valstu valdnieku interesém. Tomér laiku pa laikam zurnala
tika ieklauti raksti par religiju, un tajos nav méginats maksligi
veidot kompromisu starp kristietibu, Bibeli un dabas zinatnu at-
klajumiem. Abas jomas tika noskirtas, nekritizéjot dabas zinat-
niekus par teologisku dogmu ignorésanu.? Zinatnisko zurnalu
sakumi sakrita ar zinatnisko pétijjumu rezultatu noformésanas
un apkoposanas standartizacijas procesa sakumiem - tika ievies-
tas atsauces (tolaik nebiit ne passaprotama prakse, jo vel 18. gs.
Deivids Hjams taisnojas, ka, sekojot Makjavelli un citu pieme-
ram, savos darbos nelieto atsauces), izdoti katalogi un bibliogra-
fijas (pieméram, “Bibliothéque Francoise” (no 1584. g.)) utt.?

I Velak taja pasa gada lidzigs izdevums saka iznakt Lielbritanija —
“Philosophical Transactions of the Royal Society”.

2 Vairak par “Journal des S¢avans” vésturi sk. Brown, H. History and the
Learned Journal. Journal of the History of Ideas 33:3, 1972, 365—378.

3 Burke, P. A Social History of Knowledge: from Gutenberg to Diderot.
Cambridge, Malden: Polity, 2000, 170—-171; 208-209.
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19. gs. Eiropa saka iznakt virkne teologisku zurnalu, no
kuriem dazi pastav veél aizvien (pieméram, “Theologische
Quartalschrift” no 1819. g.; “Theologische Rundschau” no
1897. g.; “Zeitschrift fir Theologie und Kirche” no 1891. g;
“The Journal of Theological Studies” no 1899. g.).* Vairums pir-
mo zurnalu teologija bija vacu valoda. Kad 1899. gada Anglija
saka iznakt “The Journal of Theological Studies”, ta veidotaji
atzina, ka, lai gan Anglija ir Zurnali macitajiem un eksegétiem,
lidz $im nav bijis specializéta zurnala teologija.?

19. gs. iznaca “Dorpater Zeitschrift fiir Theologie und Kirche”
(1859-1874),% kas bija vienigais tolaik Térbata (Dorpata) iznaku-
Sais zurnals, kas uzskatams par teologijas problematikai pilniba
veltitu izdevumu. Ta redaktors bija ietekmigais vacbaltu teologs
Aleksandrs Konstantins fon Etingens (Oettingen), kas pats bija
viens no razigakajiem rakstu autoriem. Macitajs Karlis Beldavs
vinu atceras ka labu spredikotaju, kas piesaistija lielas klausi-
taju masas.” Vina vaditais teologijas Zurnals tika izdots laika,
kad saka iznakt ari virkne citu vacbaltu periodisko izdevumu.
Tadiem izdevumiem ka “Inléndische Blatter” (1813-1817), “Das
Inland” (1836-1863) un “Baltische Monatsschrift” (1859-1934)
bija nozimiga loma vacbaltu regionalas identitates radisana,
veidojot prieksstatu par kopigu Heimat (dzimtene, tulk. no vacu
val.). Tas bija léenu un kompleksu parmainu rezultats, jo vél
19. gs. sakuma superintendants Karls Gotlobs Zontags (Sonntag),
sprediki uzrunajot landtagu, teica, ka vacbaltu ista dzimte-
ne ir tolaik vél sadrumstalota Vacija. Jauna identitate veidojas
spriedzé starp apzinu, ka Baltija ir vacbaltu majas, un piederibas
izjatas trakumu (ipasi rusifikacijas politikas pastiprinasanas un
igaunu un latvieSu nacionalisma veidoSanas konteksta).®

Pieejams: http://idb.ub.uni-tuebingen.de/digitue/theo/thq/index.html;
http://www.mohr.de/en/nc/journals.html; http://jts.oxfordjournals.org
(skatits 23.01.2015.).

Wiles, M. The Journal of Theological Studies: Centenary Reflections.
Journal of Theological Studies 50:2, 1999, 491.

Ka atzina redakcija, zurnalu partrauca izdot, jo macitaji bija zaudejusi
interesi par to un nesutija vairs publicesanai rakstus. Redakcija ari
atsaucas uz citiem konkreti nenosauktiem iemesliem. Erkldrung der
Redaction. Dorpater Zeitschrift fiir Theologie und Kirche 14:5, 1874, 481.
7 Beldavs, K. Mani profesori. Jaunatnes Cels 9, 1933, 262.—264. lpp.
Plath, U. Heimat: Rethinking Baltic German Spaces of Belonging.
Kunstiteaduslikke Uurimusi 23:3-4, 2014, 59—60.
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“Cels” 30. gados

“Cels” nav pirmais turpingjumizdevums Latvija, kas
orientéts uz akadémisko teologiju. Kops 1925. gada izna-
ca “Religiski-filozofiski Raksti”. Sis krajums tika publicéts
neregulari — pavisam lidz 1940. gadam iznaca pieci séjumi.
Tespiesanai tika sagatavots ari sestais, tacu okupacijas apstak-
los to publicét vairs nebija iespéjams. Krajuma ieklauto rakstu
pamata bija Filozofijas un religijas zinatnu biedribas (tas sa-
kotnéjais nosaukums bija Teologu un filosofu biedriba) sédés
lasiti referati. Minétas biedribas atklasanas sapulce notika
1922. gada. Starp dibinatajiem bija tadi ievérojami filozofi un
teologi ka V. Maldonis, P. Dale, K. Kundzins, L. Adamovics u. c.
Par pirmo prieksnieku ievélgja V. Maldoni.? Teologijas fakulta-
tei bija butiska loma biedribas izveidg, jo tiesi Teologijas fakul-
tate iesniedza Latvijas Universitates padomei apstiprinasanai
tas stattitus. Biedribas dibinasanas sapulce notika Teologijas
fakultates telpas.'®

Jau 20. gados bija méginajums veidot inteligencei doma-
tu luteranu periodisko izdevumu. 1926. un 1927. gada iznaca
religiski-etisku rakstu krajums “Ausma” (redaktors un izde-
véjs bija macitajs Arvids Perlbahs). Uz pirma numura aizmu-
guréja vaka bija noradits, ka “Ausma” lidzdarbojas Latvijas
Universitates un Makslas akadémijas audzékni, savu atbalstu
un lidzdalibu apsolijusi ari vairaki augstskolas macibspéki
un pazistami literati. Krajuma atrodams filozofa Paula Dales
raksts,!! ari L. Adamovic¢a, V. Maldona, Longina Auséja un
citu pazistamu autoru teksti. Krajums izdots augstvértiga po-
ligrafija ar J. Rozentala un citu makslinieku darbu reproduk-
cijam. Kopuma krajumam bija konservativa ievirze, vairdakos
rakstos ieziméta pesimistiska laikmeta aina.'? Tas saistits
ar A. Perlbaha piétiskajiem uzskatiem. Tapat ar vina vardu

9 Gills, N. Religiski-filozofisko rakstu (1925.-1936. g.) autori un Filozofijas
un religijas zinatnu biedriba (1922.-1940. g.) Latvija. Religiski-filozofiski
Raksti 6, 1997, 32.—42. lpp.

Filosofijas un religijas zinatnu biedribas darbiba 1922.-24. g. Religiski-
filozofiski Raksti 1 (1925), 80. lpp.

Dale, P. Panteisms, panenteisms un launuma problema. Ausma 3, 1926,
105.-109. Ipp.

Piemeram, sk. Franks, S. Garigais tukSums un satiksanas ar Dievu.
Ausma 8, 1927, 339.—348. Ipp.
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saistita SkelSanas bralu draudze, ka rezultata izveidojas Jauna
bralu draudze, kuras garigais vaditajs vins bija.!®> A. Perlbahs
bija aktivs evangelizétajs un uzstajas ar runam par popularam
témam. Liak, dazu vina runu nosaukumi evangelizacijas nedéla
Ogré 1939. gada: “Patiesiba vai arprats?”, “Bistaméakais ienaid-
nieks jeb vai varam ticét velna esamibai?”*

30. gadu otraja pusé iznaca dazi akadémiski teologiski tur-
pinajumizdevumi. LU Teologijas fakultate izdeva divus “Studia
Theologica” séjumus. Pirmais no tiem bija veltits Imanuela
Bencingera, otrais — Voldemara Maldona 70. dzim§anas dienai.
No 1938. lidz 1940. gadam “Latvijas Universitates Rakstu”
ietvara iznaca Teologijas fakultates sérija, kura tika publice-
ti Teologijas fakultates macibspeku (J. Rezevskis, E. Rumba,
K. Kundzing, L. Adamovié¢s) darbi. L. Adamovics bija “Latvijas
Universitates Rakstu” kopkolégijas loceklis un tehniskais re-
daktors (1936-1940).1> 1939. gada saka iznakt Romas katolu
teologijas fakultates sérija. Lidz fakultates slegsanai (1940. g.)
gan iznaca tikai viens séjums - profesora J. Rancana pétijjums
latinu valoda lidz ar diviem vésturiskiem 18. gs. dokumentiem
no Jelgavas katolu baznicas arhiva. 1939. un 1940. gada iznaca
“Latvijas Pareizticigais Teologijas Véstnesis”. Abu pédéjo izde-
vumu publicé$ana ir ciesi saistita ar katolu un pareizticigo teo-
logiskas izglitibas strukttru atvérSsanu Latvijas Universitaté
autoritara rezima laika (Pareizticigas teologijas nodala un
Katolu teologijas fakultate).

Akadémisku zurnalu teologija saka izdot ari kaiminvalstl
Igaunija. “Usuteadusline Ajakiri” (musdienas — “Usuteaduslik
Ajakiri”, tulk. “Teologijas Zurnals”) saka iznakt 1926. gada.
Sakuma to izdeva Tartu Universitates Teologijas fakultate,
no 1933. gada — Akadémiska teologijas biedriba (Akadeemiline
Usuteaduslik Selts). Tapat ka citi religiski periodiskie izdevumi
tas parstaja iznakt 1940. gada, bet tika atjaunots 2000. gada.
Igaunu pirmskara teologiska zurnala veidotaji (ta redaktors

13 Jauna bralu draudze tika registreta 1932. gada péc tam, kad A. Perlbahs
ar piekritejiem bija atstajusi esoso bralu draudzi (Ceipe, G. Latvijas bra-
lu draudzes vésture 1918—1940. Riga: LU Akademiskais apgads, 2010,
148. lpp.

Vai modernais cilveks var ticet Bibelei? Ogres Zinas, 1939. g. 2. sept.,
1. Ipp.
15 Gills, 43. 1pp.



profesors Olafs Silds (Sild)) pozicionéja to ka turpinajumu di-
viem zurnaliem, kuri iznaca pirms Pirma pasaules kara, — jau
pieminétajam “Dorpater Zeitschrift fiir Theologie und Kirche”
un “Nachrichten fur die Evangelische Kirche Russlands” (sa-
kuma iznaca Dorpata, tad Riga).'

1935. gada janvari laikraksta “Svétdienas Rits” tika ievie-
tots sludinajums, kura pieteikts jauns izdevums:

“Laikraksts saks iznakt ar 1. februari. Gada se$i numuri.
Laikrakstu izdos Baznicas Virsvalde. Vin§ domats baznicas
tautas inteligentam aprindam, kas intereséjas par gara dzives
probléemam.”"”

Diez vai musdienu lasitaji “Celu” ari ta pirmskara varianta
sauktu par laikrakstu, tacu janem véra atskirigas terminologi-
jas. 20. gs. sakuma izdotaja Konversacijas vardnica teikts:

“Ar avizém jeb laikrakstiem saprot periodisko presi, kura zino
un apspriez tekoSos notikumus politikas, sabiedribas, bazni-
cas, tautsaimniecibas, zinatnes u. c. laukos.”8

Citetaja skirkli “Latviska Gada Gramata” saukta par pirmo
laikrakstu. Musdienas $o izdevumu kategorizé ka zurnalu.'”

“Cela” apaksvirsraksts visos ta numuros lidz 1940. gadam
bija “laikraksts religijai un gara dzivei”. “Gara dzive” bija tolaik
populars jédziens, ar ko apziméja kultaras aktivitates (“vietas,
kur kadreiz koncentréjas visa Jurmalas gara dzive...”),?° cilvéka
psihi (“sveSa gara dzive nav pieejama tieSai apjauSanai”),?! gari-
gumu un religisko dzivi (“jauna gara dzive [..] bija dziva, mazi-
ga Dieva davana”).??

Par to, kadai lasitaju auditorijai biis domats jaunais izde-
vums, Skiet, bijusas diskusijas un atskirigi viedokli. Pirmaja

16 Prita Rohtmetsa (Rohtmets) e-véstule Valdim Téraudkalnam 2014. g. 2. dec.
7 Svetdienas Rits. 1935. g. 20. janv., 32. lpp.
8 Aviznieciba. Konversacijas vardnica. Riga: Rigas Latviesu biedribas
Zinibu komisija, 1906, 1., 262. lpp.
Zurnali. Latvijas Enciklopéedija. Riga, Valerija Belakona izdevnieciba,
2002-2009, 5., 989. lpp.
Darzins, V. Jurmalas koncertsezonu nosledzot. Rits, 1935. g. 25. aug., 8. Ipp.
K. V-rs. Paidagogiskie noverojumi un psichologiskais eksperiments.
Audzinatajs 2, 1935, 80. lpp.
Grinbergs, T. Reformacijas svétkos. Jaunakas Zinas, 1937. g. 30. okt.,
2. lpp.
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“Cela” numura luteranu arhibiskaps Teodors Grinbergs rakstija,
ka “Cel$ dos zinatniskus, religiskus, étiskus un paidagogiskus
rakstus”.?® Talakais Grinberga teiktais gan skan ka celsmigs
spredikis. Macitajs Gustavs Saurums raksta taja pa$a numura
lika citu akcentu — vin$§ atsaucas uz baznicas virsvaldes lemumu
péc LU Teologijas fakultates absolventu biedribas ierosingjuma
izdot “teologisku zinatnisku Zurnalu”.2* Vienlaikus G. Sauruma
rakstitaja jausams misionarisms: “Jauno laikrakstu noléma no-
saukt “Cels”, lai tas butu cel§, kas vestu musu laiku meklétajus
pie muzibas jautajumu labakas izpratnes.”?® Baznicas virsval-
des protokoli rada izdevuma koncepcijas mainu — 1934. gada
18. oktobra seédeé baznicas virsvalde noléma izdot “teologiski zi-
natnisku Zurnalu”, par kura atbildigo redaktoru tika norikots
G. Saurums.?® Nakamaja sédé (1934. gada 25. oktobri) tika lemts
jaunajam zurnalam dot nosaukumu “Teologs”, ka ari tika apstip-
rinata redkolégija, par kuras priekssédétaju kluva arhibiskaps
T. Grinbergs.?” Nemot véra, ka T. Grinbergs nebija akadémisks
teologs, Sads lemums uzskatams vairak par formalu un atspo-
gulo autoritara rezima laika tendenci koncentrét varu vienas
rokéas ne tikai valsts iestadés, bet ari nevalstiskas organizacijas.
Baznicas virsvaldes 1934. gada 21. decembra sédé ir jauns pavér-
siens — nolemj izdot “religiski-étiska satura Zurnalu “Cels””.28

Ieprieks minéta absolventu biedriba dibinata 1930. gada,
taja bija aptuveni 70 biedri.?? Starp tiem bija vélak pazista-
mi luteriskds baznicas dazada limena darbinieki — A. Pone,
L. Biteniece, N. Plate, H. Biezais, P. Zibeiks u. ¢.?° Ka liecina
Latvijas Valsts vestures arhiva saglabajusies biedribas valdes
protokoli, to vadija Aleksandrs Mitulis,?' paréjie valdes locekli
bija Elina Ozolina, Aleksandrs Mitulis, Alberts Freijs, Félikss??

23 Grinbergs, T. Celam cela. Cels 1, 1935, 1. Ipp.

24 Sgurums, G. Gaitu sakot. Ce/s 1, 1935, 4. lpp.

25 Ibid., 4. lpp.

26 Latvijas Evangeliski luteriskas baznicas virsvaldes protokoli. Latvijas
Nacionalais véstures muzejs, IN 2919: 5, 9. lpp.

27 Ibid., 18.

28 Ibid., 34.

29 Adamovics, 882. Ipp.

30 Latvijas Valsts véstures arhivs (turpmak — LVVA), 2474. f. , 1. a., 78. 1.,

1. Ip.

A. Mitulis bija virsmacitajs Rigas Jana otraja ev. lut. draudze.

Pirmskara rakstiba Feliks.

31
32
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Treijs, Edgars Rumba. Pédéjais minétais vélak izstajas no val-
des un vina vieta 1938. gada naca Viesturs Séfers. Biedriba ri-
koja absolventu zinatniskas dienas (pieméram, 1932. gada par
tému “Kristietiba un socialais jautajums”).??

Pirmo redkolégiju veidoja parstavji no Teologijas fakultates
(K. Kundzins un V. Maldonis), baznicas virsvaldes (A. Ma¢ulans,
E. Stange, G. Saurums (atb. redaktors)), Teologijas fakultates
absolventu biedribas (A. Freijs un P. Rozenbergs) un skolu valdes
(L. Bérzins).** G. Saurumam bija liela pieredze izdevéjdarbiba.
Vins kopa ar Edgaru Bergu bija pirmais laikraksta “Svétdienas
Rits” (pirmais numurs 1920. g.) redaktors, ka ari daudzu gra-
matu autors (gan celsmes literatiira, gan popularzinatniski
vesturiski darbi). Baznicas virsvaldei centralizéjot baznicas iz-
devniecibas aktivitates un 1935. gada marta izveidojot izdev-
niecibas un redakcijas komisiju, G. Saurums tika ieklauts tas
sastava (paréjie locekli — K. Kundzins, V. Maldonis, L. Bérzins,
A. Ivbulis, A. Freijs, A. Maculans, E. Stange, P. Rozenbergs).?
Redkolégijas sastava atspogulojas luteriskaja baznica parsta-
vétas dazadas frakcijas un teologiskie uzskati — Alberts Freijs
20. gados, budams vél students, kritizéja luterisko baznicu par
demokratijas trakumu draudzu parvalde, :/_X Maculans vairakus
gadus bija Teologijas instituta direktors. S1 macibu iestade tika
izveidota ka konservativa alternativa LU Teologijas fakultatei.?®

No 1938. gada otra numura par “Cela” atbildigo redak-
toru kluva A. Freijs, bet G. Saurums bija redkolégijas locek-
lis. A. Freijs péc Teologijas fakultates sekmigas pabeigsanas
1927. gada palika stradat fakultate, paraléli darbojoties ari ka
macitajs un ticibas macibas skolotajs. 1932. gada vins aizstave-
ja doktora disertaciju. Péc kara tika izsttits, vélak atkal strada-
ja par macitaju un lasija lekcijas Teologijas kursos. 1968. gada
kluva par Latvijas Evangeéliski luteriskas baznicas arhibis-
kapa vietas izpilditaju, ta¢u taja pasa gada mira.?’” 1936. un
1937. gada numuros ka redkolégijas locekli minéti K. Kundzins,
V. Maldonis, L. Bérzins, A. Freijs un P. Detlavs.

33 IV_NVA, 2474.f.,1. a., 77.1,, 2. Ip.
34 Saurums, G. Gaitu sakot. Cels 1, 1935, 4. lpp.
35 Latvijas Evangeliski luteriskas baznicas virsvaldes protokoli, 50.—51. Ipp.

36 Vairak par A. Mac¢ulanu sk. Laucin$, V. Starpkaru 20. gadsimta Latvijas
Indrikis. Svétdienas Rits 10, 2015, 20.—23. lpp.
37 Gills, 57.—62. Ipp.

11



“Cel$” iznaca autoritara rezima laika. Tas atspogulojas ari
publikacijas. “Cela” ievietots K. Ulmana véstijums 1940. ga-
dam ar noradém uz augosam gruatibam un draudiem mieram.
Pamisus taja piesaukti latviskosanas projekti: “Nu Riga vareés
pacelties patiesi latviska gaisma un dailuma.”?® Citd numura
atrodams liskigs anonima autora raksts, kura apliecinata baz-
nicas padeviba Ulmanim: “Zinot o Latvijas valsts un Tautas
Vadona labvélibu, [..] Latvijas evangéliska baznica [..] solas kal-
pot ar dedzibu un uzticibu milai Latvijai un tas Vadonim.”®®
Kopuma luteriskas baznicas vadiba centas saglabat distanci
no parliecigas sasaistes ar autoritaro rezimu. Tas, protams,
bija atkarigs no situacijas un pasas baznicas interesém. Zimigi,
ka uzruna baznicas virsvaldes 1934. gada 14. decembra sédé
T. Grinbergs sacija, ka “baznicas dzive jaizsarga no politikas”.*°

Galvenas zurnala sadalas bija “Visparigi raksti”, “Skola
un pedagogija”’, “Domu izmainai”, “Gramatu apskats” un
“Hronika”. 1937. gada numuros nav sadalas “Domu izmainai”.
Tada ir 1936. gada sestaja numura — Haralda Bieza pardomas
par macitaja darbu.*! 1938. gada publicéts vina raksts par bazni-
cu un inteligenci.*? Vin§ analizé inteligences skepticisma célonus
pret institucionalo religiju un godigi atzist, ka daudzi parmetu-
mi ir pamatoti un aicina uz reformam.

“Cela” publicétie raksti saturiski bija loti dazadi — lidzas aka-
démiskiem pétijumiem (pieméram, K. Kundzina darbs “Eross un
agapé”)*® ievietoti arl celsmigi raksti un atminas.** Publikacijas
atspogulojas zurnala veidotgju atsSkirigie meérki — kristietibas
popularizésana inteligences aprindas, akadémiskas teologijas

38 No Valsts prezidenta Karla Ulmana véstljuma tautai gadu mija. Cels 1,

1940, 1. lpp.

39 Musu solijjums Latvijai. Cels 6, 1938, 360. lpp.

40" Latvijas Evangéliski luteriskas baznicas virsvaldes protokoli, 32. lpp.;
Citas situacijas Grinbergs neskopojas ar K. Ulmana un vina rikota
apversuma slavinasanu. Sk., pieméram, Zvani sveic Tautas vienibas
svetkus. Jaunakas Zinas 1937. g. 19. maijs, 6. lpp.

41 Biezais, H. Macitaja religiskd un etiska personiba. Cels 6, 1936,

374.-383. Ipp.

Biezais, H. Misu baznica un tagadnes inteligence. Cels 2, 1938, 109.—

115. Ipp.

Kundzins, K. Eross un agapé. Milestiba Platona un Jaunas Deribas

izpratne. Cels 1, 1935, 6.—13. Ipp.; Cels 2, 1935, 73.—82. lpp.

Sk., pieméeram, Maldonis, V. Mani pirmie skolotaja gadi Silkite. Cels 4,

1940, 208.—229. lpp.

42

43

44
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attistiba, religiski-pedagogisku materialu publicéSana. Virkne
“Cela” publicétu rakstu bija ar zinatnisku vértibu un minéti
krajuma “Zinatne tévzemei divdesmit gados: 1918-1938” sadala
“Teologija”.*

Religijpétnieciba tolaik netika atseviski izdalita izdevuma
apaksvirsraksta vai tematiskajas sadalas, kas gan nenozime,
ka “Cela” nebija Sai nozarei veltitu rakstu (pieméram, godalgu
sanémusais studenta V. Gravisa raksts “Aizkapa dzive latvie-
Su tautas tradicija”).*® Janem véra ne tikai sarezgitas teolo-
gijas un religijpétniecibas attiecibas 19. gs. un 20. gs. pirmaja
pusé Rietumu zinatnes pasaulé, bet ari tas, ka dala zinatnieku
(L. Adamovics) visparigo religiju vesturi ierindoja starp teolo-
gijas disciplinam.*” LatvieSu mitologijas pétnieciba starpkaru
Latvijas religijvésturnieku darbos ienému buatisku vietu. Ta
nesaistijas tikai ar lokalu fenomenu analizi, bet vienlaikus zi-
natniska aprité ieveda citu valstu pétnieku jaunas atzinas. Ta
L. Adamovics iespaidojas no Gerarda van der Léva un Rudolfa
Oto. Senlatviesu ticiba dzivam, nepersoniskam spékam vins sa-
skata paraléles ar polinézieSu manu.*®

Lidzas teologiskiem rakstiem atrodamas publikacijas par
baznicas dzives praktiskam probléemam — Edgars Kiploks pub-
licgjis rakstu par administrativu izmainu nepiecieSsamibu lu-
teriskas baznicas struktiras. Tas ir pardomas péc macitaja
J. Kullisa ierosinajumiem 1939. gada macitaju konferencé.
Kiploks cita starpa runa par to, ka lielas draudzés vajag maci-
taja paliga amatu, izmantojot statistikas datus, mégina atbildét
uz jautajumu, kas Latvijas apstaklos ir robeza, péc kuras sa-
sniegSanas draudzei japienem macitaja paligs vai draudze jadala
divas. Balstoties uz Vacijas pieredzi, tie ir 3000 cilvéku. Latvija
tas attiektos uz 30-40 % draudzu.*

45 Adamoviés, L., Freijs, A., Rumba, E. Teologija. Zindatne tevzemei divdes-
mit gados: 1918-1938, red. Adamovics, L. Riga: Latvijas Universitate,
1938, 299.-338. Ipp.

46 Gravitis, V. Aizkapa dzive latviesu tautas tradicija. Cels 1 (1938),

12.-22. lpp.

Adamovics, L., Freijs, A., Rumba, E. Teologija. Zindatne tévzemei divdes-
mit gados: 1918-1938, 299. lpp.

Kencis, T. Mitologijas pétnieciba. Latviesu folkloristika starpkaru pos-
ma, sast. un zin. red. Bula, D. Riga: Zinatne, 2014, 315.—317. lpp.
Kiploks, E. Pardomas par musu draudzu un macitaju organizaciju.
Cels 1, 1940, 20. Ipp.

47
48

49
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Latviesu Bibeles tulkojumu vésturei nozimiga ir Eduarda
Zicana tulkoto psalmu dalas publicésana.?® Sis tulkojums ir in-
teresanta lieciba par o Teologijas fakultates macibspeku, kas
lielakoties publicgjies vacu valoda un par kuru tapéc mazak
rakstits, lai gan vin§, pateicoties latvieSu mitologijas pétiju-
miem, pazistams ne tikai teologu, bet ari folkloristu aprindas.5’

“Cela” tika publicéti ari arvalstu autoru teksti, pieméram,
latviski tulkots G. J. van der Pola raksts par protestantis-
ma reforméSanas meégindjumiem Holandé.?> Vairums auto-
ru bija latviesi, kas bija tam laikam saprotami, nemot véra
Latvijas Evangéliski luteriskas baznicas etnisko sastavu, ka
ari LU Teologijas fakultates studentu etnisko piederibu.??
1924. gada Teologijas fakultaté studeja 82 latviesu un 12 vacu
studenti, nebija neviena ebreju vai krievu studenta (salidzina-
jumam Filologijas un filozofijas fakultate taja pasa gada bija
684 latviesu, 16 vacu, 7 krievu, 6 ebreju un 3 citu tautibu
studenti).?*

Starpkaru perioda izdotajos “Cela” numuros atspogulo-
jas ta laika teologiskas kontraversijas — 1939. gada publicéta
LU Teologijas fakultates atsauksme par Jana Sandera gramatu
“Kristigas ticibas reforma. Veltjjums visam ticibas $kiram”.?> Tas
nosléeguma ir skarbs vértgjums, ka tas nav zinatnisks pétijums.

50 Psalmi. Cels 3, 1935, 147.—149. lpp.
51 Kencis, T. Mitologijas pétniectba. 318.—319. lpp.
52 Van der Pols, G. J. Holandes protestantisma reorganizacijas méginajumi.

Cels 2, 1939, 100.-102. Ipp.

Janem vera, ka garidzniekus un ticibas macibas skolotajus vacu lutera-

nu draudzem sagatavoja Riga izveidota Herdera instituta (1921-1939)

Teologijas nodala. Par So vacbaltu privato augstskolu vairak sk. Millers-

Sternbergs R. Herdera instituts Riga. 800 gadi. Misu kopéja Riga.

Vacbaltiesu autoru apceréjumi, Adolfi, R., Volfs T. Cepfs u. c., sast. Riga:

Karla Sirrena biedriba, Latvijas Vesture fonds, 2001, 132. 135 lpp.

54 Bolins, Horts Pérs. Svesie elementi. Latvijas Universitates latviesu un
ebreju studentu demarkacija un konflikts (1919-1940). Latvijas Arhivi 4,
2004, 57. 1pp.

55 Atsauksme par J. Sandera gramatas zinatnisko vértibu. Cels 2, 1939,
109.—-116. lpp.; J. Sandera aicinajums reformet kristietibu, attirot to no
Vecas Deribas ietekmes, izpelnijas plasu kritiku. Konflikts veda vinu
arpus luterisma pie Latvju kristiesu draudzes izveides. Nesenu rakstu
par J. Sanderu sk. Hirss, A. Terbatas personalisma ietekme uz latviesu
teologisko vidi 20. gadsimta pirmaja pusé: personalisma psihologija
ka reformu avots teologa Jana Sandera darbos. Religiski-filozofiski
Raksti 16, 2013, 162.-184. lpp.

53
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Argumentaciju gan daléji iespaido autoritarisma ideologija, jo
viens no kritiku iebildumiem ir, ka J. Sandera uzskati neatbilst
“latviskuma prasibam”.5¢ Tas pamatots ar to, ka J. Sanders sais-
ta religiski tikumiskas dzives uzplaukumu ar “pareizu ticibu”,
toties kritiku skatljuma atjaunotni rosinas “virs, kas, dzivodams
ar visu savu buti lidzas latviesu tautas vitalajam interesém, pra-
tis tas apgarot un apdzivinat ar kristietibas pestiSanas atzinu
un Kristus dieviskas milestibas pilnibas garu, kas biis reizé na-
cionals varonis un dedzigs religisks génijs”.5” Eiropas konteksta
aktuals ir raksts par vacu paganismu.®® Asa bija “Cela” reakcija
uz “Latvijas Pareizticigaja Teologijas Véstnesi” publicéto Jaunas
Deribas tulkojuma kritiku, ka ari uz cita pareizticigo izdevuma
“Ticiba un Dzive” minéto faktu, ka kads priesteris plano savakt
no draudzes locekliem minéta Jaunas Deribas izdevuma eksem-
plarus un tos sadedzinat.

“Misu acis Sie panémieni apliecina vienigi to, ka pareizticigo
R T . 59
baznica vél ir kaut kas lidzigs viduslaiku garam.

“Cela” atspogulotas Latvijas un Igaunijas luteranu baz-
nicu sarunas ar Anglijas baznicas parstavjiem 1938. gada.
Viens no apspriesto tému lokiem saistijas ar biskapa ama-
tu. Latvijas parstavji (oficialie parstavji bija T. Grinbergs,
V. Maldonis, K. Avots, A. Kundzin§, V. Griners (no vacu drau-
dzém), E. Rumba, bet sarunas piedalijas ari dazi citi) publicgja
pazinojumu, kura izteikta ceriba, ka Latvijas luteranu baznica
“pienems tadas biskapa amata formas un funkcijas, kas va-
rétu sekmét oikumeniskas vienibas realizéSanos kristigaja
baznica”.®® Raksta gan pieminéts anglu delegacijas atzinums,
ka Anglijas baznica pastav dazadi uzskati $aja jautajuma.
Jaunas paaudzes garidzniekiem ir atSkirigs viedoklis neka
macitaju vairakumam. E. Rumba pauz simpatijas apustulis-
kas sukcesijas idejai un kritiski atstasta nesenu sarunu: “Vél
neilgi atpakal kada autoritativa persona centas So rindinu rak-
stitajam iegalvot, ka viss, kas vien teologija ir vértigs un maci-
tajam garigaja darba nepiecieSsams, esot pieejams vacu valoda.

%6 Atsauksme par J. Sandera gramatas zinatnisko vértibu, 116. Ipp.

57 Ibid., 116. lpp.

58 Reinharde, H. Vacticiba. Cels 2, 1935, 109.—114. lpp.

59 Kronika. Cel$ 3, 1940, 202. lpp.

60 Rumba, E. Sarunas ar Anglijas baznicas parstavjiem. Cels 4, 1938, 233. Ipp.
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Sadu viedokli var attaisnot vienigi citu svesvalodu nezinasana
un intereses trakums.”®!

Interesanta laikmeta lieciba ir gramatu apskati. Pieméram,
V. Maldonis apskata Ernesta Brastina darbu “Samulsuma par-
varésana” (1938). Lidzas kritikai Maldonis toleranti atzist, ka
gramata “ir liela, neskatoties uz to, ko sacis dievturi vai filozo-
fi, vai kristigajie teologi”.5

“Cela” ievietotas arl celojumu piezimes. Karlis Bilzens rak-
sta par Bazelé dzirdétajam Karla Barta lekcijam. Vins piemin
sajusmu, ar kadu slaveno teologu uznéma klausitaji, ka ari
apraksta Barta runasanas manieri: “Vin§ vispar nav dedzigs
runatajs — rétors, vin$ runa léni, dazkart pat parteicoties it
ka klusi, nevarigi, — bet katru vardu loti noteikti apsvéris.”®3
Janem véra starptautiskiem akadémiskiem kontaktiem tolaik
labveligais fons — lidz 30 gadu vidum praktiski netika ierobe-
zoti pasniedzéju komandéjumi uz arvalstim. Lidzeklus pieski-
ra Finan$u ministrija un 1920. gada dibinatais Kultiiras fonds,
kur§ paredzéja finanses “zinatnes un izglitibas kopSanai un
izplatiSanai”. Nereti zinatnieki varéja doties celojumos ar sie-
vam.5* Atbalstu studijam arvalstis sniedza ari luteriska baz-
nica — baznicas virsvalde 1935. gada augusta noléma pieskirt
K. Bilzenam studiju turpinasanai arzemés bezprocentu aizde-
vumu 1000 latu apmeéra.®

Sadala “Skola un pedagogija” ievietotas publikacijas ir in-
teresanta lieciba par ta laika tendenceém religijas pedagogija.
Dala publikaciju autoru ir ienémusi paliekosu vietu Latvijas re-
ligiski-filozofiskas domas vésturé, konkréti, luteranu sieviesu
teologu vesturé. Milda Ziverte-Zalite ir publicéjusi materialu pa-
matskolas piektajai klasei.®® Vina bija absolvéjusi LU Teologijas
fakultati un péc tam studéjusi Filologijas-filozofijas fakul-
tates Pedagogijas nodala, to gan nepabeidzot. Starpkaru

61 Rumba, E. Tuvinasanas ar Anglijas baznicu. Cels 3, 1938, 163. lpp.

62 Maldonis, V. Ernests Brastins. Samulsuma parvarésana. Cels 6, 1938,
419. lpp.

63 Bilzens, K. Kad lasa Karlis Barts... Cels 6, 1935, 415. lpp.

64 Reinsone, S. Folkloras studijas un pétnieciba Latvijas Universitate.

Latviesu folkloristiska starpkaru periodd, sast. un zin. red. Bula, D.

Riga: Zinatne, 2014, 155.—156. lpp.

Latvijas Evangeliski luteriskas baznicas virsvaldes protokoli, 91. Ipp.

66 Ziverte-Zalite, M. Jézus un gréciniece. Cels 6, 1935, 416.—419. lpp.

65
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perioda vina pazistama ar savam publikacijam (pieméram, par
S. Kirkegoru).®” Péc Otra pasaules kara stradija Komponistu
savieniba. Zenta Brauere “Celd” publicgja rakstu “Skolas
lagsana”.%® Vina bija pirma akadémiski izglitota latviesu teologe,
lidz 1936. gadam vina bija Sieviesu teologu (nosaukums veidots
atbilstosi ta laika patriarhalajam valodas normam) biedribas
prieksniece (péc Isa partraukuma vina atkal ienéma So amatu
un pildija to lidz biedribas slégsanai 1940. gada).®®

Atjaunotais Zurnals “Cels”,
sakot no 20. gs. 80. gadu beigam

1940. gada slégtais zurnals “Cel$” no jauna saka iznakt
1988. gada. Atjaunotais izdevums bija ar jaunu numeraciju, ari
agraka apaksvirsraksta vieta bija jauns — “teologisks rakstu
krajums”. Formali izdevéjs bija Latvijas Evangeéliski luteriska
baznica (LELB), ta¢u Zurnala veidotdji bija saistiti ar LELB
vadibai opozicionaro grupu “AtdzimSana un atjaunoSanas”.
Jautajums par zurnalu izdoSanu skatits LELB konsistorijas
1988. gada 17. maija un 11. julija sédé. Laikraksts “Australijas
Latvietis” augusta rakstija, ka, lai gan numura salikums bija
gatavs jau marta, ta iespieSana kavéjas, kas tika skaidrots ar
to, ka izdoSanas atlauja jasanem no Maskavas. Laikraksts pie-
bilda, ka, ja “konsistorija arl turpmak zurnala jautajuma iz-
turésies tikpat pasivi un noraidigi, tad iespéjams, ka zZurnalu
iespiedis arzemeés, bez konsistorijas atbalsta”.” Informacija par
“Cela” iznaksanu paradijas arzemju latviesiem domataja pro-
pagandas izdevuma “Dzimtenes Balss”, kur par atkal iznakuso
zurnalu teikts, ka tam “ktimas bija vecas un jaunas paaudzes
teologu grupa”. Raksta gan nav minéta spriedze, kas tolaik pa-
stavéja luteriskaja baznica.” 1987. gada LELB konsistorija no-
sodija “AtdzimSanas un atjaunosanas” izveidi un vélak dazados

67 Gills, 86.—87. Ipp.

68 Brauere, Z. Skolas lugsana. Cels 1, 1935, 39.—43. lpp.

69 Teraudkalns, V. Cels uz luteranu sievie$u ordinaciju Latvija. Cels 57,
2006, 28.-30. Ipp.

70 Ka izdot baznicas zurnalu? Australijas Latvietis. 1988. g. 19. aug.,
5. lpp.; Isas zinas no dzimtenes. Briva Latvija. 1988. g. 22. aug., 8. lpp.;
Atjaunos baznicas meénesrakstu Cels. Australijas Latvietis. 1988. g.
24.jun., 2. lpp.

7l Ducmanis, P. Péc 48 gadiem. Dzimtenes Balss. 1989. g. 30. marts, 6. Ipp.
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veidos vérsas pret tas dalibniekiem (tas gaja roku roka ar pa-
domju propagandistu publikacijam presé un varasiestazu akci-
jam pret opozicijas kustibu).”

“Cela” redkolégija sakotnéji bija Janis Liepins (galv. red.),
Juris Rubenis (galv. red. vietn.), Roberts Akmentins, Arturs
Kaminskis, Modris Plate un Janis Vanags. Macitajs M. Plate
atceras, ka sava téva macitaja Nikolaja Plates biblioteka atra-
dis pirmskara “Cela” numurus, un ta radusies ideja atjaunot
$o izdevumu. Praktiskais ieceres istenotajs bija macitajs Juris
Rubenis.”™ J. Rubenis intervija teicis, ka baznicas vadibai pie-
tuvinatais pravests J. Liepin§ galvena redaktora pienakumiem
tika piesaistits nominali ka “konstruktivs un diplomatisks
cilvéks”.™ Tas bija svarigi, jo lidz 1989. gadam LELB saglaba-
jas lidzsingja vadiba (arhibiskaps Eriks Mesters), kurai opozi-
cionari parmeta stagnatismu un kolaboracionismu. Zimigi, ka
E. Mestera sarakstitaja LELB véstures gramata zurnala “Cels”
izdo$ana nav pieminéta.”™

Janis Liepins ievadvardos ieziméja rakstu krajuma galve-
no mérkauditoriju — luteranu garidzniekus, ipasi pieminot, ka
meérkis ir “paplasinat jaunas paaudzes macitaju teologisko
redzesloku”.” J. Liepin$ arl redakcijas varda izteica ceribu, ka
jaunais izdevums sniegs ieguldijumu “Baznicas vienotibas un
konsolidacijas procesa veicinasana”.’” Tas ir mérkis, kas Sodie-
nas skatljjuma neliekas saistits ar akadémiskas teologijas un Sai
nozarei veltita Zurnala uzdevumiem. Gluzi otradi, liekas, ka zi-
un japalidz baznicai dzivot ar to. Ta laika konteksta, kad bazni-
ca, kurai lidz $im galvenais bija izdzivoSanas jautajums, saska-
ras ar jaunam idejam un sakas atklatas debates par teologiju un
liturgiku, aktuals kluva jautajums par konfesionalo identitati
jaunajos apstaklos. Dalai garidznieku saskarsme (padomju laika

2 Rubenis, J. Latvijas Evangeéliski luteriska baznica un Latvijas Atmodas

notikumi (1987-1988). Teologija: teorija un prakse 1, 2006, 388—399. lpp.

7 Valda Téraudkalna telefona intervija ar Modri Plati 2015. g. 3. febr.

74 Ralfa Kokina un Daces Balodes videointervija ar Juri Rubeni 2015. g.
17. febr. Luzna (kopija V. Teraudkalna ipasuma).

5 Mesters, E. Latvijas evangeéliski luteriskas baznicas vesture (1944—1990).
Riga: Klints, 2005.

76 Liepins, dJ. Ievadvardi. Cels 1, 1988, 3. Ipp.

T Ibid., 3. lpp.
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galvenokart ta bija tiem nedaudziem, kuriem bija iespéja pieda-
lities arzemju konferencés) ar jaundkajam tendencém Rietumu
teologija bija Soks.™

Pirmaja “Cela” numura nebija originalrakstu, tikai tulkoju-
mi (ja neskaita ievadvardus). Taja bija $adas sadalas: “Luteriska
teologija vakar un Sodien”, “Ekumenisms”, “Kristiga prakse”,
“Zinatne un religija” un “Aktualitates”. Pirmaja minétaja sada-
la bija dazadu laikmetu un uzskatu autoru darbu tulkojumi —
Martina Lutera darbs “Par dievkalpojuma kartibu draudzé”
un Ditriha Bonhéfera teksts par kristologiju (precizak, tek-
sta rekonstrukcija, jo tulkojuma pamata ir lekciju konspek-
ti). Péc tam sekoja tolaik populara somu konservativa teologa
Uras Sarnivaras (Searnivaara) darba “Vai Bibelei var uztice-
ties?” pirma dala. So tekstu tulkotdju vardi netiesi norada uz
redakcijas loceklu teologiskajam preferencém - Sarnivaras
tekstu tulkojis J. Vanags, Bonhéfera darbu — J. Rubenis, pare-
jos — M. Plate. Tulkojumi bija atbilde uz spiedoso ta laika va-
jadzibu. Ka Amerikas latvieSu luteranu izdevumam “Cela
Biedrs” par luteranu Teologijas seminara dzivi rakstija diakons
Karlis Pétersons: “Studentiem ir loti izjitams macibas grama-
tu traokums latviesu valoda, tapéc vairaki macitaji tulko no
vacu valodas teologiskas gramatas.”” Daudz emocionalika, bet
ar lidzigu véstijumu, bija taja pasa ménesraksta publicéta maci-
taja Viestura Pirro vestule-aicinajums, kura teikts, ka “Latvija
arkartigi trukst jebkada gariga literatira”.8°

Pirmaja numura ievietotas ari Vilmosa Vajtas (Vajta) par-
domas par Pasaules Luteranu federaciju, ka ari luteranu un
metodistu kopigais zinojums par kristibu. Tulkotie autori bija
loti dazadi, pieméram, Dzons Teilors, Hanss Kings — liberals
katolu teologs, Viljams Barklajs (Barclay) — skotu presbiteri-
anu teologs u. c. Pedéjais PSRS perestroikas laika kluva plasi
pazistams, pateicoties Pasaules Baptistu savienibas 80. gados

78 Sk., pieméram, Teologijas seminara docenta J. Bérzina rakstu:
Berzins, J. Dekadences paradibas musdienu teologija un dzive. Latvijas
ev. lut. baznicas kalendars 1987. gadam. Riga: Latvijas ev. lut. baznicas
konsistorija, 1987, 119.—129. lpp. Autors taja kritize feminismu, Dieva
naves teologiju u. c.

Pétersons, K. Baznica Latvija atdzimst un atjaunojas. Cela Biedrs 7,

1989, 108. Ipp.

80 Pirro, V. Latvijas macitaja aicinajums. Cela Biedrs 7-8, 1988, 89. Ipp.
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izdotajiem vina Jaunas Deribas komentariem krievu valoda,
kurus padomju varas iestades atlava ievest PSRS.®! Sis komen-
taru serijas popularitate kopuma konservativaja PSRS kris-
tieSu vide, iespéjams, butu bijusi daudz mazaka, ja batu bijis
zinams, ka V. Barklajs, ka vin$ atzina sava autobiografija, bija
universalists un ticéja, ka beigas visi bus glabti.®?

Otraja numura saglabatas tas pasas sadalas ka pirmaja, bet
ieklauti ari latvie$u autoru raksti — katolu priestera, vélaka bis-
kapa Arvalza Andreja Brumana spredika parpublicéjums un lu-
teranu macitaja Ata Vaickovska raksts par valsts un baznicas
attiecibam. TreSais un ceturtais numurs (1989) bija apvienots
(redaktore Aida Préedele). Taja publicéts Nikolaja Plates Lutera
“Maza katehisma” iztirzajums. Virsmacitajs Nikolajs Plate bija
Akadémisko teologisko kursu pasniedzéjs. Vins uzrakstijis vai-
rakus kompendijus — par Vecas Deribas eksegézi, poiméniku,
ari vélak publicétos Maza katkisma skaidrojumus. Kompendiji
teologiskas literatiiras nepieejamibas apstaklos bija batisks iz-
zinas avots studentiem. Vina vards saistas ar opozicijas kusti-
bas aizsakumiem luteriskaja baznica — 1983. gada vins panaca,
ka par Grobinas iecirkna pravestu tika ievéléts nevis Osvalds
Abelitis, bet gados par vinu jaunakais Aivars Beimanis (tiesa,
ari vinam tolaik bija 56 gadi).®?

Piekta “Cela” numura redkolégijas sastavs papildinats ar
Arvidu Ziedoni (ASV). Ka redaktors piektaja, sestaja, septitaja
un astotaja numura atseviski minéts tagad jau bijusais luteranu
macitajs Guntis Dislers. Devita numura redaktori bija Ingrida
Vaverniece un Normunds Kamergrauzis. N. Kamergrauzis at-
ceras, ka, atveroties izdevniecibai “Svétdienas Rits”, §1 apgada
parzina nonaca arl “Cel$”. Lidz ar to I. Vaverniece kluva par
literaro redaktori.8*

81 Ar V. Barklaju 1977. gada Glazgova satikas toreizéjais Latvijas baptistu
biskaps Janis Tervits. 80. gados latviesu baptistu aktivists Arvids Hirss
tulkoja latviski vairakus Barklaja rakstitus Jaunas Deribu gramatu ko-
mentarus. Tie tika izdoti nelegali masinraksta (Janis Tervits, Latvijas
baptistu vésture (Riga: Latvijas Baptistu draudzu savieniba, 1999),
416., 534. lpp.).

Barclay, W. I am a Convinced Universalist. Pieejams: http://www.auburn.
edu/~allenkc/barclayl.html (skatits 23.01.2015.).

Virsmacitajs, pedagogs Nikolajs Plate — simtgadnieks. Latvijas evangelis-
ki luteriskas baznicas gadagramata 2015. Riga: Thtis, 2014, 249.-251. Ipp.
84 Normunda Kamergrauza e-pasta véstule V. Téraudkalnam 2015. g. 11. febr.
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Sestaja numura (1990. g.) ievietots Hansa Kinga neliela
darba “24 tézes par Dievu” tulkojums, ko redakcija pieteica ka
pirmo modernas teologijas gramatu latviesu valoda Latvija.
Vairakus gadu desmitus vélak J. Rubenis $o tulkojumu ko-
mentéja $adi: “Cik nozimigas lietas vél joprojam [..] Ka més
uztveram Dievu, ka més Sodienas izpratné varam to godigi
saprast.”®

Numura beigas ir neliels redakcijas komentars par zZurna-
lu, skaidrojot, ka tas “saka iznakt 1988. gada vél saméra ne-
skaidros apstaklos. Tapéc sakotnéji mums neizdevas pilna méra
izvérst §1 izdevuma koncepciju. Turpmak “Cel$” vairs nebis
teologisku gramatu isu fragmentu apkopojums nebeidzamos
turpinajumos”.8¢

Pavérsiens bija uz teologisku darbu publicésanu pilniba.
Sai koncepcijai atbilda vél vairaki numuri — septitaja publi-
céts Jirgena Moltmana darbs “Teologija Sodien”, astotaja —
Donatiena Mollata darbs “Nakotne un tagadne. Apokalipse
Sodienas lasijuma”. Devitais numurs (1991. g.) atkal ir dazadu
Latvijas un arpus Latvijas dzivojosu autoru rakstu sakopojums.

1992. gada “Cel$” iznak ka LU Teologijas fakultates izde-
vums. Redkolégija — Teologijas fakultates Zinatniska padome
(tas locekli gan netiek nosaukti). Redaktore — I. Vaverniece,
atbildiga par izdevumu - Skaidrite Bikova.?” ST numura tiraza
bija masdienam grandioza — 4000 eks. Salidzinosi ieprieks$gjais
devitais numurs iznaca 2000 eks. tiraza, bet 2014. g. numurs —
150 eks. tiraza. Janem véra, ka lielas tirazas bija ari citiem izde-
vumiem — Baznicas kalendars 1988. gada iznaca 25 000 eks. liela
tiraza, 1989. gada atjaunota “Svétdienas Rita” pirma numura
(laikraksta “Atmoda” pielikums) metiens bija 50 000.%8 “Katolu
Dzeive” pirmajam numuram ari bija tikpat liela tiraza.®®

1992. gada numura ir Visvalza Klives ievadvardi. Vins ie-
skicé jauno situaciju - ja iepriekségjos gados “Celam” bija izgli-
tojosa funkcija, méginot kompensét teologijas macibu gramatu

85 Ralfa Kokina un Daces Balodes videointervija ar Juri Rubeni.

86 No redakecijas. Cels 6, 1990, 72. lpp.

87 Pasreizejais S. Bikovas uzvards ir Gutmane. Vina ir Latvijas Kristigas
akademijas rektore.

Mesters, E. Latvijas Evangéliski luteriskas baznicas vésture 1944—1990.
Riga: Klints, 2005, 203, 277. lpp.

Ducmanis. Péc 48 gadiem, 2. lpp.
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triokumu, tad no §1 briza “apstakli ir mainijusies, un zurnals
“Cels” pie saviem lasitajiem var atgriezties, realizéjot savu
visupirmo uzdevumu - bat teologijas Zurnalam, teologijas
celam”.?® Pirmo reizi atjaunotaja izdevuma ir numeracija, kas
izdevumu saista ar pirmskara “Celu” (1992. gada numurs ir
¢etrdesmit ceturtais). 1994. gada 45. numura paradas apaksno-
saukums “teologisks un kultarvesturisks zurnals” (1996. g. un
1997. g. numuros — “teologisks un kultarvesturisks rakstu kra-
jums”, péc tam apziméjuma “krajums” vieta lietots apziméjums
“izdevums”). Izdevumam ir krasains vaks (méakslinieki — Ieva
Muréane un Verners Lazdans). Péctitullapa noradits, ka izdevu-
mu finansé Kultiras ministrija. Redkolégija ir starptautiska
(E. Grislis, V. Klive, J. Sikstulis un A. Ziedonis), I. Zvirgzds —
atbildigais sekretars. 1995. gada numura I. Zvirgzds vairs nav
mineéts, galvenais redaktors — E. Grislis.

1997.-1999. gada redkolégija bija V. Klive, J. Sikstulis,
A. Ziedonis un S. Krimina-Konkova. Zurnala izdosanu atbalsti-
ja A. Ziedona fonds. Galvenais redaktors — E. Grislis. 2000. gada
numura redkolégija bija E. Grislis, I. Kalnins, V. V. Klive,
J. Sikstulis, A. Ziedonis, I. Leitane. 2002. gada 54. numu-
ra bez E. Grisla redkolégija bija ari J. Dreifelds, V. V. Klive,
I. Leitane, J. Plostnieks, A. M. Salmins, S. Sreiners (Schreiner),
dJ. Sikstulis, L. G. Taivans, Dz. Volfarts (Wolfart), A. Ziedonis un
A. B. Zubovs. 2003./2004. gada 55. numura V. V. Klive nav mi-
néts (miris 2003. g.); redkolégija ieklauts E. Petrévics, luteranu
macitajs ASV. Tas pats ari 2005. gada 56. numura, kas veltits
E. Grislim.

Sakot no 2006. gada, mainijas par zurnalu atbildigas per-
sonas: Juris Calitis kluva par galveno redaktoru (2006-2012)
un Valdis Teraudkalns — par atbildigo redaktoru (ari pasreiz),
tika mainita ari dala redkolégijas loceklu. Sakot ar 2010. gada
60. numuru, zZurnala apaksvirsraksta minéta ari religijpétnie-
ciba, tadéjadi fikséjot realo situaciju, ka $1 nozare ir viena no
LU Teologijas fakultates studiju un pétnieciskam jomam, kura
top ari1 raksti.

No 2012. gada krajuma veidotaju komandai ka sastadita-
ja (kops 2013. gada ari ka redaktore) pievienojas Ilze Jansone.
Vaka dizaina autore pédg&jos gados ir Dace Balode.

90 Klive, V. Teologijas cels. Cels 1, 1992, 8. Ipp.
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2006. gada numurs bija veltits sieviesu ordinacijas proble-
matikai, turpinot tradiciju, ka atseviski “Cela” numuri veltiti
noteiktai tematikai. Ta iznaksanu finansiali atbalstija Latvijas
Luteranu sieviesu teologu apvieniba. Pédéjos gadus numuru iz-
dosanu finansé Latvijas Universitate.

Noslégums

Pédgjos gadu desmitos Latvija ir bijusi vairaki méginaju-
mi veidot teologiski periodiskus izdevumus. Lielakoties tie bi-
jusi islaicigi projekti. 2002. gada péc konferences “Kristietiba
pasaules kultiira” iznaca vienigais (vismaz péc lielako Latvijas
biblioteku kopkataloga datiem) Zzurnala “Vards” numurs
(galv. red. Anita Kalnina).?! Sis izdevums nebija zinatnisks,
tacu jaatzist, ka ta redkolégija darbojas zinatnieki (Ojars
Sparitis, Sergejs Averincevs u. c.) un ari vairaku rakstu auto-
ri bija pétnieki (pieméram, Maija Kiile un Valdis Muktupéavels).
2006. gada ar Latvijas Zinatnu akadémijas prezidija lemumu
klaja naca krajuma “Teologija: teorija un prakse. Musdienu
latviesu teologu raksti” (atb. redaktors J. Rubenis) pirmais
sejums. Krajumu bija ieceréts izdot reizi divos trijos gados ar
meérki atspogulot teologijas jautajumus.®? Krajums gan péc tam
vairs neiznaca. 2008. gada iznaca pagaidam vienigais “Latvijas
Universitates Rakstu” sérijas “Teologija” séjums (galvena re-
daktore Iveta Leitane) péc Latvijas neatkaribas atjaunosanas.
Latvijas Bibeles biedriba izdeva tris zinatnisko rakstu kraju-
ma “Bibele: Raksti, teksts, kulttrvide” laidienus (1999., 2002.,
2005. g., pirma sgj. atb. red. bija Janis Nameisis V§gjs, paréjo
divu — V. Téraudkalns), ta¢u ari §im izdevumam pagaidam nav
turpingjuma. Neliela lasitaju auditorija apgritina iespéju izdot
sadus krajumus bez papildu finanséjuma.

2008. un 2009. gada iznaca luteriskas baznicas Teologijas
komisijas izdevums “Teologijas Zurnals” (galv. red. Indulis
Paics, atbildigais par izdevumu Kaspars Simanovics). Tas gan
nebija tiri zinatnisks izdevums, jo taja ievietoti arl homilétiski
materiali un diskusijas. Tas nenozimé, ka ta saturs bija maz-
nozimigaks vai mazvértigaks, tam bija citi mérki. “Teologijas
Zurnalam” bija lidziba ar “Celu”, kads tas saturiski bija pirms

91 Kalnina, A. Vardi. Vards 1, 2002, 3. lpp.
92 Rubenis, J. Prieksvards. Teologija: teorija un prakse 1, 2006, 12. lpp.
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1992. gada, — daudz tulkojumu no svesvalodam, praktiskas teo-
logijas materiali, gramatu apskati. Zurnala mérkis bija veidot
atklatu diskusiju telpu luteriskaja baznica, ko zurnala veidotaji
uzskatija par vésturisku pavérsienu: “Beidzot masu riciba ir fo-
rums - izteikSanas vieta —, kura varam dzirdét dazadas balsis
un macities viens otru saprast. Diskusijas priekSnoteikums ir
gataviba mainities. Ja ar otru runajam, budami parliecinati par
savu ne$aubigo taisnibu, dialogs nav iespgjams.”%?

No 2006. gada iznak “Latvijas Kristigas Akadémijas Zinat-
niskie Raksti” (galv. red. S. Gatmane), kuri gan netiek publicé-
ti katru gadu. Lidzas zinatniskiem rakstiem krajuma ir raksti,
kuri saturiski atbilst celsmes literatiurai.”* No 2010. gada iznak
“Terra Mariana”, kas ir Rigas Augstaka religijas zinatnu in-
stitita un Rigas Teologijas institata kopéjs projekts. Izdevums
turpina “Ejiet un Maciet” numeraciju. Zurnala lidzas zinat-
niskiem rakstiem tiek ievietoti ari katolu baznicas magistérija
dokumenti, §is baznicas autorita$u uzrunas, celsmigi raksti.

1997. gada tika atjaunota “Religiski-filozofisko Rakstu”
iznaksana (6. séjuma redaktori bija Solveiga Krimina-Kon-
kova un Nikandrs Gills). Simboliski, ka par virsredaktoru
bija izvélets emigracija dzivojosais macitajs un religijpétnieks
Haralds Biezais, iezimgjot izdevuma saikni ar religijpétnie-
cibas sakumiem pirmskara Latvija. Ta bija ari H. Bieza at-
griesanas Latvijas zinatniskaja vidé, jo padomju perioda vins
vairijas no kontaktiem, kurus varétu uztvert ka atbalstu val-
dosajam rezimam.

Nemot veéra ieprieks teikto, zinatniska zurnala statusam
Latvija atbilst divi — “Cel$” un “Religiski-filozofiski Raksti”. Abi
izdevumi piemérojusies prasibam, kuras dikté globalas tenden-
ces zinatnisko zurnalu darbiba — pieejamiba datubazes (“Reli-
giski-filozofiski Raksti” ir Scopus saskana ar 2009. gada ligumu
starp Latvijas Universitati un “EBSCO Publishing” (ASV),

93 Paids, I. Galvena redaktora prieksvards. Teologijas Zurnals 1, 2008,
3. lpp.

Par tadu uzskatams, pieméram, metropolita Aleksandra raksts: Anex-
caunp (Kynpsimmos). CesiTele ocHOBEI coBpeMeHHON EBpomsr: y pasBa-
nuH Beunoro Puma. Latvijas Kristigd Akadémija. Zinatniskie Raksti 2,
2009, 9-30.

Sk., pieméram, Gesvinds, A. Mate Tereze par priesteribu. Pravietiski
vardi baznicai — Sodien un nakotnei. Terra Mariana 43:2, 2011,
87—-89. Ipp. Raksta nav atsaucu, tam ir tikai dazas lappuses.
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“Cels” ir EBSCO), anonima recenzésana, starptautiska redko-
légija, kopsavilkumi svesvaloda (ja raksti ir latviski), zanra
tiriba (tiek publicéti tikai zinatniski raksti vai lidz $im nepubli-
céti vestures avoti, kuri var kalpot par izzinas materialu pétnie-
kiem) u. c. citi kritériji. Ka visi zinatniski periodiskie izdevumi
Latvija, ari “Cels” saskaras ar zinatnes administrésanas politi-
kas probléemjautajumiem valsti — lidzsvaru starp lokalo un glo-
balo (valodu lietojums izdevuma), datubdazu lomu (manuprat,
miusdienu Latvija parspilétu un selektivu atsevisku datubazu
izcelsanu) un adekvatu finanséjumu.

Summary
The 80" Anniversary of “Cels” (The Way)

Purpose of this article is to analyze historical development of
the academic journal “Cels” in the context of changing political
circumstances and academic environment. “Cels” was first created
in 1935 during the authoritarian period of the inter-war Latvia
as the newspaper of the Latvian Evangelical Lutheran Church. Its
publishers and editors had mixed and contradictory views about
the main aim of this publication therefore until 1940 when its
publication was ended by the Soviet authorities it had a variety of
articles — scientific, informative, devotional, practical-pedagogical,
etc. Since 1988 it has been published again but this time as showed
in its sub-title (Theological Papers) and its main aim was to
provide clergy and other interested people with articles in theology.
Since 1992 its publication has been in the hands of the Faculty of
Theology (University of Latvia) and it means that the journal
currently is shaped by requirements of academic community (peer-
reviews, international board, inclusion in databases, summaries in
English, etc.). The journal specializes not only in theology but also in
religious studies.



PROFESORS LUDVIGS ADAMOVICS
(1884-1942): TEOLOGS, PEDAGOGS,
SABIEDRISKAIS DARBINIEKS

Laima Geikina
Dr. paed., Dr. theol., LU Teologijas fakultates profesore

Sis pétijums veltits cilvekam, kur§ 20. gadsimta starpkaru
perioda Latvijas socidlaja un kultaras dziveé ir atstajis nozimi-
gas pédas.! Profesors Ludvigs Adamoviés ir viens no Latvijas
inteligences parstavjiem, kura personiba un darbs varétu klat
par paraugu un iedvesmas avotu misdienu jaunajiem teolo-
giem, pedagogiem un sabiedribas prieksstavjiem. Tadé] ir ne-
piecieSams visaptverosi pétit L. Adamovica dzivi un darbibu, lai
saglabatu So ipaso kultiras mantojuma dalu.

Par L. Adamovi¢a personibas briedumu un principiali-
tati liecina vina studenta un akadémiska sekotdja Edgara
Kiploka atminas: “Vin$ kritizéja baznicas vadibu, kur ta nebi-
ja konsekventa, bet vinam nebija pa celam ar tiem, kas gribé&ja
tikai iesésties vadibas kréslos.”? Iesp&jams, tieSi §is stajas dél
L. Adamoviés apbalvots ar Triju Zvaigznu ordeni un vairakiem
arvalstu ordeniem.?

Pétijjums sakotnéji paredzéja izzinat L. Adamoviéa - teo-
loga, pedagoga un sabiedriskd darbinieka — dzives faktus un
lidzbiedru atminu stastfjumus. Tomér, tuvak iepazistoties ar
L. Adamovica personibu un vina atstato garigo mantojumu,
nav iesp&jams sakt sarunu par $o cilvéku, nepieminot, ka vispir-
mam kartam vins bija latvietis un savas tévzemes patriots.

! Freimane, A. & Talonens, J. Bibliography of Ludvigs Adamouvics.
Helsinki: The Finish Society of Church History, 2005, 6.

2 Kiploks, E. Taisnibas dél vajatie: luteranu mdcitaji cieSanu celd. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993, 18.

3 Turpat, 16.
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Latvietis

L. Adamovi¢s dzimis Kurzemé, Dundagas pagasta, skolo-
taju gimené. lespéjams, tiesi tas ir pamats vina centieniem at-
klat latviska vértibu un nozimigumu, gan radot tadus darbus
ka “Latviskums misu dievkalpojumos”, par kuru vins ieguva
K. Barona prémiju,* gan pétnieciba pievérsoties ne tikai hern-
hatismam ka nacionalo baznicu veidojosam faktoram, bet ari
senlatviesu religijai®, gan darbojoties studentu korporacija
“Lettonia”® studiju laika Térbatas Universitaté, gan pauzot sa-
vus teologiskos un pedagogiskos uzskatus ta laika prese:

“Muasu jaunajai skolai ir Ipatnéji divi principi: nacionali pat-
riotiska audzinasana un dzivei noderiga izglitiba. Abi divi
prasa, lai skolu programmas piegrieztu véribu Latvijas dabai
un latvie$u tautas dzivei un kulttrai. Patriotismu nevar ku-
rinat tikai vardiem un jismam. Ta pamata jaliek savas zemes
un tas dabas paziSana, macot apzinaties dzimtenes vértibu
un saskatit tas skaistumu. Nacionalisms savukart var izaugt
tikai “klausoties latvieSu véstures solos”, t. i., no tautas véstu-
res ainam un téliem, un saknoties tautas kultaras izpratné un
lidzveidosana. [..] Ta Latvija un latviesu tauta top par svarigu
audzinasanas un izglitibas vielu masu skolas.””

Akadémiskaja darbiba L. Adamoviés “izvirzija prasibu péc
latviskuma dievkalpojumos, — vina studenti $is prasibas pauda
talak”.® Ari sabiedriskas dzives aktivitatés L. Adamoviéu “va-
réja biezi redzét Rigas latvieSu biedriba un Rotari kluba”.?

Iepazistoties tuvak ar L. Adamovi¢a darbibu teologijas,
pedagogijas un sabiedriskas dzives lauka, nakas secinat, ka

4 Kiploks, E. Teologijas fakultate 1939-1944. Ieks: Latvijas Universitates
Teologijas fakultate. Lincoln, Nebraska: LELBA Apgads, 1981, 93.
Talonens, J. Iss ievads Latvijas baznicas vestures pétijjuma vesture. leks:
Feldmanis, R. Latvijas baznicas vésture. 2. izdevums. Riga: Luterisma
mantojuma fonds, 2011, xii.

Mineta korporacija ir viena no vecakajam latviesu studentu korporacijam,
un ta uztur nacionalus un patriotiskus idealus.

Tautas gara mantu loma un vieta skolu programmas. Jaundakds Zinas,
1936. g. 14. jul., Nr. 155.

Kiploks, E. Taisnitbas deél vajatie: luteranu mdcitaji ciesanu cela. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993, 18.

Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.
Ministri savos darbos. 1918.-1940. Riga: Latvijas Vestnesis, 1998, 236.
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latviskais, nacionalais, tautiskais ir vipa caurviju téma un
vertiba. Sis neliela auguma gramatvedim lidzigais virs (un
§1 analogija ar ruapigu gramatvedi nostiprinas, lasot tadus
L. Adamovica darbus ka “Latvijas Universitates Teologijas fa-
kultate”, kur skrupulozi un precizi uzskaititi fakti, kas Sodien
palidz apzinat tadu zinatnu nozaru attistibu Latvija ka teolo-
gija un religiju zinatne) kaisligi mil, merktiecigi darbojas un
mirst savas tautas un tévzemes laba. So L. Adamovica perso-
nibas Skautni buitu nepiecieSams skatit ka kontekstu, izvértéjot
vina devumu atseviskas darbibas jomas.

Teologs

L. Adamovica teologiju ir ietekméjis neoprotestantisms,
kas jo spilgti izpaudas uzskatu pretstatos Latvijas baznicas
Satversmes preambulas!® apsprieSanas gaita. L. Adamovics
lidz ar citiem LU Teologijas fakultates macibspékiem turéjas
pie vienkarsas luteriskas macibas definicijas pretéji vairaku-
ma luteriskas ortodoksijas tradicijas pastiprinatajam definéju-
mam.'! Neraugoties uz to, ka norada Latvijas baznicas pétnieks
J. Talonens, “vin§ nebija tik liberals”'? ka vina kolégi profesori
K. Kundzin$ un V. Maldonis.

Par nacionalo centienu un teologisko studiju savstarpéjo
saistibu liecina pasa L. Adamovic¢a rakstitais:

“Latviskuma prasiba latviesu teologu un macitaju sagatavo-
Sana vispirms atskanéja ta saukto nacionalo profesiiru projek-
ta. 1905. g. Baznicai draudzigas latviesu un igaunu aprindas
radas doma, ka praktiskaja teologija Terbatas Universitates
teologijas fakultaté butu blakus jau esoSai profesurai ar vacu
macibu valodu un vacu macibu spéku vélamas ari naciona-
las latvie$u un igaunu profestiras — latvieSu un igaunu maci-
taju sagatavoSanai. [..] nodomi un projekti apsika reakcijas
laikmeta, lai paceltos par jaunu un jau daudz realaka veida
Pasaules kara laika. [..] L. Adamoviés tika izvirzits atstasanai
pie Universitates gatavoties zinatniskai karjerai Vecas Deribas

10
11

Seit domata Latvijas Evangeliski luteriska baznica.

Talonens, J. Iss ievads Latvijas baznicas véstures pétjjuma vésturé. Ieks:
Feldmanis, R. Latvijas baznicas vésture. 2. izdevums. Riga: Luterisma
mantojuma fonds, 2011, xiii.

2 Turpat.
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aroda, un 1917. g. 27. novembri ari Térbatas Universitates
Padome izléma $o atstasanu pozitivi.”'?

Terbatas Universitates pieredze ir pamats talakai akadé-
miskajai karjerai teologijas lauka Latvijas Universitaté: bazni-
cas vestures katedras docents, Teologijas fakultates sekretars,
triskarss Teologijas fakultates dekans, Latvijas Universitates
prorektors studentu lietas, profesors un Latvijas baznicas vés-
tures kursu pamatlicéjs LU.M “L. Adamovi¢s prata ieinteresét
Latvijas baznicas véstures pétnieciba ari studentus. Turpat ce-
turta dala no visiem studiju darbiem Teologijas fakultaté veltiti
Sai véstures nozarei.”®

Tomeér teologa staja un kompetence tika izmantota ne tikai
akadéemiskaja vide, bet ari diskusijas par dazadiem ar baznicu
saistitiem jautajumiem. L. Adamovics tika ordinéts macitaja
amata I pasaules kara laika, lai pilditu Vilnas kara apgabala
macitaja funkecijas.'® Péc kara macitaja prakse bija pakartota
akadémiskajai un sabiedriskajai darbibai. Neraugoties uz to,
vin$§ piedaljjas Jaunas Deribas labosana (emendacija), bija litur-
gijas grozijumu komisijas loceklis, labs érgelu spéles pratéjs.!”

L. Adamovica kritiskos uzskatus par latviska un kristi-
ga saistibu iespéjams atklat kada publicistiska materiala par
Doma baznicas nosaukuma mainu:

“Cik var veérot, tad doma baznicas nosaukumu uzskata par va-
cisku, Maras baznicas nosaukumu par latvisku; tadé] jadoma,
ka pardévésana atzita par vélamu, no tautiska un patriotiska
viedokla skatoties. Bet ja tas ta, tad lietas pamata liels parpra-
tums.

Nav nekadu pieradijumu tam, ka latviesi savos katolu laikos
butu tiesi Rigas domu saukusi par Maras baznicu.

Latvijas evangéliska biskapa baznicai labak ari piederas
doma baznicas nosaukums, jo par katedralém jau sauc Rigas
pareizticiga biskapa un katolu biskapa rezidences baznicas.

13 Adamovics, L. Teologijas fakultate. 1919-1939. Ieks: Latvijas Universi-
tates Teologijas fakultate. Lincoln, Nebraska: LELBA Apgads, 1981, 3—4.
Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.
Ministri savos darbos. 1918.-1940. Riga: Latvijas Veéstnesis, 1998, 231.
Kiploks, E. Taisnibas deél vajatie: luteranu mdcitaji cieSanu cela. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993, 17.

6 Turpat, 17.
7 Turpat, 18.
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Sim vardam ari evangelisks raksturs (“dievnams”), kamer ka-
tedrales vards norada parak taustami uz biskapa argjo varu,
atgadinadams vina kréslu jeb troni, ko evangéliska baznica
neatzist un nepazist.”!®

Ieprieks kritiski izsakoties katedrales jautajuma, L. Ada-
moviés netiesi norada uz luteriskas baznicas identitati. Papil-
dinosas ir vina pardomas par luteriskas baznicas uzdevumiem,
kas paustas Martina Lutera 450. dzimSanas dienai veltitaja
raksta:

“Pasi reformatori domajas atjauncjam tira veida pirmkris-
tietibu. Vésture liecina, ka tads uzskats bijis maldigs. Protes-
tantisms ir ipatnéjs veidojums kristigo konfesiju starpa un
savukart atkal sadalas dazados raksturigos novirzienos. Lute-
ranisms ka tads nes sevi zinamas kristietibas germanizacijas
pazimes, un Luters ir varda tie$a nozimé vacu reformators. Bet
vina genialitate pacel vinu pari tautas gara varona pakapei un
dara vinu par visas cilvéces kultiras zinataju un cela radita-
ju. Ka tads vins$ pelnijis ari latviesu pateicibu, bet lidz ar to
atstajis luteriskajiem latviesiem uzdevumu - izveidot latvisku
luteranismu.”'?

Vin§ pats uzskata, ka nacionalas kristietibas veidoSanas
procesu traucé latviesu konfesionala saskeltiba, ka ari atsevis-
ku grupu vélme reanimét senlatviesu religiju, ko L. Adamoviés
nodéve par “neiespéjamu vesturisku anahronismu”, diletantu
rosiSanos lauka, par kuru tiem nav zinaSanu un izpratnes. Vina
pasa nostaja latviskas religijas jautajuma ir konsekventa:

“Var but tikai viena iespéja radit musu dienas latvisku religi-
ju, ar paliekamu vértibu: sakausét kristigos principus ar lat-
vieSu tautas garigo butni, un ta kopot latviesu nacionalos un
religiskos spékus, lai tie varétu tapt par stipru garigu, tikumu
ka atseviSkiem tautas locekliem, ta plasakiem un Saurakiem
sabiedribas grup&umiem.”?°

18 Adamoviés, L. Rigas Doms vai Maras baznica? Latvis. Zindatne un mak-

sla, 1931. g. 5. marts, Nr. 7.

Adamovics, L. Izveidosim latvisku luteranismu. Martina Lutera
450. dzimsanas diena. Jaunakas Zinas, 1933. g. 10. nov., Nr. 254.
Adamovics, L. Ticiba un tautiba latviesu nakotnes programma. Latvis,
15.09.19. Nr. 2962.
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1. att. Studentu padomes sekretars P. Davidsons uzruna
LU rektoru J. Auskapu 15. maija Vienibas svétkiem
veltitaja pasakuma (vida L. Adamoviés).
Foto publicéts laikraksta “Students” (1936. g. 31. maijs, Nr. 8)

Lai gan budams kaisligs latviska aizstavis, L. Adamovics
nepielauj akadémiskas spekulacijas par $o tému. Sis varétu but
labs piemérs misdienu publisko diskusiju videi, ka personiska
parlieciba un ieinteresétiba janoliek mala, ja doméajam par kva-
litativiem argumentiem.

Iespéjams, tadel, sakot ar 1929. gadu, L. Adamoviés ir
Latvijas Universitates Rakstu tehniskais redaktors, ka ari
kops 1937. gada — Macibu gramatu apgadniecibas komisijas
priek$nieks.?!

Pedagogs

L. Adamovica pievérsanas pedagogijai un skolu lietam izriet
no vina gimenes tradicijam: tévs Janis ir tautas atmodas dar-
binieka skolotaja Ernesta Dinsberga (L. Adamovi¢a krusttévs)
paligs, mate Alvine ir Dinsberga audzumeita, bralis Fricis un
masas Paula, Valda un Vilhelmine ari saistitas ar skolas darbu.??
Ari pats L. Adamoviés savulaik klast par gimnéazijas direktoru.

21 Adamovics, L. Teologijas fakultate. 1919-1939. Ieks: Latvijas Univer-
sitates Teologijas fakultate. Lincoln, Nebraska: LELBA Apgads, 1981, 59.

22 Kiploks, E. Taisnibas dél vajatie: luteranu macitdaji ciesanu cela. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993), 16.
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Savus pedagogiskos uzskatus L. Adamoviés balstija speé-
cigaja latviesa identitaté un, veltot uzmanibu tadu macibu
priekSmetu satura pilnveidei ka vésture, literattira un ticibas
maciba, arvien akcentéja latviska kultGras mantojuma no-
zimibu. Kladams par izglitibas ministru K. Ulmana valdi-
ba, L. Adamovi¢s pienem jauno likumu par tautas izglitibu.2?
Salidzindjumu ar iepriekséjo Likumu par Latvijas izglitibas
iestadém un pasa pienemto dokumentu L. Adamoviés sniedz
laikraksta “Jaunakas Zinas” 1935. gada 3. decembra slejas:

“Vispar noteikti konkréti nacionalas audzinasanas
mérki netika sprausti. Galvenas prasibas un priekslikumi
turgjas visparcilvéciska virziena un izce] vienpusigi intelektu-
alo izglitibu. [..] Tauta te laikam domata vienigi ka Saurakais
sabiedribas aploks cilvécé. Pat latviesu valodas macibas meér-
ki redz tikai vispar “sabiedrisko uzskatu, estétisko un étisko
jutu izkopsana”. [..] ar 16. maiju datétais manifests proklamé-
ja skiru un naida politikas izbeigSanos un sprauda par meérki
“vienotu, stipru un laimigu Latviju, kur pacelsies visparéja
labklajiba un uzziedés masu nacionala patstaviga latviska kul-
tara; Latviju, kur uzgavilés latviskais un zudis bus svesais”.
[..] Tagad, kur bija vienota tauta, vargja atkal celt goda ari veco
tautskolas vardu, dodot tam vél augstaku, ipatnaku skanu.”?*

Iespéjams, tieSi iestasanas par latvisko un nacionalo bija
iemesls uzaicinajumam klat par izglitibas ministru un pasa
L. Adamovica piekrisanai §im amatam. Jau darba “Skolu lietas
Latvija 1919-1927” vins, rundjot par mazakuma tautibu sko-
lam, apliecina savus nacionéalos uzskatus:

“Mazakuma tautibu parstavju izskirosa loma daudzos jau-
tajumos Saeimas lielaja politika pieskir §im tautibam lielaku
nozimi, neka viniem piendktos sameéra ar atsevisko tautibu
loceklu skaitu un neka to drikstétu atlaut Latvijas ka nacio-
nalas valsts uzdevums un latviesu, kd vairakuma tautibas,
pasciena.”?

23 Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.

Ministri savos darbos. 1918.—-1940. Riga: Latvijas Veéstnesis, 1998, 232.
Adamovics, L. Latviesu tautskolas uzdevums un pamats. Jaunakas
Zinas, 1935. g. 3. dec., Nr. 275.

Adamovics, L. Skolu lietas Latvija. 1919-1927. Riga: generalkomisija
Latvijas vidusskolu skolotaju kooperativa, 1927, 17.
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2. att. Ministru kabinets, 1935. gads.
L. Adamovics — otraja rinda otrais no kreisas

Ka teologs un ticigais L. Adamoviés atbalsta obligatu ticibas
macibu visas skolas.?6 S parlieciba izriet ari no Adamoviéa ka
baznicas vésturnieka pétijumu rezultatiem:

“Latviesu tautskolas sakumi stav visciesakos sakaros ar bazni-
cu. Pirmas latviesu skolas Riga bija baznicas skolas: Jékaba skola
pie Jekaba baznicas, tad Jana skolas pie Jana baznicas, abas vél
16. gs. Pirmas Vidzemes lauku skolas, dibinaja zviedru laikos,
bija draudzes skolas un to skolotaji kesteri. Pirmas Kurzemes
skolas ir 18. gs. otra pusé macitaju ierosinatas un nodibinatas.”?’

Lielu dalu vina pedagogiska mantojuma ietver ticibas maci-
bas gramatas visam pamatskolas un vidusskolas klasem.

L. Adamovica pedagogiskie uzskati atklajas dazadu laikrak-
stu slejas: izglitibai jasekmé nacionalas inteligences veidosanas,
turklat ne vien teoretizéjot, bet sasaistot teoriju ar praksi, jo
skola ir vieta, kur “macas izprast batisku sakaribu un apzinigi

26 Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.
Ministri savos darbos. 1918.—-1940. Riga: Latvijas Veéstnesis, 1998, 233.

27 Adamovi¢s, L. Latviesu tautskolas uzdevums un pamats. Jaundakdas
Zinas, 1935. g., 3. dec., Nr. 275.
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rikoties”.2® Turpat seko norade uz to, ka “universalisms un en-
ciklopédisms apgrutina skolu programmas un parsloga skolé-
nu darbu”.?® Lai pedagogiskais darbs butu sekmigs, nozimigs
ir skolotajs un ta personiba. “Programmas ir vispar tikai ma-
cibas skelets. Macibas gramatas apgérbj skeletus ar miesu,
un skolotajs sava klasé darba ievie§ visam macibas kermenim
dzivu garu™’, un “nav neviena cita aroda, kura darbs tik lie-
la méra batu atkarigs no darba daritaja, ka skolas darbs”?!,
ka ari “varam drosi sacit: kadi skolotaji tada skola, kada sko-
la, tada jaunatne”.?? Lai atbalstitu skolotajus un vienotu tos ap
jauno ideologiju, 1936. gada 3. un 4. janvari Riga tiek sasaukts
Skolotaju kongress, un L. Adamovics ta laika vadona cildinasa-
nas noskanas raksta:

“Péc 15 skelsanas gadiem atkal reiz sanak visu Latvijas skolo-
taju kongress. Pédéjo reizi tas notika 1920. g. decembra beigas,
un toreiz neveseligaja politisko partiju atmosféra tik asi izpau-
das preteskibas skolotaju pasu starpa, ka Sis kongress tapa par
cela raditaju skolotaju diferenciacijai un skaldisanai. Vienotai
tautai vajadziga vienota skolotaju saime; vienotas valsts izgli-
tibas politikai — viengabaligs darbinieku pulks. Tikai tad, ja $1
prasiba izpildita, skola un skolotajs var godam veikt savu ie-
prieks raksturoto uzdevumu. Pati kongresa sanaksana jau ir
kila, ka skolotdji vispar seko spraustajam mérkim, bet ta sek-
miga izdoSanas bus atkal krietns solis uz prieksu.”??

Lidziga emocionala izteiksmé L. Adamoviés stasta par
Vienibas svétkiem, kas iedibinati patriotiskas audzinasanas
noltkos un atklaj ta laika nacionalisma ideologijas saistibu ar
izglitibu, tas izmantotajiem pedagogiskajiem lidzekliem:

“Viena loti svariga lieta més, vecaka paaudze un ari iepriek-
sejie vidusskolu izlaidumi, varam apskaust jauno inteligentu
paaudzi. Citu tautu kultaras ietekme un uzkundzésanas

28 Adamovics, L. Vidusskolu loma inteligences veidosana. Jaunakas Zinas,

1936. g. 25. aug., Nr. 191.

Turpat.

Adamovics, L. Tautas gara mantu loma un vieta skolu programmas.
Jaunakas Zinas, 1936. g. 14. jul., Nr. 155.

31 Adamovics, L. Skola, skolotajs, sabiedriba. Jaunakdas Zinas, 1935. g.
31. dec., Nr. 296.

Turpat.

Turpat.
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neapéno vairs vinu skolas gaitas. Apklususi arl partiju
laikmeta nelabvéligie véji, galvena karta jaunatnes raustiSana
uz dazadam pusém un piesaistiSana pie vienas vai otras partijas
programmas. Piecpadsmitais maijs lidz ar tautas vienibu
nodibinajis ari skolu jaunatnes vienibu. [..| Absolventu
klases jau 2 gadus piedalijusas Vienibas svétku paradé 15. mai-
ja kopa ar armiju Vienibas laukuma. Lieli skolu kopkoncer-
ti patriotiskiem mérkiem, dazada veida sumindjumi tautas
Vadonim un brivibas cinu generalis liecina, ka jauns, zirgts un
sparigs gars valda visplasakajas jaunatnes aprindas.”?*

Neraugoties uz to, L. Adamoviés bija pirmais no ministriem,
kur$ atstaja So Ministru kabinetu.?® Seit, iespéjams, notika lat-
visko un kristigo vértibu sadursme vina uzskatos, jo autorita-
risms un personibas kulta veidoSanas nevaréja bt pienemama
neoprotestantisma teologijas konteksta. Iespgjams, teologa kri-
tiskais akadémiskais prats nespéja pienemt indoktrinaciju na-
cionalisma ideologija:

“Kristiga ticiba sava religiska un tikumiska kodola ir tik
skaidri principiala un visparcilvéciga, ka ta pati par sevi nav
butiski saistita ne ar vienu atsevisku tautu. Bet tur, kur tas
gariga vertiba un spéks ieguva kadu tautu sava piederiba, tur
kristigie principi un idejas saistija ap sevi visu célo, vértigo un
dzives spéjigo tautas kultiras dzive.”*¢

L. Adamovic¢s bija ne vien pedagogs, kas publisko savus pe-
dagogiskos uzskatus, bet arl aktivi iesaistijas vairakas peda-
gogu organizacijas. No 1923. lidz 1934. gadam vin$ bija labéji
tendétas Latvijas vidusskolu skolotaju biedribas priekssédétajs.
Minéta organizacija delegéja L. Adamoviéu parstavét apvie-
nibu starptautiskos kongresos Belgrada, Zenéva, Grenoblé,
Bukaresté, Haga, Briselé u. c. Tiesi L. Adamovi¢am japateicas,
ka 1933. gada vasara Riga notika 15. starptautiskais vidussko-
las skolotaju kongress.3”

34 Adamoviés, L. Topo$a inteligence cela jutis. Jaunakas Zinas, 1935. gada,
31. dec., Nr. 296.

35 Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.
Ministri savos darbos. 1918.-1940. Riga: Latvijas Veéstnesis, 1998, 236.

36 Adamoviés, L. Ticiba un tautiba latvie$u nakotnes programma. Latvis
1931. g. 15. febr., Nr. 2962.

37 Treijs, R. Latvijas valsts un tas viri. Latvijas Republikas Valdibas.
Ministri savos darbos. 1918.—-1940. Riga: Latvijas Veéstnesis, 1998, 232.
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Sabiedriskais darbinieks

Jau ieprieks tika minéts, ka L. Adamovics bija sabiedriski
aktivs un iesaistijas dazadas organizacijas un biedribas. Vins
bija vidusskolas skolotaju biedribas prieksnieks, Rotari kluba
un Latviesu biedribas aktivs apmeklétajs. Latviesu biedriba
L. Adamovi¢s lidzdarbojas Konversacijas vardnicas tapSana un
izdoSana, ka arl aktivi iesaistijas preses darba.® Vin$ bija arl
latvieSu un somu biedribas priek$nieks, darbojas dazadas komi-
sijas, izstradajot projektus.*

Saja sadala iederétos ari viss iepriek$ minétais saistiba ar
L. Adamovica darbibu izglitibas ministra amata. Paraléli aka-
démiskajiem pienakumiem ta bija papildu slodze un atbildiba.

Profesora L. Adamovica ierosinata un sagatavota bija gra-
mata “Zinatne tévzemei”, kas iznaca sakara ar Latvijas 20 gadu
jubileju, un divséjumu darbs par LU 20 gadiem. Kad Edgars
Kiploks jautaja vinam, vai “nebatu labak pagaidit piecus gadus,
lidz universitate vares atskatities uz savu gadu simta pirmo ce-
turksni — divi gadu desmiti nav nekada ista jubileja — Adamoviés
atbildeja: laiki ir nemierigi, kara draudi jatami, kas zina, vai
péc pieciem gadiem maz bus iesp&jams veikt tadus iespieSanas
darbus. Labs, kas padarits”.*

S1 atbilde no Sodienas perspektivas izklausas pravietiska, jo,
iespéjams, sava latviskuma, kristiesa stajas un sabiedriskas ak-
tivitates dé] pétjjumam japievieno vél noslédzosa dala: Ludvigs
Adamovic¢s — padomju varas upuris.

Padomju varas upuris

1939. gads Eiropa atnes Otra pasaules kara sakumu. Lidz ar
to visa iepriek$éja akadémiska un sabiedriska darbiba turpmak
noris $o notikumu gaisma, neraugoties uz to, ka Teologijas fa-
kultati salidzinajuma ar citam universitates fakultatém vaciesu
repatriacija skara vismazak. “Teologijas fakultate no ta neka

38 Kiploks, E. Taisnibas dé] vajatie: luteranu macitaji cieSanu cela. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993, 17.

39 Turpat, 18.

40 Kiploks, E. Teologijas fakultate. 1939-1944. Ieks: Latvijas Universitates
Teologijas fakultate. Lincoln, Nebraska: LELBA Apgads, 1981, 89.
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nemanija, jo macibas spéki visi bija latviesi un starp studentiem
vacie$u nebija pat desmit.”!

Profesors L. Adamovic¢s tikai aicinats teikt akadémisko
runu par latviesu teologu paaudzém 1940. gada 4. februara
Teologijas fakultates 20 gadu jubilejas svinibas.

Teologijas fakultate tika slegta un tas aktivitates partrau-
LU rektora amata stajas padomju varas ieliktenis J. Pagkévics.
“Lai noskaidrotu situaciju, pie vina ieradas fakultates dekans
prof. K. Kundzins. Paskévics strupi pateica, ka fakultati likvi-
dés un ciniski piedavaja tas macibas spékiem iespé&ju darboties
antireligiska propaganda.™?

Profesors L. Adamovics fakultates slegsanas bridi jau bija
sasniedzis pensionéSanas vecumu. Neraugoties uz to, vina, ka
arl K. Kundzina un J. Rezevska pensijas pieprasijumi tika no-
raiditi. “Uz Adamovic¢a lagumu bija uzrakstita rezolacija: “Lai
engeli debesis maksa jums pensiju!””*3 Minéta rezolicija norada
uz padomju varas cinisko attieksmi ne vien pret teologiem un ar
baznicu saistitiem cilvékiem, bet ari pret krietna darba muazu,
gariga darba veicégjiem, inteligenci.

Sada situacija, salidzinot ar citiem kolégiem, L. Adamovidam
materiala zina klajas visgrutak. Savas aktivas darba dzives lai-
ka vins nebija iegadajies Ipasumus un uzkrajis kadus citus ma-
terialus labumus, vinam nebija ari citu ienakumu. Vél neilgu
laiku profesors veica gramatveza piendkumus Latvijas vidus-
skolas skolotaju kooperativa, bet ienakumi no $1 darba bija pa-
visam niecigi un beidzas lidz ar uznémuma nacionalizéSanu.*

Profesora L. Adamovic¢a gimeni deportéja 1941. gada 14. ju-
nija. Izsttijuma L. Adamovics tika norikots rakt kapus miru-
Sajiem biedriem, un Seit profesors atgriezas pie pienakumiem,
kurus veica vél Pirma pasaules kara laika. Savas kristigas un
latviskas parliecibas vadits, vins$ pie katra aizbérta kapa no-
skaitijis lagsanu.

41 Kiploks, E. Teologijas fakultate. 1939-1944. Ieks: Latvijas Universitates
Teologijas fakultate. Lincoln, Nebraska: LELBA Apgads, 1981, 90.

2 Turpat, 95.

43 Turpat, 96.

Turpat.
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“Par sevi profesors diezgan ironiski noteica: “Kur gan Sajos
laikos glabat teologus un vinu gimenes?” Ari més paréjie tris,
skrandas térpti un nosalusi, nevaréjam isti saprast, kapéc péc
kada laika ari mus tepat apraks ka sunus. Nevaréja sasalusaja
zemé ierakties kaut cik dzili, lai gan profesors mis skubina-
ja. Nespécigs bija kluvis ar1 kadreizéjais Latvijas Universitates
macibu spéks.”?

No izsttito lidzbiedru (Vladimirs Urtans) liecibam iespé-
jams spriest par latviesa, teologa un pedagoga L. Adamovica
personibas lielumu pat tados apstaklos, kur cilvécibu izaicina
izdzivoSanas vajadziba.

“Lai mazinatu domas par necilvécibu un mokam, lai piemirs-
tu bada navi un skrandas, profesors vakaros man lasija savas
augstskolas lekcijas — par baznicas vésturi un péc tam par
hernhatiesu kustibu. [..] esmu vél tagad lepns: vai ir vel kads
Latvija, kuram divu augstskolas priekSmetu kurss lasits vie-
nam pasam? Tikai tagad es saprotu, ka tas tika darits, lai aiz-
mirstu visu paréjo.

Profesoram bija kada Ipatniba. Vins katru ritu atvéra savu
Bibeliti un neskatidamies uzlika pirksta galu uz kadu atvertas
Bibeles vietu. Uzmanigi to izlasija un iegauméja. Man liekas,
ka izlasitais teikums vinam noderéja toreiz par tadu vadmo-
tivu visai dienai. Vienu dienu aiz lagera nostadinaja dazus
desmitus lagernieku, starp tiem ari Ludvigu Adamoviéu un
“pa etapu” brunotie sargi aizveda mums nezinama virziena [..]
Lageri izplatijas zina, ka tiek aizsutiti “baigakie pretpadomju
elementi”. Kur vinu kapa vieta — nezinu.”6

Péc oficialam zinam, L. Adamoviés miris 1943. gada 19. au-
gusta. Oficialaja pazinojuma netiek minéti naves céloni un
kapa vieta.*”

Par zinamu liktena ironiju varétu uzskatit L. Adamovica
kalposanu vienam autoritaram rezimam - Kar]a Ulmana val-
diba un bojaeju no kada cita totalitara rezima — padomju varas
un Stalina represijam. To varétu ta ari atstat, ja vien nebttu §is
profesora dzives caurviju témas — latvietis, latvisks kristietis,

45 Kiploks, E. Taisnibas dél vajatie: luteranu macitdji ciesanu cela. B. v.:
Latviesu ev. luteriska baznica Amerika, 1993, 19-20.

46 Turpat, 20-21.

47 Turpat, 21.
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patriots. Profesora L. Adamovica dzivesgajuma izpété labi iede-
ras vina pasa ieskati par véstures lomu individa un tautas tap-
Sanas procesa.

“Jau Davids sava 90. dziesma saka: “Maci mums ta muasu
dienas skaitit, ka gudru sirdi dabijjam.” Tas ir jau senajam
Bibeles dzejniekam licies visvértigakais, ko pagatne vispar var
cilvekam dot: no pagatnes izpratnes dabut gudru sirdi ari ta-
gadné. Tas ir tacu visas véstures méacibas uzdevums, lai ne tik
vien pagatni pazitu, bet lai no pagatnes ari smeltos ierosinaju-
mus, lai smeltos vértibas, ko likt lieta dzive.”®

Ko mums maca L. Adamovica atstatais mantojums? Vis-
pirms jau, ka cilvéks ir sarezgita butne, kas nereti nonak
pretrunas. Vél viena skaidra atzina, kas nak prata: lai cik pret-
runigs ir cilvéks, tomeér ta cilvéciskais kodols, autentiskums,
aizrautiba ir vértibas, kuras vél péc 130 gadiem kop$ profesora
dzims$anas velamies ieraudzit masdienu sarezgitajas dzives no-
risés un kuras joprojam godajam.

Summary

Ludvigs Adamovicés (1884-1942): Latvian Theologian,
Educator, Public Personality

The article is dedicated to the personality who left for further
generations very rich intellectual and spiritual heritage in the
fields of theology, church history, pedagogy. The professor Ludvigs
Adamoviés demonstrated not only his intellectual capacities but
became very active as a member of different public organizations and
societies — the Finish-Latvian friendship society, the Organization
of history teachers in secondary school, etc. He had several times
been elected a dean of the Faculty of Theology in the University
of Latvia and worked as a vice rector of the University. One of the
most important qualities or “the red thread” of his academic works
and professional life was — being Latvian. His study in the history
of Latvian church is so complete that it has not lost its relevance
even nowadays. The passion for Latvian identity, perhaps, became

48 Adamoviés, L. Latviesu vésturnieka un véstures skolotdja uzde-
vumi: Izglitibas ministra atklasanas runa 1. Latvijas véstures skolotaju
kongresa 1934. g. 29. jul. Riga: Latvijas vestures skolotaju biedriba, 1938.
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a motivation to accept a position of the minister of Education in
the government of Latvia as under Karlis Ulmanis’ authoritarian
regime. This passion for Latvia and Latvians paradoxically made his
life very tragic. He was deported to Siberia as an enemy of his nation
by communist regime in 1941. He died in deportation camp and his
grave is unknown.

The article is divided into five parts: Ludvigs Adamoviés — a Latvian,
a theologian, a teacher, a public figure, a victim of the Soviet regime.



LUDVIGA ADAMOVICA MACIBU GRAMATAS
PAR VECO DERIBU!

Janis Rudzitis-Neimanis
Dr. theol., LU Teologijas fakultates docents

Ludviga Adamovica interese par Veco Deribu (turpmak — VD)
pirmaja bridi varétu skist pietiekami divaina. Vin§ pamata ir
pazistams ka produktivs Latvijas baznicas véstures pétnieks,
kas Ipasu uzmanibu veltijis Vidzemes bralu draudzém.? Tapat
ilggadejais LU Teologijas fakultates macibspéks un dekans dau-
dzos darbos ir pievérsies ari senlatviesu religijas dazadu aspek-
tu petisanai.

Mazak zinams ir fakts, ka studiju laika Térbata L. Adamovi-
¢u virzija par iespéjamo macibspéku, kurs varétu pasniegt kur-
sus par VD.? Savu interesi par VD un Seno Austrumu religijam
L. Adamovi¢s apliecinaja jau pirmajas publikacijas,* un ari ve-
lak, budams LU Teologijas fakultates macibspéks, L. Adamoviés
iesaistijas akadémiska polemika par VD, galvenokart aizstavot
citu LU Teologijas fakultates macibspéku kompetenci vai pa-
svitrojot VD nozimi pirms kristietibas.” Tomeér LU Teologijas
fakultaté vins nekad nepasniedza ar VD saistitus kursus, jo
1921. gada vasara Latvija ieradas Imanuels Bencingers, kurs$

! Raksta pamata ir autora referats “Ludvigs Adamovié¢s un Veca Deriba”
LU Teologijas fakultates organizétaja konference (10.10.2014.), kas bija
veltita Ludviga Adamovica 130. jubilejai.

2 Darbu nosaukumos un citatos saglabata autoru originalrakstiba!

3 Uz to norada pats L. Adamovié¢s: Adamoviés, L. Latvijas Universitates
Teologijas fakultate 1919-1939. Riga: Latvijas Universitate, 1939, 4.

4 Pilnu L. Adamovica publikaciju sarakstu sk. Freimane, A., Talonen, J.
Bibliography of Ludvigs Adamouvic¢s. Helsinki: Suomen kirkkohistorialli-
nen seura, 2005.

5 Plasak sk. Rudzitis, J. Vecas Deribas peétnieciba Latvija (1920-1940).
Cels 60, 2010, 147-149.
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docéja Sos kursus lidz pat savai navei 1935. gada (péc vina —
Eduards Zicans un Félikss Treijs).

Neskatoties uz to, L. Adamovics interesi par VD nezaudéja:
bez akadémiska rakstura diskusijam vins sarakstija ari maci-
bu literattiru par VD — gan macibu lidzeklus ticibas macibas
priekSmeta pasniegSanai skolas, gan neliela apjoma informa-
tivus darbus, pieméram, “Praviesi: Bibeles viela” (1924) un
“Pravietis Jeremija” (1923), kuru saturu vélak izmantoja daza-
dos macibu lidzek]os.®

Raksta meérkis ir iepazities ar L. Adamovic¢a atstato maci-
bu literatiiras mantojumu. Vina gramatas varétu but piemérs
pasreizéja Latvijas situacija, kad ir aktualizéjies jautajums par
tikumiskas audzindsSsanas nodrosinasanu izglitibas sistémas
ietvaros. L. Adamoviés ir sarakstijis pietiekami daudz macibu
gramatu dazadu klasu skoléniem, tomer $is témas konteksta
ipasi butu jaizce] divas macibu gramatas — vairakkart izdota
“Cela uz pilnibu: visparigas religiju véstures un Izraéla reli-
gijas vestures viela: vidusskolas kurss”z un “Bibeles laikmets:
ticibas macibas gramata arodskolam”.® Si vieta ticibas macibas
gramatu tirga bija mazak aizpildita.’

L. Adamovic¢s par ticibas macibas priekSmetu

Pirmas Latvijas brivvalsts laika darbojas 1919. gada pie-
nemtais izglitibas likums, kas paredzéja skolas ieviest ari ti-
cibas macibu. Velak, 1934. gada, tika pienemts likums “Par
tautas izglitibu”. Saskana ar to skolu pamatprogramma para-
dijas konfesionala ticibas maciba un étikas maciba bérniem,
kuri nepiederéja pie kadas no Latvijas tradicionalajam konfesi-
jam. Jaunais likums paredzéja ari lielaku konfesiju ietekmi uz

Adamovics, L. Praviesi: Bibeles viela. Riga: [b. izd.], 1924; Adamovics,
L. Pravietis Jeremija. Riga: Dzintars, 1923.
Adamovics, L. Cela uz pilnibu: visparigas religiju véstures un Izraéla
religijas vestures viela: vidusskolas kurss. Riga: Latvijas vidusskolu
skolotaju kooperativs, 1937.
Adamovics, L. Bibeles laikmets: ticibas mdacibas gramata arodskolam.
Riga: Latvijas vidusskolu skolotaju kooperativs, 1939.
Jaizce] ari Voldemara Maldona sarakstita macibu gramata vidussko-
lam: Maldonis, V. Ievadijums Veca Deriba: Israéla tautas vésture. Riga:
Valters un Rapa, 1930.
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priek§meta saturu.!® Zimigi, ka $is modelis pamata ir parnemts
arl musdienas, atstajot alternativas izvéles iespéju skoléniem
un vinu vecakiem, tomér, nemot véra to, cik salidzinosi maz
skolénu musdienu Latvija apgtust konfesionalo ticibas macibu,
biutu jaakcenté ekuménisma balstita religijas maciba, atstajot
konfesionalo izglitosanu svétdienas skolu parraudziba.

Pirma ticibas méacibas programma tika pienemta 1921. gada,
tacu velak ta tika korigéta (to parstradaja 1925. gada), akcep-
téjot arl vairdkas Latvijas Evangeliski luteriskas baznicas ie-
bildes, tacu programmas pamatprincipi un uzbave butiski
netika mainiti.!! Nemot véra to, ka bérni apzinas istenibu, pir-
majas klasés uzsvars tika likts uz religiski tikumisko audzina-
Sanu, atstajot izteikti vésturisku macibu vielu vélakam klasém.
Pakapeniski tika palielinatas ari ticilbas macibas ka macibu
priekSmeta prasibas.

Kas attiecas uz ticibas macibas méacisanu skolas, tad L. Ada-
movicam bija skaidrs, personiskaja pieredzé balstits redzéjums,
jo bez sava akadémiskd darba vin$ stradaja ari par skolo-
taju vairakas Rigas vidusskolas. Tapat japiebilst, ka 1934.—-
1935. gada L. Adamovics bija Latvijas izglitibas ministrs un
vistiesaka veida noteica valsts politiku $aja jautajuma:

“Religiskas audzinasanas mérkis ir kristiga persona, kas bttu

ari dzivs loceklis religiskaja draudzé. Bet religiska personiba

un aktiva lidzdarbiba draudzeé ir religiska tikumiska rakstura
veidoSanas noslégums (stira akmens), kas saistits ar zinamu
miesas un gara briedumu. Skolas gados, ar1 vidusskola, iespéja-
ma tikai audzéknu ievadiSana cela uz idealu. Bérnu un jaunek-

lu religiskas tikumiskas audzinaSanas uzdevums ta tad var bt

tikai pakapeniska attiecigajam vecumam atbilstosa personigas

religiskas dzives un religiska tikumiska rakstura izkopSana.”!?

10 Freijs, A. Par svéto un labo: religiskas un étiskas apceres. Riga: Valters
un Rapa, 1936, 88. Jautajums, kas un ka noteiks un veidos ticibas maci-
bas saturu (Izglitibas ministrija vai baznica), ir aktuals ari musdienas.

1 Pieméram, viena no lielakajam iebildem no baznicas puses bija par to, ka
ticibas maciba primari vairs nepildija iesvetes macibas lomu. Ka atzist
L. Adamovics, tad ticibas macibas priekSmets ieguva patstavigu uzdevu-
mu — sniegt objektivi vesturisku macibu vielas izklastu, saglabajot abus
L. Adamovicam tik svarigos aspektus: konfesionalo ievirzi un religiski
tikumisko audzinasanu. Sk. Adamovics, L. Ticibas macibas stavoklis
Latvijas skolas 1919.-1934. g. Religiski-filozofiski raksti V, 1936, 163.

12 Adamoviés, L. Ticibas macibas stavoklis, 154.
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Si L. Adamovica atzina ilustré vina izpratni par religisko
izglitibu ka skolénu tikumisku sagatavosanu turpmaéakai dzi-
vei.!® Vinaprat, izglitibas mérkis ir vispusigi izglitots, inteli-
gents kristietis, kur$ spéj orientéties savas religijas vésturé un
kristigas macibas pamatos. Ticibas maciba, kas tiek pasniegta
skolas, ir tikai dala no plasakas religiskas audzinasanas,'* kur
sava vieta ir gimenei un Baznicai, kas ari rapéjas par bérnu
religiski tikumisku audzinasanu.' Tomér valsts ir ta, kurai ir
jauznemas religiskas audzinasanas un tikumiskas macibas uz-
raudziSana, ka ari tas satura noteiksana.

L. Adamovica “No dzivibas avota”

Pirméas Latvijas brivvalsts laika starp pamatskolas ticibas
macibas gramatam pastavéja liela konkurence, ta¢u to vida no-
vérojamas ari buitiskas atskiribas. Ka norada L. Adamovics, tad
lidz ticibas macibas programmas izstradei pamatskolai pare-
dzétajos macibu lidzeklos tika ieklauti ari tadi VD teksti, kuru
izpratne attieciga vecuma bérniem varéja radit parpratumus,
ka ari nebija skaidri saprotama $o tekstu saistiba ar kristigo
ticibu un tikumisko dzivi.'® Sie trakumi daléji tika novérsti, un
kop§ 1925. gada iznaca programmai piemérotakas gramatas.!”

L. Adamovi¢a “No dzivibas avota” ir ticibas macibas burt-
nicas dazadam pamatskolas klasém. Sajas burtnicas L. Ada-
movi¢s nak klaja ar vairakiem jaunindjumiem. Pirmkart, vins
piedava savu VD tulkojumu no senebreju valodas vai ari kori-
gé esoSo tulkojumu, ja tas ir nepieciesams. Otrkart, pirmo reizi
Latvija iznakosajos ticibas macibas izdevumos tiek izmantots

13 Sal. ar citu L. Adamovica atzinu: “Religija, kas vispar dod tikumibai dzi-

laku saturu, lielaku autoritati un spriegaku aktivitati, vel pastiprinata
karta pierada savu nozimi jaunatnes moraliskaja audzinasana.” Ibid.
“Skolas ticibas maciba ir tikai viens no veidiem, ka ar “Ipasu programma
noteiktu, metodiski sagatavotu un prieksa celtu macibas vielu” to var
ietekmet”. Ibid. Sal. ar Adamovié¢s, L. Kadai vajadzetu but macibu gra-
matai religija pirmskolai un pamatskolai. Audzinatajs 11, 1932, 275-276.
Adamovics, L. Latviskums musu dievkalpojumos. Svétdienas Rits 19.
1938. g. 8. maijs, 148.
L. Adamovi¢s norada arl uz pasu skolotaju parmetumiem par $ada
materiala ieklausanu macibu gramatas. Adamovics, L. Ticibas mactbas
stavoklis, 164.
17 Pieméram, Sumanis, R. Kristigas tictbas pamati: tictbas macibas gra-
mata. Liepaja: A. Zemisa gramatu tirgotava, 1925.

14
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VD teksta stihometriskais un kolometriskais dalijums, lai iz-
celtu teksta poétiskumu un logiskumu. L. Adamovics ir pir-
mais Latvijas pamatskolu ticibas macibu gramatu autors, kurs
apraksta ari dazadus VD avotus un ipatnibas. Tas tiek darits,
domajot ne tikai par skoléniem, bet ari par skolotajiem, jo, “sa-
stadot ticibas macibas gramatas pamatskolas pamatkursam,
neesmu dzinies ne péc apstradijuma viegluma, bet soliduma”.'®
Tapéc L. Adamoviés pievieno nepiecieSsamos paskaidrojumus
zem katra stasta un iespéju robezas meégina sakartot VD stas-
tus vésturiska seciba. Sie jaunievedumi ne vienmér bija pedago-
gu noveértéti,’ jo vins nevélgjas aprobezoties tikai ar minimalo
programmas vielu, paklauties Baznicas spiedienam, ka to dara
citi autori,?® vai izpuskot VD tekstus ar nevajadzigiem, parspi-
létiem aprakstiem.?! L. Adamoviéam ir svariga ari pasu skolo-
taju izglitotiba, VD parzinasana, un vins pateicas pedagogiem,
kuri pratusi novértét vina erudiciju un némusi véra noradiju-
mus gramatu sakuma. Ka Ievins raksta kada cita recenzija, tad
vél joprojam vareja sastapt skolotajus, kuri ceréja, ka, “lasot
Svétos rakstus, svétais gars pats iedarbosies uz audzéknu garu
un tie visu sapratis”.??

L. Adamoviéa “Cela uz pilnibu” un “Bibeles laikmets”

“Cela uz pilnibu” péc struktaras ir veidota ka klasiska senas
Izraelas religijas véstures gramata, kura tiek izsekota religijas
attistiba laika gaita.?® Pirmo gramatu “Cela uz pilnibu” kopa ar

8 Adamoviés, L. Ticibas macibas stavoklis, 170.

¥ L. Adamoviés sudzas, ka “skolotaji, kas paradusi braukt pa vecajam

dogmatiskajam un paidagogiskajam sliedem, dabiski ir izvairijusies no

manam gramatam”. Adamovics, L. Tictbas mactbas stavoklis, 170.

Par tadu ir uzskatama, pieméram, Martina Eiches “Religijas maciba

pamatskolam” dazadu klasu skoleniem (Eiche, M. Religijas maciba

pamatskolam. Riga: Valters un Rapa, 1926-1938).

Kar]a Malmeistera un Antona Ores “Religija un étika pamatskolam”

(1.—4. klasei) daudzos VD stastos atrodamas neprecizitates, parspilétas

VD teksta interpretacijas (Malmeisters, K., Ore, A. Religija un étika

pamatskolam. Rujiena: J. Mikelsons, 1927).

22 Tevins, F. rec. gram. Bibeles laikmets. Cels 2, 1940, 123.

23 Piemeéram, vel 1996. g. izdotd Hansa-Johena Békera (Hans-Jochen
Boecker) sastadita “Altes Testament-Arbeitsbuch” ir struktureta tada
pasa veida (Hans-Jochen Boecker (Hrg.), Altes Testament-Arbeitsbuch
(Neukirchen — Vluyn: Neukirchener Verlag, 1996)).
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citu vidusskoléniem paredzétu macibu gramatu “Pilnibas ide-
als”, kura ka otra dala tiek aplikota Jauna Deriba, var uzskatit
par vienotu konceptualu darbu, kas atspogulojas So gramatu no-
saukumos — kristietiba ka ticibas ideals, uz kuru tiecoties butu
japarzina pirms tam eksistéjosas religijas. To vislabak ilustré
tas, kadu nozimi L. Adamovics pieskir t. s. pirmvéstures stas-
tiem. Vin§ atzist, ka tajos “vérojama seno laiku triciga dabas
paziSana un nepilnigas véstures un geografijas zinasanas; Sis
tas taja teiktais var neatbilst misdienu zinatnes skaidrojumiem,
tomeér paliekama nozime un vértiba ir skatoties no ticibas un ti-
kumibas viedokla, lai gan, salidzinot ar kristigo Dieva atzinu un
ticibas un tikumibas izpratni, tie jaatzist par nepilnigiem, zema-
kiem, tomeér aiz nostastu argjas laicigas ¢aulas slépjas dargs, vér-
tigs kodols — augstas muzigi paliekamas macibas, kuru pareizibu
apstipringja vispilnigakas Dieva atzinas neséjs Jézus Kristus”.24

Otra L. Adamovi¢a macibu gramata par Bibeles laikmetu
arodskolam liela méra ir abu iepriek$ minéto gramatu svariga-
ka satura kopsavilkums (autors priek$varda norada, ka plasaks
un padzilinataks vidusskolas kurss ir atrodams vina gramatas
“Cela uz pilnibu” un “Pilnibas ideals”) — $1s gramatas uzbive
atbilst vidusskoléniem domato gramatu materiala secigajam iz-
klastam.

Macibu gramatu “Cela uz pilnibu” veido divas aptuveni
vienadas dalas: “Ievads religiju vésturé” un “Israéla religijas
vésture”, ka ari pielikums par hinduismu, budismu un zoro-
astrismu. Pirmaja dala L. Adamovics iepazistina skolénus ar
pirmatnéjam religijam, dabas religijam, sencu, miruso kul-
tiem, mitiem, dieviem un to kultiem.2? Interesi par seno tautu

24 Adamoviés, L. Cela uz pilnibu: visparigas religiju véstures un Izraéla
religijas véstures viela: vidusskolas kurss. Riga: Latvijas vidusskolu
skolotaju kooperativs, 1937, 196-197. Pie nozimigam VD macibam, kas
atrodamas t. s. pirmvesturé, L. Adamovic¢s pieskaita: Dievs—Raditajs,
cilveks—augstaka radiba, izvele starp launo un labo, briva griba, savu-
kart kritizé antropomorfismus VD.

Saja dala ir diezgan daudz informacijas par citim Seno Austrumu reli-
gijam, jo tas palidz saprast VD fonu. L. Adamovics, pieméram, salidzina
VD pirmvestures tekstus ar Seno Austrumu tekstiem un uzskata VD
tekstus par parakiem ticibas un tikumibas zina (piemeéram, ka reage
Mezopotamijas dievi pludu stasta). Interesanti, ka L. Adamovic¢s sai
temai jau agrak bija veltyjis vairakus rakstus, pieméram, Adamovics,
L. Babiloniesu un ebreju nostasti par pludiem. Latvija 100, 1912. g.
2.-9. maijs, 105.
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tikumiem un to salidzinajumus ar kristietibas idealiem var sa-
stapt gandriz vai katra lappusé. L. Adamoviés raksturo ari to,
ko nozimé nacionalas religijas, tapéc Sis dalas beigds pievér-
Sas sev tuvai témai — senlatviesu religijai, tas raksturam un
tikumam. Kas attiecas uz VD nozimi pirms kristietibas, tad
L. Adamovics to raksturo sadi: “Pirmkristiga draudze uzskatija
savu religiju it ka par jaunu deribu, ko Dievs noslédzis ar vinu
ar Jézus Kristus starpniecibu. Judu religija palika veca deriba,
kas Dievam bij bijusi ar Israéla tautu (ebrejiem), no kuras judi
bija palikusi pari. Judu svétie raksti tapa par kristiesu Vecas
Deribas rakstiem; par kristigas Bibeles pirmo dalu. Kristiesi
ari tos turéja par autoritativiem Dieva vardiem, kas der&ja par
kanonu (meérauklu) ticibas macibai un dzivei, tapat ka vinu lai-
ku Jaunas Deribas raksti.”?6 Sads viedoklis 20. gs. 30. gados
nav passaprotams. Vacija — VD teologijas citadelé — nacisma lai-
ka dala teologu bija antisemitiski noskanoti, turklat VD tekstu
izcelsmi centas atvasinat no Mezopotamijas u. c. tekstiem (pan-
babilonisms), arl Latvija bija novérojami centieni atteikties no
VD (ipasi aktivs bija Janis Sanders).

Kas attiecas uz VD tekstu izcelsmi, tad L. Adamoviés aicina
skolénus apzinaties, ka “neviens no Vecas Deribas rakstiem un
citiem Israéla literatiras razojumiem nav uzglabajies pirmrak-
sta. Burtiskais Vecas Deribas pirmteksts nav zinams. Loti sa-
rezgits ir jautdjums par atsevisku VD gramatu autoriem un
sacerésanas laiku, jo par to nav nekadu tiesu zinu ne pasas gra-
matas, ne ari citos senos dokumentos. Vecas Deribas pétnieki
ir nakusi pie atzinas, ka gramatu virsrakstos minétas personas
tikai retos gadijumos ir tiesi attiecigo gramatu autori. Tapéc
atbildi uz minéto jautajumu var dot tikai uz gratu zinatnisku
pétjjumu pamata un pie tam biezi hipotétisku un nepilnigu”.?”
Saja zina L. Adamoviés atskiras no tiem kolégiem, kuri uzskati-
ja, ka VD pétnieciba tulit iestasies “pédéjie laiki”, jo atlicis tikai
atrisinat paris problémas. Ripigak lasot L. Adamovic¢a maci-
bu gramatas par VD, var pamanit, ka pieminétajos jautajumos
(par tekstu izcelsmes laiku, autoriem u. tml.) autors tik tiesam
izsakas piesardzigi, izmantojot vardus “laikam”, “varbat”, “ie-
spejams”. L. Adamovi¢s isuméa iepazistina vidusskolénus ar

26 Adamovics, L. Bibeles laikmets, 22.
27 Adamoviés, L. Cela uz pilnibu, 99.
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ta laika VD pétniecibas svarigakajam atzinam, pieméram, ar
Pentateiha cetru avotu hipotézi, izcelot pakapenisku Pentateiha
veidosanos, tekstus pakapeniski savienojot vienu ar otru: “dazi
jautajumi vel ir diskutéjami, tacu skaidrs, ka avotiem ir atskiri-
ga valoda, stils, teologiskas koncepcijas u. tml.”.?8 L. Adamoviés
norada, ka ari citas VD gramatas nav viengabalainas, bet ir pie-
dzivojusas vienu vai vairakas redakcijas, pieméram, “psalmi ka
garigu dziesmu krajums ir sakopots tikai péc trimdas un satur
dazadu laikmetu un autoru saceréjumus (lielakai dalai psalmu
autori ir nezinami, jo virsraksti ir pievienoti vélak)”.2?
Skaidrojot senas Izraélas iedzivotaju izcelsmi, L. Adamoviés
seko taja laika popularajai vacu teologa Albrehta Alta (Alf) teo-
rijai®® par salidzino$i miermiligo iespie$anos apsolitaja zemé.
L. Adamovic¢s diezgan parliecinosi norada uz pretrunam starp
Jozua un Sogu gramatam, pédéjo tekstu uzskatot par ticamaku
un noraidot Kanaanas atru un vardarbigu ienemsanu, ka tas
aprakstits Jozua gramata.?' Kas attiecas uz t. s. Izraéla cilts-
téviem, tad L. Adamovics Saja zina ir piesardzigs, noradot, ka
“religiskas un tikumiskas atzinas Sais stastos pauz to autoru
uzskatus un vini pieder vélakam laikam”.?? Tomér So vélako
autoru uzskati ir vertigi un skoléniem tie batu jazina, jo, ja
“ari viena otra stasta par patriarhiem un vispar Vecas Deribas
misu kristiga religiska un tikumiska sajita atrod ko piedauzi-
gu, jo tur attélotie cilvéki stav zemaka civilizacijas limeni. Bet
viena lieta vini der mums par paraugu: vini neatlaidigi turas
pie sava dieva un citigi kalpo tam”.?® L. Adamoviés sniedz ari
katra patriarha vértéjumu no iepriekseja citata minétas per-
spektivas, Ipasi izcelot Abrahamu ka ticibas etalonu (atstdj

28 Adamovics, L. Cela uz pilnibu, 100.

29 Turpat, 101.

30 Alt, A. Die Landnahme der Israeliten in Palistina. In: Grundfragen der
Geschichte des Volkes Israel: Eine Auswahl aus den “Kleinen Schriften,”
hrg. von Siegfried Herrmann. Minchen: Beck Verlag, 1970), 99-135.
“Kadu laiku ebreju galvena cilts uzturas Kanaanas nomales apgabalos,
seviski dienvidos, dzivodama pusklejotaju lopkopju dzivi, gan slegdama
miera cela ligumus ar kanaaniesiem, gan izskirdama kildas ar viniem
iero¢u cinas. No kanaaniesiem piesavinajas dzives un nodarbosanas
panémienus un tapa par Kanaanas agraras kultiras mantiniekiem.”
Adamovics, L. Bibeles laikmets, 24, 29.

32 Turpat, 23.
33 Turpat, 24.
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dzimteni, ir gatavs ziedot délu) un Jazepu ka paraugu dievbi-
jiba un savu tuvinieku milestiba, savukart kritizé Jekabu, jo
vina “darbi stav labu tiesu zem kristigas tikumibas limena”.?*
Senas Izraélas religijas pirmsakumus L. Adamovics saista ar
Mozus personu un piedévé vinam tautas apvienotaja, organi-
zétaja un tautas religijas dibinataja funkcijas. Interesanti, ka
L. Adamovi¢s uzskatija So religiju nevis “par stingru monote-
ismu, kas atzitu vienu vienigu dievibu visa pasaulé, jo dekaloga
par to vél nevar bat runa, pirmais bauslis nenoliedza citu die-
vu eksistenci, bet tikai prasija, lai Israélis kalpotu vienigajam
Jahvem”.?® Ar to L. Adamoviés vairakkart cen8as uzsvert seno
izraéliesu religijas nacionalo raksturu, no ka vajadzétu maci-
ties ari skoléniem, kuri dzivoja nesen izveidotaja Latvijas valsti.

20. gs. 30. gados péc Ugaritas atklasanas pieauga VD pét-
niecibas interese par §is pilsétvalsts religiskajiem tekstiem
(Ipasi jaizcel tas miti un eposi par Baalu, Elu, Motu u. c.), jo
lidz tam daudzus neskaidrus VD tekstus, kuros paradas Baala
u. c. dievu kults, tagad varéja ieraudzit jauna gaisma. ToposSais
LU Teologijas fakultates macibspeks Félikss Treijs taja lai-
ka uzturéjas Francija un sniedza parskatu par pirmajam at-
rastajam liecibam. Ari L. Adamovic¢s skoléenus iepazistina ar
kanaaniesu religiju, tacu jaatzist, ka tas nenotiek tipiski ta
laika ieskatiem, kad tiek izcelts pretstats (nereti parspiléta
veida) starp kanaaniesiem un izraélieSiem. Religisko situaci-
ju L. Adamoviés skaidro sadi: “Ta plasaku tautas aprindu acis
Jahve it ka saplada ar kanaaniesu auglibas dievu Baalu par vie-
nu personu. Ar pilnu tiesibu laikam varésim teikt, ka Israéla
tautas religija stavéja uz vienas pakapes ar kanaanieSu dabas
religiju. Tikai Israélis savu Baalu sauca Jahve.”36

Centralo vietu L. Adamovi¢a macibu gramata ienem praviesi
(t. s. klasiskie praviesi — Amoss, Miha, Jesaja un Jeremija). Tas
nav parsteidzosi, jo autors seko 19. gs. VD pétniecibas (zinamakie

34 Adamovics, L. Bibeles laikmets, 24.

3 Turpat, 24-25.

36 Turpat, 30, 32. Interesanti, ka §1 laikposma apraksts liela méra atgadina
L. Adamovic¢a uzskatus par kristietibas ienaksanu Latvija: “Latviesu
ieaugsana kristietiba bija ilgstoss process, (..) tas turpinajas gadsimtus,
te pastiprinadamies, te atslabdams, (..) tas bija sasniedzis savu kalnga-
lu, kad latviesu tauta sava vairuma un arl visuma bij tapusi kristiga.”
Adamovics, L. Latviesu ieaugsana kristietiba. Evangelija gaisma, sast.
Maldonis, V. Riga: Ev. lut. baznicas virsvalde, 1939), 135.
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parstavji — B. Dams (Duhm), J. Velhauzens (Wellhausen)) at-
zinam par VD pravietibas raksturu, kas parasti pravieSus
raksturoja ka genialas, apgarotas personas, kuras bez kompro-
misa sludinaja Dieva gribu un aizstavéja to pret tas adresatiem.
Lidzigu raksturojumu var atrast ari L. Adamovi¢a gramata:
“Keéninu laika ipasi Dieva viri — praviesi véroja sabiedribas un
tas vadonu darbibu un vértéja to ar Jahves bauslu mérauklu.
Savas atzinas vini skaidri pateica runas lauzu prieksa, nebaidi-
damies izteikt arl parmetumus un pasludinat bauslu parkéapé-
jiem Dieva sodu. Vini tapa par skaidrakas un célakas ticibas un
tikumibas sludinatajiem. Vinu liktenis biezi vien bija tragisks,
jo valdnieki vinus vajdja un tauta nesaprata.”’ Ari ieprieks rak-
stitais par abu tautu kopa dzivosanu atbilstosi ta laika skaid-
rojumam izraisija pravieSu darbibu — pravietiba bija ka spéciga
Jahves sekotaju reakcija uz sinkrétisma tendencém sava religija.
L. Adamovics, nemot par pamatu atsevisku raksturigiako pra-
vie$u gramatas, censas ilustrét So praviesu darbibu, paradot ari
tekstos minétos vésturiskos apstaklus.38

Ari trimdas atainojuma L. Adamovics kliedé vairakus izpla-
titus mitus par to laiku, kas radusies no 137. psalma un citu
VD tekstu trivialas interpretésanas: “Trimdinieku liktenis
materiala zina bija cieSams. Vini kopa druvas un darzus, uz-
saka ari tirdzniecibu, tikai atgriezties dzimtené bija aizliegts.
Daudzi bija zaudéjusi ticibu tévu dievam Jahvem un pienémusi
babiloniesu kultus. Bet citi meklégja celus, ka uzturét svesuma
ticibas sakarus ar Jahvi. Ziedojumus vinam nenesa, bet kalpoja
lagsanas sapulcés. Centas uzturet savu ipatnibu ar apgraizisa-
nos, sabata svétiSanu un norobezo$anos no citam tautam, vaca
kopa senos tautas stastus un likumus un pétija tos, lai dabatu
drosas zinas par Dieva prasibam. Ipasi rakstu macitaji sakopoja
beidzot plasus visparigus un specialus noteikumus un pieskira
tiem Dieva bauslibas nozimi.”®® L. Adamovica citatam musdie-
nas piekristu VD teologu vairakums gan identitates saglaba-
Sanas centienu, gan savu religisko tradiciju pardoméasanas un
apkoposanas jautajuma.

37 Adamoviés, L. Bibeles laikmets, 36.

38 Miusdienas uz praviesu gramatam skatds tapat ka uz Pentateiha tek-
stiem — tie veidoti no vairakiem redakcionali apstradatiem slaniem.

39 Adamoviés, L. Cela uz pilnibu, 173.
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Péctrimdas (persiesu) periods nereti ta laika VD pétnieciba
(sakot jau ar J. Velhauzenu) tiek raksturots ka gariga paniku-
ma periods, kura vairs nav “lielo praviesu”, tade] sakotnéji gari-
ga izraélieSu religija iesligst bausliba. L. Adamovics tikai daléji
atbalsta So uzskatu. No vienas puses, vins§ skoléniem izskaid-
ro apstaklus, kuros judu tauta Ezras vadiba oficiali klast par
bauslibas tautu. Tac¢u “blakus oficialajai bauslibas religijai ne-
apsika ari sirsnigas personiskas religiozitates zinas”.1® Svarigi,
ka L. Adamovics persiesu laiku raksturo ka gana aktivu un
religiski piesatinatu laiku, ko vin$ plasak ilustré ar Ijaba gra-
matas palidzibu. Ijaba gramata, péc L. Adamovica domam, ir
labi redzama cina starp abam dievbijibas formam - starp baus-
libu (ko parstav Ijaba draugi) un personigo (Saja gadijuma —
Ijaba) dievbijibu, kaut ari pédéjai “atliek tikai palauties pilniba
Jahvem visas lietas, jo Dieva darbus cilvékam nesaprast”.*!

L. Adamoviés jauzslavé ari par hellénisma laika ieklausanu
Sajas macibu gramatas — ari tas nav acimredzami, jo parasti ta
laika macibu gramatas par senas Izraélas religijas vésturi no-
sledzas ar persiesu laiku beigam (“pravietibas gara izzusana”
un VD kanona izveidoSanas ir visbiezak minétie argumenti $a-
dai pieejai). L. Adamoviés norada, ka dala VD tekstu vél tikai
top Saja laika (pieméram, Daniela gramata, atseviski gudribas
literataras teksti). Galvenais iemesls, kapéc L. Adamoviés ap-
skata hellénisma periodu, ir saistits ar velmi skaidrak paradit
kontinuitati starp abu deribu laikposmiem, pasvitrojot grieku
valodas un kultiiras ienaksanu Palestinas ikdiena. Ari hellénis-
ma laikposma svarigako notikumu raksturosana ir nepieciesa-
ma, lai saprastu priekSnosacijumus Jaunas Deribas laikmetam
(Makabeju sacelsanas, farizeju, sadukeju darbiba, dazadie
prieksstati par mesiju, ka ari aizvien pieaugosais judu skaits
diaspora). “Palestinas judaisms ir kristigas ticibas Stpulis, caur
judu diasporas draudzém kristietiba atrada celu uz paganu
sabiedribu.”?

Ja salidzina abas macibu gramatas, tad arodskolam do-
mataja gramata “Bibeles laikmets” par VD ir atstata svariga-
ka informacija no gramatas “Cela uz pilnibu” - parasti tikai

40 Adamoviés, L. Bibeles laikmets, 45.
41 Adamovics, L. Cela uz pilnibu, 201.
42 Turpat, 215.
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pozitivais noteiktu VD personazu apraksts. Pieméram, “Bibeles
laikmetda” L. Adamoviés uzskaita tikai Davida un Zalamana
pozitivas Ipasibas, kamér gramata “Cela uz pilnibu” atbilsto-
$1 nosaukumam min ari abu valdnieku nebat ne idealo rak-
sturojumu. “Davids bija liels sava milestiba, bet ari nesavaldigs
kaislibas, varéja but augstsirdigs, bet ari nezéligs. Tomeér vins
bija dievbijigs virs sava laika gara, dedzigs Jahves piekritéjs,
kuram bija arl dziesminieka slava. Vélakos laikos vinu uzskati-
ja par idealu kéninu un iztéloja par dievbijibas paraugu.”™?

Noslegums

Var tikai apbrinot plaso macibu lidzeklu klastu par VD, kas
tika izdots Latvija 20. gs. 20. un 30. gados, jo bija padomats par
visu macibu iestazu (pamatskolu, vidusskolu, arodskolu un
augstskolu) audzékniem. Atjaunotas Latvijas laika izdoto gra-
matu autoriem noteikti ir ko pamacities no labakajiem pirmas
brivvalsts laika méacibu lidzekliem, pie kuriem var pieskaitit ari
L. Adamovica sarakstitas gramatas. Diemzél arl masdienas ir
sastopami tadi macibu lidzekli, kuros vérojama parak vienkar-
Sota, nekritiska VD tekstu satura parstastisana.**

L. Adamovica sarakstitas macibu gramatas par VD vél jo-
projam varétu buat aktualas, jo aicina ruapigi un kritiski lasit
Sos tekstus. Sameéra skaidra latviesu valoda* izklastitais ma-
terials kopuma korekti atspogulo senas Izraélas religijas svari-
gakos posmus — cienjjamais profesors sekoja lidzi notieko$ajam
ari VD pétnieciba un izmantoja tas atzinas. Vecako klasu sko-
léniem domatas macibu gramatas ir rets un patikams izné-
mums, jo cens§as iepazistinat (kaut ari koncentréta veida) ar ta
laika nozimigakajiem atklajumiem Bibeles pétnieciba (dazadas
VD tekstu izcelsmes teorijas, Ugaritas religijas nozime u. c. té-
mas). Vai masdienas izdotajas macibu gramatas tiek ieklauti

43 Adamovics, L. Cela uz pilnibu, 122. Lidzigi ir ar Zalamanu — atskiriba
no “Bibeles laikmeta”, kur tiek uzsverts tas, ka vins bija bagats un gudrs,
dzejnieks un aspratigs tiesnesis, L. Adamovics “Cela uz pilnibu” min ari
negativas Zalamana iezimes: lielas nodevas, ko valdnieks uzlika saviem
iedzivotajiem, ka ar1 izpatiksana savam haremam u. c.

Pieméram, Zitane, L. Kultaras vésture: Kultiras jédziens un senie laiki.
Riga: RaKa, 2002, 82—87.

Briziem autors brivi lieto tadus terminus ka “judi”, “ebreji”, “izraeliesi”,
ka ari nepaskaidro skoleniem dazas specifiskas lietas u. tml.
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pédajo 5-10 gadu pétniecibas sasniegumi? Sada L. Adamovica
pieeja ir attaisnojama, jo vin§ apzinajas, ka neinformétiba vai
informacijas iegiSana no citiem, neakadémiskiem avotiem var
kaitét vairak.

Summary
Ludvigs Adamoviés’ Textbooks on the Old Testament

The article investigates the contribution of Ludvigs Adamovics
(1884-1943), the well-known personality, to the religious education
focusing on the Old Testament. Despite the fact that the main interest
of Adamoviés was the history of Christianity in Latvia, he wrote
several textbooks on the Old Testament. It has to be mentioned that
many contemporary textbooks on the Old Testament of that time
were outdated or dogmatically overloaded. This was the reason
why Adamovics defended the importance of the Old Testament and
decided to characterize the Old Testament according to the latest
achievements of the Old Testament scholarship in order to emphasize
the textual content and its theology. On the other hand, Adamovics
showed in his textbooks that the Old Testament texts could serve as
a live instruction for moral education.



ADAMOVICU DZIMTAS DEVUMS
PEDAGOGIJAI

Jelena Vediséeva
Dr. paed., Rigas 40. vidusskolas direktore

Alida Zigmunde
Dr. paed., Rigas Tehniskas universitates Humanitara institita
asociéta profesore

Profesijas izvélé nereti noteicosa ir gimene, kad téva vai ma-
tes amatu apgust ari bérni, mazbérni. Pie tadas dzimtas pie-
der kurzemnieki Adamovi¢i — téva skolotaja Jana Adamovica
pédas gajusi vina bérni Ludvigs, Paula, Valda Elizabete un
Vilhelmine. Skolotaji bijusi ari vinu radinieki. Lidzas darbam
skolas un augstskolas Adamovic¢i pazistami ka sabiedriski dar-
binieki un gramatu autori. Ikviens no viniem atstajis aiz sevis
kaut ko nozimigu, neatkartojot citu dzimtas loceklu paveikto.
Latvijas pedagogu Adamovi¢u dzimta stradajusi dazadas maci-
bu iestades 19. un 20. gs., tacu tas veikums parsniedz sava laik-
meta robezas un kultarvésture tas tiks saglabats nakamibai ne
vienai paaudzei vien. Tris Adamovici pedagogi sanémusi augstu
Latvijas Republikas atzinibu — Triju Zvaigznu ordeni. Viens no
pazistamakajiem dzimtas parstavjiem, neapSaubami, ir Ludvigs
Adamovics, ta¢u nozimiga loma vina pedagogiskaja darbiba bi-
jusi tevam — Janim Adamovi¢am, tapéc iepazisimies vispirms ar
téva, tad vina bérnu un radinieku pedagogisko mantojumu.

Skolotajs Janis Adamovics (1858-1930)

Kalpa déls Janis' Adamoviés dzimis 1858. gada 30. de-
cembri jeb péc jauna stila — 1859. gada 11. janvari Dundagas

I Dzimta konsekventi vinu sauc par Jani, publikacijas un citur vins
lielakoties tiek saukts par Jani.
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pagasta. Irlavas skolotaju seminara vins macijas érgelspéli pie
pazistama latviesu érgelnieka, dirigenta un muzikas pedagoga
Jana Beétina (1830-1912). Péc seminara beigSanas 1877. gada
J. Adamovics saka paligskolotaja gaitas pie skolotaja, dzejnie-
ka un publicista Ernesta Dinsberga (1816-1902) Kubeles skola,
kur stradaja lidz 1898. gadam un pildija ari érgelnieka pienaku-
mus Dundagas evangéliski luteriskaja baznica.? Péc tam vins
ilgus gadus stradaja Stendé, bija pamatskolas parzinis un érgel-
nieks Stendes evangéliski luteriskaja baznica. Vins lielu véribu
pievérsa bérnu iesaistiSanai makslinieciskaja pasdarbiba, vadi-
ja kori, bija orkestra dirigents, rikoja teatra izrades daba, uzsta-
jas ar solodziesmam, tulkoja literarus un pedagogiskus rakstus.
Tiesi péc vina iniciativas pie Stendes pamatskolas 1925. gada
notikusi Talsu novada pirmie dziesmu svétki.?

Skolotaja gaitas J. Adamovic¢s partrauca 1925. gada, aizejot
pensija. Tacu arl péc tam pensionétais skolotajs palidzéja ar
savu padomu - ar vina atbalstu tika nodibinata Talsu aprinka
skolotaju arodbiedriba.*

Par J. Adamovic¢a pedagogiska un sabiedriska darba aug-
stu novértéjumu liecina ne tikai vinam 1929. gada novembri
pieskirtais V skiras Triju Zvaigznu ordenis, bet ari sviniga
pieminekla atklasana vina atdusas vieta Stendes Bungu kapos
1939. gada 25. junija. Pieminekla atklasana piedalijas Latvijas
Evangeéliski luteriskas baznicas arhibiskaps Teodors Grinbergs
(1870-1962), valdibas, pasvaldibu un sabiedrisko organizaci-
ju parstavji, ka ari vina déls LU profesors Ludvigs Adamovics,
citi radinieki un pazinas. Kopa ap 1000 cilvéku. Naudu piemi-
neklim ziedoja Stendes kultiras veicinasanas biedriba un ci-
tas sabiedriskds organizacijas. To veidoja télnieks Vilhelms
Treijs, bet izgatavoja akmenkala E. Karava darbnica.? Skolotajs
J. Adamovics bija pazistams un godats skolotajs, tapéc driz vien
péc pieminekla atklasanas, izradot godu un atzinibu, Stendes
1. pakapes pamatskola tika pardévéta par Jana Adamovica pa-
matskolu. Skola $o vardu saglabaja lidz 1951. gadam. Diemzél

Latvijas Nacionala arhiva Latvijas Valsts vestures arhivs (turpmak —
LNA LVVA) 1632. f,, 1. apr., 211. 1.

3 Prieditis, A. Skolas inventars — muzeja. Cina, 1975, Nr. 224.

4 Kalmanis, Z. Vejs pari Libagiem, Talsi: APL, 2009, 160. lpp.

5 Atklas pieminekli Janim Adamovi¢am. Talsu Vards, 1939, Nr. 32, 2. lpp.
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1975. gada skolu slédza.® Péc Latvijas Republikas atjauno$a-
nas atkal varam runat par J. Adamovic¢a dzimtu, svinét skolas,
skolotaja un vina radinieku jubilejas. Lai gan vina vadita skola
vairs nepastav, vésturei paliek atminas. Daudz labu vardu par
J. Adamovi¢u un vina ieguldijumu jaunas paaudzes audzinasa-
na, ka ari skolas nama sakop$ana Stendé 20. gs. sakuma atro-
dam Talsu novada literatu apvienibas biedra, Talsu apkartnes
kulttrvestures pétnieku dvéseles un sirsnigas, darbigas loko-
motives Zigurda Kalmana darbos.” Pieméram, to, ka Stendes
pamatskolas parzinis J. Adamovics kopa ar skoléniem dabaszi-
nibu stundas 1920. gada veicis pirmos meteorologiskos novéro-
jumus Stendé.

Skolotajs J. Adamovics bija precégjies ar Ernesta Dinsberga
audZumeitu Alvini Feldmani (1857-1948), un ar skolam ir sais-
titi visi pieci Adamovi¢u gimenes bérni. Meitas Aleksandras
Paulas Valijas (1887-1917) muzs partruka visai agri. Déls ar-
hitekts Fricis Janis Voldemars (1893-1970) péc Otra pasaules
kara devas béglu gaitds un miza nogali aizvadija ASV. Arhi-
tekts F. J. V. Adamovics piedalijas Valsts Talsu gimnazijas pro-
jektésana.® Par skolotajam Stendé stradajusas ariJ. Adamovica
meitas Valda un Vilhelmine. Pazistamakais no J. Adamovica
dzimtas turpinatdjiem bija vina déls Ludvigs Adamoviés —
augstskolas pedagogs.

Ludvigs Adamovic¢s (1884-1943) - luteranu macitajs,
pedagogs un izglitibas ministrs

Kurzemnieks Ludvigs® Adamoviés dzimis 1884. gada
23. septembri skolotaja J. Adamovi¢a un vina sievas Alvines
gimené. Vina pirmie dzives gadi paiet Dundagas pagas-
ta Kubalu skola, vélak — Stendé. Lai gan Ludvigs Térbatas
Universitaté studéja teologiju, vinu saistija skola un pedagoga
darbs. Jau studiju gados vins 1905./1906. macibu gada stradaja
par skolotaju Stendes pagasta skola. Talit péc studijam Ludis
(ta vinu devéja laikabiedri, kaut gan vinam bija divi vardi —

6 Zigurds, K. Véjs$ pari Libagiem. Talsi: APL, 2009, 172. lpp.
7 Zigurds, K. Vgj$ pari Libagiem. Talsi: APL, 2009, 489 lpp.; Ar celamaizes
riecienu plaukstas. Dizstende: [Skrinis], 1996, 60 lpp.
8 Zigurds, K. Vgjs pari Libagiem. Talsi: APL, 2009, 161. Ipp.
Ar1 Ludvigs Ernests.
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Ludvigs Ernests) kluva par ticibas macibas skolotaju Rigas
pilsétas gimnazija,'® kur stradaja lidz 1914. gadam, kad tika
iesaukts armija. Jaundibinataja Latvijas Republika Latviesu
izglitibas biedribas uzdevuma vins$ ka viens no tas biedriem
noorganizéja un lidz 1920. gada pavasarim vadija biedribas
realskolu Valmiera, kas tika parveidota par Valmieras pilseé-
tas realskolu.!' 1920. gada jaundibinata Latvijas Universitates
(toreiz — Latvijas Augstskolas) Teologijas fakultate ievéle-
ja L. Adamoviéu par Baznicas véstures katedras docentu.
L. Adamovic¢s “péc savu studiju un pétjjumu galvena virzie-
na un satura” bija vésturnieks, galvenokart baznicas dzives
lauka, bet vin§ intereséjas ari par folkloru un valodniecibu.!?
Latvijas Universitaté norisindjas visa vina turpmaka darbi-
ba - pedagogiska, zinatniska un organizatoriska.

Neraugoties uz $1 raksta uzdevumu izvertét devumu peda-
gogija, jamin ari L. Adamovi¢a daudzpusiga darbiba Latvijas
Universitaté ne tikai ka macibspékam, jo ari citi amati un
pienakumi vairak vai mazak ir saistiti ar augstskolas pedago-
giju. Lidzas docenta, no 1929. gada — profesora pienakumiem
vin§ bija ilggadéjs studentu stipendiju komisijas priekssedé-
tajs, Teologijas fakultates sekretars, dekans, LU prorektors
studentu lietas, LU Rakstu galvenais redaktors.'> Par spiti
Siem daudzajiem amatiem un sabiedriskajiem pienakumiem
L. Adamovics 1929. gada aizstavéja doktora disertaciju teologija
“Baznicas un ticibas dzive Vidzemes latviesu draudzés 1710.—
1740. g.”, kuru paplasinot radas viens no lielakajiem un plasa-
kajiem L. Adamovica darbiem “Vidzemes baznica un latviesu
zemnieks, 1710.-1840” (1933), par kuru autors 1934. gada sané-
ma Kultiras fonda un Krisjana Barona prémijas. Starp citu, jau
1927. gada ar Kulttras fonda prémiju tika apbalvots vina nepub-
licétais darbs “Jumis. Das altlettische Ackerbaumysterium”.'4

0 Tepmamn, I'. Kpamkas nmonuco Pusicckoii 20po0ckoti 2umHnasiu co epeme-

HU es 3aposcoeris 00 Hawuxs Ornetl: 1211-1911. Pura: tun. B. @. 'ekxkepa,
1911, c. 35.
1 LNA LVVA 1632. f., 1. apr., 212. 1.
2 Izglitibas darbinieki [Ludvigs Adamovics]. Izglitibas Ministrijas
Menesraksts, 1934, Nr. 9, 209. lpp.
Prof. Dr. theol. Ludvigs Adamovics. Izglitibas Ministrijas Ménesraksts,
1934, Nr. 5/6, 452.—454. Ipp.
4 Turpat, 454. lpp.
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Ipasi jaizcel L. Adamoviéa sarakstitas un sastaditas ma-
cibu gramatas, kas tika lietotas Latvijas Republikas skolas:
“Dzidrais avotins: kristigas ticibas un tikumu macibas saku-
mi majmacibai un pirmskolas bérniem”, “Kristigas baznicas
vésture: vidusskolu kurss”, “No dzivibas avota: Bibeles viela
Latvijas skolam”, “Mana skolas gramata: ticibas macibas vie-
la pamatskolas 1. klasei”, ka ari tada pasa nosaukuma macibu
gramata pamatskolas 2. klasei un 3. klasei.!® Macibu gramatas
laika gaita tika papildinatas atbilstosi laika un macibu prog-
rammu prasibam. Jaunatnes garigajai audzinasanai bija pa-
redzétas ari vél citas gramatas, tostarp vairakkart izdota
“Garigas dziesmas skolam un sétam”,'® kuras tapSana lidzas
L. Adamovicam iesaistijas vina kolégis macitajs un pedagogs
Ludvigs Bérzins (1870-1965) ar brali pedagogu un literatu
Robertu Bérzinu (1868-1935). Garigas dziesmas latviesu kara-
viriem L. Adamovica sakartojuma iznaca Pirma pasaules kara
laika, 1915. gada.!'” Dziesmam un dziedasanai bija audzinosa
nozime, turklat pats autors bija liels dziedatajs.

Ar braliem Ludvigu un Robertu Bérziniem L. Adamovic¢u
vienoja ne tikai garigo dziesmu izdoSana, bet ari kopigas inte-
reses un uzskati. Abi Ludvigi bija 1870. gada dibinatas latviesu
studentu korporacijas “Lettonia” filistri. Ka zinams, R. Bérzins
20. gs. pirmaja pusé bija Bralu draudzes garigais lideris. Bet
L. Adamoviés daudz rakstija par bralu draudzi, simpatizéja tai

% Adamovics, L. Dzidrais avotins: kristigas ticibas un tikumu macibas
sakumi majmacibai un pirmskolas bérniem. Riga: Latvijas vidusskolu
skolotaju kooperativs, 1926, 80 lpp. (2. izd. 1936); Kristigas baznicas ves-
ture: vidusskolu kurss. Riga: Latvijas vidusskolu skolotaju kooperativs,
1927, 312 lpp. (2. izd. 1937); No dzivibas avota: Bibeles viela Latvijas
skolam. Riga: Latvijas vidusskolu skolotaju kooperativs, 1925-1926,
1.-3. sej.; 4. s€j. No dzivibas avota: baznicas vestures viela : pamatsko-
las 6. kl. kurss. Riga: Latvijas vidusskolu skolotaju kooperativs, 1927
(2. 1zd.—4 1izd. 1932-1939; Mana skolas gramata: tictbas macibas viela
pamatskolas 1. klasei. Riga : Gulbis, 1929, 118 1pp. (2.-3.1zd. 1934-1935,),
Mana skolas gramata: tictbas macibas viela pamatskolas 2. klasei, Riga:
Gulbis, 1930, 110 Ipp. (2.-3. izd. 1935-1936); Mana skolas gramata:
tictbas macibas viela pamatskolas 3. klasei. Riga: Gulbis, 1931, 86 lpp.
(2. izd. 1935).

Adamovics, L., Berzins, L., Berzins, R. Garigas dziesmas skolam un sé-
tam. Riga: Valters un Rapa, 1923, 149 Ipp. (2.—7. iesp. 1924-1926, 1929,
1931, 1934-1937).

17 Adamovics, L. (sast.) Garigas dziesmas latviesu karaviriem, Jurjeva, H.

Laakman, 1915, 77 Ipp.
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un ari doktora disertacija atsevisku nodalu veltija $is religiskas
kustibas aizsakumam Vidzemé. Zimigi, ka teologs un pedagogs
L. Adamovics bija pirmais latviesu zinatnieks, kas izmanto-
ja Vacijas Hernhiites arhiva materialus 1928. un 1929. gada.
To loti atzinigi novértéja disertacijas oponenti, jau minétais
L. Beérzins, ka arl LU profesori Karlis Kundzins (1883-1967)
un Leonids Arbuzovs (1882-1951), uzsverot faktu bagatibu un
nozimigo arhivaro darbu.'® Uz Hernhuti profesors vélreiz devas
1939. gada, sanemot LU Zinatniskas pétniecibas fonda finan-
sialu atbalstu.'® Augstskolu pedagogijai raksturigo pedagogis-
ka un zinatniska darba apvienosanu profesors L. Adamoviés
veiksmigi veica sava darbibas laika LU lidz pat 1940. gadam.
Nozimigi ir vina pétijumi tiesi latvieSiem, jo vin§ ir Latvijas
nacionalas baznicas véstures pétiSanas aizsacéjs.2’ Plagie péti-
jumi ir aktuali un noderigi ari miasdienas, tos izmanto gan teo-
logi, gan pedagogi, ka ari citu zinatnu nozaru parstaviji.

Ka viena no pazistamakajam starpkaru personibam Latvija
L. Adamovics bija gaidits ne tikai LU. Religijas metodiku vins
macija Rigas skolotdju institta, bet ticibas macibu - Rigas
1. Valsts vidusskola Raina bulvari 29. Turklat L. Adamovics
péc 1934. gada 15. maija apvérsuma 18. maija kluva par izgli-
tibas ministru un pildija So amatu lidz 1935. gada 10. jalijam.
Pie vina paveiktajiem darbiem izglitibas ministra amata parasti
kas ietekméja mazakumtautibu skolu darbibu - lidz 1934. ga-
dam mazakumtautibu parstavji izvéléjas pamatskolu péc macib-
valodas principa, bet péc 1934. gada likuma pienemsanas — tikai
péc nacionalas piederibas, dodot prieksroku latviesu skolam.?!
Latvie$u tautibas pilsonu bérniem bija jamacas latvie$u skolas
ari tad, ja viens no vecakiem bija citas tautibas. Turklat valsts
skolas (obligatoriskas un neobligatoriskas) ka obligatais ma-
cibu priekSmets tika ieviesta ticibas maciba. Interesants bija
risindjums neattaisnoti kavetam dienam skola — par katru
nokavéto dienu skoléna vecakam, aizbildnim vai darba devé-
jam bija jamaksa 1 lats, kas tika izmantots triicigo audzeknu

¥ LNA LVVA 1632.f., 2. apr., 1533. 1., 1. Ip.

9 LNA LVVA 7427.f., 6. apr., 74. 1., 3. Ip.

20 Talonens, J. Ludvigs Adamoviés. Latvijas Luteranis, 2013. g. 22. apr.

2L Vediscéeva, J. Mazakumtautibu pamatizglittba Latvija (1918—1940). Pro-
mocijas darba kopsavilkums. Riga: LU, 2011, 13.-14. Ipp.
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pabalstiSanai vai macibu lidzeklu iegadei.?? 1934. gada 24. ju-
lija Latvijas Ministru prezidents un Latvijas Valsts prezidents
Karlis Ulmanis un izglitibas ministrs L. Adamovics parakstija
likumu par Kultiras fondu. 1934. gada likuma atskiriba no ie-
Kultiras fondu tika noteikts, ka Kultiras fonda lidzekli tiek iz-
mantoti ne vien 1) monumentalu nacionélas kultiras darbu un
piemineklu radisanai; 2) prémijam par izciliem darbiem kulta-
ras lauka; 3) pabalstiem zinatnei, makslai, rakstniecibai un $o
nozaru darbiniekiem; 4) zinatnes, makslas un rakstniecibas po-
pularizésanai; 5) stipendijam izglitibas nobeigSanai un studiju
veicinasanai, bet ari — fiziskas kultiras un arpusskolas izgliti-
bas sekmé$anai.?® Jaunais likums tapat ka 1921. gada pienem-
tais?! noteica, ka par labu Kultaras fondam nem 3 % piemaksas
pie alkoholisko dzérienu cenam. Turklat fonds drikstéja sanemt
ari ziedojumus, novéléjumus un citus gadijuma iendkumus. Ta
bija gana iespaidiga summa, lai izdotu “gramatas, muzikalijas
un télojoSo makslu reprodukeijas”.?® Tatad izglitibas ministrs
L. Adamovics bija ari Kultiiras fonda domes loceklis.

Nez vai ir iespéjams objektivi izvértét ministra darbu cilve-
kiem, kas L. Adamovi¢u nekad nav sastapusi, tostarp raksta
autorém. Neraugoties uz savu dalu subjektivisma, tomér visla-
bako vértéjumu, ieklaujot cilvéka personiskas ipasibas un rak-
stura iezimes, var dot laikabiedri. Badams izglitibas ministrs,
L. Adamoviés sanéma daudz stidzibu par atlaiSanu no skolota-
ja darba politisku iemeslu dél 1934. gada un ligumu palidzét.
Neiedzilinoties ministram adresétajos ligumos un iespéjas pali-
dzéet kadam konkrétam pedagogam, citésim skolotaja un maci-
taja, LU Teologijas fakultates absolventa (1940), toreizéja Rigas
pilsétas 5. ipatnéjas pamatskolas parzina Leona Taivana (1896-

nakamaja diena péc izglitibas ministra amata pilnvaru beigam:

“Augsti godats Ministra kungs!
Jums aizejot no Izglitibas ministra postena, nevaru neizteikt
savu sirsnigo pateicibu par to, ka, budami augstaja amata, esiet

22 Likums par tautas izglitibu. Audzinatajs, 1934, Nr. 7/8, 309.—311. Ipp.
23 Likums par Kulturas fondu. Valdibas Vestnesis, 1934, Nr. 165, 1. Ipp.
24 Likums par Kulttras fondu. Valdibas Vestnesis, 1921, Nr. 252, 1. Ipp.
25 Likums par Kulttras fondu. Valdibas Vestnesis, 1934, Nr. 165, 1. Ipp.
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uzklausijusi skolotaju ligumus un daudz ari esiet darijusi, lai
paralizétu to politiskas un personigas izrékinasanas vilni, kas
draudéja pagajusa macibas gada radit jaunas neaizpildamas
plaisas labi pasaktaja tautas vienoSanas darba. Kaut ari ne vi-
sur, ka Jus pasi ne vienreiz vien esiet izteikusies, ir izdevies no-
veérst parestibas un netaisnibu, tomeér skolotaji guva parliecibu,
ka esiet vinu laba darijusi visu, kas Jusu spékos stavéja.

Par to Jums sirsnigs paldies.

Reti biis kdds resora vaditajs atrodams, par kuru nebitu
daudz skarbu vardu mests no saragtinato puses. Par Jums to-
mer, neliekuloti varu liecinat, man nacies dzirdét vienigi labu.
Gruti izpelnities tadu atzinumu tik grata apvérsuma laika,
kads bija pagajusais gads.

Noveélu Jums ari turpmak darba paturét to gaiso skatu un silto
sirdi, kas Jus vadija atbildigaja izglitibas resora darba.”?¢

Ministra L. Adamovic¢a darbiba norisa laika, kas tiek gan
pelts, gan slavéts, tacu profesors nebija nevienas partijas biedrs
un centas parstavet Latvijas pedagogu un visu maécibu iesta-
Zu intereses. Nez vai vinam varam vienkarsi pierakstit Karla
Ulmana slavinasanu, jo ministram bija savs viedoklis un savs
merkis. Izglitibas ministrs L. Adamovics vairak palavas uz sevi
neka uz citiem, bet apspriest problémas nacas ari ar kolégiem
ministriem un pat Valsts prezidentu. Vins pazina skolu dzivi ka
reti kads,?’ bija “mil§ darba biedrs ar laipnu un izpalidzigu sir-
di, energisks, taisns sava riciba un stingrs uzskatos”.?8

L. Adamovica laikabiedrs sabiedrisko lietu ministrs Alfréds
Bérzins (1899-1977) atceras Valsts prezidenta K. Ulmana un
valdibas loceklu braucienu uz Latgali 1934. gada augusta. De-
legacija naksnoja gulamvagonos un dalijas dienas iespaidos, pa
starpam ari dziedot. Centigakais dziedatajs esot bijis L. Ada-
moviés. Dziedasana sagadajusi vinam istu prieku.?® Beidzot mi-
nistra karjeru, profesors L. Adamovics lidz 1940. gada vasarai
turpingja pedagogisko un zinatnisko darbibu LU.

26 LNA LVVA 5440. f., 1. apr., 3. 1, 161. Ip.

27 Izglitibas darbinieki [Ludvigs Adamoviés]. Izglitibas Ministrijas Ménes-
raksts, 1934, Nr. 9, 210. lpp.

Prof. Dr. theol. Ludvigs Adamovics. Izglitibas Ministrijas Ménesraksts,
1934, Nr. 5/6, 454. Ipp.

Berzins, A. Nepublicétas atminas: laiks, kas negaist. Riga: Lauku Avize,
2015, 68., 123. lpp.
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Lidzas darbam LU, Rigas Skolotaju institata un vidusskola
L. Adamoviés aktivi iesaistijas dazadu biedribu darba: Rigas
Latviesu biedriba un Latviesu-somu biedriba. Darbibai bied-
ribas bija izglitojoss raksturs, kas paplasinaja profesora re-
dzesloku un zinasanas, veidojas kontakti ar dazadu profesiju
parstavjiem. LU profesors L. Adamovic¢s nebija mierigs mala-
sédétajs, pieméram, vins bija viens no Latviesu-somu biedribas
dibinatajiem 1931. gada,?® bijis ari tas prezidents. Turklat vins
darbojas Rigas Rotari kluba, kam bija cieSas saites ar Somijas
rotarieSiem un kur lidzas organizacijas moto “Pasaizliedzigi
kalpot” izpaudas latviesu teologa un pedagoga dzives moto.
1933. gada tika dibinata “Visu tautu apvieniba”, un atkal starp
statttu parakstitajiem — L. Adamovics. Sai apvienibai viens no
meérkiem bija veicinat universitates profesoru un studentu ap-
mainu ar arzemém, kas ciesi saistits ar profesora profesionalo
darbibu.

Jamin L. Adamovic¢a darbiba Latvijas vidusskolu un arod-
skolu skolotdju savieniba.?! Vin§ bijis ari tas vaditdjs un daudz
darijis macibu iestazu darba uzlabosSana, pilnveide, piedalijies
starptautiskos skolotaju kongresos un bijis 15. starptautiska vi-
jas priek$sedétajs.?? Starp citu, tiesi péc L. Adamoviéa ierosmes
kongress notika Riga. Turklat profesors piedalijies ari religijas
problémam veltitos kongresos.??

Cienijama profesora L. Adamovi¢a darbiba tika augstu no-
vértéta valsts limeni — 1928. gada novembri vin$ tika apbal-
vots ar III Skiras, bet 1934. gada septembri — II skiras Triju
Zvaigznu ordeni,?* tapat vins tika apbalvots ar Rumanijas kro-
na ordeni. Izsakot atzinibu L. Adamovica darbam, 1928. gada
5. februari Rigas Skolotaju institita Sagatavosanas kursu ab-
solventu biedriba pilna biedru sapulcé ievelgja L. Adamovicu
par savu Goda biedri, jo vina stundas étiskas macibas bija at-
stajusas neizdzéSamu iespaidu uz audzékniem un veicinajusas

30 LNA LVVA 5440. f.,, 1. apr., 28. 1., 13. Ip.

31 LNA LVVA 5440. f,, 1. apr., 22. 1., 17. Ip.

32 Adamoviés, L. 15. starptautiskais vidusskolu skolotaju kongress Riga
26.—-31. jul. Izglittbas Ministrijas Méenesraksts, 1933, Nr. 9, 193. Ipp.

33 Silde, A. Pirma Republika. Riga: Elpa, 1993, 304.—305. lpp.

34 Trijuzvaigznugaisma[galv.red. O. Gerts]. Riga: Latvijas Véstnesis, 1997,
1. s€j., 96., 110. lpp.
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izpratni par religiskam atzinam. 1929. gada 22. janija Césu pul-
ka Skolnieku rota uznéma vinu par savu Goda biedru ka bijuso
Valmieras realskolas direktoru, kas iedvesmoja staties Latvijas
aizstavju rindas. 1934. gada novembri, Latvijas Nacionala teat-
ra 15. jubileja, L. Adamovics kluva ari par ta Goda biedru.?

L. Adamovica pedagogiska, zinatniska un sabiedriska dar-
biba tika partraukta 1940. gada vasara. Profesors bija spéku
pilnbrieda, ar daudzam idejam, nerealizétiem planiem, kas,
mainoties politiskajai situacijai, sabruka ka karsu namins.
Vinu no darba atlaida 1940. gada 5. augusta, jo abas Teologijas
fakultates likvidéja®® un padomju LU vinam nebija ko darit.
Jaunas varas ideologi un amatviri L. Adamovicéa saskatija citu
idedalu un citas parliecibas personibu, kas nesakrita ar komu-
nisma idejam un meérkiem. Tapat profesora gramatas, ka ari
raksti presé par religijas un tautas izglitibas jautajumiem lie-
cinaja, ka vinam ar padomju varu nav pa celam. Padomju ideo-
logijas parstavji presé kritizéja profesoru jau pirmajas nedélas
péc varas mainas Latvija. Cieniljamais profesors lidzas saviem
kolégiem tika nosaukts par “tumsonibas un manticibas” séjéju,
kuri neko augstskolai nevar dot, tapéc LU javeic dezinfekcija,
lai $adas un lidzigas personibas izslaucitu no tas telpam.3” Lai
nopelnitu iztiku sev un gimenei, no darba atlaistais profesors
méginaja dabtat darbu un pretendéja uz pardevéja vietu gra-
matnica. Péc Teologijas fakultates likvidésanas L. Adamovica
meéginajumi sameklét kadu skolotaja vietu bija nesekmigi, kaut
gan vins skolotdja un profesora amata bija nokalpojis vairak
par 30 gadiem, ari iesniegtais ligums péc pensijas vél nebi-
ja izlemts. 1940. gada 28. novembri laguma pienemt vinu par
pardevéju L. Adamovics rakstija: “LatvieSu gramatniecibu pa-
zistu labi. Esmu bijis no 1929.-1940. g. Latvijas Universitates
rakstu tehniskais redaktors un esmu kops$ 1924. g. valdes
loceklis Latvijas vidusskolu skolotaju kooperativa, tagadé-
ja Rigas otra kopdarbibas gramatnieciba.”®® Lai gan nav pie-
radijumu par L. Adamovica laguma talako likteni, domajams,
ka pardevéja darbu vin$ nedab@ija. Tik izcila un redzama

35 LLNA LVVA 5440. f., 1. apr., 27. 1, 8. Ip.

36 Ministru kabineta séde. Valdibas Vestnesis, 1940, Nr. 191, 3. Ipp.
37 Krauklu ligzda. Cina, 1940, Nr. 11, 3. lpp.

38 LNA LVVA 5440. f, 1. apr., 1. 1., 1. Ip.
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personiba nez vai varétu gramatnica agitét par padomju varas
izdotajam un ieteiktajam gramatam. 1941. gada 14. janija pro-
fesors L. Adamovics, vina sieva, déls un meita tika deportéti uz
Sibiriju.?? Profesors miris 1943. gada 19. augusta. Krievijas pla-
Sumos palika ari vina déls Valdis. 1957. gada Latvija atgriezas
vien L. Adamovic¢a dzivesbiedre Lilija Adamovica (1888-1967)
un meita Laima (1912-1985).4°

Péc ilga L. Adamovica neatziSanas un noniecinasanas perio-
da padomju gados ir pienacis vina izvértésanas, atziSanas un
godinasanas laiks. 2014. gada, svinot profesora L. Adamovica
130. jubileju, vins atkal tika celts goda. Vienu no ievérojamaka-
jam 20. gs. personibam nedrikstam aizmirst ari 21. gs., jo vina
paveiktais un atzinas, tostarp pedagogija, ir aktualas joprojam.

L. Adamovica tévs Janis Adamoviés bija ilggadéjs skolo-
tajs Stendé, kur par skolotdjam straddjusas ari vina meitas,
Ludviga masas — Valda Elizabete Zarina un Vilhelmine Ozolina-
Adamovica.

Masas skolotajas Valda Elizabete Zarina (1892-1982) un
Vilhelmine Ozolina (1897-1979)

Skolotagja profesiju izvélgéjas ne tikai J. Adamovicéa veca-
kais dels Ludvigs, bet ari meitas — Valda Elizabete un Vilhel-
mine*!. Valda Elizabete Adamoviéa piedzima 1892. gada un
1913. gada beidza Ventspils sievieSsu gimnazijas pedagogisko
klasi, velak, 1927. gada, ari Izglitibas ministrijas vidusskolu
skolotaju sagatavosanas kursu latviesu valodas nodalu. Par sko-
lotaju V. E. Adamovica saka stradat 1911. gada Riga Augusta
Dombrovska bérnudarza, 1913. gadd - Smithena un Bérzina
gimnazija Dubultos. Talsu Valsts vidusskola vina 1919. gada
saka macit latviesu un krievu valodu, bet 1925. gada parcélas
uz Stendes pamatskolu, kur lidz aizieSanai pensija bija stradajis
vinas tévs. 1937. gada V. E. Adamovica kluva pat par pamat-
skolas parzini, bet 1940. gada, mainoties varam, vinai vadosais

39 NA LVVA 2942. f., 1. apr., 633. 1., 123. Ip.

40 Kiploks, E. Taisnibas dél vajatie luteranu macitaji ciesanu celd.
ASV: Latviesu ev. luteriska baznica Amerika, 1993, 21.—22. Ipp.
Adamovicu berniem lidzigi ka citiem pec to laiku tradicijam bija divi
un pat tris vardi. Vilhelmines otrais vards bija Agnese, ta¢u vairuma
dokumentu vina devéeta tikai pirmaja varda.
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amats skola bija jaatstaj.*? Otra pasaules kara gados skolota-
jas gaitas vina turpingja turpat Stendé, vélak — Pastendes pa-
matskola. Neraugoties uz padomju iestazu negativo nostaju
pret ticigajiem un baznicam, skolotaja V. E. Adamovica-Zarina
péc Otra pasaules kara pildija érgelnieka pienakumus Stendes
evangeéliski luteriskaja baznica??® un savas majas macija skolnie-
cém klavierspéles pamatus.

V. E. Adamovi¢u skoléni sava starpa sauca milvardina
Skabenite. Savukart draugu pulka “senas kultiaras” jeb kul-
taras del, kas valdija Latvijas inteligencé 20. gs. pirmaja pusé,
skolotaja arvien tika saukta par Adamovicas jaunkundzi, kaut
gan vina bija precéjusies un ieguvusi vira uzvardu - Zarina.
Skolotajas virs Péteris Zarins (1895-1936) bija lauksaimnieci-
bas instruktors un stradaja Stendes selekcijas stacija. Skolotajas
V. E. Adamovicas-Zarinas vadiba 1934. gada 27. oktobri tika no-
dibinats 456. Stendes I mazpulks ar 21 dalibnieku: 9 zéniem un
12 meiteném. Turklat vina rakstija ludzinas vai veidoja drama-
tizéjumus skolénu teatriem.** Skolotajas dzivesvieta bija daudz
gramatu, zurnalu un ari klavieres, jo “veco laiku skolotaji bez
muzikas nevaréja” dzivot.?® Jauniba vina tikas ar daudziem pa-
zistamiem kultiras darbiniekiem un atbalstitajiem — rapnieku
un mecenatu Augustu Dombrovski (1845-1927), folkloristu,
rakstnieku un publicistu Krisjani Baronu (1835-1923), kas bija
ar1 attals radinieks, skolotdju un dzejnieku Eduardu Ramatu-
Lejgalieti (1886-1976) un daudziem citiem. Stradajot un dzivojot
Riga, vina iepazinas ari ar pretalkohola kustibu, kura darbojas
A. Dombrovskis un vina laikabiedri. Vélak Latvijas pretalkoho-
la biedribas nodala nodibinajas Stendé, un, iespé&jams, ka skolo-
tajai V. E. Adamovicai-Zarinai tas darba ir kadi nopelni, kas vél
biutu pétams nakotné. Cienijjama V. E. Adamovica-Zarina nodzi-
voja garu mazu un aizsaulé devas 90 gadu vecuma 1982. gada
17. aprili.*6

Skolotaja J. Adamovica jaunaka meita, Ludviga un Valdas
Elizabetes masa Vilhelmine dzimusi Dundagas pagasta

42 LNA LVVA 1632. f., 1. apr., 24260. 1.

43 Kalmanis, Z. Vejs pari Libagiem, Talsi: APL, 2009, 142. lpp.

44 Turpat, 165.—166. lpp.

45 Pelécis, A. Teiksma par Adamovicas jaunkundzi. Daugavas Vanagu
Menesraksts, 1997, Nr. 1, 43.—45. lpp.

46 Kalmanis, Z. V&j$ pari Libagiem, Talsi: APL, 2009, 161. lpp.
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1897. gada 30. marta. Pedagogisko izglitibu vina ieguva Lomo-
nosova sieviesSu gimnazijas pedagogiskaja klasé, kuru absolvéja
1917. gada,*” un Izglitibas ministrijas Fiziskas audzinasanas
kursos (1928).4® Par savu talakizglitibu un skolotajas gaitu sa-
kumu Vilhelmine Adamoviéa 1923. gada 26. februari rakstija:

“1920. gada iestajos Riga jaunatvértaja konservatorija dzie-
dasanas klasé ar noluku péc kursa nobeigSanas palikt par
dziedasanas un vingroSanas skolotaju. Péc gada man iesakto
izglitibu vajadzéja partraukt, jo veseliba (kakla katars) man
neatlava dziedasanu turpinat. Nakosa gada saku stradat
Stendes pamatskola, kura vel tagad ari stradaju. Ar skolas dzi-
vi un vinas interesém esmu jau saauguse no pasas bérnibas,
tapéc ari, pats par sevi saprotams, izvéléjos skolotaja amatu.
Iss mans darba laiks, tapéc vina vél maz svarigu notikumu.
Macidama bérnus, ar katru dienu macos ari pati, jo tikai dar-
ba var iegtt zinaSanas, kuras no gramatam grati izsmelt. Ar
skolotaja dienestu esmu vispari apmierinata. Vél jau gan Sur
tur gadas visadi Skersli, ipasi materiala zina, bet cerams, ka
nakotné tas lietas nokartosies. No pasas bérnibas es skatijos
uz skolotaja pienakumu ka uz kaut ko célu, augstu un baidijos
pate pie ta kerties klat. Saubijos par saviem spékiem; vai bigu
spéjiga lielo uzdevumu veikt. Bet, tuvaki apskatoties, redzéju,
ka pie kura katra darba vajadzigs zinams energijas patérins,
tapéc ir labaki, ka vinu izlieto dzivam darbam, jaunatnes au-
dzinaSanai neka sausam kantora darbam. Nakotné ceru vél
pabeigt savas partrauktas macibas muzikala izglitiba, lai pil-
nigaki un ar labakam sekmém varétu stradat iesakto darbu.
Bez tam vél caur pasizglitibu jamégina papildinaties dabas zi-
nibas un citos priek$metos.”?

Jau toreiz péc diviem skola nostradatiem gadiem vina zi-
naja, ka skolotdja darbam paliks uzticiga ari turpméak, un
tiesi 8is darbs ar katru dienu kluva milaks un svétaks. Paris
gadus velak, 1925. gada, tévam aizejot pensija, Vilhelmine klu-
va par Stendes pamatskolas parzini un $o pienakumu pildijja
lidz 1937. gadam, kad pieredzéjusi skolotaja parzines amatu

47 Lomonosova sievie$u gimnazija 1915. gada sakara ar Pirmo pasaules

karu partrauca darbu Riga un tika evakueta. 1917. gada ta darbojas
Krima.

48 LVVA 1632.f., 1. apr., 15505. 1.

49 LNA LVVA 1632. f., 1. apr., 15505. 1., 35. Ip.
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nodeva talak masai Valdai Elizabetei, kas te stradaja par skolo-
taju kops 20. gadiem. Skolotaja Vilhelmine Adamovica tapat ka
visa vinas gimene bija muzikala un sabiedriska. Kad 1925. gada
Stendé notika Talsu aprinka pirma Dziesmu diena, kuras orga-
nizésana piedalijas J. Adamovics ar meitam, Vilhelmine dirigé-
ja Latvijas Kultiras veicinasanas biedribas kori, liekot lieta ari
Latvijas Konservatorija iegutas zinasanas. Turklat skolotaja
V. Adamoviéa pildija Stendé érgelnieka pienakumus baznica.?°

Skolotaja Vilhelmine apprecéjas ar Stendes macitaju Jani
Emilu Ozolinu (1902-1943), un lauliba viniem 1939. gada pie-
dzima deéls Alvis, kas absolvéja Laidzes lauksaimniecibas tehni-
kumu un kura gimene dzivo vecas skolas telpas. Alvja gimene
ierikojusi ari skolas vésturei veltitu ekspoziciju un rupéjas gan
par Adamovi¢u dzimtas veikuma, gan skolas véstures sagla-
basanu, ka ari apkartnes sakop$anu.®! Vilhelmines Ozolinas
gimene 1941. gada 14. junija lidzigi ka daudzi citi tika ievieto-
ta dzelzcela vagonos un deportéta uz Sibirijas plasumiem. Tur
1943. gada aprili noslédzas V. Ozolinas vira Jana muzs, bet
délu péc Otra pasaules kara izdevas nogadat pie radiem Latvija.
No izsttijjuma atgriezas ari cienijama skolotaja V. Ozolina, bet
1948. gada vinu atkal izsatija talu prom no dzimtajam vietam.??
Péc atgriesanas no izsttijuma vina dzivoja Sigulda pie déla
Alvja,5? jo represétajam personam nereti aizliedza atgriezties ie-
prieksgjas dzivesvietas. V. Ozolinas mizs noslédzas 1979. gada
29. decembri un miiza mieru vina rada lidzas savai dzimtai
Bungu kapséta. Nakamibai paliku$as atminas par abu skolota-
ju darbu un mazu, kas vislabak zinamas novadniekiem Talsu
pusé un Adamovi¢u dzimtas turpinatajiem.

Skolotajs, tulkotajs un dzejnieks Fricis Adamovics
(1863-1933)

Lidzas citam nodarbém pedagogijai savu mazu veltijis ari
Fricis (ar1 Fridrihs) Adamovics, skolotaja Jana Adamovica bra-
léns. Dzimis 1863. gada 18. janvari Dundagas pagasta. Vina

50 Kalmanis, Z. Véjs pari Libagiem, Talsi: APL, 2009, 142. lpp.

51 Turpat, 161. lpp.

52 Kiploks, E. Taisnibas dél vajatie: luteranu mdcitdji cieSanu cela. ASV:
Latviesu ev. luteriska baznica Amerika, 1993, 35. Ipp.

53 Turpat.
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tévs Ernests bija kalps un vélgjas savu délu redzét par baptistu
sludinataju, tacu, pateicoties tévabralim un krusttévam Fricim
Adamovicam, Dundagas pagasta vecdkajam un Kri§jana
Barona svainim, vin$ kluva par skolotaju. Faktiski Frici audzi-
naja vina tévabralis Fricis Adamovics, kurs péc apspriesanas ar
savu masasdélu un jaunekla pirmo skolotaju un bralénu Jani
Dreibergu (1854-1932) ieteica macities Baltijas skolotaju semi-
nara. Skolotajs J. Dreibergs bija minéta seminara absolvents.
Lidzeklus macibam deva Frica Adamovi¢a méasas Tijas Révaldes
déls un vina braléns, kas bija viens no turigakajiem saimnie-
kiem.>® Talit péc seminara diploma sanemsanas 1883. gada
Fricis devas uz Dundagu, ta¢u atrast brivu skolotaja vietu ne-
bija viegli un radinieks Révalds atkal piedavaja vinu atbalstit
finansiali, Soreiz — studijam Péterburgas skolotaju institata.
Tur Fricis ne tikai citigi macijas, bet ari piedalijas latviesu sa-
biedriskaja dzive, dziedaja kori un iepazinas ar daudziem pazis-
tamiem latviesu kultaras darbiniekiem un politikiem, tostarp
dzejnieku un politiki Jani PliekSanu (1865-1929), ka ari juristu
un politiki Péteri Stucku (1865-1932). F. Adamovics izlasija vai-
rakas Krievija aizliegtas gramatas un pat apmekléja slepenas
sapulces, ko rikoja marksisti. Ta¢u, budams izcils novéerotajs,
vin§ saprata, ka daziem ta ir modes lieta, un vélak parliecina-
jas, ka vina satiktie marksisti kluva par birokratiem, pret ku-
riem vin$ cinjjas turpmakajas dzives gaitas. F. Adamovicam
nebija pa celam ari ar formalismu.?®

Skolotaja gaitas F. Adamovics saka péc Péterburgas skolo-
taju instittta absolvesanas 1886. gada Bauskas pilsétas skola,
iesaistoties ari sabiedriskaja dzivé — Bauskas Labdaribas biedri-
ba, piedalijas tautskolotaju sapulcés, dziedaja kori. Neraugoties
uz jauna skolotaja plasajam zinaSanam, vina centieni izmantot
jebkuru iespéju macit bérniem latviesu valodu nepatika skolas
inspektoram, jo pat latviesu valoda skolu rusifikacijas laika bija
jamaca krieviski. F. Adamovic¢a darba metodes un uzskati nesa-
krita ar Krievijas impérijas skolu politiku 19. gs. beigas, tapéc
vinam no darba bija jaaiziet. 1899. gada 11. novembri vins saka
stradat par dabaszinibu un geografijas skolotaju talu prom no

54 Atzinas: Latuvju rakstnieku autobiografijas. Sast. Karlis Egle. Cesis,
Riga: Jépe, 1923, 149. lpp.
5 Turpat, 149.-150. Ipp
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dzimtajam méajam - Pabjanicas komercskola Polija, kur darbo-
jas lidz 1906. gada 30. junijam, kad skolas parveidosanas rezul-
tata tika samazinats skolotaju skaits un F. Adamovi¢cam atkal
bija jameklé darbs. Vins pats atzina, ka darbs Pabjanicas ko-
mercskola vina pedagogiskai darbibai naca par labu, jo skola
bija labi apgadata un macibu zina bija liela briviba.?¢ 1906. gada
F. Adamovics atgriezas Latvija un iestajas darba V. Olava tirdz-
niecibas skola Riga par geografijas un dabaszinibu skolotaju,
kur stradaja lidz pat 1918. gadam. No 1910. lidz 1915. gadam
vin$ bija skolas inspektors un devas skolai lidzi uz Péterburgu,
kad ta 1915. gada Pirma pasaules kara frontes tuvosanas dél
tika evakuéta.?” Japiebilst, ka F. Adamovi¢s 1909. gada nokar-
toja eksamenu komercgeografija (papildu priekSmeti: visparéja
geografija un politiska ekonomija) Tirdzniecibas un rapniecibas
ministrijas Macibu nodala Peterburga, iegiistot apliecinajumu
par zinasanam un tiesibam macit ari komercgeografiju.®®

Latvija F. Adamovics atgriezas 1918. gada péc macibu gada
beigam, bet darbu atrada tikai decembri, kad tika ievélets
par skolu inspektoru Jelgavas aprinki un pilséta. Péc Latvijas
Republikas nodibinasanas 1918. gada 18. novembri valsti bija
nepieciesams sakartot izglitibas lietas. Te noderéja uzticami,
pieredzé&jusi, radosi un darbotiesspéjigi cilveki, kads bija ari
F. Adamoviés. No 1919. gada 1. augusta lidz 1920. gada 1. sep-
tembrim vins veica Izglitibas ministrijas pamatskolu vaditaja
biedra jeb vietnieka pienakumus. Iespgjams, ka 57 gadus veca-
jam skolotajam F. Adamovi¢am administrativais darbs skita par
formalu un ierobezoja iespéjas dalities sava bagataja pedagogis-
kaja pieredze, tapéc 1920./1921. macibu gada sakas vina peda-
gogiska darbiba LU (lidz 1922. gadam - Latvijas Augstskola),
Rigas skolotaju institita un I Rigas Valsts vidusskola, kur 1idz
1928. gada vasarai vin$ macija geografiju.’®

Liels ir F. Adamovica ieguldijums jauno skolotaju sagatavo-
Sana. Vins stradaja Rigas skolotaju institata par geografijas un
geografijas metodikas macibspéku no ta dibinasanas 1920. gada
lidz 1929. gada 1. augustam, kad aizgdja pensija. Vina
56 Atzinas: Latvju rakstnieku autobiografijas. Sast. Karlis Egle. Césis,

Riga: Jepe, 1923, 151. lpp.

7 LNA LVVA 1632. f., 1. apr., 210. 1.

58 LNA LVVA 5213. f., 3. apr., 17. 1., 19. Ip.
5 LNA LVVA 1632.f., 1. apr., 210. 1.
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pasaizliedziba bija neizmérojama. Vel divus gadus F. Adamovics
stradaja Rigas skolotaju institata bez algas, jo valsts pensiona-
riem nebija tiesibu stradat algotu darbu. Lidzas darbam insti-
tata vins 1920. gada rudeni kluva par jaundibinatas Latvijas
Augstskolas, velakas LU, Filologijas un filosofijas fakultates
Pedagogijas nodalas lektoru. Geografijas metodikas méaciSanai
nebija paredzétas daudzas lekcijas un ari studentu skaits nebija
tik liels, lai nodrosinatu pieredzéjusajam pedagogam darbu uz
pilnu slodzi, tapec F. Adamovica darbiba Latvijas Universitatée
norisa ar partraukumiem: vin$ te stradaja 1920./1921. ma-
cibu gada, tad no 1922. gada julija 1idz 1924. gada jualijam un
1927. gada pirmaja pusgada. Ir zinas, ka vél 1931./1932. ma-
cibu gada F. Adamovi¢s macijis universitates studentus, tacu
1932. gada 16. janvari Filologijas un filosofijas fakultate atsauca
II skiras lektora F. Adamovica ievéléSanu par lektoru geografi-
jas metodika, jo vins$ ka pensionars nedrikstéja stradat algotu
darbu.®°

Skolotaja F. Adamovic¢a personibu raksturo vienkarsiba un
vispusigas zinasanas, kuru cienija laikabiedri, kolégi un au-
dzékni. Ta ka zemeslodi vins sauca par zemes bumbu, tad dabi-
ja ari $adu iesauku.b!

Jau stradajot Bauska, vins redigéja “Paidagogisko kalen-
daru skolotdjiem un vecakiem” (1897-1900). Ta¢u visslavena-
kas bija vina macibu gramatas, kuras ieskatas ari musdienu
skolotaji. Vina pirméas macibu gramatas “levads dabas ma-
cibas pasdarbibai un pasmacibai” 1. dala “Gaiss” tika izdota
1908. gada. Toreiz par skolotaju vins bija nostradajis 22 gadus
un uzkrajis vértigu pieredzi, kas tika nodota talak. Doméajams,
ka bija paredzéts izdot ari §is gramatas turpinajumu, tacu lie-
lako Latvijas biblioteku katalogi neliecina, ka tas butu izda-
rits. Minéto macibu gramatu izdeva Rigas Latviesu biedribas
Derigu gramatu nodala, un tas ievada autors rakstija: ““Ievads
dabas macibas” nodomats tiem no latviesu jaunas paaudzes,
kuri grib ar pasmacibu turpinat tautskolas ieguto izglitibu.
Vina noluks ievadit dabas macibas pa pasdarbibas celu, kurs
apziméts ar méginajumu rindu. Sastaditajs te grib bat tikai

60 LNA LVVA, 7427. f., 13. apr., 19. 1, 15., 17. Ip.

61 Metuzala-Zuzena, E. (red.) Rigas Skolotaju institits (1922. g—1938. g.)
un Césu Valsts skolotaju institits (1938. g.—1940. g.). Kalamazu: RSI un
CVSI audzeknu puduris Kalamazt, 1990, 76. lpp.
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par cela raditaju; janostaiga Sis cel§ patstavigi, savam kajam.”
Gramatas saturu raksturo divas iezimes:
1. Uzskatamiba - 62 lappusu biezaja gramata ir 52 ziméjumi;
2. Praktiska darbiba - katrai ar gaisu saistitajai paradibai pie-
davats vienkarss, patstavigi viegli izpildams méginajums.5?
Latvijas skolam 20. gs. 20. gados trika méacibu gramatu lat-
vieSu valoda, jo lidz tam macibu gramatas tika rakstitas krie-
viski vai vaciski. Jaunaja Latvijas valsti bija jaraksta ari sava
vésture un geografija, jo lidz patstavigas valsts dibinasanai
tas tika traktétas no Krievijas impérijas viedokla. Liekot lieta
skolotaja praksi un pirmas macibu gramatas sastadisana gato
pieredzi, F. Adamovi¢s sarakstija macibu gramatas geografija
pamatskolas 3., 4., 5. un 6. klasei,?? ka ari dabas zinibas, dabas
maciba un lauksaimnieciba pamatskolu kursam.%

62 Adamovics, F. Ievads dabas macibas pasdarbibai un pasmacibai. I Gaiss.
Riga: Rigas Latviesu biedribas Derigu gramatu nodala, 1908, 62 lpp.
Adamovics, F. Dzimtenes maciba: geografija pamatskolam: 3. klases kurss,
Riga: Valters un Rapa, 1926, 66 lpp. (4.—8. iesp. virsraksts “Dzimtenes
maciba un Latvijas geografijas sakums” No 9. 1idz 12. iesp. parstradajis
Janis Gregors. Pedgjais iespiedums — 12. iesp. Riga: Valters un Rapa,
1939, 116 lpp.); Latvijas geografija un pirmds zinas no visparéjas geogra-
fijas: pamatskolu IV klases kurss. Riga: Valters un Rapa, 1929, 116 lpp.;
Latvijas geografija ar dazam papildu zinam: pamatskolas 4. klases
kurss, 2. iesp. Riga: Valters un Rapa, 1930, 124 lpp.; Eiropa un mate-
matiska un fiziska geografija: pamatskolas V klases geografijas kurss,
(parstrad. Janis Gregors), 11. iesp. Riga: Valters un Rapa, 1939, 128 lpp.;
Areiropas zemes: Afrika, Azija, Amerika, Austrdlija. Riga: Valters un
Rapa, 1925, 132 lpp. (no 1925. 1idz 1934. g. iznaca 7 iesp.); Areiropas un
Latvijas geografija: pamatskolu 6. klases kurss (parstrad. Janis Gregors),
10. iesp., Riga: Valters un Rapa, 1938, 190 lpp. (1.-9. iesp. virsraksts
“Areiropas zemes un Latvijas geografija”).

Adamovics, F. Cilvéks: pamatskolu 6. klases kurss. Riga: Valters un
Rapa, 1930, 84 lpp. (no 1930. Iidz 1935. g. iznaca 4 iesp.); Dziva daba:
pamatskolu 3. un 4. klases kurss. Riga: Valters un Rapa, 1927, 128 Ipp. (no
1927. 1idz 1931. g. iznaca 4 iesp.); Dziva daba: pamatskolu 5. klases kurss.
Riga: Valters un Rapa, 1928, 114 Ipp. (no 1928. lidz 1931. gadam iznaca
3 iesp.); Nedziva daba, 1. d. Riga: Valters un Rapa, 1922, 87 Ipp. (no 1922.
Iidz 1933. g. iznaca 10 iesp.); Nedziva daba: pamatskolu 5. un 6. klases
kurss, 2. d. Riga: Valters un Rapa, 1926, 120 Ipp. (no 1926. 1idz 1934. g.
iznaca 6 iesp.); Adamovics, F., Berzins, J. Dabas maciba un lauksaimnie-
ctba: pamatskolas 2. klases kurss. Riga: Valters un Rapa, 1935, 55 Ipp.;
Adamovics, F., Berzins, J. Dabas maciba un lauksaimnieciba: pamatsko-
las 3. klases kurss. Riga: Valters un Rapa, 1935, 100 lpp.; Adamovics, F.,
Berzins, J. Dabas maciba un lauksaimnieciba: pamatskolas 4. klases
kurss. Riga: Valters un Rapa, 1936, 126 Ipp.
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Par to, cik atbildigi un pamatigi F. Adamovi¢s sastadi-
ja macibu gramatas, liecina vina laikabiedra skolotdja Fric¢a
Dravnieka (1873-1967) teiktais, ka “raksti satura zina atsver
vai veselu geografijas bibliotéku. Ta, piem., kultaras augu
apraksti aiznem tikai 174 lappuses, bet vinu sastadisanai iz-
mantotas 14 gramatas vacu, francu, anglu un pat italiesu valo-
da. Sis gramatas ir vairaku simtu un pat takstosu lpp. biezas.
Tas rada, cik pamatigi Adamoviés vacis un parbaudijis materia-
lus. Tadél uz Adamovica sniegtam zinam arvien var palauties.
Dazreiz gadu desmitiem vins vacis materialus itin mazai gra-
matai, ka, pieméram, L.%% geografijai, pamatsk. 4. kl. kursam.”%6
Atzinigus vardus F. Adamovica veikumam gan macibu iestadeés,
gan macibu lidzeklu sastadisana veltijis vél viens vina laika-
biedrs un kolégis luteranu macitajs, skolotdjs, folklorists un
dzejnieks Ludis Bérzins (1870-1965), noradot, ka F. Adamovics
“ka geografijas specialists ienem Latvijas skola un zinatné se-
viski izcilu vietu”.%” Vel cits vina kolégis skolotajs un macibu
gramatu kimija sastaditajs Matiss Racenis-Arins (1864-1943)
“Izglitibas Ministrijas Ménesraksta” devis $adu atsauksmi par
F. Adamovi¢a gramatas “Nedziva daba” pirmo dalu:

“Gramatina varétu noderét ka pamudinajums pariet atpakal
no nenoteiktibas, bizoSanas pa gaisu uz klasiskas pedagogijas
celiem, kas parbauditi caur ilgiem laikiem un ir psihologiski
pamatoti: uz laboratorijas metodém zem skolotaja vadibas un
uz bérnu pasdarbibu produktiva karta zem skolotaja apgaro-
Sanas... Fakti tik skaisti sakartoti, ka bérnu pratu slédzieni
pasi no sevis uzpeldés. Pasmacibas darbu atvieglina ari tas ap-
staklis, ka ievérota pakapeniska pareja no viegla uz gratu, no
uzskatama uz abstraktu.... Man liekas, ka Fr. Adamovica gra-
matina bus viena no vislabakam visa latvju skolas literatara.”s®

Par F. Adamovica macibu gramatu popularitati liecina
to daudzkartéja atkartota izdoSana. Dazas no tam piedzi-
voja 12 izdevumus un izdotas ari péc autora naves. Visam

65
66

L= Latvijas

Dravnieks, F. Fricis Adamovics. Geografiski Raksti = Folia Geographica.
Riga: Latvijas Geografijas biedriba, 1933, Nr. 5, 245. lpp.

67 LNA LVVA 5213. f., 3. apr., 17. 1., 19. Ip.

68 Racens, M. Skolas gramatu novértésanas komisijas atsauksmes un sprie-
dumi: Skolotaju parstavja atsauksme par Fr. Adamovica Nedziva daba
1. dalu. Izglitibas Ministrijas Ménesraksts. Nr. 8, 1924, 198., 199. Ipp.
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F. Adamovica rakstitajam macibu gramatam ir Sadas pazimes,

kas ir nemainigi raksturigas kops 1908. gada:

1. Uzskatamiba un statistisko zinu bagatiba. Visas gramatas
bija bagatigi ilustrétas ar kartém, diagrammam, karto-
grammam, ainavu attéliem, ziméumiem.

2. Pakapeniba. Saturs macibu gramatas sastadits no tuvak no-
vérojama uz talak novérojamo. No uzskatama uz abstrakto.

3. Praktiskums. Katrs teorétiskais satura fragments péc iespé-
jas bija papildinats ar viegliem, uzskatamiem méginajumiem.
Pieméram, “Nedzivas dabas” pirmaja dala atrodami 193 meé-
ginajumi, bet “Nedzivas dabas” otraja dala — 211 méginajumi
(gramatu apjoms no 84 lidz 119 lappusém).

Bez macibu gramatam F. Adamoviés izdeva vairakas grama-
tas sérija “Jaunais zinatnieks” % cerot tuvinat zinatni tautai,
ipasi tas tracigakajiem parstavjiem, kuriem nebija pieegjamas
dargas enciklopédijas un gramatas sveSvalodas. Vins dalijas
sava pieredzé un zinasanas ar jaunajiem geografijas skolotajiem,
ne tikai lasot lekcijas geografijas metodika un Latvijas geografi-
ja, bet arl uzstajoties konferencés un publicgjot savus rakstus.”™

20. gs. 20. gadu beigas un 1930. gada F. Adamovics kopa ar
LU maécibspékiem Ludvigu Adamovic¢u, Franci Balodi, Ernestu
Blesi, Jani Endzelinu, Juri Plaki, Arnoldu Spekki, Karli
Straubergu, Péteri Smitu, Augustu Tenteli un Robertu Viperu
piedalijas rakstu krajuma “Latvies$i” pirmas dalas izveidg, kas
iznaca 1930. gada. Vina spalvai krajuma pieder raksts “Iss par-
skats par Latvijas geografiju (Ievadam)”. Rakstu krajuma uz-
devums bija apkopot un zinatniski objektivi apgaismot latviesu
pagatni, dot zinas par latviesu dzives, kultiras un valodas vés-
turi no aizvéstures laikiem lidz 19. gadu simtenim.

69 Adamoviés, F. Karstas joslas meZi. Riga: Valters un Rapa, 1930, 77 Ipp.;
Sveszemju kultiuras augi, I. Baribas augi. Riga: Valters un Rapa, 1931,
103 Ipp.; Sveszemju kultiras augi, I1. Baudvielas, garsas vielas, tehniski
augi. Riga: Valters un Rapa, 1931, 81 lpp.

Adamovic¢s, F. Dazi jautajumi no geografijas metodikas. Skola un
zindtne. Rakstu kraj., I Latviesu Vidusskolas skolotaju biedriba. Riga,

1925; Dazi jautajumi no geografijas. Skola un zinatne. Rakstu kraj.,
II Latviesu Vidusskolas skolotaju biedriba. Riga, 1927, Dzimtenes
principi geografija. Pirmas geografiskas konferences darbi. Geografiskie
raksti, I. Riga, 1929, 79.—82. lpp.; Céloniskais sakars geografijas maciba.
Pirmas geografiskas konferences darbi. Geografiskie raksti, I. Riga,
1929, 108.-110. lpp.
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Nevar nepieminét F. Adamovica literaro darbibu: tulkoju-
mus no sveSvalodam. Jau 1893. gada tika izdotas pazistama
krievu fabulista Ivana Krilova (1769-1844) fabulas latviski
F. Adamovi¢a tulkojuma. Vins pazistams ka veiksmigs anglu,
ipasi Viljama Sekspira (1564-1616), darbu tulkotajs. Lai mi-
nam lugas “Jualijs Cézars” (1897), “Makbets” (1898, 1925),
“Ricards III” (1902) - darbi, kurus varégja lasit latviesu valo-
da un, protams, iestudét latvieSu teatros. Vienmeér darbigais
F. Adamovi¢s “ar lielu talantu bija latviesu lasitajiem paveris
celu uz anglu klasikiem”.™ Ir tulkoti ari V. Sekspira soneti.
Manuskriptos palikusi V. Sekspira lugu “Vétra”, “Ric¢ards 117,
“Henrijs IV”, “Koriolans”, “Cimbelins” un “Venécijas tirgo-
tajs” tulkojumi.” Lidzas V. Sekspira darbu tulkojumiem sko-
lotajs latviskojis ari krievu rakstnieku Aleksandra Puskina
(1799-1837), Mihaila Lermontova (1814-1841), vacu rakstnieka
Johana Volfganga Gétes (1749-1832) un citus darbus.”™ Turklat
skolotajs F. Adamovi¢s rakstija dzejolus. Lidzas meistarigajai
cittautu literataras, galvenokart dzejas, atdzejosanai/tulkosa-
nai cienljamais skolotdjs rakstija pats. Vina pirmais dzejolis ar
pseidonimu Donaitis publicéts laikraksta “Balss” 1880. gada,
bet 1933. gada iznaca visai apjomigs dzejas krajums “Rudens
ziedi”, kur 276 lappusés varam iepazit F. Adamovi¢u ka dzejnie-
ku dazadam téemam veltitaja dzeja.

Atzimgjama ir F. Adamovica sabiedriskd darbiba Latvijas
Geografijas biedriba, kur vin§ darbojas kops tas dibinasanas
1923. gada 30. janvari.™ Vin§ bijis tas prieksnieks (1927-1928),
prieksnieka vietnieks (1929-1932) un piedalijies biedribas at-
klatajos priekslasijumos un lekciju ciklos, geografiskajos péti-
jumos, geografiskas terminologijas pilnveidosana, regionalajos
geografiskajos vakaros, popularas lekcijas provincé, sariko-
tajas ekskursijas, geografiskas bibliotékas ierikosana, ainavu
un diapozitivu kolekciju vaksana, Latvijas geografijas izstazu

7t Beérzin$, L. Riga mirusi Ella Adamovica. Laiks, 1955, Nr. 35, 3. Ipp.
72 Zalitis, J. Fricis Adamoviés. Latvie$u rakstnieciba biografijas. Riga:
Zvaigzne, 2003, 13. lpp.

3 Metuzala-Zuzena, E. (red.) Rigas Skolotaju institiits (1922. g.—1938. g.)
un Césu Valsts skolotaju institits (1938. g.—1940. g.). Kalamazu: RSI un
CVSI audzeknu puduris Kalamazu, 1990, 78. lpp.

Latvijas Geografijas biedriba. Latviesu konversdcijas vardnica, 6. sej.
Riga: Gulbja apgadiba, 1931, 11157., 11158. sl.
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sarikosana, geografisko konferencu sarikosana. Turklat F. Ada-
movics aktivi piedalijjas ari Filologu biedribas un Rigas Latviesu
biedribas Valodniecibas nodalas darbiba.™

F. Adamovica ilggadéja pedagogiska darbiba, ieskaitot ma-
cibu gramatu sastadiSsanu, zinatnes popularizéSana un literara
darbiba daudz devusi ne tikai laikabiedriem 19. gs. beigas un
20. gs. 1. puse, ta ka kultarvésturiska vertiba saglabasies dau-
dzam nakamajam paaudzém. Par godpratigo un pasaizliedzigo
darbu F. Adamovi¢u divas reizes apbalvoja ar Latvijas augstako
civilo ordeni: 1926. gada — ar IV skiras, 1933. gada — ar III ski-
ras Triju ZvaigZznu ordeni.”

Nozimigu lomu katra cilveka dzivé ienem gimene. F. Ada-
movics izaudzinaja meitu un delu. Meita Margrieta Adamovica
(1896-1954) péc Otra pasaules kara palika Latvija,”” bet déls
Ansis Roberts Adamovi¢s (1900-1972) bija elektroinzenieris
un péc Otra pasaules kara stradaja Vacija un Kanada. Maza
beidzamajos gados vins piedalijas Latviesu tehniskas termino-
logijas vardnicas veido$ana.”® 20. gs. sakuma muziba aizgaja
F. Adamovica sieva un abu bérnu mate. Vélak vins apprecéjas
ar skolotaju Ellu Kraukstu un dzivoja Marijas iela Riga, bet va-
saras — pasa celtaja maja Sesavas pagasta. Daudzpusiga skolo-
taja F. Adamovica muzs nosledzas 1933. gada 19. februari Riga.
Apbedits Ja¢tinu kapséta Sesava.”™

Skolotaja Ella Adamovica (1878-1951)

Ella Adamovi¢a — skolotaja, tulkotaja un dzejnieka Frica
Adamovica otra sieva — bija zemgaliete. Vina dzimusi ka Marija
Cecilija Ella Krauksts 1878. gada 27. novembri kalpa gime-
né Sesavas pagasta. Dokumentos velak tika lietots tikai viens
vards Ella. Péc majskolotajas tiesibu iegtisanas 1905. gada Ella

75 B. Ludvigs Adamovics. Izglitibas Ministrijas Ménesraksts, 1934, Nr. 9,
210. lpp.

76 LNA LVVA 1303. f., 2. apr., 24. 1., 144.-145. Ip.; 28. 1., 205.-211. Ip.
Pazinojums par Ellas un Margrietas Adamovi¢s navi. Laiks, 1955,
Nr. 37, 7. lpp.

8 Romans, H., fEl. inz. A. R. Adamoviés. Technikas Apskats, 1973, Nr. 68,
21. lpp.

™ Tomass Eduards (red.) Baltijas skolotaju seminars: 1870-1919. Riga:
Bijusa Baltijas skolotaju seminara audzeknu un skolotaju biedriba, 1940,
213. lpp.
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Krauksts 1906. gada saka stradat par matematikas skolotaju
Vila Olava tirdzniecibas skola Riga. Tur vina iepazinas ar na-
kamo viru F. Adamovi¢u. Vélak vina stradaja ari A. Korti pri-
vatgimnazija Riga, bet Pirma pasaules kara gados devas uz
Krievijas iek$ieni, kur 1917./1918. macibu gada stradaja par
matematikas un vacu valodas skolotaju evakuétaja V. Olava
tirdzniecibas skola Péterburga.® Atgriezusies Latvija, skolotaja
Ella Adamovic¢a 1922. gada pabeidza vidusskolas skolotaju sa-
gatavoSanas kursu anglu valodas nodalu, un, lai gan skolotajas
personallieta nav $adu zinu, Rigas Skolotaju institata vésturei
veltita gramata tiek apgalvots, ka 1923. gada vina pabeigusi arl
Anglu valodas institatu Riga.®' Ta ka skolotajas personallieta
atrodas zinas par vinas darbibu skolas péc atgriesanas dzim-
tené tikai no 1923. gada, jadoma, ka vina patiesi citigi apgu-
vusi anglu valodu un skolotajam nepiecieSamas zinasanas, lai
1923. gada saktu stradat Rigas pilsétas 3. vidusskola par an-
glu valodas skolotaju. Jau ndkamaja gada E. Adamovica saka
stradat Rigas Skolotaju institata, kura Statu sarakstos bija ari
vinas virs Fricis.

Ellu un Frici Adamovic¢us vienoja kopigas intereses, kas
saistljas ar pedagogiju, valodam un literattiiru. Rigas Skolotaju
institata E. Adamovica saka macit anglu valodu skolotaja Jana
Andreja Burtnieka-Ozolina (1894-1959) vieta. Tas nebija viegli,
jo skolotajs J. A. Burtnieks bija beidzis Kalifornijas Universitati
un anglu valodu pielietojis gan teorétiski, gan praktiski, dzivo-
dams vairakus gadus Amerika, ka ari bija sarakstijis angliski
gramatu par jaundibinato valsti — Latvijas Republiku.®? Un, lai
gan puiSiem anglu valodas maciSanas neesot veikusies, meite-
nes par savu skolotaju un vinas macisanas metodém izteikusas
visai atzinigi. Rigas Skolotaju instituta audzékni anglu valodas
stundas dziedajusi angliski, runajusi par dazadam témam, iz-
spéléjot ainas no dzives. Pieméram, atnesa klasé iepirkumu
tiklina dazadus darzenus un auglus un lika audzékniem atté-
lot Daugavmalas tirgu. Stundas nebija drimas un garlaicigas,

80 LNA LVVA 1632. f., 1. apr., 208. 1.

81 Metuzala-Zuzena, E. (red.). Rigas Skolotaju institits (1922. g.~1938. g.)
un Césu Valsts skolotaju institits (1938. g.—1940. g.). Kalamazu: RSI un
CVSI audzeknu puduris Kalamazt, 1990, 82. lpp.

82 LNA LVVA 1632. f., 1. apr., 3413. 1.
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bet “gaisotne bija rotaliga”.®® Anglu valodas apguvi veicinaja arl
dazu skolnie¢u sarakste ar vienaudzém ASV un $o saraksti ie-
rosinaja skolotaja E. Adamovica.

Anglu valodas skolotdja E. Adamovica savu darbu Rigas
Skolotaju institata veica ar milestibu un prieku.®* Péc Ellas
vira naves Rigas Skolotaju institita tika nodibinats Frica
Adamovica fonds, kas péc Rigas Skolotaju institita darbibas
slegsanas 1938. gada tika nodots institita darbibas turpina-
tajiem — Cesu skolotaju institatam. F. Adamoviéa fonda naudu
vairakkart iemaksajusi vina atraitne E. Adamovica, ta godinot
sava dzivesbiedra maza veikumu.®® Ellai un Fricim bija kopigas
intereses un kopigi uzdevumi — kalpot pedagogijai, sabiedribai
un savai tautai. Ari E. Adamovic¢a bija macibu gramatu auto-
re, tikai atskiriba no sava vira tas nesastadija dabaszinatnés,
bet anglu valoda. Vinas 20. gs. 30. gados sastadita macibu gra-
mata anglu valodas macisanai “My English book” (1935-1939)
trijas dalas tika lietota Latvijas pamatskolas®® un gramatu iz-
deva atkartoti, jo ta bija kvalitativa un atbilda visam macibu
gramatas prasibam. Skolotaja E. Adamovica rakstijusi rakstus
ari pedagogiskaja presé®” un rakstijusi dzeju. Viens no dzejo-
liem ar pseidonimu Nigella publicéts 1956. gada Kopenhagena
izdotaja gramata “Latvju sonets 100 gados”.®® 20. gs. sakuma
vina aktivi darbojas Rigas Latviesu labdaribas biedriba, bet
péc Otra pasaules kara padomju varas laika vinas ieprieksé-
jam sabiedriskajam un pedagogiskajam aktivitatém nebija
lemts izpausties. Vinas masa un dala vira radinieku dzivoja
arzemeés, veél citi radinieki tika represéti, bet sabiedriskas or-
ganizacijas 1940. gada padomju vara slédza. Domajams, ka

83 Metuzala-Zuzena, E. (red.) Rigas Skolotaju institits (1922. g—1938. g.)
un Cesu Valsts skolotdju institits (1938. g.—1940. g.). Kalamazu: RSI un
CVSI audzeknu puduris Kalamazt, 1990, 82. lpp.

84 Berzins, L. Riga mirusi Ella Adamoviéa. Laiks, 1955, Nr. 35, 3. Ipp.

85 Atceras savas skolas. Rits, 1940, Nr. 9, 2. lpp.; Draudziga aicinajuma

veltes Césu aprinka skolam. Césu Vestis, 1939, Nr. 295, 1. lpp.
Pamatskolas lietoSsanai atlauto macibas gramatu saraksta septitais
papildinajums. Izglitibas Ministrijas Menesraksts, 1936, Nr. 10, 474. lpp.
Adamovica, E. Sarunas valodas nozime. Izglitibas Menesraksts, 1943,
Nr. 8, 179.-182. lpp.

Dzilleja, K. Latvju sonets 100 gados. Kopenhagena: Imanta, 1956,

151 Ipp.
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par vinu vecumdienas paripéjas vira meita no pirmas laulibas
Margrieta Adamoviéa, kas ari dzivoja Riga.??

Skolotaju E. Adamovi¢u noteikti var dévet par tikumigu
latviesu sievieti. Masdienas, kad mainijusas vértibas un uzska-
ti, tas var likties divaini un $ads apzimé&jums var tikt pat par-
prasts, ja kadu dévéjam par tikumigu cilveku. Ari vinas skoléni
“tikumibas sludinasanas dél” par skolotaju zobojas un, vien pie-
augusi, saprata dazu aizradijumu un sarunu patieso mérki.?°
Bet tikumiba saistita ar zinamiem principiem, paaudzés iegi-
tam atzinam un parliecibu, kas raksturo personibas stingro un
skaidro raksturu, nosaka tas dzives pamatlinijas. Tas ir sava
veida zimogs godigam un principu vaditam personibam, un tada
neapSaubami bija E. Adamovica. Vina deva padomus pat gime-
nes dzivei — kadai skolotajai ieteica dzivot ar savu viru kopa,
neraugoties uz problémam ar darbu un attalumu starp skolam,
kuras abi stradaja. E. Admovica uzskatija, ka “kaut vai garoza”
jaéd, bet viram ar sievu jadzivo kopa.?! Skolotajas “moralizé-
Sana pieSkira vinai daudzas iesaukas: Angliete, Adammasina,
Sinder-Ella no skanu lidzibas ar Pelnruskiti (klasé lasita pasa-
ka)” un, protams, Ellina, kas tika atvasinats no vinas kristam-
varda Ella.??

Rigas Skolotaju institita audzéknu E. Adamovicas rakstu-
rojuma nozimiga vieta atvéléta ne tikai vinas labsirdibai, pa-
cietibai, patriotismam un latviskajam dzivesveidam, bet ari
arejam izskatam, kas liecina par sakartotibu un zinamiem
principiem skolotajas pasas dzivé. Péc vira zaudésanas vina ne-
gérbas vairs kosi un spilgti, vinai vienmér mugura bija “mel-
na kleita ar baltu apkakliti un melnu vilnas jaku, pieskanotam
tumsam zekém un melnam kurpém ar platu siksnu un ar mi-
zigo dzintara kre]lu virkni ka vienigo rotaslietu”, bet “18. no-
vembri un citu svinibu gadijumos vina valkaja izcili véertigu
Zemgales tautastérpu, kam bruncos ieausto “rozisu” virknes
un divvirzienu izvilkuma krekla piedurknes bija tik vilinosi

89 Pazinojums par Ellas un Margrietas Adamoviés navi. Laiks, 1955,

Nr. 37, 7. Ipp.
90 Metuzala-Zuzena, E. (red.) Rigas Skolotaju institits (1922. g—1938. g.)
un Césu Valsts skolotaju institits (1938. g.—1940. g.). Kalamazu: RSI un
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skaistas, ka gribéjas aptaustit. Bez dzintara krellém, gar kaklu
stkakam, uz leju krietnu bumbinu lieluma, neesmu Ellu redzé-
jusi nevienu dienu”.%?

Péc Otra pasaules kara E. Adamovica palika Latvija un
1950. gada 14. septembri devas pelnita muzibas atpata. Apbe-
dita Rigas Meza kapos. Palikusi vinas ticiba ne tikai saviem
audzékniem, bet arl Dievam un Latvijai un, protams, vinas pa-
veiktais pedagogija, kas dzivo talak vinas audzéknos un vinu
darba un muiza turpinatajos.

Japiebilst, ka par skolotajiem stradajusi ari citi no Adamo-
viéu dzimtas — Jana Adamovica brala Fri¢a mazmeita Klara
Freienberga (1887-1983) stradajusi Riga un Dundaga un pra-
tusi lieliski iemacit “gramatveSanas® principus”.?> Skolotaja
J. Adamovi¢a masasdéls Janis Dreibergs (1854-1932) macijis
skolénus Dundaga, Riga, Peterburga, Upesgriva, dibinajis ko-
rus, biedribas, darbojies skolotaju biedribas un rakstijis peda-
gogiskus rakstus, par ko 1926. gada sanémis IV skiras Triju
Zvaigznu ordeni.”® Un radinieku pulka atrodami ari vél citi uz-
vardi, tacu Sis bija stasts par Jani Adamovic¢u un vina bérniem
Ludvigu, Valdu Elizabeti un Vilhelmini, bralénu Frici un vina
kundzi Ellu, kuru dokumentos sastopams Adamovic¢u uzvards.

Summary

The Contribution of the Adamoviés Family to Education
in Latvia

The Adamovidés family originates from the village of Dundaga
in Courland, Latvia. Members of this family have been working in
Courland and other parts of Latvia as teachers. Janis Adamovics
(1858-1930) acquired education to be a teacher in the Teachers
Training-Seminar in Irmlau, Courland, and worked in the schools
of Courland from 1877 to 1925. As was the tradition in those times he

93 Metuzala-Zuzena, E. (red.) Rigas Skolotaju institits (1922. g—1938. g.)
un Cesu Valsts skolotaju institits (1938. g.—1940. g.). Kalamazu: RSI un
CVSI audzeknu puduris Kalamazu, 1990, 84. Ipp.

Gramatvedibas.
9 Kiploks, E. Savai skolai pateicos. Laiks, 1967, Nr. 25, 3. Ipp.
96 LNA LVVA 1303. f., 2. apr., 24. 1., 174.-175. Ip.
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was not only a teacher but also the organ-player in the local Protestant
churches where he conducted the choir and the orchestra. To show
the merits of Janis Adamouviés the elementary school in Stende where
he had worked for a long time in 1939 was named after him. It was
canceled under the Soviet rule in 1951. In 1975 the elementary school
in Stende was closed down.

His children became teachers, too. His son Ludvigs Adamouvics
(1884-1943) studied theology at the University of Dorpat/Tartu.
Later he worked as a teacher of religion at the 1% State Secondary
school in Riga and became an assistant profesor at the University of
Latvia in 1920 and in 1929 a professor. He was also the Dean of the
Faculty of Theology in the University of Latvia (1927-1929, 1937-
1939) and the Vice-principal of the University of Latvia (1929-1931,
1933-1936) and the Minister of Education of Latvia (1934-1935).
Ludvigs Adamoviés is also known as the author of scientific articles
and books and among them textbooks for the education of religion.
He specialized in the research of church-history and his research
has not lost its relevance today. The professor Ludvigs Adamovics
was the first Latvian scholar to visit the archives of the Herrenhut
Brotherhood/ Moravian Brothers in Herrenhut, Germany, where he
did academic research (1928-1929) which he used in his doctoral
dissertation “Church and Belief in the Parishes of the Herrenhut
Brotherhood in Latvia” (1929). In 1939 the Scientific Research
Foundation of the University of Latvia granted the resourses and he
visited Herrnhut once more. He took part in congresses which were
about religious subjects and international teachers’ congresses.
He was one of the organizers of the 15" International Congress for
Secondary school teachers in Riga in 1933. In the summer of 1940
after the Soviet occupation he was dismissed from the University
of Latvia. Under the Soviet rule religion was crossed out from
curricula of schools and from the list of subjects taught at university
(“religion is opium for the people”). Ludvigs Adamoviés had to finish
his activities in the Latvian-Finish Association, the Riga Latvian
Society, the Riga Rotary Club and others. His sister Valda Elizabete
Zarina (born Adamovica, 1892-1979) worked as a teacher in Riga
and in Courland and some years at the elementary school in Stende,
where her father had worked. Their sister Vilhelmine Ozolina (born
Adamoviéa, 1897-1979) worked as a teacher in Courland and was
married to a clergyman. In June 1941 Ludvigs Adamoviés and
his sister Vilhelmine Ozolina with their families were deported by
the Soviet power to Siberia where Ludwigs was shot in 1943 as a
counterrevolutionary. The cousin of Janis Adamoviés, a teacher and
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a writer, a graduate from the Baltic Teachers’ Training Seminar
and of the Teachers’ Training Institute of St. Petersburg, Fricis
Adamoviés (1863-1933) is also a well known personality. He worked
as a teacher in Latvia, Poland and Russia. After the foundation of
Latvia in 1918 he became a teacher in the 1% Riga State Secondary
school, at the Teachers’ Training Institute in Riga and part of the
academic staff of the University of Latvia. Fricis Adamoviés is
known for his textbooks in geography and natural sciences, he also
translated from English to Latvian. His translations of works and
plays of William Shakespeare are well received. He also translated
works of the Russian best known fabulist Iwan Krylov, Russian
poets Alexander Pushkin and Mikhail Lermontov, the German poet
Johann Wolfgang Goethe into Latvian. The wife of Fricis Adamouvicés,
Ella Adamovica (born Krauksts, 1878-1951), before the First World
War was a teacher at Vilis Olavs Commerce-School in Riga where
at those days Fricis Adamoviés also worked. In 1923 she became a
teacher of English at the 3™ Secondary school of Riga and later at
the Teachers’ Training Institutes in Riga and in Césis. She is the
author of the English textbook in three parts for elementary schools:
“My English Book” (1935-1939). Fricis and Ella Adamovi¢i wrote
poems. The teachers Janis, Ludvigs and Fricis Adamovidi were
awarded the “Order of the Three Stars”. Fricis Adamoviés received
it twice (in 1926 and in 1933, as well as Ludvigs Adamouvics (in 1928
and in 1934).

Other relatives of the Adamovics family worked as teachers too,
so they all made an important contribution to education in Latvia in
the 19", in the 20" — and as we can say — in the 21 century as well.



LUDVIGA ADAMOVICA IEGULDIJUMS
FOLKLORAS PETNIECIBA

Ingus Barovskis
Dr. philol., Alberta koledza

Valdosie pétniecibas virzieni, ietekmes, attistiba un
teorijas starpkaru perioda

Laika, kad savu darbibu latviesu senreligijas pétnieciba uz-
sak Ludvigs Adamovics (1884-1943), folkloristikas virzienos un
teorijas notikusas vairakas izmainas, kas pietuvina $o nozari
starptautiskajam kontekstam. Protams, apjoma ierobezota rak-
sta ietvaros nav iespéjams skrupulozi analizét visus valdoSos
virzienus un teorijas, kas ir pamata starpkaru senreligijas pé-
tjumiem, tapéc uzmaniba pievérsta tikai tam ietekmém, ku-
ras ir aktualas L. Adamovi¢a darbos. Raksta ietvaros lietots
jédziens “senreligija”, nemot véra, ka $adu jédzienu: 1) izvélas
lietot pats L. Adamovics, aprakstot seno latviesu ticibas sistéemu
(L. Adamovics lieto abus jédzienus — gan “mitologija”, gan “religi-
ja”, tomeér sie jédzieni tiek skirti); 2) jédziens “mitologija”, pretsta-
tot jedzienam “senreligija”, ieklauj Sauraku nozimi, uz ko norada
ne tikai L. Adamovics, bet ari, pieméram, Haralds Biezais.!

20. gs. sakuma valdo$a animisma un dabas mitologijas sko-
las parstavju, pieméram, Jekaba Lautenbaha-Jusmina un Ansa
Lerha-PuskaisSa idejas 1idz ar P. Smita un vina sekotéju idejam
tiek atzitas par nepilnigdm un religijpétnieciba kritiski vérte-
jamam. Ir paradijusies pirmie nopietnie zinatniskie méginaju-
mi ar izvérstu metodologiju un pétniecisko aparatu, pieméram,
P. Smita darbs “Latvju mitologija” (1918, otrs atkartots, papil-
dinats izdevums 1926), uz kuru vadosie pétnieki, tai skaita ari

I Biezais, H. Seno latviesu galvenas dievietes. Riga: Zinatne, 2006, 13. lpp.
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L. Adamoviés, atsaucas ka uz pirmo darbu “pilna méra objek-
tivas zinatnes limeni”?, lai gan norada, ka tas ir pétfjums fol-
klora, ne religija, tatad Sauraka joma. Var just L. Adamovica
(un ne tikai) netiksmi pret to, ka P. Smits atturégjies no mitis-
ko priek$statu sakartoSanas vésturiski genétiska gaita.® Taja
pasa laika sie pétijjumi ir arl pamata animisma un dabas mi-
tologijas skolas kritikai, kaut gan pilniba no tas ietekmes ne-
atbrivojas (pieméram, P. Smits). Saja laika top velak trimda
stradajosa Karla Strauberga pirmie pétijumi senreligijas (jeb
mitologijas) jautajumos, izdots Luda Bérzina pétjjums “Dievs
latviesu tautasdziesmas” (1900), ka ari pétijumi par latviesu
tautasdziesmam,* savu ieguldijumu sniedz ari makslas véstur-
nieks Ernests Brastins, kur$ lielakoties nodarbojas ar kons-
trukcionismu, veésturnieks Arveds Svabe un teologi Edgars
Rumba un Eduards Zicans, kuru uzmanibas loka nonak tiesi
latviesu folklora, t. i., latviesu senreligijas jautajumi.
Laikmetam raksturigs sazarots pétniecisko pieeju un me-
tozu klasts, ko nosaka vairaki faktori. Pirmkart — pétniecis-
ka lauka paplasinasanas, jaunako teoriju apguve un lidzsingjo
pétijumu kritisks izvertéjums saistiba ar latviesu senreligi-
jas avotu (folkloras materialu), kas veido jaunu tému loku un
jaunu skatljjumu (pieméram, K. Straubergs, L. Adamovics).
Otrkart — pétnieciba iesaistas dazadu apaks$nozaru pétnieki,
pieméram, K. Straubergs ir klasiskais filologs, P. Smits — va-
lodnieks, savukart L. Adamovi¢s un vairaki citi parstav teo-
logiju. Tiek izmantotas dazadas metodologijas, kas izgttas no
salidzinosas valodniecibas, véstures, ari religijas fenomenolo-
gijas, veidojot unikalu skatu uz folkloru un mitologiju jeb sen-
religiju. Popularitati iegiist arl somu skolas idejas, no kuram
ietekméjas P. Smits, ari K. Straubergs un kuras starpkaru pe-
rioda klust aktualas Latviesu folkloras kratuves darbiba, ipa-
§i folkloristes Annas Bérzkalnes ietekmé.? Starpkaru periods

2 Adamovics, L. Seno latviesu religija vélaja dzelzs laikmeta. Riga:
Kr. Barona biedribas apgads, 1937, 47. lpp.

3 Ibid., 47. 1pp.

4 Piemeéram, Epitets latviesu tautas dziesmas (1926), Latviesu tautas dze-
jas nozares (1927), Satira un humors latviesu latviesu tautas dziesmas
(1927).

5 Treija, R. Annas Bérzkalnes darbiba latviesu folkloristika starptautisko
sakaru kontekstda. Promocijas darbs, 2013, 120. Ipp.
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folkloristikas/senreligijas pétijumu zina tiek uzskatits par vie-
nu no augligakajiem latvie$u mitologijas pétjjumu joma.b

Teorétiskaja un metodologiskaja lauka attieciga laikmeta
galvenais uzdevums, Skiet, ir izvértét tautiskd romantisma
laika mantojumu (proti, pseidopanteona ideju) un izveidot jau-
nas pieejas folkloras vakumu interpretacijai. Uz sadu darbibas
mehanismu norada ari folkloristikas véstures pétnieks Toms
Kencis lidz $im visaptverosakaja pétijuma par latviesu folklo-
ristikas véstures attistibu.” Tiesa, vismaz redzamako pétnieku
darbiba romantisma virziena parvertéjums nebutu uzsverams
ka starpkaru perioda darbibas galvenais mérkis, jo, pieméram,
t. s. teologu sparns $adam parvértéjumam nododas vismazak,
vairak koncentréjoties uz religijas fenomenologijas ievieSanu
mitologijas avotu (tatad folkloras) pétnieciba. Nenoliedzami,
ka religijas fenomenologijas teoriju izmanto$ana ir novatorisks
paveérsiens folkloras pétnieciba, jo tas ir daudz tuvakas neka,
pieméram, valodniecibas metodes (P. Smits). Kaut gan Seit ja-
nem véra visai redzama norobezoganas — P. Smits un citi ne-
teologi runa par mitologiju/folkloru, savukart L. Adamovics,
velak ari H. Biezais un citi konsekventi lieto jau minéto jé-
dzienu “senreligija”, ar to apzimejot plasaku prieksstatu kopu
par mitologiju un folkloru. Tapéc starpkaru perioda pétnieci-
ba iespéjams runat par diviem lielakiem virzieniem - folkloras
pétniecibas attistibu un senreligijas pétniecibas novirziena iz-
veidosanos.

Saja laika, ka jau minéts, latviesu folkloristika butiskas bi-
jusas Edvarda B. Teilora (Edward Burnett Tylor) un Herberta
Spensera (Herbert Spencer) teorijas par animismu, kuram pie-
vienojas pétniecibas aizsakuma laiku (19. gs., 20. gs. sakums)
ievérojamakie folkloras pétnieki Latvija — Karlis Kasparsons,
A. Lerhis-Puskaitis, Martin§ Brunenieks un citi. Tapat aktu-
alas ir So jau minéto sociologu un etnografu evolucionisma ide-
jas, kas ietver mitu attistibu un pilnveidoSanos. Jasecina gan,
ka vismaz animisma idejas paradas ari velaka laika pétniecl-
ba, pieméram, P. Smita darbos, kaut ari kritiski izvértétas, to-
meér aktualas.

8 Kencis, T. A disciplinary history of Latvian mythology. Tartu: University
of Tartu Press, 2012, 105.
7 Ibid., 106-141.
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Buatisks faktors, kas sekmé ne tikai folkloras, bet ari mi-
tologijas un senreligisko prieksstatu pétniecibu, ir to avo-
tu apkopojums un vakums. Pétniecibai ir pieejamas ne tikai
Kri§jana Barona “Latvju dainas” (1894-1915), bet ari P. Smita
“Latviesu tautas pasakas un teikas” (1925-1937), “LatvieSu
tautas ticejumu” (1940-1941) krajums, ari J. Endzelina un
R. Klaustina redigétas “Latvju tautas dainas”. Ja lidz $im sen-
religijas priekSstatu pétniecibas pamatavots bija dainologija
(tautasdziesmu pétnieciba), nu notiek lai gan ne konsekventa,
tomér manama virziSanas uz pasaku pétniecibu, kam seviski
pievérsas K. Straubergs un P. Smits. Ari L. Adamoviés savos
nozimigakajos pétijumos izmanto pasaku tekstus vismaz sa-
lidzindjumam un papildindgjumam tautasdziesmu konteksta,
virzoties uz plasiem un visaptveroSiem senreligijas un folklo-
ras pétjjumiem. Novatoriska pieeja ir laikmetam raksturiga
centrésanas ne tikai uz folkloras materialiem, bet ari baznicu
vizitaciju dokumentiem, raganu pravu protokoliem un citiem
vestures materialiem.

Saja laika tiek izvirzits arl nozarei butisks jautajums, proti,
kas ir mitologija, folklora, senreligija. Izvérté&jot valdoSos piené-
mumus, P. Smits mitologiju definé ka atliekas no seno paganu
ticgjumiem,® kas ir viens no $a laika, $kiet, universalakajiem
skaidrojumiem, uz ko daudzkart atsaucas ne viens vien latvie-
Su senreligijas pétnieks, pieméram, K. Strauberga darbos “Vina
saule” (1922) un “Pasaules jura” (1937) kvantitativi biezi atro-
damas atsauces uz P. Smita “Latvju mitologiju”. Jautajumiem
par mitologijas definéjumu pievérsas ari L. Adamoviés vairakos
pétijumos, kas tiks aplukoti turpmak raksta.

Ieziméjas ari jaunas linijas, pieméram, mégindjumi latviesu
senreligiskos prieksstatus pielidzinat sengrieku mitiem un mi-
tiskas pasaules uzbiives sistémai, kas ne vienmeér ir pietiekami
pamatoti idejiska forma, kaut gan tehniski $adas lidzibas avotu
analizes rezultata ir iespéjams atrast. Sadas idejas sameéra biezi
paradas K. Strauberga pétjjumos (“Vina saule” u. c.).

Saja laika Latvijas senreligijas pétniecibas vidé aktualas
ir, pieméram, V. Vunta (W. Vund?) tautas psihologijas idejas,
kur tautas dveésele ir pétama ari ar mitu palidzibu. Sis idejas

8 Smigs, P. Valodas liecibas par senajiem baltiem. Latviesi I1, red. Balodis,
F., Smits, P. Riga: Valters un Rapa, 1932, 176. lpp.
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paradas gan P. Smita “Latvju mitologija”, gan ari plasaja, jau
atseviska pétijjuma cienigaja ievada 1925. gada pasaku pirma-
Jam s€jumam. Aktualas ir ar1 Maksa Millera (Max Miiller) teo-
rijas, citi, pieméram, A. Svabe atsaucas uz Emila Dirkheima
(Emile David Durkheim) un Dzeimsa Freizera (James Frazer)
idejam.

Lidz ar L. Adamovi¢u un Voldemaru Maldoni izveidojas ari
fenomenologiskais virziens senreligijas un folkloras pétnieci-
ba. Varétu teikt, ka tas ir viens no L. Adamovica lielakajiem
pienesumiem tiesi mitologijas (senreligijas) pétniecibas lauka,
jo at$kiriba no P. Smita, K. Strauberga un citiem ta laika va-
dosajiem pétniekiem lauj palikoties uz mitologiju nevis ka uz
seniem paganu ticéjumiem, bet ka faktu, ka mitologija ir sekun-
dara religijas paradiba, religiskas pieredzes projekcija prata un
fantazijas sfera, spéks jeb vara, ko cilveks pardzivo religiska-
ja pieredzé un ko vins, pielidzinot pasam sev, apbalvo ar gribu,
dabu vina atzina ari vardu un veidu.® L. Adamovica pétnieciba
religijas fenomenologijas idejas aktualizéjas 1pasi niderlandie-
$u teologa DzZerarda van der Léva (Gerard van der Leew) kon-
teksta. L. Adamoviés un V. Maldonis pétniecibas lauka ienes
ari etnologa Lisjena Levi-Brila (Lucien Lévy-Bruhl) témas.
Religijas fenomenologijas metodologija paradas gandriz visos
L. Adamovi¢a pétijumos. Sis laiks gan ir nenoliedzami vérté-
jams ka religijas fenomenologijas uzplaukums tiesi teologiskos
jautajumos, pieméram, V. Maldona, G. Mensinga, K. Kundzina,
A. Freija, H. Bieza un E. Rumbas darbos,'? tapéc nav nekas par-
steidzoss, ka §1 pieeja ienak ari latviesu senreligijas pétijumos.

Starpkaru perioda pétniecibas lauka ieziméjas ari konkre-
tas diskusiju témas, kuras ir aktualas lielakajai pétnieku dalai.
Viena no tadam ir jautajums par mitiskas pasaules uzbtvi un
izpratni par to. Pieméram, K. Straubergs izvirza pienémumu,
ka latviesu senreligiskajos prieksstatos galvenais akcents likts
uz horizontalo pasaules dalijumu, proti, mitiska pasaule sastav
no divam dalam - §is pasaules (dzivo cilvéku pasaules) un vi-
nas saules, kas Ipasi izvérsts pétijuma “Vina saule”. Masdienu

9 Adamovics, L. Diferenciacija un integracija latvie$u mitologija. Senatne
un Maksla 4. 1936: 210. lpp.

10 Gills, N. Religiski-filozofisko rakstu (1925.-1936. g.) autori un filozofijas
un religijas zinatnu biedriba (1922.-1940. g.) Latvija. Religiski-filozofiski
raksti VI, 1997: 32. lpp.
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laikmeta analizé tas dévéts par K. Strauberga estahologiju,!!
tac¢u L. Adamovics, opongjot K. Straubergam, runa par trisda-
ligo pasaules modeli: “Skiet, diezgan skaidri tverams mitiskais
uzskats, ka aiz visiem kalniem un ezeriem pasa zemes mala jeb
jurmala pie apvarsna sastopas §1s zemes, debesu (Debeskalna)
un pazemes (vinas saules) robezas. Tur aug mitiskais Debesu
koks, kura zaros sava noteikta laika novietojas Saule, Méness
un citi spidekli.”'? Sadas diskusijas attiecigaja laika veidojas
sporadiski, parsvara balstoties citu pétnieku pienémumu kri-
tizéSana, un ir uzskatams pieradijums vienotas pétnieciskas
metodes trikumam. Klasiskas mitologijas, valodniecibas un
religijas fenomenologijas metozu saistljums ar latviesu senreli-
gijas avota — folkloras — pétniecibu veido ari zinamas neskaid-
ribas, pieméram, K. Strauberga meéginajumus saistit baltu
mitologiju ar grieku mitiem u. c.

Neskatoties uz to, folkloristikas aspekta L. Adamovica veik-
tie pétjjumi seno latviesu mitiskajos prieksstatos jeb senreligija
ir laikmetam novatoriski un ienes jaunas idejas témas pétnieci-
bas aspekta. L. Adamoviés ir viens no pirmajiem, kas konsek-
venti lieto jédzienu “senreligija”, lielakoties skirot §1 jédziena
nozimi no tadiem jédzieniem ka “mitologija” un “folklora”.

Ka jau minéts, galvena L. Adamovica pieeja balstas Dz. van
der Léva “Religijas fenomenologija” (Phenomenologie der
Religion), kura L. Adamoviés atrod savu skaidrojumu jedzie-
nam “mitologija” ka sekundarai dabas paradibai, religiskas
pieredzes projekcijai prata un fantazijas sféra. “[..] un fantazi-
jas darbibas auglis ir dazadas mitologiskas butnes, vairak vai
mazak antropomorfizétas dievibas.”'® Aktualizétas tiek filologi-
jas un salidzinoso religiju pétnieka Hermana Uzenera (Herman
Usener) idejas par daudzdievibas izcelSanos, uz kuram pamato-
jas ari L. Adamovics.

Ka nozimigs faktors pétniecibas attistiba minami ari izde-
vumi, kuros arvien vairak paradas publikacijas par folkloru,
mitologiju un senreligiju, pieméram, izdevums “Senatne un

1 Kencis, T. A disciplinary history of Latvian mythology, op. cit., 134.

12 Adamoviés, L. Senlatviesu pasaules ainava. Latvijas Universitates
raksti. Teologijas fakultates sériyja. Riga: Latvijas Universitate, 1938,
25. Ipp.
Adamovics, L. Diferenciacija un integracija latviesu mitologija, op. cit.
210. lpp.
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Maksla” publicé pétijumus senvésturé, etnografija, folklora,
Latvijas Universitate sak izdot Latvijas Universitates rak-
stu séjumus (jo seviski Teologijas fakultates sériju), kur pub-
licejas ne tikai L. Adamovics, bet ari citi ievérojami teologi,
kuru uzmanibas loka paradas mitologijas un folkloras témas
(E. Zicans, E. Rumba u. c.). Nozimigs ir “Izglitibas Ministrijas
Ménesraksts”, kur tapat pieejamas latvieSu senreligijas jautaju-
miem veltitas publikacijas.

L. Adamovica zinatniskas darbibas visparigs raksturojums

Turpmak raksta uzmaniba pievérsta butiskako L. Adamo-
vica darbu analizei. Pie nozimigakajiem un analizes vértajiem
pétjjumiem pieskaitamas $adas L. Adamovi¢a publikacijas:
“Diferenciacija un integracija latvieSu mitologija”'* (1936), “Seno
latviesu religija vélaja dzelzs laikmeta”'® (1937), “Senlatviesu
pasaules ainava”® (1938), “SenlatvieSsu mitologija”'” (1956),
“Diza debesu séta latvieSsu mitologija: (Senlatviesu Olimps)
Tautas dziesmas par debesu kapném: literara un mitologiska
studija”® (1940). Idejas par senreligiju un tas korelaciju ar kris-
tigo religiju atrodamas ari tados pétjjumos ka “Dzimtenes baz-
nicas veésture” (1927), raksti Konversacijas vardnica, ka ari citi
darbi, kas parada nopietnu L. Adamovica interesi tiesi senreligi-
ju pétjjumu lauka.

L. Adamoviés ieklaujas to pétnieku loka, kas latviesu fol-
klora meklé senreligiskas idejas, uzsverot, ka folklora ir baltu
senreligijas avots. Tacu senreligijas ritualas uzbuves princi-
pos L. Adamovica darbos kopuma saskatami rekonstrukcijas
meéginajumi. Sava laika pétnieciba L. Adamovica darbi tiek

4 Adamovics, L. Diferenciacija un integracija latviesu mitologija, op. cit.,

218. lpp.

Adamovics, L. Senlatviesu religija. Véstures atzinas un télojumi. Riga:
Izglitibas ministrijas izdevums, 1937, 79. lpp.

Adamovics, L. Senlatviesu pasaules ainava. Latvijas Universitates rak-
sti. Teologijas fakultates sérija. Riga: Latvijas Universitate, 1938.
Adamovics, L. Senlatviesu mitologija. Latviesu tautas dziesmas. XI,
red. A. Svabe, K. Straubergs, E. Hauzenberga-Sturma. Kopenhagena:
Imanta, 1956, 557.—-576. lpp.

Adamovicés, L. Diza debesu seta latvieSsu mitologija: (Senlatviesu
Olimps). Tautas dziesmas par debesu kapném: literara un mitologiska
studija. Latvijas Universitates raksti. Teologijas fakultdtes serija. 1. séj.,
Nr. 5-6. Riga: Latvijas Universitate, 1940.
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izmantoti, veidojot kontinuitati, kas izbeidzas, sakoties padom-
ju rezimam. Nemot véra L. Adamovi¢am izvirzitas apstidzibas
un PSRS vadibas piespriesto sodu, padomju laika vina darbibai
netiek pievérsta nekada uzmaniba. Teju pirmais pieminéjums
atrodams Ojara Ambaina “Latviesu folkloristikas vésturé”
(1989), izversot L. Adamovic¢a kritiku un idejiski pasniedzot
L. Adamovica darbu citatus ka nopélumu paganisma un senre-
ligisko ritualu izpausmém, pieméram:

“K. Straubergs te pieslejas P. Smita aizsaktajam latviesu mi-
tologijas konkrétas izpausmes virzienam, kaut ari neiet talak
par folklora un latviesu véstures dokumentos konstatéjamo
mitologisko un religisko elementu salidzinajumu. Soli talak to
mijiedarbes teorétiskd izvértéjuma un vésturiska skatijuma
zinad sper L. Adamovics, kura referatu un rakstu vida ir ari
monografiska rakstura pétijjumi par puki latviesu folklora, par
kristigas baznicas cinu pret latviesu folkloru.”!®

Sis ir viens no pirmajiem L. Adamovi¢a piemingjumiem pa-
domju laika nosléguma, tiesa gan — kritiskiem, reducéjoties uz
feodalas sabiedribas kritiku, uzsverot kristigas baznicas cinu
pret latviesu folkloru un citadam laikmeta noteiktam niansém,
kam raksturiga kopéja pirmskara folkloristikas nosodisana
un somu skolas kritika. Citadi ir ar trimda notiekoSajiem pé-
tjjumiem folklora un senreligiskajos prieksstatos, kur, pieme-
ram, H. Biezais savos pétijumos visai izteikti veido diskusiju ar
L. Adamovica pienémumiem. So abu pétnieku diskusija balstas
dievibas Maras izcelsmes genézé.2°

Rezuméjot, L. Adamoviés ir viens no tiem latviesu pétnie-
kiem, kura uzmanibas loka ir sena baltu religija, tas praktiskas
izpausmes un paradumu pétnieciba lidz kristietibas ienaksanai.
Seviski §im jautajumam L. Adamoviés pievérsas péc 1930. gada.
Turklat raksts “Zur Geschichte der altlettischen Religion”, kas
publicéts krajuma “Studia theologica II” (1940), padara Sos
pétijumus pieejamus ari starptautiskai auditorijai. Lidz ar to
L. Adamoviés klast par vienu no retajiem senreligijas pétnie-
kiem, kuri ne tikai veido pétniecisko domu Latvija, bet ari lauj
starptautiskajai pétnieciskajai videi ielikoties latviesu senreli-
gijas jautajumos.

9 Ambainis, O. Latviesu folkloristikas vésture. Riga: Zinatne, 1989, 88 Ipp.
20 Biezais, H. Seno latviesu galvenas dievietes, op. cit., 61. Ipp.
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Arpus 8§ raksta robezam atstati tie L. Adamovi¢a pétijumi,?!
kas veltiti Latvijas baznicas vésturei, pieméram, “Latvijas baz-
nicas vésture” (1961), “Dzimtenes baznicas vésture” (1947),
“Raksti par Latvijas baznicas vésturi” (1978), “Vidzemes bazni-
ca un latvieSu zemnieks 1710-1740” (1963) un kas izdoti gan at-
kartotos izdevumos, gan jau péc L. Adamovica naves; kaut ari
dala no Siem pétijjumiem L. Adamovics pieskaras arl paganis-
kajai senreligijai un tas sinkrétismam kristigaja religija, tomér
tiesi folkloras pétniecibas lauka nozimigakie ir turpmak raksta
aplakotie darbi.

Nozimigako pétijumu apskats

Saja nodala galvena uzmaniba pievérsta daziem nozimiga-
kajiem L. Adamovic¢a rakstiem, kas veltiti folkloristikas (t. i.,
senreligijas) pétniecibai. Protams, tie nav vienigie L. Adamo-
vica raksti par senreligiju, tacu tie uzskatami par novatoris-
kiem un kontinuitativiem pat musdienu zinatneé, jo pievérsas
jautajumiem, kas baltu senreligijas pétnieciba aktuali ar1 So-
brid, bet sava laika bija pat loti moderni. Sajos pétijumos iezi-
méjas butiska nianse, kas raksturiga visiem L. Adamovica
darbiem, proti, centrésanas uz dievibu panteonu, tacu Sis
panteons ir konsekvents, varétu teikt, ka tiek veidots sameé-
ra vienots prieksstats par seno latviesu religisko sistému, ko
autors attista no pirmajiem témai veltitajiem darbiem lidz pat
pédéjam publikacijam.

“Diferenciacija un integracija latviesu mitologija” (1936)

Pétijums uzskatams par vienu no nozimigikajiem L. Ada-
movic¢a darbiem, kas sasaucas ar valdoSajiem pienémumiem
attiecigas témas izpété ne tikai Latvija, bet ari cittautu pe-
tjumos, kur diferenciacija un integracija pétita mitologijas
konteksta. L. Adamovica darbs un ta teorétiskas nostadnes sa-
saucas ar, pieméram, franc¢u mitologa Zorza Dimezila (Georges
Dumeézil) koncepciju un teorétiskajam nostadném indoeiropiesu
mitologijas kopaina. Saja laika Z. Dimezils izvirza pienémumu
par trisdaligu struktaru indoeiropiesu ideologija un socialajas

2L Pilnu bibliografiju izstradajusi Freimane, A., Talonen, J. Bibliography of
Ludvigs Adamovics. Helsinki: Suomen kirkkohistoriallinen seura, 2005.
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attiecibas, ko vins definé ka triju funkciju sistému. Triju funk-
ciju sistéma pirma ir magiski juridiska funkcija, ko parstav
priesteri, un Z. Dimezils pienem, ka atbilstosie dievi parsvara
pastav paros, vienam reprezentéjot religisko pusi, bet otram —
juridisko (pieméram, védu Varuna - védu Mitra). Otra funkcija
ir militara, ko sabiedriba parstav karaviri, bet mitologija tadas
dievibas ka Indra, Tors un Marss. Savukart tresa funkcija ir
zemkopiba ar dievibam, kas aizbilst par auglibu, materialo tu-
ribu, veselibu — péc 7. Dimezila uzskatiem, pieméram, Dioskiri,
Freija, Kvirins un citi.”*

Z. Dimezila teorijam bija ari sekotaji, pieméram, S. Vikan-
ders (Stig Wikander), vélak ari J. Puhvels (Jaan Puhvels) un
citi.?? Tadu, teorijai attistoties un pilnveidojoties, Z. Dimezils un
vina sekotaji nonak pie secinajuma, ka binaras opozicijas ir pa-
mata socialajam un ideologiskajam trisdaligumam, tomér ar to
palidzibu lidz galam izskaidrot visus indoeiropiesu senreligijas
pavérsienus nav iespéjams.?*

Uz §is teorijas bazes gandriz analogiskus pienémumus iz-
virza ari L. Adamovics, analizéjot diferenciacijas un integ-
racijas procesus latviesu senreligisko prieksstatu kopuma.
L. Adamovics pretstata Dieva un Perkona attiecibas, uzsverot,
ka Perkons ir negaisa un tumsas debesu simbolikas reprezen-
tants, savukart Dievs — gaiSais debesu reprezentants,?® tatad
abas $is dievibas ir raksturojamas ka paris. Savukart dife-
renciacijas procesi $aja gadijuma verojami situacijas, kad kul-
ta Ipatnibu noteiktais dualisms daZos gadijumos var zust un
Perkons ieklaujas Dieva téla, integréjas taja. Tiesi ar So darbu
latvieSu senreligijas pétnieciba aizsakas mekléumi izpratnei
par dievibu un mitisko télu rasanas procesiem un sakaribam.
L. Adamovic¢s Saja raksta pieversas jautajumiem, kas senre-
ligijas pétnieciba ir aktuali ari musdienas, pieméram, Jumja
nozimei un funkcijam, dazadam matém, Dieva un Pérkona té-
liem, izvirzot ideju, ka mitiskie téli var veidoties, vienam télam

22 Sk. Mromesuns, K. Bepxosubie Goru uamoesponeiines. Mocksa: Hayka,

1986.

23 Scott, C. Littleton. Indo-European Religions: History of Study. The
Encyclopaedia of Religion Vol. 7. New York, London, 1987, p. 210-211.

24 Ihid., p. 211

25 Adamoviés, L. Diferenciacija un integracija latvieSu mitologija, op. cit.,
215. lpp.
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pardaloties vairakas dievibas vai ari vairakiem dievibu téliem
saplastot. To L. Adamoviés pamatoti déve par diferenciacijas un
integracijas procesu.

Novatoriskakais raksta ir norade uz dievibu diferenciaci-
jas iespgjamibu dazadas formas, tiesa, izvirzot piemérus, kas
ne vienmer ir pietiekami viennozimigi. L. Adamovica diferen-
ciacijas procesa izpratné, pieméram, Jumis, kas transformeéjas
Miezu Jumi, Rudzu Jumi, Linu Jumi, $kiet, vairak vértéts péc
nosaukuma lidzibas, mazak péc funkcijam un minétas dievi-
bas problematiskas izpratnes senreligijas konteksta. Par visu-
ma precizu atzistama ideja par dievibam, kuru diferenciacijas
process notiek “gimenes” ietvaros, proti, pamatdievibam lidzas
paradas to déli, meitas, mates, sievas u. c. Sada konteksta no
vienas dievibas attistas citas dievibas, veidojot gan dievibu gi-
meni, gan pilnigi atseviskas paradibas (pieméram, Méness déli,
Saules meitas).

Pretéjs process diferenciacijai ir integracija, proti, dievi-
bas saplist, apvienojas viena dievibas téla, tatu Sie proce-
si savstarpéji neizsledz viens otru. Seit L. Adamovics precizi
atzimé, ka $ads process vérojams jau minétaja Jumja un ari
Péerkona téla, nosaucot to par “svarstisanos starp totalismu un
plaralismu”.?8

Sava laika §is idejas bija novatoriskas, un vélak tam uz-
manibu pievéersa cits senreligijas pétnieks — H. Biezais, kurs
balstijas jau jaunakas pieejas un historiografija. Lai gan
H. Biezais iebilst pret L. Adamovica teorijam, tomér neko ide-
jiski jaunu tajas neienes. H. Bieza pretargumentacija balstas
ideja, ka gimenes jédziens (tatad L. Adamovica teorija par di-
ferenciaciju gimenes loka) nav pilnvértigs, jo mitisko télu gime-
nes saiknes nav identificéjamas avotu satura dél. Pieméram,
Pérkons, péc H. Bieza uzskatiem, tiek raksturots péc ta funk-
cijam (Racejs, Kalgjs), kas ietilpina diferenciacijas ideju viena
téla, nevis gimenes ietvaros.?” H. Biezais apstrid vél vairakus
citus L. Adamovica pienémumus, ta¢u kopuma jasecina, ka
L. Adamovic¢a pétjjums ir viens no pirmajiem, kas pievérs Sai
témai uzmanibu, rosina diskusiju, tapéc vértéjams ka nozimigs
26 Adar{loviés, L. Diferenciacija un integracija latviesu mitologija, op. cit.,

215. lpp.

27 Biezais, H. Romiesu un latvie$u Ipaso dievu probléema. Latvijas Zindatnu
Akadémijas Vestis. Nr. 10, (5655), 1993, 32.—37. lpp.
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ne tikai pasa L. Adamovic¢a pétniecibas konteksta, bet baltu
senreligijas pétnieciba vispar.

Ka jau tas vairakkart uzsverts, L. Adamoviés folkloristika
ienak ar jaunu mitologijas definéjumu, uzsverot, ka mitologija
ir sekundara religijas paradiba, religiskas pieredzes projekcija
prata un fantazijas sféra.?® Izvertgjot So secindjumu attieci-
ga laika folkloristikas uzskatu konteksta, tas ir véra nemams
un novatorisks. Var atsaukties kaut vai uz P. Smita mégina-
jumiem saistit $adu mitisko butnu variacijas ar aizguvumiem
un lidzibam citu tautu mitos, kas ne vienmeér ir pamatotas
un folkloras tekstos balstitas idejas, jo tas, ka lidzigi mitiskie
teli paradas ne tikai baltiem, bet ari citam tautam nebat ne-
nozimé aizguvumu, tikpat labi iespéjama mitisko prieksstatu
vienlaiciga veidoSanas, balstoties uz lidzigu domasanas me-
hanismu. 20. gs. vida $o jautajumu turpina risinat H. Biezais,
gan balstoties uz modernidkam metodém, tomér nemainot
jautajuma batibu. Vertéjot L. Adamovica pieeju, secinams, ka
tiek Skirti jédzieni “latviesu folklora” un “senlatvie$su mito-
logija”, kas lidz galam tomeér nav pamatoti. Tomér svariga ir
L. Adamovica diskusija ar K. Straubergu jautajuma par sen-
latviesu religiju, kur, ka apgalvo Straubergs, butisks ir kults,
dogma un mits, ko L. Adamoviés apstrid, uzsverot religiska
pardzivojuma ideju.

Jasecina, ka 20. gs. sakuma, kad top Sis L. Adamovica
darbs, ir atjaunojusies interese par seno baltu un indoeiropiesu
religiju ka vienotu sistému. Sis sistémas pétniecibai pievérsies,
pieméram, religiju vésturnieks Hermans Ginterts (Hermann
Giintert), teologs Rudolfs Oto (Rudolf Otto), medievalists Francs
R. Sréders (Franz Rolf Schrider) u. c., veidojot salidzino$o mi-
tologijas pétniecibu. Sim virzienam piederigs ari L. Adamovica
apliukotais darbs.

Diferenciacijas un integracijas jautajumi mitologija jeb
senreligija kopuma ir aktuali arl masdienu pétnieciba un pat
miusdienu mitiskajos prieksstatos, lidz ar to $is L. Adamovica
pétijums uzskatams par vienu no pirmajiem, kas pievérsas
gan nozimiga jautajuma izpétei, gan ari modernai pétniecibas
formai.

28 Adamovié¢s, L. Diferenciacija un integracija latvieSu mitologija, op. cit.,
210. lpp.
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“Senlatviesu religija vélaja dzelzs laikmeta” (1937)

Véra nemams L. Adamovi¢a devums senreligijas un folklo-
ras pétnieciba ir 1937. gada publicéta monografija “Senlatviesu
religija vélaja dzelzs laikmeta”, kur autors apliko latviesu mito-
logiju jeb senreligiju visai plasa tvéeruma, apskatot gan debesu
dievibas, gan htonisko sféru, gan ari ritualus: svetkus, kultus,
kas ar tiem saistiti, un tamlidzigi. Lidzas P. Smita “Mitologijas”
abiem izdevumiem §is nenoliedzami ir viens no sava laika pla-
sakajiem peétjjumiem par mitiskajiem prieksstatiem, turklat
tas ir ipaSs ar vairakam iezimém. Pirmkart, autors, veidojot
analizi, balstas uz plasu materialu kopu, otrkart, kritiski iz-
vérté pétijumus (ari arzemju), kas veikti pirms vina, treskart,
L. Adamovic¢s norobezojas no pétamo paradibu izpausmes sa-
lidzingjuma citas kultaras, kas izteikti raksturiga, pieméram,
P. Smitam, bet ne vienmeér ir pamatota. Tomér butiska ir pie-
eja, ka folkloras materials ka pétniecibas objekts tiek diferen-
céts péc ta iespéjama slanojuma. Lai gan $ada pieeja lielakoties
ir veiksmiga, ne vienmér ir skaidrs, péc kadiem kritérijiem
L. Adamovics ir atlasijis tos priekSstatus un avotus, kuri batu
tiesam attiecinami uz vélo dzelzs laikmetu. L. Adamoviés veic
dekonstrukciju, bazéjoties uz noteiktdm pazimém, tacu tas ir
atkarigas no interpretacijas. Saja pétijuma ari paradas konsek-
ventas religijas fenomenologijas idejas, atsaucoties, pieméram,
uz V. Maldoni, kurs meklé latviesu folklora svétuma jédzienu,?°
saistot to ar laikmetam raksturigo religijas fenomenologiju un
religijas psihologiju.

Japiebilst gan, ka iepriek$éjo pétijumu analize L. Adamovica
parmetumi ne vienmeér ir pamatoti, pieméram, nostasanas pret
laikmetam raksturigo animisma pieeju netiek pamatota citadi
ka tikai ar to, ka animisms latvieiem ir svess. Sis apgalvojums
pamatos ir neprecizs — velu godinasana latviesu folkloras mate-
rialos ir visai biezi sastopams process, un ta analize atkariga no
izmantotas metodologijas, proti, dvéselu (miruso) kults ir ciesi
saistits ar animisma esosajiem priekSstatiem par dveseli it vi-
sur. S prieks$stata saknes rodamas M. Brunenieka 1899. gada
publicétajos uzskatos: “Nomiruso dvéseles jeb veli zinamos ga-
dijumos un laikos atstaj apaks$zemi un ierodas virs zemes; ari

29 Adamovics, L. Seno latviesu religija vélaja dzelzs laikmeta, op. cit.,
52. lpp.
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daziem dziviem cilvékiem (seviski raganam) ir iespéja uz kadu
laiku noiet apakszemé.”?° Iespéjams, apzina, ka avoti ir nevien-
nozimigi, $adu apgalvojumu noraiditu, lai gan L. Adamovics
uzsver, ka senrakstu materials ir rapigi jasija, iekams to ie-
stradat senlatviesu religijas celtné, jo laika no 13. lidz 16. gs.
un vel 18. gs. daudz kas var but attistijies un pienémis citu vei-
du.?! Sada pieeja nav nepareiza, ta¢u rada problémas — attistiba
un jaunais veids, ka L. Adamoviés to definé, biezi vien avotos
ir tik dzili iekauséts, ka noskirt jaunaka laika pienesumu ir
gandriz neiespgjami. Turklat idealo avotu meklgjumi ir trakte-
jami ka visai abstrakts jautdjums. Nosaciti L. Adamovics izvir-
za pienémumu, ka latvieSu mitologija mitu ka tadu nav, tiesa,
izmantodams loti Sauru §i1 jédziena traktéjumu — miti ir nostas-
ti par dieviem un vinu varondarbiem. Tac¢u apgalvojums, ka
“Senlatviesu religijas attistiba liela méra patvarigi konstrueéta,
liekot pamatos divi apSsaubamus principus: vienpusigo animis-
mu un barenu nodibinato visparcilvécibas ticibu,”? norada jau
uz nopietnu izvértéjumu un pamatotam atzinam, aplikojot ie-
prieksgjos pétijumus, pieméram, K. Kasparsona, M. Arona un
R. Klaustina rakstus.

Tiesa, darbs ir ari kritizéjams, pieméram, L. Adamoviés
apgalvo, ka Latvijas geografiskie apstakli ir pamata tam, ka
folklora nav “stipru spriegumu un spilgtu pretstatu (..), jatu
parmeériga uzbudinajuma un ekstatisku elementu”.?? Izvirzita
téze ir nepreciza gan no folkloras materiala viedokla, kur visai
biezi sastopami spilgti pretstatu pari (pieméram, pasaku mo-
tivos spilgtus pretstatu parus veido iniciacijas pasaku motivi,
varona cina ar pretspéku, tapat teikas — kaitéjosas biitnes tiek
telotas ka negativas un darbojas ka pretspéks pozitivajam, tam,
kas nejausi iemaldijies to teritorija), gan no ekstatiska elemen-
ta noliegSanas viedokla, kas ari ir sastopams pasaku motivos
(pieméram, Samaniskas iniciacijas motivos, kur to veido daza-
das realijas, pieméram, putnu dziesmas klausiSsanas, tadéjadi
nonakt cita pasaules telpas dala). Tiesa, Saja gadijuma butiska
ir ne tikai pasa L. Adamovica pieeja, bet folkloras pétnieciba

30 Brunenieks, M. Veco latvieSsu manticiba. Majas Viesa Ménesraksts,
Nr. 11, 1899: 825. lpp.

31 Adamoviés, L. Seno latviesu religija velaja dzelzs laikmeta, op. cit. 46 lpp.

32 Ibid., 47. lpp.

33 Ibid., 53. lpp.
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20. gs. 20.-30. gados valdosais uzskats, ka mitiskie priekssta-
ti lielakoties gistami tikai tautasdziesmu materiala. Vienu no
pamatojumiem $adai pieejai izvirza jau P. Smits, uzsverot, ka
pasakas “ir stipri sagrozitas péc jaunaku laiku rakstiem un
kaiminu tautu maniem”3* un tiesi tautasdziesmas ir tas, kam
dodama prieksroka. Ari L. Adamovi¢s sava monografija rak-
sta, ka tautasdziesmam un ticéjumiem dodama prieksroka,
gan piebilstot par hronologijas probléemam.?® Tautasdziesmas
ka pamatmaterials izmantotas lielakaja dala L. Adamovica pé-
tjumu, kaut gan, pieméram, raksta par “Senlatviesu pasaules
ainavu”?% arl pasaku motivi tiek pieminéti ka butisks pasaules
mitiskas ainavas raksturojoss avots. Ta ir laikmeta valdosa at-
tieksme, jo mitologijas pétnieciba pasakas ka nopietnu avotu
sak izmantot tikai 20. gs. beigas.?’

Galvenas témas, kuram $aja pétijjuma L. Adamovics pieveérs
uzmanibu, patiesiba lielakoties ir viss latviesu mitiskas sisté-
mas kopums. Briziem gan nonakot visparinatos secindjumos,
pieméram, analizéjot “ticibu dzivam nepersoniskam spékam”,
pieméram, Lielajai pirmmatei Zemei, ko autors trakté ka vis-
pirmatnigako religijas slani, tomeér So visnota] daudznozimigo
apzIméjumu visparinot visai primitiva skaidrojuma, balstoties
pasa kritizétaja animisma pieeja un reducéjot to uz priekssta-
tiem par dzivibu un navi — dzimsana ka dzivibas spéks, bet nave
un viss, kas ar to saistits, ka iznicibas spéks —, turoties atstatus
no atdzims$anas idejas. Jautdjumu par vinu sauli jeb htonisko
telpu visa sava pétniecibas loka L. Adamovics reducé uz vien-
pusigu skatijjumu ka tikai miruso telpu, ignoréjot $is mitiskas
pasaules dalas daudzveidigo nozimi. Ari velu valsts traktéjums
ka smilsu kalnins tomér ir vienpusigs skatijums, jo latviesu fol-
klora redzams, ka velu valsts ir arl daudzas citas mitiskas tel-
pas dalas, pieméram, kapséta, pazeme, baznica (var pienemt, ka

_____

lus apbedijumus).

3¢ Smits, P. Seno Latviesu ticiba. Latvijas archaiologija, red. F. Balodis.
Riga: Valters un Rapa, 1926, 63—64. Ipp.

35 Adamovics, L. Seno latviesu religija velaja dzelzs laikmeta. op. cit., 46. lpp.

36 Adamoviés, L. Senlatviesu pasaules ainava, op. cit., 34. Ipp.

37 Drizule, R. Dieva un Velna mitologiskie personificéjumi latviesu folklora.
Pasaules skatijuma poétiska atveide folklora, sast. J. Darbiniece. Riga:
Zinatne, 1988, 71-90. Ipp.
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Diskutabls ir jautajums par folklora eso$ajiem éniem, ma-
ziem, t. s. launajiem veliem, kas ir kaitnieciski un bistami. No
vienas puses, tiesi Saja aspekta ir verojami jaunaka laika uzsla-
nojumi, balstoties kristietiskajos prieksstatos, ta¢u L. Adamo-
vics to trakteé ka pirmatnigaku ideju. Sis jautdjums ir neskaidrs
un diskutabls ari masdienu folkloristika.

Visnotal plasi aplikots jautajums par Dieva télu. Analizé&jot
Pérkona un Dieva attiecibas, L. Adamoviés raksturo Pérkonu
ka negaisa un tumso debesu simbolikas neséju. Pérkonu
L. Adamovics liek pari blakus Dievam - gaiSo debesu simbo-
lam, turpat noradot, ka kulta specifikaciju prasitais dualisms
vajadzibas gadijuma vareja atkal izzust un Perkons atkal
ieklauties Dieva mitiskaja téla.

Visnotal izvérsta un avotos balstita analize tiek sniegta jau-
tajumos par ritualiem, kas saistiti ar dzim$anu, kdzam un be-
rém, t. i, par dzimtas kultu. Analizéti tiek lauksaimniecibas
un citi svétki, ziedojumi un dievu téli. Seit gan iebildumu rada
apgalvojums (un tam lidzigi), ka 16.-18. gs. rakstu zinas ir dro-
§i attiecinamas uz 13. gs., pieméram, “dazadiem vésturiskiem
aprakstiem 16. un 17. gs. un tautasdziesmam un uzrakstitam
parazam iespéjams diezgan labi iztéloties atvadu svinibas”.?®
Kaut gan L. Adamovics balstas uz htoniku materialiem, tomeér
janem véra, ka Sie materiali nesniedz liecibas par tradiciju véla-
ja dzelzs laikmeta, bet taja bridi, kad tradicija tikusi pierakstita,
tapéc sada pieeja uztverama ka parlieku liela rekonstrukeija.

Sevisku uzmanibu L. Adamoviés velta Laimas-Maras ge-
nézei latvie$u mitologija, kas jau nonacis P. Smita uzmanibas
loka, vélak sim jautajumam pievérsas H. Biezais, musdienu pét-
nieciba ari Janina Kursite, pieméram, monografija “Latviesu
folklora mitu spoguli” (1996). Seit gan japiebilst, ka vienotus un
neapgazamus secingjumus par §im dievibam ta ari nav izdevies
izdarit, vairak balstoties atseviskas interpretacijas, metodés un
pienémumos.

“Senlatviesu religija vélaja dzelzs laikmeta” lidzas tadiem
pétijjumiem ka P. Smita “Latvju mitologija” veido pétijumu ma-
terialu, uz ka pamata velak attistas plasaka izpratne par latvie-
su folkloristiku.

38 Adamovics, L. Seno latviesu religija vélaja dzelzs laikmetd, op. cit.,
83. lpp.
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“Senlatviesu pasaules ainava” (1938)

L. Adamovicéa darbiba ipasi atziméjams Latvijas Univer-
sitates rakstu Teologijas sérija publicétais pétijjums “Senlat-
vieSu pasaules ainava”, kam pieskirta prémija “Par pétijjumiem
Latvijas dabas un kultaras lauka”.?® Darbam ir tris nodalas:
Debesu kalns un debesu dievibu attiecibas ar to, Saules koks,
Pasaules tris stavi. Nobeiguma sniegts plass kopsavilkums
franéu valoda, padarot pétjumu pieejamu starptautiskajai
sabiedribai. L. Adamovi¢a analizétie jautajumi par mitiskas
pasaules uzbuvi Saja raksta atziméjami ka aktuali ne tikai
pirmskara, bet ari muasdienu pétnieciba, kur par tiem rak-
stijusi, pieméram, J. Kursite un citi. Seit L. Adamoviés ka avo-
tus izmanto gan K. Barona “Latvju dainas”, gan J. Endzelina
un R. Klaustina redigétas “Latvju tautas dainas”, gan P. Smita
“Latviesu tautas pasakas un teikas”, kas norada uz visai plasu
materialu un rapigu pieeju avotu atlasei un analizei.

Par pétjjumu tika plasi diskutéts, jo jautajums par mitis-
ko pasauli un tas uzbuavi ir diskutabls senreligijas pétnieciba
vispar. Viens no izvérstakajiem un kritiskdkajiem rakstiem
pieder teologam profesoram Eduardam Zicanam (1884-1946).
E. Zicana iebildumi balstas galvenokart*® L. Adamovic¢a jau
pasa raksta sakuma iezimétaja un raksta nobeiguma formule-
taja secinajuma par senlatviesu turésanos pie uzskata par trim
staviem pasaules ainava — pazeme, zeme, debesis.*! Ka jau ie-
priek§ minéts, jautajums par mitiskas pasaules uzbavi ir dis-
kutabls un avotos atrodams pieradijums gan vertikalajai, gan
horizontalajai pasaules uzbtives shémai. Par mitiskas pasaules
uzblvi runa ari K. Straubergs rakstos “Vina saule” (1922) un
“Pasaules jura” (1937),*2 izvirzot pienémumu par horizontalo
pasaules dalijumu. E. Zicans recenzija norada, ka L. Adamovics
ir sastapies ar grutibam, kuras nav izdevies pilniba parvaréet,*?

39 Prémijas par pétjjumiem Latvijas dabas un kulturas lauka. Kurzemes

Vards, Nr. 56, 1939. g. 9. marts: 1. lpp.

Zicans, E. L. Adamovics — Senlatviesu pasaules ainava. Cel$, Nr. 3, 1939:
200. Ipp.

Adamovics, L. Senlatviesu pasaules ainava. op. cit., 38. lpp.

Straubergs, K. Vina saule. Izglittbas ministrijas menesraksts, Nr. 6, 1922:
604—618. lpp.; Pasaules jura. Senatne un Maksla, Nr. 4, 1937: 169—174. lpp.
Zicans, E. L. Adamovics — Senlatviesu pasaules ainava. Cels, Nr. 3, 1939:
200. lpp.
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un jasecina, ka Sie parmetumi ir pamatoti ari no masdienu pét-
niecibas viedokla. Problematiskakais ir jautajums par debesu
kalnu, kur L. Adamovi¢s mégina risinat ledus kalna simbolis-
ko nozimi, izvirzot pienémumu, ka tas ir debesu simbols, tac¢u
nenemot véra, ka ta sadragasana jeb saskaldiSana nav lidz ga-
lam izskaidrota, tapat ari jautajums par to, kas ir jatnieks, kas
saskalda kalnu. Lidz ar to nav iespéjams ledus kalnu vienno-
zimigi pieskaitit debesu simboliem. Noradits tiek uz lidzibam
ar pasaku motivos esoSo princesi ledus kalna (AT 530 motivs),
tacu tuvak So sakaribu L. Adamovics neanalizé — uz to ka gal-
veno kladu témas atklasmé norada arl E. Zicans. Jautajums
par ledus kalna simbolisko nozimi un saistibu ar htonisko
telpu, izveértéjot visus pieejamos folkloras avotus, ir diezgan
skaidrs, kaut gan starpkaru perioda pétnieciba lielakoties bals-
tas pienémuma, ka pazemes jeb htoniska pasaule atrodas loti
konkrétas mitiskas telpas dalas. Lidzigi raksta tiek risinats
jautajums par Saules gaitam no rietumiem uz austrumiem,
ko L. Adamovic¢s pamato ar tautasdziesmam, kur pierada, ka
Saules neredzamais nakts atcel$ vedot pa pasaules jaru aiz
apvar$na,!! tadu izvélétas dziesmas neraksturo Saules atcelu.
Kopuma nozimigi ir jau tas vien, ka L. Adamovics ir méginajis
risinat So jautajumu.

Diskutabli vértéjama nodala “Pasaules tris stavi”, kur
L. Adamoviés raksta, ka “Dieva varda pirmnozime ir debesis (to
apgalvo ari P. Smits — I. B.) un ar $o vardu varéja apzimét tikai
tadu batni, kas bija ar debesi saistita. Senlatviesu Dievs, kaut
ari uzpémis sevi arl zemes kulttras kopéju, pirmtévu, var but
tikai debesu iemitnieks. Kapinata antropomorfizacija atviegli-
ndja vina debesu mitnes iztéli.”® L. Adamoviés Seit pamatojas
uz P. Smita un J. Endzelina valodnieciskajiem argumentiem
par Dieva varda izcelsmi, kaut gan mitologijas pétijumos Sads
arguments vien ir nepietiekams, jo valodnieciska pieeja ne vien-
mer saskan ar avotos redzamo, pieméram, Dieva forma, kas sa-
stopama pasakas un kura Dievs veca vira izskata ierodas pie
laudim. Nekur nav noradits, ka $1 Dieva pamatmitnes vieta ir
debesis, uz ko norada ari E. Zicans. Lidz ar to L. Adamovica
téeze, ka senlatviesu Dieva dabiska mitne ir debesis un pasaules

44 Adamovics, L. Senlatviesu pasaules ainava, op. cit., 6. lpp.
45 Ibid., 28. lpp.
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augséjais jeb treSais stavs ir debesis,*® uzskatama par nepil-
nigu. Tomér kopuma §is L. Adamoviéa pétjjums ir nozimigs
darbs, kas apliko mitiskas pasaules uzbuvi, izejot no dazadiem
aspektiem un avotu analizes. L. Adamovics ir viens no pirma-
jiem, kas norada uz mitiskas pasaules nenoteiktibu, proti, no-
nakot pazemé, varonis var nonakt debesis.*’

Vertigs raksta ir kristietibas un senreligijas ideju sinkrétisma
analizes méginajums, L. Adamovics uzskata, ka kristigas bazni-
cas un latviesu senreligijas prieksstati ir teju vienadi jautajumos
par pasaules telpas uzbuvi, kas gan ir pietiekami diskutabls jau-
tajums, jo kristigas ticibas ietekmé, seviski vacu macitaju slu-
dinatajos prieksstatos par debesim un elli, veidojas trisdaligas
pasaules modelis — zeme, pazeme (elle) un debesis, lidz ar to se-
cinajums par trisdaligas pasaules uzbiives nostiprinasanos tiesi
kristigas religijas ietekmeé ir véra nemams un pamatots.

Nenoliedzami, ari musdienas $is L. Adamoviéa raksts sniedz
diskusijas iespéju un piedava izvérstu analizi sarezgitaja mitis-
kas pasaules uzbuves jautajuma. Jautajums par mitiskas pasau-
les uzbuvi ir aktuals ne tikai L. Adamovica darbibas laika, bet ari
musdienu folkloras pétnieciba, tapéc analizéts ari vairdkos mis-
dienu pétijumos, pieméram, J. Kursites*® darbos, J. Upenieces
(Staugas) pétijumos dzivnieku konteksta*® un citu zinatnieku
darbos, kas veltiti gan kosmogonijai, gan ari citiem aktualiem as-
pektiem, kuros batisks ir mitiskas pasaules uzbuves jautajums.

“DizZa debesu seta (Senlatviesu Olimps). Tautas dziesmas par
debesu kapném: literara un mitologiska studija” (1940)

Raksts “Diza debesu séta” ir viens no pédéjiem L. Adamovica
pétijjumiem, nemot véra, ka 1941. gada Adamovics tiek deportéts
un divus gadus vélak mirst.?° Tomér gadu pirms izsatjjuma vins
pieversas jautajumam par senlatviesu Olimpu vai vismaz meégi-
najumiem radit prieksstatu par debesu sétas uzbuvi, par pamatu

46 Adamovics, L. Senlatviesu pasaules ainava, op. cit., 39. Ipp.

47 Ibid., 35. lpp.

48 Pieméram, atseviskas nodalas monografija: Kursite, J. Latviesu folklora

mitu spoguli. Riga: Zinatne, 1996.

Pieméram, raksts: Upeniece, J. Putni un dzivnieki kosmogonija. Plat-

forma 2, sast. Upeniece, J. Riga: Zinatne, 2004, 127-143. lpp.

50 Kiploks, E. Taisnibas dél vajatie: luteranu mdcitaji cieSanu cela. ASV:
Latv. ev. luteriska baznica Amerika, 1993, 89. lpp.
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nemot latviesu tautasdziesmas. L. Adamoviés izvirza ideju par
debesu sétu, kas tautasdziesmas attélota lidzigi zemnieka sétai,
atskiriba verojama tikai taja, ka debesu séta dévéjama par dizo
setu. Seit gan japiebilst, ka lidzigu ideju izvirza ari A. Svabe,
kurs pret So L. Adamovi¢a pienémumu izturas noraidosi,? nora-
dot uz avotu kritikas triakumu, tac¢u pats pienem salidzinajumu
ar turiga zemnieka sétu, kura galu gala klast par debesu sétas
prototipu.’? Ta¢u var piekrist L. Adamoviéam, ka tautasdzies-
mas aizgitie vardi ir pamats aizdomam, ka $So dziesmu teksti
ir parveidoti vélaka laika. Problematisks ir jautajums par Dieva
délu un Saules meitu télojumu analogi téva déliem un mates
meitam. Dievs un Saule, péc L. Adamovica secinajuma, dzivo
antropomorfu dzivi, bet miti par tiem avotos saglabajusies tikai
deformétos, parveidotos fragmentos. Par 1idzigam témam, proti,
Dieva namu, runa jau Ludis Bérzins, uzskatot, ka tas pazistams
jau pirmskristigajos laikos. Protams, L. Adamovic¢a pétijums ir
vairak balstits jaundkos secinajumos, tacu paradoksali — mégi-
najums runat par t. s. latviesu Olimpu ir gana nepamatots, jo,
izvértéjot dievibu sistému, Olimpa struktira neparadas vai ir
loti nosacita, lai gan L. Adamovi¢s uzsver, ka “tautas dziesmas
nav saglabajusas pilnigi vienveidigu prieksstatu par dizas debe-
su sétas iekartu”.”® Sis secinijums ievada jaunu problému loku
L. Adamovica pétjjumu tematika, kas, iespéjams, tiktu attistita,
tacu to aptur 1941. gads. L. Adamoviés uzsver, ka mitu rekons-
trukcija nav viegls uzdevums, defingjot mitu rekonstrukciju
ka meklgjumus péc sistémas, kurd Sos mitu fragmentus iespé-
jams ievietot atbilstosi to psihologiskajai strukturai.’* Tatad
Saja pétjjuma L. Adamovi¢s aizsak diskusiju par latviesu sen-
religijas avotu un kopainas sistematizéacijas nepiecieSsamibu un
problémam, kas ar to saistas. Uz §1 raksta nozimibu norada ari
K. Straubergs apskata “Latvie$u folklora 40 gados”.>®

51 V. A., Liela jeb diza debesu séta. (Prof. Dr. theol. L. Adamovica referats

RLB zin.-kom. sede.), Skolu Dzive, Nr. 5, 1939. g. 1. janv., 14. lpp.

Svabe, A. Dievs latviesu mitologija. Latviesu konversdcijas vardnica.

111 séj. sast. Arveds Svabe. Riga: A. Gulbja apgads, 19341935, 5596. sleja.

Adamovics, L. Diza debesu seta latviesu mitologija. LU raksti, Teologijas

fakultates sérija. Nr. 5. Riga: LU Akademiskais apgads, 1940, 393. lpp.

54 Tbid., 321. lpp.

55 Straubergs, K. Latviesu folklora 40 gados. Universitas, Nr. 6, 1959. g.,
1. sept.,: 36—39. lpp.
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Nobeigums

Ka jau mineéts, arpus raksta ietvariem paliek vairaki L. Ada-
movica darbi, pieméram, baznicas vésturei veltitie, kur atsevis-
ku nodalu ietvaros aplukots baltu senreligijas jautajums, tapat
ari Saurakam témam veltitie pétljumi, pieméram, par puki lat-
vie$u mitologija (1940) un dazi citi.

L. Adamovica pétijjumi sava laika un ari velak, ipasi trim-
das folkloristu vida, rada diskusijas dazos butiskos jautajumos.
Visizteiktaka diskusija veidojas ar H. Biezo (jau péc L. Adamo-
vi¢a naves, lidz ar to ta ir H. Bieza diskusija ar L. Adamovicéa
tekstu) par tadam dievibam ka Mara un Laima. L. Adamovica
prieksstatos Mara ir dieviba, kas radusies no senlatviesu lik-
tendieves Laimas un katoliskas svétas Marijas sajaukuma,?®
taja pasa laika diferencéjot apziméjumus Marsava, Marsala ka
atseviskas dievibas, nevis tikai Maras pavardus. H. Biezais ie-
bilst, uzsverot, ka Sie secinajumi ir diskutabli, jo vesturiskais
materials dod dazadas interpretacijas iespéjas. Sis jautajums ir
neskaidrs ari muasdienu pétnieciba. Uz jautajumu par Marsas
saistibu ne tikai ar Maru, bet ari Laimu L. Adamovié¢s neatbild.

Rezuméjot L. Adamovi¢a nozimi un devumu folkloras un
mitologijas (senreligijas) pétjjumu lauka, secinams, ka L. Ada-
movic¢a pétijumi kvantitativi tiek izmantoti pat biezak neka
P. Smita savulaik monumentala “Latvju mitologija”. Iespéjams,
tas skaidrojams ar plaso tematisko loku, ko L. Adamoviés ap-
liko, lai ar1 vina secindjumi ne vienmeér ir vértéjami viennozi-
migi, un joprojam diskutablo un pat vél musdienas lidz galam
neizpétito tému (diferenciacijas un integracijas jautajums,
debesu séta, mitologijas sistematizacijas ideja) akcentésanu
zinatniskaja lauka. Protams, janem véra, ka pétnieciba un me-
todologija attistas un pilnveidojas, starpkaru perioda zinatnis-
ka literatira, uz kuru balstas ne tikai L. Adamovics, bet daudzi
citi vina laikabiedri, noveco, rodas jaunas teorijas, tacu svarigs
ir ierosas punkts, uz ka pamata notikt attistibai. L. Adamovica
pétjjumi veido sadu ierosmes punktu un rada kontinuitates
iespéju. Nozimigs aspekts ir arl vina izglitiba, kas ir specifis-
kaka tiesi senreligiju pétnieciba (japiebilst, ka lielaka dala pét-
nieku nav specializéjusies folkloristika, pieméram, P. Smits ir

56 Adamovics, L. Zur Geschishte der altlettischen Religion. Riga: Studia
Theologica, 1940, S. 19.
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valodnieks, K. Straubergs — klasiskais filologs, tadejadi teologu
sparns veido pilnigi atskirigu pieeju mitologijas pétnieciba).

L. Adamoviés lidz ar to klast par vienu no teologiem, kas
folkloras pétnieciba tiesi starpkaru perioda ir devis visvairak,
attistot gan pétniecisko lauku, gan tematiku, gan metodologiju.

Summary

The Contribution of Ludvigs Adamovics
in Latvian Folklore Research

In this article the contribution of L. Adamoviés in religion of
ancient Balts and folklore research is discussed. In the context
of interwar research L. Adamoviés is one of the most important
scholars, and together with K. Straubergs and P. Smits he developed
a completely new view point on this phenomenon. In this article,
the most important research of L. Adamovids are analysed, focusing
on the phenomenology of religion, the development of folklore research
and some problematics. The various interests of L. Adamovics
include the complex of still disputable themes, such as the question
about differentiation and integration, the system of mythology, etc.



LUDVIGA ADAMOVICA
SENLATVIESU RELIGIJAS IZPRATNE!

Eva Martuza
Mg. theol., LU Teologijas fakultates doktorante

Ludvigs Ernests Adamovics (1884-1943) — XX gadsimta
20. gadu beigu vadosais Latvijas baznicas véstures pétnieks,
Latvijas baznicas véstures sistematizétajs, nozimigs 20. gs.
latviesu vésturnieks, teologs, pedagogs un izglitibas ministrs
K. Ulmana valdiba - bijis arl ievérojams senlatviesu religi-
jas pétnieks.? 1941. gada padomju okupacijas laika vins tika
apcietinats, deportéts uz Solikamskas légeri, kur 1942. gada
notiesats uz navi un nosauts. Tragiska nave partrauca $1 profe-
sionala teologa senlatviesu religijas pétjjumus.?

L. Adamovic¢a bibliografija uzskaititas 1020 publikacijas.*
Vina ievérojamakie darbi par senlatviesu religiju vai, ka ve-
lak to dévé Haralds Biezais, par latvie$u tautas religiju,® bet

Vairak par L. Adamovica senlatviesu religijas izpratni sk.: Adamo-
vi¢s, L. Senlatviesu religija vélaja dzelzs laikmeta. Riga: K. Barona bied-
ribas apgads, 1937.; Senlatviesu pasaules ainava. LU raksti. Teologijas
fakultates séerija. 1. sej. Riga: LU Akademiskais apgads, 1938. Pieejams:
http://www.latvijasluteranis.lv/2013/04/22/ludvigs-adamovics/ (skatits
01.09.2015.).

Feldmanis, R. Latvijas baznicas vésture. Riga: Luterisma mantojuma
fonds, 2011, 11.—13. Pieejams un citéts no: http://www.latvijasluteranis.
1v/2013/04/22/ludvigs-adamovics/ (skatits 1.09.2015.).

3 Ibid.

Ekmanis, R., Freimane, A., Talonen, J. Bibliography of Ludvigs Ada-
movics. Ludvigs Adamouvics. Bibliografiskais raditajs. Helsinki: Suomen
kirkkohistoriallinen seura; Societas historiae ecclesiasticae Fennica,
2005, 134 p.: il. — 1020 vienibas.

Biezais, H. Dieva téls latviesu tautas religija. Riga: Zinatne, 2008.
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misdienu zinatne — par baltu religiju® vai senreligiju’ (turp-
mak - senreligija) un mitologiju ir “Die Letten und die katho-
lische Kirche” (1930), “Diferenciacija un integracija latviesu
mitologija” (1936), “Senlatviesu religija. Véstures atzinas un
telojumi” (1937), “Senlatviesu religija vélaja dzelzs laikmeta”
(1937), “Senlatviesu pasaules ainava” (1938), “Dazas “Dieva
dziesmu” grupas jauna skatijuma” (1938), “Zur Geschichte der
altlettischen Religion” (1940), “Diza debesu séta latviesu mito-
logija” (1940), “Tautas dziesmas par debesu kapnem” (1940),
“Cela uz pilnibu” (I dala, 1937), “Dazi raksturigi vaibsti misu
sencu garigaja seja” (1934), ka ari skirkli “Latvie$u konversaci-
jas vardnica”.

L. Adamovica veikums liek domat par visnotal svarigu uz-
devumu - jaturpina pétit un rakstit par senlatviesu religiju
neatkarigi no ta, ka par “senlatviesu religiju nav uzglabajusas
sakarigas vispusigas zinas. Latviesu mitologija nestav misu
prieksa galiga nobeigtiba, pilniba un sistematizéta vienveidiba,
bet ir saskaldita atsevisSkos fragmentos daudzas tautas dzies-
mas, teikas un ticéjumos. Savacot, izskaidrojot un apvienogjot tos,
dabtjam senlatviesu religijas rekonstrukeciju, vairak vai mazak
hipotétisku un ticamu”.® L. Adamovié¢s, Konversacijas vardni-

6 Muktupavels, V. DaZi teorétiski parspriedumi baltu mitologijas sakara.
Riga: Latvijas Kultiras akadémija, 2010. “Un vel kas: sakot “baltu reli-
gija”, tiek pienemts, ka ir tada viena baltu religija, kas ir kopiga visam
baltu tautam un kas nav mainijusies, kops pastav balti. Tomer pétijumi
rada, ka ta tas nav. Religija veidojas, mainas, attistas, tai ir savi dazadi
dialekti un formas. Galu gala, religiska pieredze ir atskiriga ne tikai
dazadas zemeés un laikos, ta atskiras pat vienas kopienas dalibniekiem.
Nu, pieméram, vismaz nominali més esam kristiesu sabiedriba, un
tomer katram no mums ir savs garigums, sava religiozitate. Vienam ta ir
dzila, intensiva, citam kristietiba saistas ar tiri formalu piederibu kris-
tiesu draudzei, varbut ar kaut kadu simbolu lietosanu un nésasanu. Ja
jau tas atskiribas ir tik lielas vienas religiskas kopienas ietvaros, tad ko
var sagaidit attieciba uz lielakiem regioniem, lielakiem laika periodiem?
Tapéc runat par baltu religiju var tikai nosaciti. [..] Lietodami terminu
“baltu religija”, mes ar to domasim visus dazados religijas veidus, kas
dazados laikos pastavejusi baltu areala. Tam vajadzetu but ka aksiomai,
ka religijas ir mainijusas. Ir cilveki, kas sakas pétam 1sto baltu vai,
teiksim, latviesu vai lietuviesu religiju. Kas ta tada ir, to, drosi vien,
zina tik vini pasi, jo par to var runat tikai loti nosaciti.” Pieejams un
citéts no: http://www.music.lv/mukti/Baltu%20mitologija.htm
Pieejams: http://www.hzf.lu.lv/

Adamovics, L. Latviskums misu dievkalpojumos. Riga: Latvijas vidus-
skolu skolotaju kooperativs, 1939, 16.
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ca veidojot skirkli par senlatviesu religiju, tam dod nosaukumu
“Dievs latviesu mitologija”, uz ilgiem gadu desmitiem piedavéajot
kanonu, péc kura tiks skaidrots latviesu senreligijas Dievs.?

Lidz pat Latvijas valsts nodibinasanai 1918. gada tautas ga-
ramantu fikséSana ilgus gadsimtus bija nejausa vai ideologiski
negativi orientéta. Interese par tautu, tas ipaso kultaras vidi
un vésturi praktiski nepastavéja. Folkloru saprata gandriz ka
rasanos no neka, patvaligu izplatisanos, bez dzilaka satura iz-
pratnes un tautas aktivas lidzdalibas visos kultiras procesos.!”

Ieksgjais protests pret ienacéju uzspiesto dzivesveidu pali-
dzéja saglabat ne tikai tradicionalo zemkopju pasaules uzska-
tu, kas ir ciklisks, paklauts dabas ritumam, bet ari savu Dieva
izpratni: “Dievs nav sugas, bet ir ipasvards, ko parasti nelieto,
runajot par citdm dievibam, ar kuram tam vispar nav skaid-
ru genealogisku sakaru.”'! LatvieSu tautasdziesmas, pasakas,
teikas, parunas, sakamvardi un buramvardi parstav tautas do-
magsanu, morali un psihologiskas reakcijas. Sastopoties ar seno
baltu tautu religiju un taja esosa Dieva varda ietilpibu, kristi-
gie misionari parnpéma $o vardu baznicas Dieva — Raditaja — ap-
zimésanai.

Mantojuma L. Adamovi¢s sanéma tadu Latvijas baznicas
vésturi, kas bija rakstita vacieSiem un vacbaltiesiem, t. i., do-
mingja arzemnieku, sveStautieSu viedoklis.!? L. Adamoviés
uzskatija, ka katras tautas vesture religiskam cilvékam ir ka
“audums, kura meti ir visparcilvéciskas religiskas intereses un
vajadzibas, bet audi (mana dzimtené saka: iekSauda) ir Dievam
kalpojosas tautas Ipatnéjas dvéseles dzives darinajums”.!'®
Sabiedriska un politiska dzive (gimenes un dzimtas kopiba, no-
vadu valstis un pa dalai ari jau cil$u valstis) bija religijas ap-
garota.” Galvena senlatvieSu nodarbo$anas - zemkopiba un
lopkopiba, ari zvejnieciba un mednieciba — atspogulojas vinu
religisko interesu pasaulé, Dieva majokli jeb debesu sétu

9 Biezais, H. Dieva téls latviesu tautas religija. Riga: Zinatne, 2008, 12.

10 Bula, D. Misdienu folkloristika. Paradigmas maina. Riga: Zinatne,
2011, 88.
Latviesu konversacijas vardnica. Riga: A. Gulbja apgads, 22. burtnica,
5596.
Feldmanis, R. Latvijas baznicas vésture, 9.
Adamovics, L. Latviskums misu dievkalpojumos, 17.
Adamovics, L. Senlatviesu religija, 48.

11
12

13
14
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pielidzinot savéjai,'® kur dzivojaméas ékas apraksts ir kaut kas
“starp zemnieka namu un kungu pili”.!® Dieva (pirmtéva un
sentéva) dzive debesis ir veiksmiga zemkopja paraugsaimnieci-
ba. Dievam ir savi atribtiti un konkrétas funkcijas, daudzveidi-
gas saimnieko8anas jomas.!”

Dainu krajuma sastaditaja K. Barona piedavajumal!® Dievs
ari ir zemes kopé&ju patrons: s€j, briede, novac razu, dara alu,
liksmo par izdevusos vasarinu. Ir klatesoss cilveka dzive.
“Dievs ir ari étiskas un tiesiskas kartibas noteicéjs un sargs.”"?
Vins ir likumdevéjs, liktena 1éméjs. “Dievam vala, ne laudim
par to manu auguminu,” (8514) cité L. Adamovics. Vins ieski-
cé parmainas, kas rodas tautasdziesmas dzimtbuSanas laikos,
kad Dievs vairs nav bagatais virs, bet nabaga celinieks, kurs
savéjiem palidz morali. Savukart Dieva pretnis Velns ka zemes
kungu personificéjums ieguvis hiperizmérus, bagatibu un varu.
“Ta paraléli zemnieku kartas pagrimsanai dzimtbasana lat-
vieSu pasaku Dievs zaudé savu zemes spéku un parveidojas par
mesianisku télu, kas debesis nodibinas nakotnes taisnibas un
miera valsti.”?°

No teologijas skatupunkta véra nemams ir L. Adamovica
viedoklis, ka latviesu senreligija galvena dieviba ir Dievs. Baltu
tautu Dieva nosaukums (leiSu — Dievas, prusu — Deivas) par-
nemts arl somu-ugru valodas (som. — taivas, ig. — taevas, lib. —
tovas) ar nozimi ‘debesis’?! Dieva analizi L. Adamoviés turpina
gramata “Senlatvie$u pasaules ainava” (1938) un jau padzilinati
gramata “Diza debesu séta latviesu mitologija” (1940), noradot,
ka “ar vardu Dievs vargja apzimeét tikai tadu butni, kas bij ar

% Adamovics, L. Diza debesu séta latviesu mitologija. LU raksti, Teologijas
fakultates serija. Nr. 5. Riga: LU Akademiskais apgads, 1940, 393.

16 Ibid., 389.

17 Adamoviés, L. Senlatviesu religija, 65.

18 Avoti. K. Barona Latvju Dainu piektaja séjuma VII nodalijjuma ar
virsrakstu “Mitiskas dziesmas. Debess draudze. Dabas prieksmetu
un dabas paradibu personifikacija un dievinasana” (319.—408. Ipp.,
Nr. 33647-34082) visi apaksnodalijumi, iznemot sesto — par “matem”
(402.—404. lpp., Nr. 34048-34058), telo “debess draudzes” un tas atse-
visko loceklu dzivi un darbibu, bet s1s mitiskas butnes mineétas ari citas
dziesmas, ka tas redzams K. Barona sastaditajos raditajos (V 326.—-330.
un 333. lpp.) utt. Diza debesu séta latviesu mitologija. Riga: 1940, 322.
Latviesu konversacijas vardnica. 22. burtnica, 5598-5599.

20 Tbid., 5599.
21 Adamoviés, L. Senlatviesu religija, 65.

19
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debesim saistita, jo $a varda pirmnozime ir debesis”.?? Savukart
uzskatu, ka baltu tautas debesis ir dévéjusas par Dievu, konkre-
tizgjot laiku (1. gadu tukstotis pirms Kristus) un datéjumu, ap-
strid H. Biezais, jo tam neesot iespéjami nekadi pamatojumi.?
Sekojot Radolfa Oto (Rudolf Otto) kritiskajam vérojumam, ka
vards “Dievs” nav saistams ar debesim un ka védas nav atro-
dama par debesim augstaka personificéta batne varda Dievs
(dyaus), L. Adamoviés konstaté, ka “sa varda attiecinaSsana uz
debesim ar numinozu raksturu nav tik sena, bet radusies tikai
péc austrumu un rietumu ariesu, pat péc indieSu un iranu
noskir§anas”.?* L. Adamovica skatijuma varda “Dievs” lietojums
un skaidrojums jaskata ari dazadas lidzigo valodu saimés. Vina
spriedumi logiski noved pie latviesu vardiem “divs” un “diva”,
kas “nozimé brinumu un kopa ar attiecigajiem leiSu un slavu
vardiem liekas izcelam ne vien priekSmeta un paradibas dursa-
nos acis, bet ari ta numinizaciju. Un vards Dievs tad batu uz-
skatams par atseviskas izcilas dieviskas batnes nosaukumu”.??

L. Adamovica piepémumu noraida H. Biezais ar piemériem
no tautasdziesmam. Ar vardu “Divs” latgaliski, kas uzskatama
par latviesu valodas senako formu, apzimé Dievu. “Diva” ir lo-
cijums genitiva (ka? Diva). H. Biezais, lai pieraditu savu tézi un
nepadzilinatu diskusiju par varda “Dievs” izcelsmi, necité ne-
vienu tautasdziesmu latgaliski.?® Pieméram: Struopej, Divs, ki
struopej; Nadad Divs; Divs idava; Divs pajame; Divam juot ta
zirdzenu apkuort munu teirumenu.?”

Gramata “Diza debesu séta latviesu mitologija” (1940) un
“Tautas dziesmas par debesu kapnem” (1940) izversti analizéta
mitisko debesu butnu — Dieva sétas iemitnieku — Dieva, Saules
u. c. dzive un darbiba, izskats, puskosanas, pupa ka trepes uz
debesim, noskaidrojot, “cik daudz tas dod vielu senlatviesu de-
besu mitu rekonstrukeijai”, pieskaitot tas saméra vélam debesu
mita attistibas posmam.?®

22 Adamovics, L. DiZa debesu seta latviesu mitologija, 389.

23 Biezais, H. Dieva teéls latviesu tautas religija. Riga: Zinatne, 2008, 32.

24 Adamovics, L. Senlatviesu pasaules ainava, 28.; DiZa debesu séta latvie-
su mitologija, 379.

25 Ibid.

26 Biezais, H. Dieva téls latviesu tautas religija, 38.

27 Pieejams: www.dainuskapis.lv

28 Adamoviés, L. Diza debesu séta latviesu mitologija, 322.
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L. Adamovics pétijumos par latviesu senreligiju uzsver dau-
dzu praktisku dievibu esamibu: no Nakts mates, Udens mates,
Veja mates, Meza mates, Lauku mates un Uguns mates lidz
Velu matei, Kapu matei un SmilSu matei. Savukart minétajam
matém var bt citi atzarojumi, pieméram, Udens matei — Jaras
mate, Upes mate, Miglas mate un vél citas mates. Meza matei
varéja but vél daudzveidigaki sazarojumi: Krimu mate, Lapu
mate, Ziedu mate, Ogu mate, Ganu mate, Bisu mate un Briezu
mate, neatpalika Lauku mate ar Ceru mati, Miezu mati, Rudzu
mati un pat Méslu mati.*”

So mitologisko virzienu plasi pétijusi gan L. Adamovica lai-
kabiedri, gan musdienu zinatnieki, pieméram, Janina Kursite.?°

L. Adamovics uzskata, ka “senlatviesu religija liela vieta vel-
tita raganam, burvjiem, spiganam, miezu un rudzu vilkam, ru-
dzu rungitim un spulgitim, Usinam un Marsavai, lietuvéniem,
sumpurniem, zalgiem, krupjiem, Pérkonam, Jodam”.?! Sadu
pieeju latviesu senreligijas analizei ap$sauba Ernests Brastins,
uzsverot, ka L. Adamovics “tisam salicis aégarna sistéma sen-
latviesu religiskos elementus, lai rastos tada latviesu dievtici-
bas ainava, kas nevienam vairs neliktos pievilciga. Jaatzist, ka
vin§ ar savu kristigd misionara uzdevumu ir gan piepildijis, bet
noziedzies pret zinatnisko objektivitati”.?? Recenzija, kas publi-
céta Latvijas dievturu sadraudzes zurnala “Labietis”, Brasting
raksta: “So apceréjumu lasidami, daudzi nesaprasana jautaju-
si, kamde] vina tik parak gari izklastitas latviesu godibas un
burvibas, bet dievibas apcerétas nesameérigi strupi. Dievs, kam
senlatviesu religija galvena vieta, apcerets tikai dazas lappuses,
ta garam ejot. [..] Bet L. Adamovic¢a darba, vina pasa vardiem
izsakoties, “latviesu senie dievi ir nolikti pie malas, tapat ka se-
nie darba riki”.”3?

29 Adamoviés, L. Diza debesu séta latviesu mitologija, 322.

30 Kursite, J. Mitiskais literatira, folklora, maksla. Riga: Zinatne, 1999.;
Biezais, H. Die Hauptgéttinnen der alten Letten. Diss: Uppsala, 1955.;
Seno latviesu galvends dievietes. Riga: Zinatne, 2006.; Kalve, V. Mara.
Dekla. Karta. Literatira un Maksla, 1986. g. 6. maijs; Rumba, E.
Latviesu dieviba Laima. Vinpus aizspriedumiem, noliegumiem un ilizi-
jam. Riga: Zinatne, 1994.

31 Adamoviés, L. Senlatviesu religija.

32 Brastins, E. Acégarnas domas triju profesoru rakstos. Labietis. Riga:
Labietis, 1937, Nr. 4., 232.

33 Labietis, 231.
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Patiesiba diskusiju objekts bija dievturiba pieteikta tris-
vieniba: Dievs, Laima, Mara. Maru ka dievibu L. Adamovics
piedévé kristigajam uzslanojumam, katolisma iespaidam, kur
nekritiski sajaukta Mara un kristieSu svéta Marija.?*

Jateic, ka L. Adamoviés izcéla vienigo visvareno Dievu, kas
“stav pari visam pasaules tautam un visiem laikiem. Visas
augstakas religijas, kas atzist viendievibu, nav ierobezotas
vienas tautas gara dzives apvarsni, bet ir visparcilvécigas,
universalas”.?

Vel viens diskusiju objekts ir varda “baznica” izcelsme.
L. Adamoviés So vardu salidzina ar lietuviesu bazZnycia, kas
ir Lietuvas zinatné pieradits ka sens vards, ar kuru apzimeéja
pirmskristietibas laika svétnicas, un $is nosaukums ir saglaba-
jies lidz pat 15. gs.3¢

L. Adamovic¢s apraksta, kapéc vel 16. gs. Livonija dzivojo-
$as tautas joprojam tiek dévétas par neofitiem jeb jaunatgriez-
tajiem, jo nevaci, kaut ari ir kristiesi, praksé turpinija savas
kultiras senas tradicijas. Vel janem véra tas, ka no kristigas
ticibas ievieSanas sakumiem Latvija pastavéja nieciga privilige-
ta vacu minoritate, kas valdija par lielu majoritati — visu tautu.
Baznica bija zemes baznica, bet nekluva tautas baznica.3”

Reformacija Livonija sakas 16. gs. 30. gados, praktiski ne-
skarot latviesu zemniekus. Vacu turésanas pie kartas privi-
legijam, gataviba kalpot jebkurai varai un darit visu, lai tas
paturétu, ieskaitot latviesu zemnieku fizisku ietekmeésanu,

34 Citeju: “Pari visiem citiem staveja Mara, 1pass sinkrétisks veidojums,
kas apvienoja sevi katolu sv. Mariju un senlatviesu liktena dievi Laimu.
Lidz pasam pedejam laikam netrukst apgalvojumu, ka Mara esot sen-
latviesu dieviba, jo vinai neesot neka kopeéja ar kristigo Mariju (ta vel
nupat M. Bruninieks sava raksta “Senlatviesu Mara”, Izgl. Min. Ménesr.
1938. II). Bet sadu apgalvojumu izplatitaji un aizstavji aizmirsusi vai
ar1 nekad nav zinajusi, ka viduslaiku katolu sv. dievmatei Marijai nav
gandriz vairs nekas kopéjs ar evangeliju Jezus mati Mariju. Sv. diev-
mate ir visspeciga “debesu kéniniene” un liela jaunavu un sievu patrone
(“liela palidze sievam, gruto sievu atbalsts un vieglo radibu gadataja”).
Marijas un tapat ari citu sveto legendas bij iepludusi ari dazi paganiski
mitiski motivi. Sadi katolu tautu ticejumu svétie ar Mariju prieksgala
bij ienakusi toreiz latviesu mitologija un ticejumos, piesavinadamies vel
dazus latviskus motivus.” Adamovics, L. Latviesu ieaugsana kristietiba.
Evangelija gaisma. Riga: Ev.-lut. baznicas virsvalde, 1939, 140.-141.

35 Adamoviés, L. Senlatviesu religija, 48.

36 Tbid., 100.

37 Adamoviés, L. Latviesu ieaugsana kristietiba, 140.
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necilvécigu klausu uzlikSanu, izlikSanu no méjam, pérsanu par
baznicas neapmeklésanu u. tml., atturéja no “kungu religijas”,
“kungu Dieva”. Diemzél ari luteriska baznica Latvija vel ilgu
laiku bija vacu, nevis tautas baznica.?®

Katolu baznicas lomu Latvija L. Adamovics vérté kritiski,
jo ticibu sakotnéji uzspieda, bet vietéjie to nepienéma vai ari
tikai izlikas, ka ir pienémusi. Tomér gadsimtu gaita kristiga
ticiba loti 1éni un visai pretrunigi iesaknojas latvieSu tauta.
L. Adamovics reali vérté situaciju: “Ne oficiala katolu teologi-
ja parvaldija latviesu uzskatu pasauli. Galvena karta tur no-
gulsngjas katolu kulta un kultiskds magijas ietekme, svéto
legendu brinumpasaule un baznicas prakses prasibas. Bet ar
tam apvienojas un tam paklavas daudz senlatviska paganisma
elementu, ta, ka galu gala katolisms 16. un vél 17. gs. bija isti
latvisks katolisks sajukums jeb sinkrétisms, puskristianisms
un puspaganisms.”®® Tadeéjadi, saplustot paganiskajam tradici-
jam ar kristigajam, veidojas ari savdabigs, sinkrétisks Dievs, ko
L. Adamovics raksturo ka “senlatviesu mitologijas un kristigas
macibas un legendu sajaukumu latvie$u folkloras Dieva”,*® So
sinkrétisko senlatviesu religijas veidojumu zimigi nodéveéjot par
Mildievina un milas Maras religiju.!

19. gs., latviesu kultaras, izglitibas un saimnieciskas aug-
Supejas laikmeta, véstures liecibas joprojam atrodami apstipri-
najumi, ka latviesu tauta goda sencu ierazas. L. Adamovics te
saskatija ari latviesa ka personas dualisma jeb divkosibas cé-
loni: “Lidz ar socialas un saimnieciskas atkaribas nostiprina-
sanos latvieSos saka paradities vergu tikums: viltus, krapsana,
spitiba, cietsirdiba, pat zinama mezoniba un atrausanas no “ci-
vilizacijas pienakumiem”. Zimigs ir fakts, ka §is ipasibas para-
das galvenokart attiecibas ari pret cittautieSu kungiem, kameér
pasu attiecibas nekas butiba nemainas.”*?

Latvija jaunas religiskas tradicijas veidoSanas ideologis-
ki politiskais konteksts rodams 20. gs. 20.-30. gados, kad tika

38 Adamoviés, L. Latviesu ieaugsana kristietiba, 140.

39 Tbid., 140.

40 Adamoviés, L. Latvijas baznicas vésture, 21.

41 Tbid.

42 Adamoviés, L. DaZi raksturigi vaibsti miaisu sencu garigaja seja (Riga:
Akademiska runa Latvijas Universitates dibinasanas gadadiena
1934. gada 28. septembri).
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mekléta savai valstij unikala, dabiska, latviska religija. L. Ada-
movic¢s atzina nacionalu kristietibu, tacu neatbalstija atgrie-
Sanos pie seniem latviesu tautas religiskajiem uzskatiem, kas,
vinaprat, neatbilda 20. gs. 30. gadu kristigai latviesu religiskajai
izjutai. Vin$ atzina, ka nacionalaja kristietiba izpauzas katras
tautas 1patnéjais viedoklis un ipatnéja psihologiska pieeja dzivei
un tas paradibam. Religiskaja Dieva, dabas un cilvéka uztveré
skan ari tautas ipatnéjas stigas un sadzirdama to raksturiga
skanu nokrasa. Savas atzinas, jatas un véléSanas ari ticibas dzi-
vé kada tauta médz izteikt sava valoda, tas vardos un simbolos.*?
Evangeliski luteriskas baznicas véstures konteksta latviskosana
bija saistita ar centieniem tuvinat luterisko kultu katra latvie-
Sa garigajiem mekléjumiem. Viens no L. Adamovi¢a mérkiem
ir latviskuma lomas palielindsana kristietiba, konkréti, diev-
kalpojumu latviskosana: “Dievkalpojuma tautiskums ir viens
no galvenajiem jautajumiem tautiskas kristietibas veidosana.
Dievkalpojums ir visiem atklati pieejama un vérojama religijas
izpausme: péc ta var spriest par religiozitates dzilumu un spé-
ku, no ta var verot religiskas dzives raksturu, ari tautiskumu.
Dievkalpojuma tautiskums rada kristigas ticibas iesaknosanos
tautas dzivé un apvienosanos ar tautibas garu. Tapéc ari latvie-
Su nacionalas evangéliskas baznicas tapsana ir gajusi un iet roku
roka ar latvisku evangélisku dievkalpojumu izveidosanos.”*
Citadu latvisko religiju un latviesu Dievu redzéja dievturi-
bas dibinataji. Dievturiba tapusi ka pilsétas izglitotas, akade-
miskas vides vélme péc sava folklora saknota Dieva izpratnes,
sena folkloras Dieva laikmetiga turpinajuma. 20. gs. 20. gados
sakta diskusija starp nacionalas kristigas religijas izveides ide-
jas autoriem un E. Brastina izveidoto dievturibu nav beigusies
ari 21. gs. L. Adamovics par dievturiem raksta, ka tiem trakst
vésturiskas perspektivas un objektivitates, ka ari nepiecieSama
religiska dziluma un sprieguma. “Dievturu propaganda pret
kristietibu un uzskats, ka kristiga ticiba un latviesu religiskas
tikumiskas atzinas izslégtu viena otru, ir latvie$u nacionalas
religijas galéjs un vienpusigs, bet arl nepamatots atrisinasanas
méginajums. Tautas plasakas aprindas ir nekustigas $ai zina.”®

43 Adamoviés, L. Latviskums miisu dievkalpojumos, 17.
44 Ibid., 5.
45 Adamoviés, L. Latvijas baznicas vésture, 61.
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Religiju pétniece Agita Misane 21. gs. dievturibu vérté ka
paradibu, kas “vienlidz piederiga divam sféram - religiju pa-
saulei un nacionalismam, t. i., politiskajai ideologijai, un §1 div-
karsa piederiba nodros$ina tai ipatnu vietu Latvijas socialaja un
religiskaja vésturé. [..] dievturiba ir religiska atbilde uz jautaju-
miem par etnisko latviesu vietu Latvijas valsti, latviskas iden-
titates raksturu un ipasi tas religisko dimensiju, pamatnacijas
atbildibu par valsti notiekoSajiem procesiem, valsts attiecibam
ar religiskajam organizacijam, latviesu attieksmi pret minori-
tatém un attiecibam ar tam un iespéju visu So attiecibu kopu-
mu formalizét un legitimét ne tikai politiska, bet ari religiska
limeni”. 4

L. Adamoviéa un vina laikabiedru teologu viedokli, ka “diev-
turu mitologiskajam iedomam nav zinatnes sankcijas™’ var
saprast, jo toreiz vél zinatnieki nerunaja par patstaviga un mai-
niga kopsakaribam folklora, ipasi Dieva uztveré, kas sabiedri-
ba notiekoso procesu konteksta noveda pie dievturibas izveides.
Ta saistita ar folkloras ipaso specifiku — empirismu, radoSumu,
senas tradicijas pielagojumu nacionalas valsts dzimsSanai, tas
latviskuma jeb identitates meklgjumiem. Dievturiba nav ja-
skata ka gatava pagatnes senreligijas kopija, bet ka §is tradi-
cijas dinamisks process, kam ir simboliska sasaiste ar pagatni,
jo ta vairs neiedzivina pasu pagatni, bet ir tagadné simboliski
konstruétas interpretacijas cela radits pagatnes modelis, “sim-
bolisks veidojums, ar ko cilvéki tagadneé iedibina saikni ar jég-
pilnu pagatni un pieskir atseviskam kultaras formam vértibu
un autoritati”.*®

L. Adamovics atbilstosi sava laika tendencém uzskati-
ja, ka latvietibas saikne ar tas senkultiiras sastavdalu - re-
ligiju — esot laikmeta radits parspilejums uzsvért nacionalas
ipatnibas ari religijas.*® Tomér ari kristiga ticiba par isti lat-
vieSu religiju uzskatama nevis no 12. lidz 13. gs., kad kristie-
tiba ienaca Latvija, bet gan tikai no 18. gs., kad sakas Bralu

46 Misane, A. Dievturiba Latvijas religisko un politisko ideju vésture. Riga,
LU Religiski—filozofiski raksti, X/2005., 101.-117.

Adamovics, L. Senlatviesu religija, 48.

Bauman, R. Performance. In: Folklore, Cultural Performances, and
Popular Entertainments: A Communications—Centered Handbook.
New York and Oxford: Oxford University Press, 1992a, 128, 41-49.

Adamovics, L. Senlatviesu religija, 51.
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draudzu kustiba. Otrs secinajums: kristietiba un latvietiba nav
savstarpéji konkuréjosas. Kristiga ticiba nenonivelé latvietibu,
bet gluzi pretéji — ierada tai cienpilnu vietu. Latviska kulttra
un kristiga religija savstarpéjos saskares punktos papildina vie-
na otru. TreSais — miisdienu latviska identitate ir meklgjama
kristietiba, jo latviesi ka tauta formeéjas péc kristietibas ievie-
sanas: “Kad kristigi latviesi sanak uz dievkalpojumu latviesu
macitaja vadiba, tad Sis dievkalpojums dabiski veidojas latviska
gara. Nav nepiecieSsams apzinigs tautiskums, bet gan faktiska
patiesa saknosanas tautiska kultara. Daudzas tautas izkopu-
Sas savu nacionalo kultiru, kamér vél nebija tam prononsétas
(lasi izteiktas) tautiskas apzinas; pamodusies tautiska apzina
meédz atrast tautisko kultiru un tautas tradicijas jau prieksa.
NepiecieSsams iepriekséjs noteikums tautiskiem veidojumiem ir
vienigi tautas gara iespéja brivi attistities un izpausties.”?°
Musdienas, jau veidojot jaunas latviesu senreligijas inter-
pretacijas, butiski ieskatities L. Adamovic¢a veikuma, atzinas,
spriedumos. L. Adamovica latviesu senreligijas skatjjums aplie-
cina latvie$u tautai, tas garigajam mantojumam veltitu mazu.

Summary

L. Adamovics on Understanding of God
in Latvian Folklore

The paper is devoted to the works by Ludvigs Ernests Adamouvic¢s
(1884-1943), the Latvian theologian and scholar. The author in
his articles talks about the ancient Latvian religion. L. Adamovids
recognized the old religion as an object of academic research. So
he did not approve of forming a new religion in the 20s — 30s of
the 20" century, when there were attempts to find a base in the old
religion of the unique, natural, Latvian religion. L. Adamovics
recognized need for Christianity adopted to national cultures.

50 Adamoviés, L. Latviskums miisu dievkalpojumos, 46.



SIEVIESU ORDINACIJA
DINAMISKA APZINAS SPIRALVEIDA
ATTISTIBAS PAKAPJU PERSPEKTIVA

Linards Rozentals
Dr. theol., Rigas Lutera draudzes macitajs

Dinamiska apzinas spiralveida attistiba ir individa un sa-
biedribas pakapjveida attistiba, ko pirmie aprakstija Klérs
Greivs (Clares Graves), Dons Beks (Don Beck), Kristofers
Kauens (Christopher Cowan) un Kens Vilbers (Ken Wilber).
K. Greivs, savos pétijjumos balstoties ari uz laikabiedra
Abrahama Maslova (Abraham Maslow) vajadzibu piramidu,
izstradaja personibas attistibas limenu teoriju, ko nosauca
par Eksistences limenu cikliskas izpausmes teoriju (Emergent
Cyclical Levels of Existence Theory). K. Greiva skolnieki —
D. Beks un K. Kauens - $o teoriju attistija talak un nosau-
ca par spiralveida dinamiku (Spiral Dynamics), apzinas
attistibas limenus apzimeéjot noteiktas krasas. K. Greivs, pa-
matojoties uz ilggadéjam socialpsihologijas studijam (kops
60. gadiem lidz pat maza beigam 1986. gada), spéja pieradit,
ka visa pasaulé un visas kulttartelpas paradas vieni un tie pasi
attistibas limeni. Tie balstas viens uz otra, veidojot vértibu
hierarhiju, kas cilvéces attistibas pédéjos 100 000 gados iezi-
mé secigu attistibas liniju. K. Greivs aptvéra fundamentalu
kopsakaribu: noteiktam vértibam atbilst noteikta cilveciskas
saskarsmes kultara. Tai mainoties, mainas vadibas struktara
un kulttira gimené, grupas, ciltis un sabiedriba, ka ari mainas
riciba. Lidz ar to ir runa par dazadu kultaru lidzaspastavesa-
nu. K. Greivs izskira astonus dazadus apzinas attistibas lime-
nus, augstakos postulgjot vien teorétiski. Sie apzinas limeni
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nav nedz $auri, nedz statiski.! Tie ir ka plasas telpas vai stavi,
kur notiek pastavigs dialogs starp noteiktu apkartéjas vides
nosacijumu kopumu un ar to konfrontéto socialo organismu.
Pariet no viena apzinas limena nakamaja iezimé cilveku sugas
izdzivosanas programmu. Runa ir par cilvéku gara evoliciju —
attistas jaunas vertibas un paradumi. Tas nenotiek zibenigi,
bet gan piemérojoties parmainas piedzivojusajai apkartéjai
videi. Rodas jaunas iespéjas. Dazi tas izmanto atrak, daziem
ir vajadzigs ilgaks laiks. Tie, kas ir iesaistiti pasa procesa,
parmainas tikpat ka nemana. Tikai atskatoties atpakal, klast
skaidrs, ka ir attistjjusies jauna dzives forma ar savam atski-
rigam, Iipasam vértibam, domasanas veidu un uzskatiem, ti-
cibas celtném, organizacijas principiem un dzivesstilu. Tatad,
sasniedzot jaunu apzinas limeni, miasu lidzsinéja uztvere un
izpratne mainas, rodas jaunas iespéjas. Katrs apzinas limenis
ietver iepriek$éjo un sniedzas talak. Zemakais apzinas limenis
nosaka iespgjas augstakajam, augstakais apzinas limenis no-
saka varbuitibu zemakajam. Katra nakamaja apzinas limeni ir
lielaks dzilums un mazaks platums. Ka uzskata Kens Vilbers,
evolicijai, kuru izsaka Sie apzinas limeni, ir pieaugosa sarez-
gitiba, integracija, organizétiba, autonomija un meérktieci-
gums.? Katra apzinas limeni Kosms izskatas atskirigs — tas ir
jauns skatijums, ieraugot agrak neeksistéjosas pasaules. “Jus
varat redzét, ka tas attistas no fiziskas, vegetativas un repti-
liskas un limbiski-emocionalas stadijas lidz specifiskakam ho-
moninidu un vélak ar cilvékiem saistitam formam - arhaisko,
magisko, mitisko, racionalo, kentaurisko (jeb eksistencialo)
stadiju, un ir iespéjamas vél augstakas stadijas.”® K. Vilbers
apzinas attistibas limenus ievietoja sava ¢etru kvadrantu mo-
dela kreisaja augseja un apakséja kvadranta (iekséjais — inten-
cionalais un kulturalais).

SI teorija ir saistoSa ar to, ka K. Greivs lidzas saviem so-
cialpsihologiskajiem pétijjumiem bija atklajis, ka ari prieksstati
par Dievu mainas atbilstosi skaidriem, iepriek$ paredzamiem

1 Kuestenmacher, M., Haberer, T. und Tiki Kuestenmacher, W. GOT'T 9.0.
Wohin unsere Gesellschaft spirituell wachsen wird. Guetersloh:
Guetersloher Verlagshaus, 2013, 21-22.

2 Vilbers, K. Isa visaptverosa vesture, tulk. Normunds Pukjans. Riga:
Jumava, 2011, 407-408. lpp.

3 Turpat, 112. Ipp.

116



musturiem. Ja kads saka “Dievs”, tad tam vispirms bttu jadara
zinams aril savs apzinas attistibas limenis, ta teikt, sava Dieva
jédziena izpratnes versija.

K. Greiva apzinas attistibas limenu modeli vél nesen neviens
nebija mégingjis piemérot baznicai un garigumam. Pirmie pio-
nieri bija tris vacu teologi — Verners un Mariona Kistenmaheri
un Tilmans Haberers gramata “Dievs 9.0”. K. Greiva modelis pa-
lidz nosaukt varda daudzas strupcela iestrégusas diskusijas un
ideologiskas ierakumu cinas un, cerams, tadéjadi tas atrisinat.
Tadeé] ari diskusija par sieviesu ordinaciju $is modelis ir neatsve-
rams paligs ieraudzit jaunas perspektivas un saprast to, kas ir
un kas nav iespéjams. Sis apzinas attistibas limenu modelis pa-
dara dzivi mierigaku un skaidrak atklaj to, kas ir nemainamie
konkréta laikmeta vai vairakuma grupu uzstadijumi un kuros
no Siem uzstadijumiem sak rasties plaisas un paradities iespéja
pariet nakamaja attistibas pakapé, jo ir atklajies jauns realitates
redzéjums. Apzinas attistibas limeni tiek apziméti ar skait]iem
no 1.0 1idz 9.0. Isi ieskicésim $os apzinas attistibas limenus.*

Saskana ar K. Vilbera AQAL karti® 1.0 apzinas attisti-
bas limenis ir instinktiva patiba. Cilvéka attistiba lidz pusotra
gada vecumam.

Pamatvertibas — eksistét un kaut ka pardzivot So dienu.
Labs ir tas, kas der izdzivosanai. Pasaule izskatas ka krims.

4 Kuestenmacher, M., Haberer, T. und Tiki Kuestenmacher, W. GOT'T 9.0.

Wohin unsere Gesellschaft spirituell wachsen wird. Guetersloh:
Guetersloher Verlagshaus, 2013, 296-305.
AQAL (angl. — all quadrants, all levels, visi kvadranti, visi limeni) —
K. Vilbera izstradats integrals modelis, kurs apvieno sos nosauktos kom-
ponentus. Apzinas limeni ietver individualo un socialo aspektu (kultara
(Z Gebsers), vertibags (spiralveida dinamika), vajadzibas (A. Maslovs),
kognitiva attistiba (Z. Piazs), psihosociala attistiba (E. Eriksens), mo-
rala attistiba (L. Kolbergs, K. Giligana), ticibas pakapes (Dz. Faulers),
personibas attistiba (K. Greivs) u. c.). Noteikta apzinas attistibas limeni
cilveks var bt kognitivi, emocionali, morali, emocionali, sabiedriski,
psihoseksuali un garigi attistijies atskirigi. Kvadranti norada uz to, ka
fenomeni tiek piedzivoti — individuali, kolektivi, subjektivi un objektivi.
Savukart tadi apzinas stavokli ka nomods, sapni, dzilais miegs norada
uz meditativiem apzinas stavokliem (tos izraisa joga, kontemplativas
garigas prakses), mainitiem apzinas stavokliem (pieméram, lietojot
atkaribu izraisosas vielas) un virsotnu pieredzem (daba, muzika,
milestiba). Katrs no ieprieks minétajiem komponentiem var izpausties
noteikta tipa, piemeram, virietis/sieviete, eneagrammas tipi, Maijersas
Brigsas tipologija utt.

5
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Organizacijas veids — ordas un nelieli bari.

Tipiskakie parstavji — jaundzimusie, pamestie, traumétie, ka-
tastrofu upuri, mirstosie. Tiek noraiditi tie, kas apdraud dzivibu.

Harisma - izdzivotgriba, instinkti, pamatuzticéSanas dzivei.

Prieks$stats par Dievu — mates kriits, bariba. Jézus ir kailais
zidainis silité, kailais krusta sistais.

Patologijas — vienaldziba, vilsanas, padoSanas, autisms.

Religiskais stils iemieso kailo bitibu.

Pareju nakamaja limeni veicina tas, ka dzives telpa klast pa-
rak Saura, lai savam baram nodro$inatu iztiku.

2.0 ir magiska patiba. Cilvéka attistiba no 1 lidz 3 gadu
vecumam.

Pamatvertibas — drosiba, piederiba un aizsardziba. Nejausi-
bas nepastav, visu kontrolé gari un balsis. Pasaule ir ka burvju
mezs.

Organizacijas veids — asinsradinieki, ciltis, uz zvéresta pa-
mata veidotas kopibas.

Tipiskakie parstavji — Samani, dziednieki, gaisregi, zilnieki.

Harisma - gimenes vértibas, kopibas izjata, dabas cikli un
pardabiskums, dabas tuvums. Ieklausas tikai savéjos. Krizes si-
tuacijas izliek kartis, aizsargajas ar talismaniem vai ritualiem,
mégina magiska veida ietekmét Dievu. Noraida tos, kas nepie-
der pie pasu cilts, dzimtas vai sabiedribas.

Prieksstats par Dievu — gars, démons, velu valstiba. Jézus ir
brinumdaris, burvis, dabas spéku valdnieks, sakramentu iedi-
binatajs.

Patologijas — manticiba, apmatiba ar démoniem, visvareni-
bas fantazijas, sekoSana grupai vai gimenei, fatalisms.

Religiskais stils — aizsargajoss: magiskais daba, gimene,
baznica.

Pareju nakamaja limeni veicina cilts sistémas sairSana un
nespéja izsargaties no launa, pielidzot garus un veicot ritualus.

3.0 ir varas patiba. Cilveka attistiba no 3 lidz 6 gadu ve-
cumam.

Pamatvértibas - vara, izlausanas un iekarosana. Moto — gri-
bu visu un talit. Pasaule izskatas ka cinas laukums.

Organizacijas veids — kaujinieku vienibas, karadraudzes, au-
tokratija.

Tipiskakie parstavji — karavadoni, dékaini, martiri, koloni-
zatori, vergturi, zeloti, suteneri.
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Harisma - atklajejprieks, spontanitate, drosme, caursisanas
spé&ja, uzticéSanas sev. Krizes situacijas sagrauj skérslus, cinas
lidz pedejai asins lasei, spélé netiru spéli, aiz sevis atstaj tuks-
nesi. Noraida tos, kuri nepaklaujas vinu interesém vai neltdz
aizsardzibu.

Prieksstats par Dievu — karadievs Jahve un citi varasdievi.
Jézus ir démonu izdzinéjs, garigais vadonis cina ar satanu, ap-
spiesto atbrivotajs.

Patologijas — agresivitate, vardarbiba, korupcija, bezkauni-
ba, terorisms.

Religiskais stils — karojoss: agresivs, ekspansivs, ekspluaté-
joss.

Pareja nakamaja limeni notiek tad, kad iekarotajas teritori-
jas nepiecieSsama jauna parvaldes struktara.

4.0 ir valdisanas un lomu patiba. Cilveka attistiba no
7 lidz 8 gadu vecumam.

Pamatvértibas — patiesiba, svétums un kartiba. Moto - pa-
klausu savam likumam. Pasaule izskatas ka katedrale.

Organizacijas veids — patriarhats, hierarhija, kartas, kas-
tas, birokratija, nacionalas valstis, ordenu bralibas, cunftes.
Etnocentrisms. Laba cina ar ]Jauno.

Tipiskakie parstavji — ierédni, kénini, keizari, ceremonij-
meistari, rakstu macitaji, uzraudzibas padomes, augstie pries-
teri, biskapi, pavesti, augstmani, cenzori.

Harisma - lojalitate, tradicijas, pienakums, gataviba kalpot,
milestiba uz patieso, labo un skaisto, uzticéSanas vértibam,
godbijiba. Patiesiba pieder mums. Krizes situacijas demonizé ie-
naidniekus, iedarbina inkviziciju, vaja neticigos, pieskir sev un
savéjiem nemaldigumu. Noraida tos, kas nav pasu nacijas, kon-
fesijas, religijas locekli.

Prieksstats par Dievu — vienigais Dievs un Raditajs, nere-
dzamais, visvarenais Tévs audzinatdjs, likumdevéjs, tiesnesis.
Jézus ir Dieva Déls, sogis, baznicas dibinatajs, upurjérs, mesija
un Glabgjs, labais Gans.

Patologijas — netolerance, piespiesana, dogmatisms, funda-
mentalisms, ideologijas, fanatisms, burtakalpiba.

Religiskais stils — kartojoss, moralizé&joss, bausligs.

Pareja nakamaja limeni notiek tad, kad patiesiba vairs ne-
garanté kartibu un nakotni, rodas Saubas, skepse, arl jaunas
iespéjas.
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5.0 ir racionala patiba. Cilvéka attistiba no 9 lidz 14 gadu
vecumam.

Pamatvertibas — briviba, racionalitate un labklajiba, tiecas péc
maksimaliem panadkumiem. Pasaule izskatas ka tirgus laukums.

Organizacijas veids — demokratiskas tiesiskas valstis, valstu
savienibas, tirgus ekonomika, kapitalisms.

Tipiskakie parstavji — zinatnieki, eksperti, biznesa treneri,
uznéméji, aukstasinigi religisko prieksstatu nidéji.

Harisma - pétnieka gars, dialektiska domasana, objekti-
vitate, kompetence, uzticésanas veselajam sapratam. Es esmu
galvenais, es — domajos$s individs. Krizes situéacijas blédas, ie-
saistas nelegalos darijumos, ienem arogantu, ateisku poziciju.
Noraida tos, kas nav racionali, ari ticigos, uzskatot tos par an-
tikvitatém.

Prieksstats par Dievu — pazudusais vai mirusais Dievs, ap-
sleptais Dievs, nepersonalais Dievs, absoluta iesaiste, dzives no-
slépums, bltibas pamats un dzilums. Jézus ir Cilvéka Déls un
bauslibas kritikis, izaicinatajs, cilvécibas paraugs citiem.

Patologijas — materialisms, alkatiba, nihilisms, ekspluatésa-
na, darbaholisms, egoisms, gariguma noliegums.

Religiskais stils — racionals, profesionals, orientéts uz iz-
augsmi.

Pareja nakamaja limeni notiek tad, kad labklajiga dzive sevi
izsmel, izaugsme apstajas, pieaug tieksme péc iekséjam, nema-
terialam vertibam, mazinas konkurence.

6.0 ir sensitiva patiba. Cilvéka attistiba no 15 lidz 21 gada
vecumam.

Pamatvértibas — savienoSanas, integracija un izligums.
Pirmie, kas sak akceptét ne tikai sev lidzigos, bet ari citus.
Pasaule izskatas ka kopiena.

Organizacijas veids — komandas, socialas valstis, draugu
loki, nevalstiski veidojumi.

Tipiskakie parstavji — terapeiti, supervizori, empatiskie, so-
cialie darbinieki, parjatigie un upura lomu pienémusie. Dalas
ar savu iekséjo pasauli, ieklausas citu viedoklos. Dialoga, kon-
sensa un kopiga labuma meklgjumi, tacu §is limenis ir tikai
pats integritates sakums.

Harisma — multiperspektiva uztvere, lidzjutiba, iekséja har-
monija, miermiligums, konsensa un integracijas spéja, ienaid-
nieka milésana. Krizes situacijas iesligst parlieciba par savu
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svétumu un politkorektumu, aroganti apsauba citu motivaciju.
Noraida tos, kuri atzist hierarhiju, uzstajas egoistiski un dog-
matiski.

Prieksstats par Dievu — visu cilvéku draugs, Zélsirdigais un
matiskais, milestiba, klateso$s visas religijas. Jézus ir ievaino-
tais dziednieks, pazuduso draugs, lénpratigais bralis.

Patologijas — vértibu relativisms, narcisms, hierarhiju nolie-
gums, iepriekséjo divu limenu nicinasana.

Religiskais stils — sociali iesaistoss: ieintereséts gariguma,
orientéts uz komandu.

Pareja nakamaja limeni notiek, kad sabiedribas komplekso
problému un ierobezoto resursu dél zud ceribas uz muzigi sirs-
nigam attiecibam visu starpa.

7.0 ir integrala patiba. Pasaulcentriskums.

Pamatvertibas — kopskats, kompleksums un nedualitate.
Pasaule izskatas ka dabiska, nepartraukti mainiga dzives telpa.
Ieklausas visos, jo uzskata, ka visu paréjo domas ir svarigas.
Integreé visas attistibas pakapes. Spéj pienemt neskaidribu, div-
domibu. Visiem ir lauts bit tadiem, kadi tie ir.

Organizacijas veids — autonomija, haotiskas strukturas, tikl-
veida kopibas, pasorganizéjosi projekti.

Tipiskakie parstavji — pasatbildigie un pasmotivétie projek-
tu lidzstradnieki uz noteiktu laiku, kas paklaujas tobrid kom-
petentakajam.

Harisma — neduala uztvere, sistémisks skats, motivacija ma-
cities un mainities visa miiza garuma, uzticéSanas intuicijai un
paradoksala gudriba. Izverté krizes situacijas — iet prom vai
neiet, nepacietigi reagé, izturas elitari un strupi. Noraida tos,
kuri kaité individuéalai un kolektivai attistibai, kaut gan ir pir-
mie, kas aizstav visu attistibas limenu vértibas.

Prieksstats par Dievu — paradoksali trinitarais Dievs, cil-
veéka un Dieva koinharence. Jézus ir patiess cilvéks un patiess
Dievs, nedualitates skolotajs un mistagogs, Kristus miasos un
meés Vina.

Patologijas — Sobrid ta ir vientuliba, jo ir tikai dazi sarunu
partneri, elitarisma saknota nepacietiba.

Religiskais stils — informativs, minimalas struktaras, orien-
téSanas uz projektiem.

Pareja nakamaja limeni notiek, kad klast skaidrs, ka cilvéces
globalajai izdzivosanai nepietiek tikai ar katra individa izvéli.
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8.0 ir holistiska patiba. Kolektivais individualisms.

Pamatvertibas — universalitate, kosmiska savienoSanas vi-
sam ar visu, harmonija. Pasaule izskatas ka dabiska, nepar-
traukti mainiga dzives telpa. Viss pakartots dziva izdzivosanai,
notiek darbosanas cilvéces laba un labumam, kas ir par to lie-
laks. Dualisms ir parvaréts, tiek aptvertas visas perspektivas.

Organizacijas veids — fraktals tiklojums, kas veidojas $kér-
sam visiem kontinentiem un religijam, globala riciba. Noraida
to, kas kaité zemeslodei, un aizstav visa Kosmosa vértibas.

Tipiskakie parstavji — globalo un virtualo kopienu vaditaji
un skolot&ji, kuri redz vienota veseluma holistisko skaistumu.

Harisma - holistiski integrala uztvere, dzil§ vérigums tai-
pus zinasanai un nezinasanai, visaptveross skats uz visu dzivo,
kosmiska uzticésanas.

Prieksstats par Dievu — Gars, pulséjoss process, maigs pa-
saules dzejnieks, tikls, kura viss ieausts, visa telpa, dieviskais
limenis. Kristus ir Kosmiskais Kristus, milestibas un lidzcieti-
bas maksimuma krustpunkts kosmiskas realitates tikla.

Religiskais stils — multidimensionals: globalas garigas Gara
ciltis.

Pareja nakamaja limeni notiek tad, kad globalais timeklis
un informacijas ciltis vairs nespéj parklat atsevisko individu
kosmiskas kustibas telpu.

9.0 ir unitiva (vienota) patiba - patibas kulminacija, in-
tegrétas, brivi funkciongjosas cilveéciskas esibas pasrealizacija,
transpersonala apzina. Ka cilvéks $aja limenI uztvers realitati,
vél nevar aprakstit, drizak tikai nojaust. K. Vilbers runa par me-
tagarigo apzinu, kura pilniga skaidriba ir saslégusies ar nebei-
dzamu milestibu pret visam juto$ajam batném.® 9.0 bas robezas
parkapjosas 3.0 pakapes transpersonala attistiba, bet jau otras
kartas limeni. 9.0 limena individs ar savu kailo esibu iezimés
visu veidu novilkto robezu parkapsanu. 9.0 dzivos ar apzinu, ka
nav tadu robezu, ko idejas, jutas, vardi vai darbi varétu radit.

Prieksstats par Dievu vél nav aizpemts — laimigais tukSums,
ko vienmér ir ari pieprasijis ebreju Bibeles aizliegums attélot
Dievu.

No 1.0 lidz 4.0 ir pirmsracionalie limeni, 5.0 un 6.0 — racio-
nalie limeni, bet, sdkot ar 7.0 — transracionalie apzinas limeni.

6 Wilber, K. Integrale Spiritualitit. Miinchen, 2007, 352.
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Ja kada sabiedriba atrodas, pieméram, 4.0 limeni, tas caur-
méra apzinas limenim raksturigi 4.0 vértibu prieksstati. Tacu
tas nenozimé, ka visi Sis sabiedribas locekli jau pieder vai tikai
pieder pie 4.0 limena. Sabiedriba var bt parstavéti visi limeni,
ipasi bérnu un jauniesu vida. Bas atseviski individi, kuri ir ga-
tavi pariet uz 5.0 vai jau attistijusies 1idz 6.0 limenim. Nedaudzi
atklajusi 7.0. Tacu, neskatoties uz to, pamatsistému veido 4.0 li-
mena likumi, prieksstati par morali, vértibas, ricibas modeli,
razoSanas formas, attiecibu modeli un organizacijas veids gan
sabiedriskaja, gan privataja dzivé. Limeni, kas reiz radusies,
nekur nepazid, kad rodas jauni. Taisni otradi, tie veido pama-
tu, uz ka balstities ndkamajiem limeniem. Cilvéka psihé agrinie
limeni ir noenkuroti daudz dzilak neka jaunakie.”

Atgriezoties pie sievieSu ordinacijas jautajuma So apzinas
attistibas limenu perspektiva, autoraprat, ta ir probléma, kas
radusies 4.0 attistibas limeni un ko $aja limeni vairs nevar at-
risinat. Ja kada attistibas limeni rodas probléma, ko nevar
atrisinat, tas nozime, ka §1 probléma ir priek$véstnesis nepiecie-
Samibai péc jauna limena. Atrisinajuma nav, jo 4.0 limenis ne-
pielauj atskirigus uzskatus, it ipasi tadus, kas saistas ar to, kas
Saja limenl ir autoritate, vienlidzigu lidzaspastavésanu. Pielaut
sievieSu ordinaciju ir viena no pazimém, kas iezimé nepieciesa-
mibu péc parmainam 4.0 gariguma jeb $1 gariguma neizbégamo
un vairs neatcelamo apsaubisanu.

Tas, ka ordinét var vienigi viriesus, atbilst 4.0 garigumam,
un to spilgti apliecina ari sievie$u ordinacijas un sieviesu teolo-
gu tiesibu vesture Latvijas baznica. Jau 30. gados ar virsvaldes
atlauju sievietém teologém tika dotas tiesibas sludinat baznica.
Lidzigu praksi atspogulo arl kalpojosas teologijas studentes
90. gadu sakuma un evangelistes 90. gadu beigas. Sievietes teo-
loges var sludinat no kanceles, aprupét draudzes. Vienigais, ko
neordinétas personas nedrikst — svétit, uzlikt rokas, konsekrét
sakramentu. Tacu 1 kompetence saskana ar attistibas limenu
teoriju kltst prioritara tiesi 4.0 gariguma. Saja gariguma uz-
svars ir uz struktiram, hierarhijam, amatiem, ari sakramenta
konsekracijas tiestbam. Lidz ar to jautajumu par sieviesu ordi-
naciju var atrisinat tikai tada attistibas pakapé, kad gariguma
izpratné ir paradijusies citi uzsvari. Ka vienu no $o uzsvaru

7 Kuestenmacher, M., Haberer, T. und Tiki Kuestenmacher, W. op. cit. 34.
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parbidém var novérot slimnicas kapelanu darba. Saja kalposa-
na, kas jau pati par sevi ka gariga apriape medicinas vidé par-
stav 6.0 garigumu, kompetenti darbojas sievietes teologes,
kuras nav sanémusas nekadu liturgisku svétibu no baznicas —
tas nav nedz ordinétas, nedz iesvétitas par evangeélistém. Par
spiti tam vinu teologiskd un pastorald kompetence parsniedz
daudzu ordinétu macitaju viriesu kompetenci.

Latvija sievie$u ordinacija sakas gan macitaju trikuma dél,
gan aptverot jaunas iespéjas, kas ir tipiski 5.0 limenim - kri-
zes situacijas izvéléties to, kas ir derigs, racionals, lai ordinaciju
sniegtu maksimalu labumu. Ari pati ielausanas 4.0 sakramen-
tali mitiskaja ordinacijas nojéguma, atverot durvis sievietém,
ir tipiska 5.0 gariguma izpausme. Tacu sievieSu ordinacija var
iesaknoties tikai baznica un sabiedriba, kura atspogulo vismaz
6.0 limena vértibas. Ta rodas 5.0 limeni, bet iedzivojas un no-
stiprinas, klast par bazi tikai 6.0 limeni. 6.0 limeni individs,
baznica un religija var nonakt, izejot cauri tikai 5.0 ticibas
krizei — mitiska gariguma norietam. Ta ir iziesana eksila no
4.0 gariguma un nonaksana tuksnesi. Ta patiesam ir priekssta-
tu maina par Dievu; apzina, ka 4.0 limenl ir sasniegti griesti un
ka vairs nav iespéjams nodros$inat cilvéces garigo un religisko
izaugsmi, un ka 4.0 vértibas nebtt nav vienigas, kas saistas ar
kristietibu un baznicu.

4.0 pirmsracionalaja limeni baznicas atteikSanas ordinét sie-
vietes vienmeér bus iracionala un racionala nepamatota. Tapéc
sievieSu ordinésanas atsakSana LELB var notikt tikai ar 5.0 1i-
mena instrumentiem — racionalu iemeslu dé]. Vai nu bus jariko-
jas ka 1975. gada un jasak ordinét aiz nepieciesamibas (lai
kada ta butu), vai arl sabiedribas garigums bis tik loti bazéts
5.0 limeni, ka viss 4.0 pirmsracionali mitiskais un ta parstavji
atmirs pasi no sevis (gluzi ka aizliegums sievietém vélét vai va-
dit automasinu, kartu atskiribas, verdziba un citi legitimi, kas
miusdienas zaudéjusi savu nozimi). Lidz ar to ir svarigi nevis
pieradit, cik pareizi butu ordinét sievietes, bet cik tas baznicai
bitu izdevigi un nepieciesami.

Tas butu tikai sakums — sievie$u ordinacija un pakapenis-
ka akceptésana baznica izaug no 4.0 un ieaug 5.0 gariguma.
Sieviesu ordinacijas pilnigai integracijai izskiros$s ir 6.0 ga-
rigums. Tacu vienlaiciga “par” un “pret” grupu pastavésana
un dialoga starp tam nodrosinasanai bus nepiecieSami dazi
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7.0 attistibas limenim piederosi cilvéki, kuri spéj saredzét vér-
tibu ari iepriekséjo limenu uzskatiem un viedokliem, kas atspo-
gulo pastavosas atskiribas baznica un sabiedriba. To cilvéku
ieguldijums, kas spéj komunicét ar katras attistibas limena
parstavjiem vinu valoda un vinu perspektiva, respektéjot katra
limena vértibas, bitu tik liels, lai attistibas process butu nerim-
tigs un més ka baznica vai sabiedriba, vai individi neiestrégtu
noteikta limeni vai ari krizes situacijas neatsligtu atpakal ie-
prieksejos.

7.0 baznicai, sabiedribai vai individiem jautajums par sievie-
$u ordinaciju vairs nebtas pat diskusiju vérts. 6.0 limeni radu-
sies fundamentala izjata par visu cilvéku vienlidzibu 7.0 limeni
nonak pie ta, ka hierarhija klast nevis saistita ar dzimumu,
rasi, naciju vai citam dualitatém, bet gan ar izaugsmi, aicina-
jumu un profesionalitati. Ari garigais amats tiek pieskirts, va-
doties tikai péc gariga brieduma un kompetences. Tas klust par
tikpat absoltti passaprotamu parliecibu ka 4.0 limeni bibliski
pamatotais un tradicionala teologija pamatotais uzskats, ka sie-
vietes nedrikst ordinét.

Tikai tad, kad evangéliska baznica, kas pati ir 5.0 gara
revolicijas produkts, bet savas pamatstruktiaras palikusi
4.0 hierarhiski bavéta, bus gatava drosi laist par savu slieks-
ni 5.0 garigumu, ta sekmés cilvéces izaugsmi un nostasies $is
izaugsmes avangarda, neatdodot $o vietu citiem konkurentiem.
Tikai tad, kad baznicas klimiga attistiba, kuras Rietumu inte-
lektuala tradicija modernaja laikmeta apcért savas saknes un
aizber dzives dzilako dimensiju, biis beigusies, ta ieies dabiska
un normala gultné®. Un tikai tad, kad par baznicas bazi klas
modernais, racionali atbildigais Dieva prieksstats un tiks izsé-
rota mitiska 4.0 Dieva nave, pats no sevis atrisinasies ari jauta-
jums par sieviesu ordinaciju. Ta¢u neiedomasimies, ka visi, kuri
atbalsta sievieSu ordinaciju, automatiski pieder 5.0 vai 6.0 ga-
rigumam. Cina par sieviesu ordinaciju var notikt ari 4.0 lime-
ni — ka cina par pareizo, svéto, ideologiski pienemamo. Tacu to
nevar izcinit. Tikai tad, kad baznica spés ieiet 6.0 gariguma,
kas veidojas no pasatbildiga un kritiski domajosa 5.0 individa,
atstajot sev aiz muguras fiksaciju 4.0 limeni un atveroties racio-
nalajiem un transracionalajiem limeniem, notiks parmainas un

8 Kuestenmacher, M., Haberer, T. und Tiki Kuestenmacher, W., 280-290.
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tiks sasniegta gataviba un briedums. Tas ir iesp&jams, jo katra
baznica un religija ir celmlauzes un celmlauzi, kuri jau sen ir
garigi sagatavojusi celu uz nakamajiem apzinas limeniem.

Summary

Women Ordination from the Perspective of Stages of
Spiral Dynamics Development of Consciousness

The process of spiral dynamics in the development process of
consciousness is the name of the description of gradual development
process that was first described by Clares Graves, Don Beck,
Christopher Cowan and Ken Wilber. The stages of development
of consciousness are marked with numbers from 1.0 to 9.0 — that
name different identities: instinctive, magical, power, rule and role,
rational, sensitive, integral, holistic and united. In Latvia, ordination
of women was started because of the shortage of pastors, as well as of
increasing awareness of new possibilites in the ambient world, which
are typical arguments of the level 5.0 — during crisis I choose what is
useful, rational, so that ordination gives maximum benefit. Breaking
into the sacramentally mythical notion of ordination, opening doors
to women, is a typical manifestation of the spirituality of 5.0 level. But
ordination of women can grow roots only in such church and society
which reflects the values of 6.0 level. When church is able to enter into
spirituality of 6.0 which is formed from self-responsible and critically
thinking individual of 5.0, leaving behind the fixations at level 4.0,
as well as becoming open to rational and transrational levels, only
then the changes will happen, that can grow but when readiness and
maturity are reached.



HOMOSEKSUALITAT_E UN
ADVENTISTU BAZNICA:
LGBT PIEDERIBA ADVENTISTU KOPIENAI

Mg. theol. Ieva Jakobsone

Raksts analizé homoseksualu adventistu iespéjamos ie-
meslus un motivus but piederigiem pie Adventistu bazni-
cas. Lidzigi ka citas kristigajas baznicas ari Septitas dienas
Adventistu baznica (turpmak — Adventistu baznica) homosek-
sualitate rada spriedzi. Tomeér, neskatoties uz homoseksualu
attiecibu noraidijumu, pie Adventistu baznicas pieder un vélas
piederét LGBT.! Tiek lésts, ka paslaik pie Adventistu bazni-
cas pieder apméram 1,5 miljoni ticigo, kuri ir homoseksuali un
kuru lielaka dala slépj savu identitati Adventistu baznicas no-
raido$as attieksmes dél.2

Pétljuma mekléju atbildi uz jautajumu, kadel kadas perso-
nas vélas piederét pie tadas religiskas kopienas, kura atraida,
nepienem un izslédz tas no sava vidus. Pétijjums veikts, bals-
toties uz kvantitativo pétijumu metozu pamata, un aptauja
piedalijas 406 respondenti. Pétljuma rezultati lauj secinat, ka

I LGBT — akronims, ar ko apzimé lesbietes, gejus, biseksualus un trans-
personas. LGBT, Cambridge Dictionaries Online. Pieejams: http:/
dictionary.cambridge.org/dictionary/english/lgbt (skatits 05.05.2015.).
Miusdienas lieto arl citus seksualo minoritasu apzimeéjumus, piem.,
LGBTIQ — lesbietes, geji, biseksuali, transpersonas, interseksuali, kviri.
LGBTIQ, University of Alaska Southeast. Pieejams: http://www.uas.
alaska.edu/safezone/docs/lgbtiq_terminology.pdf (skatits 05.05.2015.).
Turpmak — LGBT, tacu, lietojot to, netiks izslégtas ari transpersonas,
interseksuali, kviri u. c. seksualas minoritates.

2 Homosexuality: Can We Talk About It? An Appeal to Heterosexual
Adventists. SDA Kinship, 2015. Pieejams: http://www.sdakinship.org/re-
sources/articles-papers-research/biblical-articles-papers/homosexuality-
let-s-talk-about-it.html (skatits 07.05.2015.).
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Adventistu baznicas doktrinu un adventistu kultiras dél ir iz-
veidojusies sameéra noslégta kopiena — §is ir noteicosais faktors,
kas nelauj tik viegli pamest Adventistu baznicu.

Adventistu baznica: Vésture un teologija

Adventisms saknojas ka 16. gs. radikalo reformatoru,
ta 19. gs. amerikdanu protestantisma atjaunotaju kustibas.?
Pateicoties Viljama V. Millera (William V. Miller) idejam, 19. gs.
Ziemelamerika - laika, kad bija vérojama aizrausanas ar apoka-
liptiskam idejam, — sakas adventisma attistiba.* V. Millers bal-
stijas uz teologiju, kas bija gan konservativi ortodoksala, gan
méreni kalvinistiska, vina Bibeles hermeneitika kopuma sekoja
bibliski burtiskai pieejai,® kas ari talak ietekméja adventisma
Rakstu interpretaciju.

V. Millera harismatiskd personiba un vina aizrauSanas
ar matematiskiem aprékiniem saistibd ar Jézus Kristus
otro atnaksanu pievérsa daudzu kristieSu uzmanibu, un jau
1840. gada vina Ipasa véstijuma dél bija izveidojusies kustiba,
kurai bija tendence noskirties no apkartéjas sabiedribas.® Péc
tam, kad V. Millera aprékini par Jézus Kristus atgriesanos
nepiepildijas (ta saukta Liela vilsanas), V. Millera sekotaji sa-
daljjas atseviskas grupas. Vienas grupas prieksgala bija Elena
Vaita (Ellen G. White), Dzeimss Vaits (James White) un Dzozefs
Beits (Joseph Bates), kuri faktiski kluva par Adventistu baz-
nicas dibinatajiem.” 1860. gada tika pienemts grupas nosau-
kums “septitdas dienas adventisti”, liekot uzsvaru uz ticibu
sabatam un uz Jézus Kristus otro atnak$anu.® Adventistu

3 Knight, G. A Search for Identity: The Development of Seventh-day
Adventist Beliefs. Hagerstown: Review & Herald, 2000, 30.

4 Skrzypaszek, J. Conversion and Identity in the Context of the Seventh-
day Adventist Faith Tradition. Theology Papers and Journal Articles,
2012: 1.

5 Pohler, R. J. Change in Seventh-day Adventist Theology a Study of the
Problem of Doctrinal Development. Andrews University, 1995, 152.

6 London, S. G. Seventh-day Adventists and the Civil Rights Movement.
Mississippi: The University Press of Mississippi, 2009, 15.

7 Rapport, J. Seventh-day Adventist Church. In: Religion of the World:
A Comprehensive Encyclopedia of Beliefs and Practices, ed. J. Melton.
Santa Barbara: ABC-CLIO, 2010, 2588.

London, op. cit., 34.

128



baznica tika oficiali dibinata 1863. gada,® un tobrid taja apvie-
nojas 3500 cilvéku.!® Saja gada ari tika izstradata Adventistu
baznicas konstithcija, kas paredzéja izveidot centralizétu ad-
ministrativo dalu, sauktu par Generalkonferenci,'! kam bija
augstaka autoritate un kas noteica turpmako Adventistu baz-
nicas teologisko virzienu.!?

Adventistu baznicai paplaSinoties arpus Ziemelamerikas
teritorijas un klastot skaitliski lieldkai, ta vairs nebija tik
specifiska un vienkarsa ka paSos pirmsakumos.!® Lidz ar ad-
ventisma izplatiSanos dazadas pasaules kultiras iezimeéjas
Adventistu baznicas daudzveidiba, kas nereti tas iekSiené nesa
sev lidzi idejas par Adventistu baznicas teologiska virziena,
misijas un pat identitates mainu vai tas zaudésanu.!* Jebkura
gadijuma musdienu pasaules politiskais, kultiras, religiskais
un teologiskais pluralisms, ka ari paaudzu atskiribas un ad-
ventisma ka ipasSas konfesijas izjatas zaudéjums 21. gs. ad-
ventistu apzina rada izaicindjumu Adventistu baznicai, kas
ir drauds attieciba uz vienotibu macibas izpratné. Musdienas
Adventistu baznica ieziméjas Cetri segmenti, kur katrs pre-
tendé bat par labako adventisma atspogulojumu - visparéjais
(jeb ierastais) adventisms, evangelikalais adventisms, prog-
resivais adventisms un vésturiskais adventisms.'® Adventistu
teologs Reinders Bruinsma (Reinder Bruinsma) norada, ka
minéto novirzienu starpa nereti vérojama spriedze, un, lai
ari Adventistu baznica censas stradat pie visas Baznicas vie-
notibas, tomeér vienots risindjums lidz §im nav bijis atrodams
dazado novirzienu butisko at$kiribu dé]. Maz ticams, ka
Adventistu baznicas vienotiba tiks sasniegta, jo atskiribas un
saspilejums starp dazadiem adventisma virzieniem tikai pie-
aug. Par to var spriest péc diskusijam par Sobrid Adventistu

Rapport, op. cit., 2588.

10 Haloviak, B. Brief Organizational History of Seventh-day Adventists.
Office of Archives, Statistics and Research. Pieejams: https://www.adven-
tistarchives.org/brief-organizational-history-of-seventh-day-adventists.
pdf (skatits 25.11.2014.).

1 London, op. cit., 34.

12 Rapport, op. cit., 2588.

3 Newman, D. J. How Much Diversity Can We Stand. Ministry, Apr. 1994: 5.

M Ibid.

5 Newman, op. cit., 5.
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baznica aktualajiem jautdjumiem, pieméram, Bibeles inter-
pretaciju, hermeneitiku, izpratni par (burtisku) Radisanu,
sievieSu ordinaciju un seksualo orientaciju.'® Tomeér, neskato-
ties uz uzskatu un virzienu dazadibu, Adventistu baznica ir
pasaulé atri augosa kopiena. Baznicas loceklu skaits strauji
aug Latinamerikas, Afrikas un Azijas regionos, bet samazinas
Ziemelamerika, Eiropa un Australija.”’

Lai gan adventisti daudzéjada zina lidzinas citam protes-
tantu Baznicam, kas radusas Ziemelamerika 19. gs., tomeér ir
vérojamas ari atSkirigas iezimes.'® Adventistu baznica nora-
da, ka ta akcepté Bibeli ka savu vienigo credo un sava maci-
ba balstas tikai uz Svétajiem Rakstiem. Adventisma pamats ir
protestantu parlieciba par Sola Scriptura — Bibele ka vienigais
ticibas standarts un prakse.’® Adventisti gadu gaita ir vienoju-
Sies par galvenajiem pieturas punktiem, kas apkopo svariga-
kas adventisma macibas. Tos dévé par 28 pamatmaéacibam, kas
ieklautas sesas doktrinas — doktrina par Dievu, cilvéku, pesti-
$anu, baznicu, kristigo dzivi un pédéjiem notikumiem.2°

Buatiska atskiribas zime no citam protestantu Baznicam ir
ietverta jau pasa nosaukuma — septitas dienas adventisti. Sabats
ir adventistu centralais ticibas un prakses punkts.?’ Turklat,
ipasi ievérojot sabatu, adventisti tic, ka vini ir dala no atliku-
ma Baznicas - tie ir Dievam uzticigie, ko vin$ izglabs muzigai
dzivei.?? Tomér sabats un dazadi aizliegumi adventisma ir vei-
cinajusi noskirtibu no paréjas sabiedribas, mazinajusi iespé-
ju socializéties ar neticigajiem. Kontakta zudumu ar paréjo

16 Bruinsma, R. Diversity and the Seventh-day Adventist Church. Safe Places,
2011. Pieejams: http://buildingsafeplaces.org/index.php?option=com_cont
ent&view=article&id=111&Itemid=909 (skatits 27.12.2014.).

7 Garcia, E. M. Membership Nears 18 Million, Secretary Highlights Regions
of Growth, Decline. Adventist News Network, 2013. Pieejams: http://news.
adventist.org/all-news/news/go/2013-10-13/membership-nears-18-million-
secretary-highlights-regions-of-growth-decline/ (skatits 20.12.2014.).
Rapport, op. cit., 2588.

19 28 Fundamental Beliefs. The Seventh-day Adventist Church. Pieejams:
https://www.adventist.org/fileadmin/adventist.org/files/articles/official-
statements/28Beliefs-Web.pdf (skatits 20.11.2014.).

20 Rapport, op. cit., 2588.

21 Kapitzke, C. Literacy and Religion: The Textual Politics and Practice
of Seventh-day Adventism. Philadelphia: John Benjamins Publishing
Company, 1995, 123.

22 Rapport, op. cit., 2588.
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pasauli ir veicinajusi Adventistu baznicas izveidotie medicinas
un izglitibas tikli, veicinot socialo mijiedarbibu tikai starp ad-
ventistiem. Sadi tiek veidota spéciga adventistu subkultara.?®
Adventisti tiek maciti redzét Adventistu baznica vienigo konfe-
siju — atlikuma Baznicu —, kurai ir pilniga izpratne par nekladi-
gu patiesibu.?*

Adventistu baznicas maciba un uzskati par
homoseksualitati

Ka norada Adventistu baznica, tas maciba par seksualita-
ti un seksualam attiecibam “izriet no Dieva sakotnéja plana
Adama un Ievas dzivei,”?® kas nozimeé, ka adventisti atbalsta
tikai tadu seksualu savienibu, kas tiek istenota miiziga, mono-
gama un heteroseksuala lauliba.

Adventistu baznica par homoseksualitati uzskata seksuala
veida izpausmes, kas radusas kadu traucéjumu un garigi sa-
lauzta stavokla rezultata.?® Tradicionala adventisma izprat-
ne par homoseksualitates aizliegumu Bibelé tiek saistita ar
Sodomas un Gomoras notikumu un Pavila rakstiem. Sada
adventisma Rakstu interpretacija ir veicinajusi negativu no-
staju pret LGBT.?” Tomeér, neskatoties uz personas seksua-

lo orientaciju, Adventistu baznica norada, ka “visi ir Dieva

bérni, kurus Dievs mil, tapéc ari Baznica mil grécinieku”.?®

Adventistu baznica aizliedz un nosoda homoseksualu praksi,

23 Bull, M. Eschatology and Manners in Seventh-Day Adventism. Archives

de sciences sociales des religions 65.1, Jan.—Mar., 1988: 155.

Drumm, R. Seventh-day Adventists. In: Homosexuality and Religion: An
Encyclopedia, ed. J. Siker (Westport: Greenwood Press, 2007, 201.

2> DuBose, E. R. Religious Beliefs and Healthcare Decisions: The Seventh-
day Adventist Tradition. The Park Ridge Center, 2002. Pieejams: http://
www.che.org/members/ethics/docs/1272/Seventh%20Day%20Adventist.
pdf (skatits 05.01.2015.).

Seventh-day Adventist Response to Same-Sex Unions-A Reaffirmation of
Christian Marriage. The Seventh-day Adventist Church. Pieejams: http:/
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unions--a-reaffirmation-of-christian-marriage.html (skatits 12.11.2014.).
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ka ari nepielauj tas propagandu.?® Sis aizliegums attiecas ari
uz personam, kuras kop$ bérnibas ir augusas adventisma un
ir atklajusas, ka ir geji vai lesbietes, un uz personam, kuras
vienmeér ir sevi apzinajusas par homoseksuali orientétam.3°
Homoseksuala prakse ir viens no iemesliem, lai paklautu per-
sonu Adventistu baznicas disciplinai. Atklajot $adu gadijumu,
adventistu draudzé ir divi veidi, ka parkapéju disciplinét — vai
nu izteikt rajienu, vai izslégt personu no draudzei piederigo
saraksta.?!

Tomér, iespéjams, vissvarigakais un vienlaikus grutakais
faktors attieciba uz protestantu, tostarp adventistu, attieksmes
mainu attieciba uz homoseksualitati ir homoseksualu kristiesu
klatbitne baznicas. Daudzu kristiesu atziSanas homoseksuala
orientacija un homoseksualu kristiesu klatbatne draudzés ir
spiedusas kristigo baznicu reagét uz spriedzi attieciba uz homo-
seksualitati.?? Adventistu profesore René Druma (Rene Drumm,)
norada, ka patiesa situacija Adventistu baznicd neatbilst tas
doktrinas paustajam idejam un adventisma uzskatiem — neska-
toties uz to, ka Adventistu baznica homoseksualam personam
ka vienigo iespéju piederét Baznicai piedava celibatu, tikai ne-
liels skaits homoseksualu personu patiesam atturas no seksua-
lam attiecibam.??

Adventistu LGBT tiesibu aizstave Kerola Gredija (Carrol
Grady) tomeér norada, ka Adventistu baznica ir redzamas iz-
mainas valdoSaja noskanojuma attieciba uz homoseksuali-
tati — draudzés Ziemelamerika arvien biezak ir vérojama
seksualo minoritaSu pienems$ana un ieklausana tajas.?* Tacu

29 Safeguarding Mission in Changing Social Environments. The Seventh-
day Adventist Church. Pieejams: http://www.adventist.org/information/
official-statements/documents/article/go/0/safeguarding-mission-in-
changing-social-environments/ (skatits 12.11.2014.).

30 Drumm, Seventh-day Adventists, 200.

31 Seventh-day Adventist Church Manual. The General Conference of

Seventh-day Adventists 18" ed. Pieejams: https://www.adventist.org/

fileadmin/adventist.org/files/articles/information/ChurchManual _2010.

pdf (skatits 13.11.2014.).

Siker, J. S. Protestantism. In: Homosexuality and Religion: An Encyclo-

pedia, ed. J. Siker. Westport: Greenwood Press, 2007, 178.

33 Drumm, Seventh-day Adventists, 203.

34 Hagar, S. Study: Young Adults Drift Away From Church. Union Bulletin.
Pieejams: http://union-bulletin.com/news/2015/mar/28/study-young-adults-
drift-away-from-church/ (skatits 02.04.2015.).
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sada tendence — homoseksualitates pienemsana ka morali liku-
miga seksualitates izpausme — Adventistu baznicai bis arvien
lielaks izaicinajums, lai saglabatu tradicionalos adventisma uz-
skatus par cilveka seksualitati.??

Aptaujas analize:
LGBT motivi piederét pie Adventistu baznicas

Jautajums par homoseksualitati ir jautajums, kas lielako-
ties nes lidzi sapes. Homoseksualas personas baznicas tiek
sapinatas, parprastas, diskriminétas vai pat vajatas.?® Nemot
vera adventisma doktrinas, homoseksualam personam ir grati
piederét adventismam. Sada situacija ir izteikta dubulta iden-
titate — bat homoseksualam un vienlaikus bat ari adventis-
tam. Lai noskaidrotu iemeslus un iespéjamos motivus, kapéc
LGBT un to atbalstitaji, neskatoties uz Adventistu baznicas
vérsanos pret homoseksualitati un viendzimuma attiecibam,
tomer vélas piederét pie Adventistu baznicas, veicu aptauju.

Aptauja piedalijas 406 respondenti no “SDA Kinship Inter-
national” (turpmak — “Kinship”) grupas. Ta ir daudzveidiga
kopiena tiem, kuri ir bijusi iesaistiti Adventistu baznica, bet
jutas izstumti vai ir sanémusi baznicas vaditaju vai tas pie-
derigo noraidijumu savas seksualas orientacijas dél. Kopienas
meérkis ir veicinat pienemosu attieksmi pret homoseksualam
personam Adventistu baznica, ka ari sniegt “garigu, emo-
cionalu un socialu atbalstu esoSajiem un bijusajiem adven-
tistiem, kuri ir lesbietes, geji, biseksuali, transpersonas vai
interseksuali, ka ari vinu gimeném un draugiem”.?” Tomeér
Adventistu baznica $o organizaciju neatzist par sev piederigu
instittciju.

Aptaujas sakuma respondentiem tika lagts noradit to dzi-
muma kategoriju, ar ko tie sevi identificé. Tika piedavati tris
atbilzu varianti (virietis, sieviete, cits variants), no kuriem
respondenti varéja izvéléties tikai vienu, sev atbilstosako va-
riantu.

3 Koranteng-Pipim, S. Born a Gay and Born Again? Adventism’s Changing
Attitude Toward Homosexuality. Journal of the Adventist Theological
Society. 10/1-2, Febr. 1999: 141-183, 148.

36 Tbid., 142.

37 Elliot, Y. Who We Are. Connection 38.10. Dec. 2014: 2.
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Apkopojot rezultatus, atklajas, ka 251 respondents (jeb
62 %) sevi identificeja ka virieti, 144 (35 %) ka sievieti, 11 (3 %)
respondenti izveélgjas citu variantu, identificgjot sevi ka trans-
personu (6 respondenti) vai identificéjoties ar abiem dzimumiem
(5 respondenti).

Talak respondenti tika aicinati noradit seksualo orientaciju,
ar ko tie visvairak sevi spgj identificét. Lielaka dala (75 %) res-
pondentu ir homoseksuali, 13 % heteroseksuali, 9 % biseksuali,
1 % aseksuali, 2 % atziméjusi citu variantu, to precizéjot — 4 les-
bietes, 2 panseksuali, viens kvirs un viens respondents, kurs
nezina savu seksualo orientaciju.

Lielaka dala aptaujato — 225 respondenti (55 %) — noradijusi,
ka paslaik ir adventistu draudzu locekli, 144 (36 %) vairs nav
piederigi adventistu draudzém, 37 (9 %) atziméjusi citu varian-
tu, noradot tadas atbildes ka “nav bijusi iespéja kristities”, “ne-
kad neesmu bijis piederigs ne pie vienas adventistu draudzes”,
“mani draugi ir adventisti”, “piederu pie citas konfesijas”,
“esmu atbalstoss draugs, neesmu adventists”, “tikai draudzes
apmeklétajs”, “mana gimene pieder pie adventistu draudzes”,
“lasu adventistu gramatas, bet neesmu piederigs ne pie vienas
adventistu draudzes” u. tml. No 225 respondentiem, kuri ir
draudzes locekli, 158 ir homoseksuali, 42 — heteroseksuali, 19 —
biseksuali, 3 — aseksuali un 3 - citas orientacijas respondenti.
Lielako bijuso draudzes loceklu proporciju veido homoseksuali
virie$i. Lai gan nav zinams, vai Sie respondenti pasi ir izvéle-
jusies atstat adventistu draudzes vai tikusi no tam izslégti, ne-
var teikt, ka ar $adu formalu Adventistu baznicas pameSanu
homoseksualas personas zaudétu savu religisko identitati. Dala
no tiem paliek nominali kristiesi, nezaudéjot ticibu pavisam.
Turklat attieciba uz “Kinship” grupas dalibniekiem - ja vini
kaut kada méra nesaistitu sevi ar adventismu, visticamak, vini
nepievienotos $aja grupa.

Lielaka respondentu dala — 33 % — noradijusi, ka adventis-
tu draudzi apmeklé regulari, 24 % draudzi neapmeklé, 22 %
draudzi apmeklé reti, 17 % uz draudzi dodas dazkart, 4 % iz-
vélejusies atbildi “cits variants”. Analizéjot respondentu snieg-
tas atbildes, 30 % no visas homoseksuali orientéto respondentu
grupas adventistu draudzes apmeklé regulari, bet 17 % - daz-
kart, 24 % - reti, bet 27 % neapmeklé vispar. Ir vairaki iemes-
li, kapéc LGBT personas neapmeklé draudzi. Motivi katram
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var bt savi, tacu viens no iemesliem ir sajiuta, ka LGBT ne-
spéj atbilst Adventistu baznicas ceribam par seksualu atturi-
bu.?® LGBT adventisti attieciba uz savu seksualo un religisko
identitati izjut spiedienu, ka dél nereti nav iespéjams palikt
Adventistu baznica. Adventistu baznicas pieeju religijai un ti-
cibai var izteikt ar “visu vai neko” filozofiju — adventisms uz-
skata, ka nav pienemami izvéléties sev tikamakas dalas no
religijas, bet japienem viss tas veselums. Adventismam jaseko
pilnigi vai nemaz.?® Ta¢u dala ticigo pamet Adventistu baznicu
tiesi tadel, ka nespéj pienemt tas nostaju pret homoseksualita-
ti.#? Ka norada sociologe Martina Gross (Martine Gross), kura
2008. gada Francija veica pétijumu par seksualas un religiskas
identitates apvienosanu, lielaka dala homoseksualu personu
draudzi neapmeklé tiesi kristigas baznicas vai tas parstavju
noraidos$as attieksmes dé].*!

Puse respondentu noradija, ka ir sanémusi noraidijumu vai
jutusies izoléti savas seksualas orientacijas dél. Respondentu
analize liecina, ka Saja grupa lielaka dala ir homoseksualas
un biseksualas personas — 58 % no visam homoseksualam un
53 % no visam biseksualam personam. 30 % savas seksualas
orientacijas dél nav sanémusi noraidijumu vai jutusies izoléti,
11 % draudzés nav atklajusi savu seksualo identitati, 9 % iz-
vélgjusies citu variantu, noradot, ka noraiditi ir jutusies reti
vai jutusies tikai dalé&ji vai netiesi noraiditi, ir izslégti no drau-
dzes, nepaspéjot atklat savu identitati, jutusies izoléti citas
adventistu draudzeés, bet ne sava maéajas draudzé, ka ari ap-
zinati izoléjusi sevi no draudzes savas seksualas orientacijas
del. Turklat vairaki respondenti ir sanémusi noraidijumu ne-
vis seksualas orientacijas del, bet atbalsta dél, ko tie paudusi
LGBT kopienai.

No M. Grosas pétijjuma rezultatiem izriet, ka vairums res-
pondentu, kuri piedzivo noraidijumu un izolaciju kristigajas
draudzés, saskaras ar draudzu vaditaju un piederigo neiecieti-
bu, jo maz ir tadu draudzu, kas batu pienemosas, atbalstosas

3 Drumm, R. Becoming Gay and Lesbian: Identity Construction Among

Seventh-day Adventist Homosexuals (Denton: Texas Woman’s University,
1998, 133.

39 Tbid., 133.

40 Tbid., 134.

41 Gross, M. To Be Christian and Homosexual. Nova Religio 11.4, 2008: 81.
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un draudzigas homoseksualam personam. Inkluzivas, gejiem
draudzigas (no anglu val. — gay-friendly) draudzes aicina savas
rindas ar1 LGBT personas, un parsvara tas ir parastas drau-
dzes, lai kada buatu to konfesionala piederiba. No otras puses,
inkluzivas draudzes ir ipaSi veidotas, lai palidzétu cilvékiem
samierinat vinu seksualo un kristieSa identitati.*? Lielaka
dala adventistu draudzu nav gejiem draudzigas. Pavisam maz
ir tadu draudzu, kas ir pienemosas.*® Viena no gejiem draudzi-
gam adventistu draudzém ir Glendeilas draudze (Glendale City
Church) Kalifornija.** Si draudze ka gejiem draudziga draudze
tika veidota 20. gs. 80. gados. Musdienas Glendeilas draudzes
mérkis ir nemainigs — bt inkluzivai un homoseksualam per-
sonam pieejamai un pienemosai draudzei.*® Kops 20. gs. 90. ga-
diem ari Holivudas adventistu draudze veido homoseksualam
personam draudzigu vidi.*® CrossWalk draudze Kalifornija
tiecas but inkluziva un milosa pret visiem un, “neskatoties uz
Adventistu baznicas lémumiem par homoseksualu personu iz-
slégsanu no draudzém, ir gatava turpinat sava draudzeé ieklaut
LGBT personas”.*” Eiropa Adventistu baznicas Niderlandes
Unija tiecas veidot homoseksualam personam pienemosu vidi,
aicinot uz “pilnigu apnemsanos nodrosinat, ka LGBT personas
jutas drosi draudzés”.*®

Lai sekmétu homoseksualu personu palik§anu draudzeés,
butu nepiecieSama $ada attieksme, tacu Adventistu baznicas
sistéma neveicina tadu draudzu veidosanos. Turklat jebkadas

42 Gross, M. To Be Christian and Homosexual. Nova Religio 11.4, 2008: 79.
43 Moran, S. Why I Am a Pro-Gay Seventh-day Adventist. Spectrum, 2010.
Pieejams: http://spectrummagazine.org/node/2694 (skatits 30.04.2015.).

44 Welcome to Glendale City Church. Glendale City Church. Pieejams:
http://glendalecitychurch.org/ (skatits 30.04.2015.).

45 Iskander, E. Glendale City Church Bans Me From Church Property.
Advincate, 2014. Pieejams: http://advindicate.com/articles/2014/1/26/glen-
dale-city-church-bans-me-from-church-property (skatits 30.04.2015.).

46 All Are Welcome Here. Hollywood Adventist Church. Pieejams: http://
www.hollywoodsda.org/ (skatits 30.04.2015.).

47 Crosswalk’s Statement On Acceptance And Diversity. CrossWalk Church.
Pieejams: http://www.crosswalkvillage.com/s/statement-of-inclusivity.pdf
(skatits 30.04.2015.).

48 Church in The Netherlands Commits Itself to Being a Safe Place for
LGBTI Individuals. Safe Places. Pieejams: http://buildingsafeplaces.
org/index.php?option=com_content&view=article&id=196&Itemid=1092
(skatits 30.04.2015.).
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izmainas Adventistu baznica tiek veiktas kolektivi, kur kaut ko
mainit var tikai ar vairakuma piekrisanu. Ta ka lielaka dala
adventistu dzivo arpus Rietumu kultairas, pozitivi risinajumi
un izmainas nakotné attieciba uz homoseksualitati Adventistu
baznica nav gaidamas — Adventistu baznica nemainis savu no-
stadni pret homoseksualitati, neskatoties uz LGBT atbalsta
organizaciju puliniem un LGBT adventistu kopienas arvien
dzirdamako balsi.

Aptaujas jautajums par to, kadi varétu bt respondentu ie-
spéjamie motivi un iemesli vinu piederibai pie Adventistu baz-
nicas, bija atvérta tipa jautajums, uz kuru respondenti sniedza
pasi savas atbildes. Respondentu atbildes tika apkopotas un
strukturétas pa atbilzu grupam — Adventistu baznicas doktri-
nas (32 %), adventistu kopienas kultara*® (32 %), atbalsts citiem
LGBT adventistiem (5 %), citi motivi (7 %). Dala respondentu
vai nu nenoradija savus motivus, vai arl tiem nebija nekadu mo-
tivu, lai piederétu pie Adventistu baznicas (24 %).

Tadas atbildes ka “Adventistu baznicas vests”, “Atklasmes
gramatas interpretacija”, “doktrinas”, “adventisti ka Jézus ot-
ras atnaksanas gaiditaji”, “atlikuma baznica”, “istd un patie-
sa maciba”, “adventistu teologija”, “pilnigakd no macibam”,
“sabats”, “tas maciba ir vistuvak Bibeles macibai”, “baznicas
pravietiska loma”, “unikala maciba”, “tris engelu vésts”, “Liela
cina starp Kristu un Satanu” u. tml. norada, ka Adventistu baz-
nicas doktrinas ir tas, kas saista respondentus pie Adventistu
baznicas. Sadas atbildes devusi 132 respondenti (32 % no kopéja
respondentu skaita).

Kops Lielas vilsanas 1844. gada tadas Adventistu baznicas
doktrinas ka doktrina par Debesu svétnicu, sabatu, miruso sta-
vokli, Jezus otro atnaksanu ir “adventisma identitates centrs,
kas vienlaikus ari rada teologisko at$kiribu”®® no citam protes-
tantu Baznicam. Respondenti atzimé tiesi minétas adventis-
ma doktrinas ka tos motivus, kas vinus saista pie Adventistu

49 Ar adventistu kopienas kultiiru es saprotu ideju, parazu un socialas
uzvedibas kopumu, kas raksturo adventistus ka grupu. Saja kategorija
ieskaitlju visu to respondentu atbildes, kas ka motivus piederét pie
Adventistu baznicas mingja socializesanas nepiecieSamibu, gimenes un
paaudzu tradiciju, draugus no Adventistu baznicas, izglitibu adventistu
skolas, kopienas nozimi, adventisma identitati u. tml.

50 Skrzypaszek, op. cit., 2.
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baznicas. Adventismam raksturigi, ka tas iedarbina ipasi efek-
tivu saistibu mehanismu, veicinot piesaisti pie religiskas orga-
nizacijas — ar ziedoSanos (pieméram, uztura aizliegumi, sabats),
laika un naudas ieguldijumiem, ka ari ar emocionalo iesaisti un
piekersanos grupai — ar cieS$am savstarpéjam attiecibam un uz-
ticéSanos grupas vértibam un normam, kas veicina uzskatu par
pestiSanu tikai grupas ietvaros. Sada veida persona veiksmigi
var tikt iesaistita adventisma,®' veidojot adventisma identitati,
kuru ir grati mainit.

Dala respondentu atzimé sabata nozimi un min to ka iemes-
lu piederibai Adventistu baznicai. Doktrinai par sabatu tiek
pieskirta centrala loma adventisma. Adventistu baznica maca,
ka gimene ir pirma vieta, kur tiek iepazitas adventisma dok-
trinas.’? Bérnu audzina$ana IpaSa nozime ir sabata ievérosa-
nai. Adventistu baznica rekomendé bérnus izglitot adventistu
skolas, tomeér, ja bérniem nav iespéjams apmeklét adventistu
izglitibas iestades, Sabatskola (Sabbath School) ir svarigakais
religijas macibas lidzeklis, kas palidz bérniem veidot adventis-
ma balstitu religisko identitati.?® Tadejadi sabats kops bérnibas
veicina adventisma identitates nostiprindsanos un individa ie-
saisti Adventistu baznica.

Dala respondentu savas atbildés noradijusi uz atlikuma
nozimi ka iespéjamo motivu piederibai Adventistu baznicai.
Adventistu baznicas atlikuma teologija veicina ne tikai eksklu-
zivu nostaju pret citiem kristieSiem, bet taja pasa laika tai ir
nozimiga loma adventistu pasizpratné un Adventistu baznicas
misija.’* Adventistu baznicas atlikuma teologija ietekmeé tas
loceklu uzskatus par svarigumu piederét tiesi pie Adventistu
baznicas. Piederiba atlikumam adventistu apzipa ir ciesi

51 Vance, L. L. Coverging on the Heterosexual Dyad: Changing Mormon
and Adventist Sexual Norms and Implications for Gay and Lesbian
Adherents. Nova Religio: The Journal of Alternative and Emergent
Religions 11.4, May 2008: 64.

52 Sabbath Observance. The Seventh-day Adventist Church. Pieejams:
http://www.adventist.org/en/information/official-statements/documents/
article/go/0/sabbath-observance/ (skatits 02.05.2015.).

53 Ibid.

54 Rodriguez, A. M. The Remnant and the Adventist Church. The Biblical
Research Institute, 2000. Pieejams: https://www.adventistbiblicalrese-
arch.org/materials/adventist-heritage/remnant-and-adventist-church
(skatits 05.05.2015.).
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sasaistita ar glabsanu, lidz ar to Adventistu baznicai atlikuma
teologija ir ari spéciga socialas kontroles metode.?> Kopuma
adventisma doktrinas ir nozimigs LGBT motivs piederét pie
Adventistu baznicas.

Lai gan sociologi Krauze un Vulfs (Krause, Wulff) norada,
ka cilveki galvenokart pievienosies draudzém un paliks religis-
kajas grupas socialo saisu dél, nevis konkrétu religisko macibu
del,5¢ tomér manas aptaujas dati liecina, ka tikpat svarigas ir
ari religiskas macibas. Lidzas Adventistu baznicas doktrinam
adventistu kulttra ir centralais motivs 131 respondentam.

” «

Tadas respondentu atbildes k& “gimene”, “esmu adventists tre-
Saja paaudze”, “kultira”, “mans mantojums, identitate”, “dzie-
dasana kori”, “fons, pamats”, “izglitiba adventistu skolas”,
“unikala kopiena” u. tml. liecina, ka 32 % respondenti jut saik-
ni ar Adventistu baznicu, pateicoties tas ideju, parazu un soci-
alas uzvedibas kopumam,®” kas raksturo adventistus ka grupu.
Adventistu kopienas kultaira liela méra veidojas, balstoties uz
socialajam saitém tiesi starp adventistiem.

Gimenes un paaudzu tradicija ir spéciga motivacija piede-
rét adventismam un Adventistu baznicai. Sociologi Lims un
Putnams (Lim, Putnam) norada, ka piederiba pie draudzes pa-
lidz veidot tuvas socidlas saites un sanemt atbalstu. Turklat
religiska identitate un socialas saites draudzés ciesi mijiedar-
bojas. Socialas saites religiskaja organizacija atSkiras no cita
veida socialajam saitém, jo draudzés SIm saitém pievienojas
spéciga religiskas piederibas izjata, kas nodrosina, ka $is sai-
tes ir loti cieSas.’® LGBT atzist, ka liela nozime religiskas iden-
titates veidoSanas procesa ir bijusi tieSi adventistu gimeném,
kuras tie augusi.’® Adventistu vecaki lieldkoties gimenes dzivi
veidojusi ap baznicu un religiskiem pasakumiem, kas vél vairak

5 Drumm, Seventh-day Adventists, 124.

%6 Neal, K., Wulff, K. M. Church-Based Social Ties, A Sense of Belonging in
a Congregation, and Physical Health Status. The International Journal
for the Psychology of Religion 15.1, 2015: 91.

Culture. Oxford Dictionaries. Pieejams: http://www.oxforddictionaries.

com/definition/english/culture (skatits 30.04.2015.).

58 Lim, C., Putnam, R. D. Religion, Social Networks and Life Satisfaction.
American Sociological Review 75.6, 2010: 927.

59 Drumm, Seventh-day Adventists, 55.
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nostiprinajusi LGBT religisko identitati.’® Kopuma LGBT at-
zist, ka ir augus$i milo$as, saliedétas un stipras gimeneés.5!

Religiskas identitates veidoSsana ievérojama ietekme ir
Adventistu baznicas izglitibas sistémai. 7 % no kopéja respon-
dentu skaita (jeb 21 % no adventistu kultaras) atzist, ka tie ir
macijusies adventistu macibu iestades, kur pavaditais laiks uz
viniem atstajis lielu iespaidu, nostiprinot religiskos uzskatus.
Respondenti atzist, ka adventistu skolas satiktie draugi, sanem-
ta izglitiba un no tas izrietoSie ieguvumi varétu bit iespéjamais
motivs vinu piederibai pie Adventistu baznicas.

Adventistu baznica vada 7804 skolas, koledZas un univer-
sitates, kuras macas vairak neka pusotrs miljons skolénu un
studentu.®? Adventistu skolu mérkis ir veicinat studentu ciesu
iesaisti adventisma.®® Konfesiju skolam ir tendence studentiem
nodrosinat drosa patvéruma izjutu, piedavajot socialu atbal-
stu, ka ari brivibu paust viedokli, kas lielakoties ir saskana ar
studentu vértibam. Valsts izglitibas iestadés sava viedokla pau-
Sana var bt apgrutinosa, jo tajas adventistu studenti nereti sa-
stopas ar uzskatiem, kas ir pretruna ar adventisma vértibam.%*

Dala respondentu — 19 (5 %) — savu piederibu pie Adventistu
baznicas uzskata par misiju. Vini noradijusi, ka iemesls piede-
rét pie Adventistu baznicas ir citu LGBT personu un “Kinship”
atbalsta grupas dél. Siem respondentiem ir butiski palikt ie-
saistitiem Adventistu baznica, lai sniegtu atbalstu citam LGBT
personam un ar savu klatbitni veicinatu parmainas attieciba
uz homoseksualitati adventistu draudzés.

Lims un Putnams norada, ka socialas saites, kas balstitas uz
religisku identitati, ir stipras, kameér vien $o saisu dalibnieki re-
gulari satiekas noteikta konteksta un dalas vienojosas identita-
tes izjutas.® “Kinship” grupa saviem biedriem regulari organizé
pasakumus, lai saglabatu vinu adventisma identitati — aicina

80 Drumm, Seventh-day Adventists, 54.

61 Ibid., 55.

62 About Us. The Department of Education of the Seventh-day Adventist
Church. Pieejams: http://education.gc.adventist.org/about.html (skatits
02.05.2015.).

Drumm, Seventh-day Adventists, 61.

Kuusisto, A. Growing up Within a Religious Community: A Case Study of
Finnish Adventist Youth. Journal of Empirical Theology 22, 2009: 62.

Lim and Putnam, op. cit., 929.

63
64
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uzstaties adventistu lektorus un macitajus, ka ari iepazistina
biedrus ar tematiem, kas liela méra tiek asociéti ar adventismu —
veseligu dzivesveidu, Bibeles vésturi u. tml.%¢ “Kinship” grupai
ir svarigi tas biedriem veidot alternativu lidz Sim ierastajai so-
cializacijai adventistu draudzés, palidzét veidot jaunus lomu mo-
delus. Lielakoties Sie jaunie lomu modeli ir citi adventisti, nevis
personas no lielakam LGBT kopienam.®’

Tadas respondentu atbildes ka “es milu Dievu”, “ieradums”,
“jatos labi draudze”, “Jézus mani aicina”, “man patik”, “parei-
za lieta, ko darit”, “draudze ir mana misija” ieklavu kategorija
“Citi motivi”. Sadas un tamlidzigas atbildes sniegusi 27 res-
pondenti (jeb 7 % no kopéja respondentu skaita). Izvértejot res-
pondentu atbildes, tas liek noprast, ka dalai respondentu nav
skaidra motivacija piederét pie Adventistu baznicas, jo vinu at-
bildes neparadas atsauces uz tikai adventismam raksturigam
idejam. K& norada Krauze un Vulfs, piederibas izjuta konfesi-
jai var rasties ne tikai no socialajam saitém draudzés vai reli-
giskajam macibam. Ir dala cilvéku, kurus motivé parlieciba un
ticiba, ka Dievs tos mil un ka Dievs vélas, lai tie batu konkre-
taja draudzé. Pat sastopoties ar negativu attieksmi draudze, ir
iespéjams justies piederigam, ja esi parliecinats, ka tas ir tiesi
tas, ko Dievs vélas.%®

Gandriz viena ceturta dala — 97 respondenti — nav noradiju-
§i iemeslus vai tiem nav nekadu motivu piederét pie Adventistu
baznicas. Vairums $o respondentu neapmeklé adventistu drau-
dzes un nav tam piederigi. 24 % no kopéja respondentu skaita,
saskaroties ar neiecietibu, nepiepemosu un naidigu attieksmi,
ir atstajusi adventistu draudzes vai tikusi izslégti no tam, §i ie-
mesla dél vini izveléjusies neatklat motivus vai viniem nav ne-
kadu motivu piederéet pie Adventistu baznicas. Iespéjams, Sie
respondenti vélétos palikt Adventistu baznica, ja vien nebitu
sanémusi noraidijumu. Varétu teikt, ka §Is personas netiesi pa-
liek saistitas ar Adventistu baznicu, pateicoties “Kinship” gru-
pai. LGBT bijusie adventisti pulcgjas “Kinship” grupa, jo vinus
vieno kopéja religiska pieredze.

66 What is Kinship Kampmeeting? SDA Kinship International, 2015.
Pieejams: http://www.sdakinship.org/about/frequently-asked-questions/
what-is-kinship-kampmeeting.html (skatits 07.05.2015.).

67 Drumm, Seventh-day Adventists, 85.

68 Krause and Wulff, op. cit., 89.
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Secinajumi

Pétijuma ietvaros esmu atklajusi, ka pastav divi domingjosie
“Kinship” grupas dalibnieku motivi, kapéc LGBT personas vé-
letos piederét pie Adventistu baznicas:

+ adventisma doktrinas;

» adventistu kopienas kulttra.

Uz $iem motiviem atsaucas 3/4 no aptaujatajiem. Tas liek uz-
dot jautajumu, kas adventisma ir tik ipass, ka homoseksualas
personas vélas palikt Adventistu baznica, kura kritizé, nosoda
un izslédz vinus no sava vidus.

32 % respondentu norada, ka vinu motivs piederét pie
Adventistu baznicas ir adventisma doktrinas. Respondentiem ir
nozimigas tadas doktrinas ka sabats un atlikuma teologija, ka
ari Adventistu baznicas Atklasmes gramatas interpretacija, ad-
ventisma pravietiska loma, Lielas cinas motivs u. c. doktrinas.
Adventistu baznicas doktrinam ir tendence ietekmét adventistu
uzskatus par piederibas svarigumu tiesi Adventistu baznicai.

Tikpat daudz — 32 % respondentu — ka motivu piederét pie
Adventistu baznicas min adventistu kopienas kulttru. Lielu
ietekmi uz Siem respondentiem ir atstajusas vinu gimenes, ad-
ventistu izglitibas iestades, draudzes apmekléjums bérniba un
draugi no Adventistu baznicas. Daudz lielaka varbutiba piede-
rét pie Adventistu baznicas ir tiem, kuri jau kops$ bérnibas ir
bijusi iesaistiti Adventistu baznica.

Sie abi aspekti — adventisma doktrinas un adventistu kopie-
nas kulttra - liecina par loti konkrétu praksi Adventistu baz-
nica. Pie Adventistu baznicas piederigie praktizé dzivesveidu,
kas ir skaidri noradits adventisma doktrinas. Sis doktrinas par-
liecina, ka tikai $aja baznica ir skaidras linijas, balsti un pa-
mati mainigaja un neskaidraja kultarvidé. Jau kops Adventistu
baznicas pirmsakumiem doktrinas, no ka izriet adventisma dzi-
vesveids, ir radijjusas sistému, kas lauj justies drosi tiem, kuri
ievero $is doktrinas. Tada sistéma viss, kas saistits ar cilveka
nakotni un pestisanu, ir skaidri saprotams un paredzams. Si
iemesla dé] tada sistéma cilvékiem Skiet pievilciga. Turklat cil-
veks pats var kontrolét savu pestiSanas celu. No $adas drosibu
veidojosas sistémas ir gruti aiziet.

Pieméram, sabats adventistu maciba “ir Dieva maziga zime
par Vina pastavigo deribu starp Dievu un Dieva laudim. Sabats

142



ir cilveku glabsanas un svétoSanas simbols, cilvéku uzticibas
pieradijums un ieskats cilvéku mizigai dzivei nakotné Dieva
valstiba”.% Adventistu baznica cilvéku uzticiba Dievam tiek
meérita saistiba ar precizu sabata ievérosanu. Un, ja tas tiek da-
rits, tad cilvéks ir uz pestiSanas cela.

Drosu pestisanu apliecina Adventistu baznicas doktrina par
atlikumu un ta misiju. Atlikuma baznica no pargjam atskiras
ar Dieva likumu ievérosanu, ar pravieSa gara davanas izpaus-
mi, Dieva tiesas laika pazinoSanu. Katrs ticigais, kurs personigi
pieder §im atlikumam, tiek pestits.”

Sie ir pieméri gatavai pestiSanas sistémai un lidz ar to ari
drosibas sistémai. Turklat sabats un atlikuma teologija ir ad-
ventisma pretnostatijumi paréjai pasaulei, kas adventistiem
lauj domat, ka vini ir ipasi.

Adventisms ir izveidojis efektivu saistibu sistému, kas veici-
na personas iesaisti adventisma. Tas tiek panakts ar ziedosa-
nos — askétisku dzivesveidu (atturésanos no tabakas, alkohola,
cukgalas), sabata ievérosanu u. tml., ka ari ar ieguldijjumiem
laika un naudas izteiksmé, ar emocionalo iesaisti un piekersa-
nos — cieSam savstarpéjam attiecibam ar citiem grupas bied-
riem, uzticéSanos grupas vertibam. Katram vecumposmam
tiek veidotas programmas, lai cilvéki jau kops bérnibas tiktu
piesaistiti un paliktu adventistu draudzés. Viss minétais veici-
na uzskatu par cilveka virzibu uz pestisanu tikai adventisma
ietvaros. Ideja par rakstura pilnveidoSanu, sabats, atlikuma
teologija u. c. idejas virza uz noslégtas kopienas veidosanos un
socializéSanos tikai savas kopienas ietvaros.

Pétijuma rezultati liecina, ka, lai gan ir ari tadi “Kinship”
grupas biedri, kuri ir atstajusi Adventistu baznicu, dala no vi-
niem joprojam spéj saglabat zindmu adventisma identitati, tur-
pinot ievérot dazadas adventismam raksturigas macibas un
tradicijas, pieméram, sabatu, vegetarismu. Adventistu kopienas
kultira respondentiem joprojam paliek nozimiga.

69 Seventh-day Adventist Church Manual, 18" ed. Hagerstown, Maryland:
Review and Herald, 2010, 163.
0 Tbid., 160.
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Summary

Homosexuality and The Seventh-day Adventist Church:
Membership of LGBT in Adventist community

The present paper analyzes the possible reasons and motives
homosexual Adventists may have for belonging to the Seventh-
day Adventist Church. The study is based on quantitative research
methods: a survey completed by 406 respondents. The results of the
research show that the culture and doctrines of the Seventh-day
Adventist Church have formed a relatively closed community thus
being the two main factors preventing easy exit from the Seventh-day
Adventist Church.



NAKAMIE TIPI: STARPDISCIPLINARITATE
TEOLOGIJAS IDENTITATE/
PETNIECIBA/IZGLITIBA (TIPI)
POSTSEKULARA LAIKMETA!

K. Dz. S. Lombards
DD, Dienvidafrikas Universitates profesors
ChristoLombaard@gmail.cm

1. Kas ir laikmets?

Teologi tapat ka citi inteligenti akadémiskajas un maksli-
nieciskajas aprindas vairuma gadijumu apzinas, ka més — visi
cilvéki — vienmér? esam sava laikmeta bérni. Més esam sava
dzimsSanas laika, vietas (ne ezoteriska vai astrologiska, bet
tikai un vienigi vésturiska nozimé) un musu intelektuala brie-
duma izmantotaji un vienlaikus arl upuri. Atzina, ka laiks ar
saviem untumiem brazas cauri misu dzivei un mums tikpat
ka nav nekadu iespé&ju to savaldit, tika pausta jau 3. gs. p. m. é.
Bibeles gramata “Macitajs” 3:1-8.°

1 Sis raksts ir saisinats referats, kas nolasits 2015. gada 14.-16. aprila
konference The Interplay between Theology and other Disciplines in
Research and in Theological Education Latvijas Universitates Teologijas
fakultate Riga un 2015. gada 2.—3. septembra konference School of Social
Sciences Dienvidafrikas Universitate Pretorija. Pilna apjoma referats
tiek gatavots un drizuma tiks publicets anglu valoda Nikoloas Asproulis
ed., Theological education and learning in Central and Eastern Europe.
Past, Present, Future. Athens: Volos Academy Publications, 2016.

2 Nietzsche, F. Menschliches, Allzummenschliches. Ein Buch fur freie

Geister. Chemnitz: Ernst Schmeitzner, 1878.
Sis perikopes teksts 1965. gada (pastav arl vecaki un jaunaki varianti)
bijis pamata popularai grupas “The Byrds” dziesmai:

“Viss sava reizeé, un savs laiks ik lietai zem debess:

laiks dzimt un laiks mirt,
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Si miuzveca véstures situétibas apzina misu intelektuali
analitiskaja diskursa, spriezot par pustikstoti gadu senu un
vél senaku pagatni, dévéta dazadi — “premodernisms”, “moder-
nisms”, “postmodernisms”.* Vélak, nedaudz parklajoties Siem
terminiem, ieguvusi nosaukumu “religisks”, “sekulars” un pa-
visam nesen — “postsekulars” periods sabiedribas dzive.

Dabiski, ka katru no $iem Rietumu (rietumnieciskotas) cil-
véces apzinas vésturiskajiem periodiem jeb fazém, jeb éram,
jeb slaniem veidojusi daudzi impulsi. To daudzéjados veidos iz-
smelosi atklajusas Cetras gramatas, kuras ietekméjusas manus
uzskatus par So tému. So gramatu autori ir attiecigi niderlan-
diesu, dienvidafrikanu, kanadiesu-britu un kanadiesu-nider-
landies$u izcelsmes zinatnieki:

1) Késs van Pérsens (Kees van Peursen). Cultuur in stroom-
versnelling, 3"4. Amsterdam: Elsevier, 1987.

2) Denijs Gusens (Danie Goosen). Die nihilisme. Notas oor ons
tyd. Pretoria: Praag, 2007.

3) Carlzs Teilors (Charles Taylor). A secular age. Cambridge,
MA: Harvard University Press, 2007.

4) Hans Bursma (Hans Boersma). Heavenly participation. The
weaving of a sacramental tapestry. Grand Rapids: William B
Eerdmans, 2011.

Daudzas no turpméakajam idejam saknojusas Sajos Cetros
darbos, pat ja nav minéta tiesa atsauce, tapéc ka tiem visiem
piemit vienada vésturisko periodu atskiribas izjuta. Ja neievéro-
jam §is atskiribas, més senu tekstu lasam atrauti no vésturiska

laiks stadit un laiks plukt stadus,
laiks nokaut un laiks dziedinat,
laiks graut un laiks celt,
laiks raudat un laiks smiet,
laiks sérot un laiks diet,
laiks akmenus mest un laiks akmenus vakt,
laiks apskaut un laiks bégt no skavam,
laiks meklét un laiks zaudét,
laiks glabat un laiks sviest prom,
laiks saplest un laiks sut,
laiks klusét un laiks runat,
laiks milét un laiks nist,
laiks karam un laiks mieram.
(latviesu val. — Bibele, Latvijas Bibeles biedriba, 2012.)
4 Interesanti, ka tikai diviem pédéjiem anglu valoda var pievienot piedekli
-ism, varbut zinama meéra noradot, ka idejas attalinas no pirmpamata.
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konteksta,” nepareizi interpretéjam notikumus tikai musu ter-

minologija, nevis dialoga ar citu laiku un/vai vietu.® Tada greiza

interpretacija ir pilnigi nepienemama un nesaskan ar $is prezen-
tacijas raksturu, jo pamatotiba un godigums ir akadémiskas kva-
litates zimes, ko izvirza starpdisciplinaritates vértibu sistéma.

Tapéc nepieciesami Sie divi paskaidrojumi:

1) Diskutgjot par terminiem “premoderns”, “moderns” un “post-
moderns” vai “religisks”, “sekulars” un “postsekulars”, pat
tad, ja kadu personisku iemeslu dé] viens no tiem saista vai-
rak, ari paréjie termini mums ir pazistami: neviens no tiem
nav pilnigi svess, jo neviens no tiem nekad pilniba neizzad,
nedz ari rodas ex nihilo. Drizak te ir runa par to, ka katra
no minétajiem véstures periodiem jeb fazém, jeb éram, jeb
slaniem zinami aspekti sabiedribas apzina klast domingjosi,
uz diezgan ilgu laiku nozimibas zina izstumjot pargjos, vien-
alga, vai tas butu politiska vai sociala lauka, vai sabiedribas
izpratné par to, kas ir pareizi sabiedribas varas elité.

Si iemesla dél nebuitu gluzi vieta runat par periodiem, fazém
jeb éram it ka tie biitu domino kaulini, kas kritot izkustina na-
kamo, un katra nokritusa kaulina ietekme beigtos tad, kad tas
iekustinajis otru. Dzelzainas logikas ideja véstures attistiba, pie-
meéram, péc Hégela analizes vai Marksa vésturiska materialisma
(vulgara, ne klasiska), kas sava zina nak ka atbalss no senakiem
kristigiem priekSstatiem par progreséjosu atklasmi vai pesti-
Sanas vésturi vai pat vél senaku grieku filozofu debatém par
liktena un brivas gribas pretnostatijumu, ir aizstata ar atzinu,
ka vesture ir nejausibu virkne un ka jebkura véstures interpre-
tacija uzspiez pagatnei kartibu, kadu ta pati nemaz neparada.
Ari sadalijjuma premodernisms-modernisms—postmodernisms/
religisks—sekulars—postsekulars §is fazes labak raksturojamas
ka slani vai akvarelkrasas, kas uz audekla saplist kopa: lai gan

5 Sal. Lombaard, C. Getting texts to talk. A critical analysis of attempts at
eliciting contemporary messages from ancient holy books as exercises in
religious communication, Nederduitse Gereformeerde Teologiese Tydskrif
55/1 (2014), 205-225
Dialoga pieeja, stradajot ar pagatni vai kulttru mijiedarbibu, ir atbils-
tosaka neka veltas ceribas, ka ar musu pratu bus iespejams aptvert to,
kas noticis cita vieta un/vai cita laika. Skat. piem.: Jurie le Roux The
nature of historical understanding (or: hermeneutics and history), Studia
Historiae Ecclesiasticae XIX/1: (1993), 35—63 un Philip Sheldrake,
Spirituality & history (London: SPCK, 2000).
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musu jédzieni, Skiet, vairak buitu uzskatami par pamatkrasam,

bet tas, ko tie raksturo, — par papildkrasam.

2) Turklat dazadas geografiskas vietas Sie impulsi attistijas
diezgan atskirigi. Pieméram, var teikt, ka Rietumeiropa un
Ziemelamerika (lai ari katra vieta citadi) 20. gs. modernisma
un sekularizacijas ietekmi attiecigajas sabiedriskajas jomas
lielakoties izjuta vieglak, kaut ari plasak. Turpreti komunis-
ma oficialais ateisms PSRS un citas padomju bloka valstis
religijas joma radija pavisam citadus sapigus jautajumus.
Nesatricinami religiskajos Afrikas un Dienvidamerikas
kontinentos, pat atrodoties ats$kirigd un reizém pavisam
tiesa Eiropas kolonidlisma un/vai padomju komunisma
ietekmé, So “kungu” ticibas lietu marginalizacijas veidi
publiskaja sféra netika kopéti. Afrika un Dienvidamerika
saglabaja dzilu religiozitati ari sabiedriskaja sféra. Tapat
Tuvo Austrumu, Azijas un Talo Austrumu iedzivotaju reli-
giskas jutas ir raksturojamas atskirigi.’

Tadgjadi jédzieni “premoderns”—“moderns”“postmoderns”/
“religisks”-“sekulars”-“postsekulars” jaatpazist péc tajos ie-
tvertas kontekstualas pamatotibas.

Tomeér daudzi no intelektuali kulturalajiem impulsiem,
kas veidojusi pasauli, radusies no Sadas Rietumos veiktas
véstures analizes. Tas pats sakams arl par jédzienu “premo-
derns”-“moderns”-“postmoderns” un “religisks”-“sekulars”—
“postsekulars” socialo orientaciju. Tapéc pétniekiem visa
pasaulé ir svarigi nopietni izturéties pret Siem jédzieniem: pie-
nemt vai noraidit, lietot vai nelietot tos savas darbibas kontek-
sta, cenSoties gan izprast, gan veidot® musu realitati.

Ko nozimé $ie jédzieni un kadas ir to savstarpéjas attiecibas,
ka tie izmantoti Saja prezentacija? 1. tabula® sniegts visparéjs
parskats par to, ka Sie jédzieni savstarpéji mijiedarbojas.

” o«

7 Sal., piem., Koschorke Klaus, Frieder Ludwig und Mariano Delgado (Hg.).
Aussereuropaische Christentumsgeschichte (Asien, Afrika, Lateiname-
rika), 1450-1990, Kirchen- und Theologiegeschichte in Quellen Bd. VI,
3. durchgesehene Auflage. Neukirchen-Vluyn: Neukirchener Verlag, 2010.
Lombaard, C. Faith matters: two aspects of the present theological scene
in South Africa, Studia Historiae Ecclesiasticae XXXIX (2013), 115-116.
No Lombaard, C. Godness, goodness and Scriptures: the interlinked
societal experience of faith, morality and the Bible. Referats LCC
International University, Klaipeda, Lithuania, 17 April 2015.
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1. tabula

Premoderns/moderns/postmoderns un religisks/
sekulars/postsekulars
_ ~ Kur ir Kur ir
Kad? Era Era Ticiba? Dievs? Dievs ir...
pirms ap- | pre- religisks |ticiba ir Dievs ir ontologisks
gaismibas/ | moderns visur konkréts un |un visur-
pirms in- visur esoSs
dustrialas
revolicijas
1650- moderns |sekulars |ticiba iespéjams, ka | ontologisks,
~1990 samazinas | Dieva nav, bet nav
bet, ja Dievs | visuresoss
ir, tad Vinps ir
personisks
20. gs. post- ticiba (tapat | par Dievu epistemo-
moderns ka viss cits) |runa logisks, bet
nav nekas nav visur-
esoSs
21. gs. post- ticiba/ Dievs ir epistemo-
sekulars | neticiba/ pieredzé logisks un
antiticiba visuresoss

2. Jaunakais virziens: postsekularisms

Postsekularisms ka atzits masdienu filozofijas virziens, ie-
spéjams, saistas ar ietekmigo Jirgena Habermasa (Habermas)
rakstu “Sekularisma ticibas krize: piezimes par postsekularu
sabiedribu”.’® Tomér §i bieZi citéta publikacija, izradas, nav
radijusi atsevisku tendenci, jo $aja raksta paustas idejas saisti-
tas — reizém nemaz to neapzinoties — ar virkni lidzigu jeb para-
lélu pétijumu sociologija, jurisprudencé un teologija.!!

Kas isti ir postsekularisms un ka tas ietekmé religiju un
baznicu, teologisko izglitibu un teologisko pétniecibu?

10 Habermas, J. Secularism’s Crisis of Faith: Notes on Post-secular Society,

New Perspectives Quarterly 25 (2008), 17-28.
Ka noradits Lombaard, C. Sensing the ‘Second Coming’: an Overview of

11

New Concepts in Philosophy, Religion, Sociology and Law Acknowledging
(the return of...2) the Religious in Private and Public Life. Referats
Jauno religiju centra (CESNUR) / Jauno religiju pétniecibas starptau-
tiskas biedribas (ISSNR) / Igaunijas Humanitara institata (Tallinas
Universitaté) konference Religious Innovation and Religious Change
in the 21° century, Tallinas universitate, Igaunija, 18.—20. junijs, 2015.
Drizuma tiks publicets Verbum et Ecclesia 2015.
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Postsekularismu nedrikst interpretét ka sekularisma noslé-
guma fazi,'? tas ir, parliecino8as beigas:!?

» kvalitativi - ticibas privatizacija;

» kvantitativi - ticigu cilvéku skaita saruksana;

» kontekstuali - religiski sociali politiska vide, kas ir labve-

liga vai nelabvéliga religiozitates izpausmém.

Rodas jautajums — kados gadijumos postsekularisms nav se-
kularisma beigas? Saksim ar pédéjo no trim punktiem:

Visas sabiedribas ar savu socialo struktaru (vértibas, liku-
mi, iestades, sapigi jautajumi, veésture, ietekmigas personibas
un notikumi) atbalsta, tas ir, izvirza priekSplana dazas religis-
kas izpausmes, izcelot tas pari citam. Tapéc dazi socialas vides
ticibas impulsi individiem un grupam ir pazistamaki neka ci-
ti.!4 Sabiedriba atzist, augstu novérté un veicina tas izpausmes
formas (institiicijas, liturgija, religisku jatu izraisita sabiedris-
ka riciba, pieméram, labdariba un svétki), kas radusas no Siem
internalizétajiem impulsiem, — jo vairak tapeéc, ka $adi sociali
procesi attistas pa apli (3aja aspekta ka pieméru interesanti ana-
lizét pretnostatijumu: padomju stila oficiali uzspiestais ateisms
pret fundamentalo musulmanu teroristiem pasnavniekiem).

Apvienojot ieprieks minétos kvalitativos un kvantitativos as-
pektus, acimredzama piederiba institucionali organizétai religis-
kai praksei nekada gadijuma nav vienigais sabiedribas garigas
rezonanses, sarezgitibas un dziluma raditajs (savukart saistiba
ar Siem aspektiem biatu interesanti analizét atSkirigus noteiktai
ticibai piederigus tipus pret tradicionali inkorporétiem sinkreétis-
kiem elementiem visas religijas un pret religisku nominalismu).'?

Postsekularisms drizak ir process, kad tiek parvertéti pie-
némumi, kadas varétu but pielaujamas attiecibas (izpausmes)

12 Tas tapat ka postmodernisms nenozimé modernisma beigas. “Post” faze

jeb limenis drizak ir pasreiz dominéjosas paradigmas precizéjums, lai
kompensetu dazus neparliecinoSus modernisma aspektus.

Sal. Taylor, C. A secular age. Harvard University Press, 2007.

Sal. Deist, F. Ervaring, rede en metode in Skrifuitleg. In Wetenskaps-
historiese ondersoel na Skrifuitleg in die Ned. Geref. Kerk 1840-1990.
Pretoria: Raad vir Geesteswetenskaplike Navorsing, 1994.

Sal., piem., publikacijas Bailey, E. Implicit Religion in Contemporary
Society. Kampen: Kok Pharos, 1997 par aklu ticibu un neakademiska
veida Lombaard, C. Ateistiese heiligheid. Pieejams: http://http://teo.co.za/
ateistiese-heiligheid-christo-lombaard (skatits 16.09.2015.) par ateismu
ka augstakas pakapes dievbijibu.

13
14

15
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ar misu pasauli. Tas atspogulo gan parmainas plasaka
sabiedriba,'® gan ari maina religisko instittciju izpratni par dzi-
vi ticiba.!” Ne sabiedribas, ne baznicas sistéma nepaliek statiska.

Parvertésanu var saprast plasa, vésturiska virziba uz ticibas
un sabiedribas attiecibam. Premodernaja laikmeta dzive bez ti-
cibas bija gandriz neiedomajama. Religija/Dievs/baznica/ticiba
noteikti izpaudas ikviena dzives joma. Bez nopietnam disku-
sijam atbilde uz religijas uzdotajiem jautdjumiem vienmeér bija
“lielais JA”. Tad sekoja “liela NE” laiks. Modernisma laikmeta
domingja pretgjas vértibas. Gandriz neiedoméajami bija dzivot ti-
ciba — vismaz sabiedriskaja sféra. Bija jadzivo politiski/zinatnis-
ki/logiski, biezi vien morali, un tas nozimeéja — sociali (iznemot
sociali pienemamus, pieciestus religiozitates anklavus).

Tomeér abas koncepcijas — gan premodernisméa, gan moder-
nisma - religijai ir ipasa vieta: ta ir arpus ierasta, neparasta
tada nozimé ka édiens, celojums vai atpiita. Vienalga — JA vai
NE - religija ir LIELA. Liels JA vai liels NE. Ta¢u postseku-
larisma ticiba klast “normaéla”, ta vairs neienem ipasu vietu
sabiedriba — ne doming&josu, ne marginalu. Zaudéjusi savu par-
cilvecisko auru, religija/Dievs/baznica/ticiba var bat “ja” vai
“né” bez lielajiem burtiem (tas pats attiecas uz vardu “dievs” un
“bibele” pareizrakstibu). Lai gan religija dabiski var bt un var
nebat izskiross faktors individa dzivé, ta var bt un var nebut
atbalsts (ieverojiet sarezgito iespéju modeli), tomer sabiedriska-
ja dzive vairs nav tik izteikti jitamas stingras pozicijas: “vien-
mér Dievs” vai “nekad Dievs”.

Tas nenozimé, ka atkal tuvojas loti religiozs laikmets. Drizak
gan vienaldziba pret ticibas jautajumiem ienems tikpat lielu vie-
tu ka antireligiskas jutas, ka Sobrid vislabak zinamas institucio-
nalas religijas izpausmes, ka jaunakas ticibas izpausmes formas
(taja skaita tradicionalu religiju mistiskakas izpausmes un mazak

16 Habermas, J. Secularism’s Crisis of Faith, 18; Brand, G. n Mensereg-
teskending ontsluier. Pieejams: http://blogs.litnet.co.za/gerritbrand/
frankryk-se-menseregteskending-ontsluier (skatits 16.09.2015.); sal.
Lombaard, C. Biblical Spirituality and Human Rights, Old Testament
Essays 24/1, 2011, 89.

7" Lyon, D. Jesus in Disneyland. Religion in Postmodern Times. Cambridge:
Polity Press, 2000; Beckford, J. Religion and Advanced Industrial Society.
London: Unwin Hyman, 1989, 170; Guest, M. In search of spiritual capi-
tal: the spiritual as a cultural resource, in The sociology of spirituality,
eds. K. Flanagan and P. C. Jupp. Aldershot: Ashgate, 2007, 181.
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tradicionalas jaunas religiskas kustibas/sektas).'® Tadejadi Dievs
nav atgriezies, ta sakot, ar uzviju, iznemot vardarbigu fundamen-
talismu, kuram $obrid visuzskatamaka izpausme ir islamiskais
ekstrémisms, bet tas nekada gadijuma nav unikals gadijums ne
vesturiski, ne masdienu pasaulé. Pareizak butu teikt, ka religi-
ja ir atgriezusies socialaja dienaskartiba ne ka domingjosa, ne ka
marginalizéta, bet dazadas izpausmes un pieredzes (=gariguma)
formas ikdienas dzives ritéjuma.

Tagad pariesim pie ieprieks uzdota jautajuma otras dalas:
ka §i jauna religiski kulturala faze, ko sauc par postsekularis-
mu, ietekmés ar baznicu saistitos jautajumus, teologisko izgliti-
bu un teologisko pétniecibu?

3. Prasibas, ko teologijai postsekulara laikmeta
izvirza starpdisciplinaritate

Atra atbilde uz tikko uzdoto jautdjumu batu $ada: funda-
mentalas. Tomeér $is vards jasaprot divas nozimes:

1) ka teologiskas izglitibas/pétniecibas/identitates (TIPI) iz-
pausmes Sobrid atskiras no izpausmém premodernisma un
modernisma religiozaja kultarvide (3.1.);

2) ka iedibinatas vai mantotas kristigas identitates pamati Seit
aplikoto jautdjumu dé] nedrikstétu tikt vieglu roku atmesti,
tie jauzlabo un no jauna jaliek lieta, lai novértetu ieguldito
godigumu un pamatotibu (3.2.).

3.1. Iet dziluma/plasuma

Misdienas profesionaliem izvirzitas prasibas ir loti augstas,
ka to labi zina visi uzcitigie pétnieki: jaziedo laiks un janes citi
upuri, darbs ietekmé daudzas svarigas dzives jomas — kvantitati-
va zina negativi, bet kvalitativa, cerams, pozitivi.

Tacu starpdisciplinaritates prasibas ir tadas (uz mirkli piene-
mot, ka iesaistitas tikai divas disciplinas), ka Sauras specializacijas
nasta vai nu klast divkart smaga, vai mainas kvalitates kritériji,
kas raksturo labu pétniecisko darbu (tie draud klat vajaki).

18 Sal. attiecigi, piem., Ashley, M. The Turn to Spirituality? The Relationship
Between Theology and Spirituality. Christian Spirituality Bulletin 3/2
(1995): 13—-18 and Lucas, P., Robbins T. (eds), New Religious Movements
in the twenty-first Century: Legal, Political, and Social Challenges in
Global Perspective. New York: Routledge, 2004.
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Sados spriedzes apstaklos teologiskajai izglitibai/pétniecibai/
identitatei vajadzés darboties augosaja postsekularisma vide, ja
ar ticibu saistitas instittcijas (baznica, teologijas fakultates, re-
ligiskos pétjjumus finanséjosas iestades, religiskas organizaci-
jas) vélas saglabat atbalstu tadas sabiedribas sféras ka politika
un ekonomika, tas ir:

par labu plasakai sabiedribai un tas marginalizétajiem;
gan ka kritiski analitiska balss, gan ka kritiski nozimigs
sava darba daritajs.

Teologiem tas nozime:

v

saglabat Sauru specializaciju teologijas lauka péc savas
izvéles;

un tikpat Sauras specializéSanas iespéjas socialajas zinat-
neés, jurisprudence, dabas zinatnés, ekonomika, medicina
utt., esot pilnigi au fait par problémam, metodologiju, ni-
ansém, iespéjam un ierobezojumiem izvéelétaja papildu
interesu lauka.

So prasibu ietekmé postsekularisma pasaulé:

rodas labvéliga vide religiskas/baznicas organizacijas;
rodas religiski nobriedusi studenti, kas vélas stradat, bals-
toties uz pamatprincipiem (tas ir, religija un arpus tas);
teologiska izglitiba institucionali tiek ieklauta universita-
tés. Tas nak par labu teologiskajai izglitibai, jo ta iegtst
plasaku skatijumu, bet ari neteologijas studenti var tikpat
daudz iegtt no teologijas, un tas, savukart, nak par labu
universitates un sabiedribas veselibai, kurai ta kalpo;'?
religiskas kopienas nopietni apcer dazadu kristigo identi-
tasu pamatjautajumus - Sis nav viegls uzdevums attieciba
uz visiem teologijas un étikas jautajumiem, un tam no-
teikti nevajadzétu klat par vienigo postsekularisma
teologiskas izglitibas/pétniecibas/identitates darbibas gal-
veno virzienu, jo tad koncentrésanas uz vienu jautajumu
klatu parmeériga (Saja zina tikpat svariga ka pasreflek-
sija, kurai nevajadzétu klat par kavékli aréji orientétam
darbibam, kas saistitas ar ticibu).

9 Sal., piem., Lombaard, C. Having Faith in the University? Aspects of the
Relationship Between Religion and the University. In: Faith, religion
and the public university, Acta Theologica Supplementum 14, ed. Venter,
R. Bloemfontein: University of the Free State Press, 2011, 49-65.
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Nemot véra laika, finansu un intelektualo spé&ju ierobezoju-
mus, tomér jauzdod jautajums, lai ari citi varétu to pardomat:
vai tada pieeja ir dzivotspéjiga?

3.2. Paliekot teologiem

Viena no visvertigakajam ekumeéniska gadsimta, t. i., 20. gs.
sakuma, atzinam - kaut smagi iegitam - ir ta, ka sada pasa-
kuma veiksmigai realizéSanai svariga ir savas identitates sa-
glabasana. Parak aizrauties ar jaunas kopigas identitates
meklgjumiem nav produktivi, augligaka izradijusies identitates
padzilinasana mijiedarbiba ar citam identitatém (tad smaga pro-
cesa ta klast par kopigo identitati — ta¢u ne uzspiesta vai plano-
ta veida, bet ka plass kopigas izpratnes lauks).

Tas iespéjams, sekojot notikumu gaitai vairaku desmitu gadu
laika, ne tikai apzinoties lielu dazadibu, ne tikai vienkarsi iztu-
roties ar iecietibu pret daudzveidibu, bet atzinigi novértéjot un
veicinot neskaitamu iespéju rasanos. No otras puses, savu iden-
titati (kas, protams, pastavigi attistas un veidojas) nevar uzska-
tit par kaut ko tadu, no ka veiksmigas sadarbibas dé] vajadzétu
atbrivoties. Tomér teologiem visos sabiedribas dzives aspektos
jaiesaistas ka teologiem — protams, ne parak nomécosa veida.

Sada gadijuma uz spéles likti divi jautajumi:

1) identitates nestabilitate. Identitate vienmér bijusi plastosa,
un pat tad, kad no jauna atrodam savu tradiciju (ticibu), ka
izmainas identitaté uztvers citi religijai piederigie?

2) konversijas jautdjums (ka viens no daudziem aspektiem re-
ligiju misijas dimensija). Postsekularisma vidé konversija
starp pieejamam religijam iegust atskirigu nokrasu — ka tiks
uztverta konversija uz savu tradiciju un ka konversija no sa-
vas tradicijas?

3.3. Prasibas, kadas postsekularisma laikmets izvirza
teologiskajai izglitibai
J. Habermass, rakstot par modernismu, apgalvo, ka “funk-
cionalu socidalu sistému nodaliSanas procesa baznicas un
religiskas kopienas arvien vairak ierobezo sevi ar galveno pa-
storalas aprupes funkeciju un tam jaatsakas no kompetences
citas sabiedribas jomas”.2°

20 Habermas, J. Secularism’s crisis of faith, 19, izcélums — autora.
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Iepriek§ minéta argumentacija par postsekularisma eéru,
kuru Sobrid piedzivojam, un prasibas, kuras arvien vairak iz-
virza teologiska izglitiba/pétnieciba/identitate, vérsas pret So
ieprieksgjo attistibu. Parmainu dé] religisko instittciju prakse
un cilvékos robezas starp baznicu un sabiedribu nebas vairs tik
neparprotamas. Sada notikumu gaita izvirza teologiskas izgli-
tibas/pétniecibas/identitates prasibas péc lielakas apzinas un
kompetences, lai pamatoti klatu par $is augosas postsekularis-
ma dinamikas sastavdalu, izprastu to un piedalitos tas veidoSa-
na. Zaudeétas iespéjas nedrikstétu but $is religiskas kultarvides
pazimes. Tikpat svarigi ir tas, ka $im procesam jabut godigam:
lai sava identitate un visu citu iesaistito disciplinu identitate,
institlicijas un cilvéki tiktu pilniba novértéti un izpétiti, kal-
pojot sabiedribai, ekologijai un (postsekularisma laikmeta
akadeémiskas aprindas atkal ir iespéjams sacit bez bailem tikt
apvainotam) Dievam.

Abstract

A Next TIER: Interdisciplinarity in Theological Identity /
Education | Research (TIER) in a Post-Secular Age

Theologians, perhaps more so than in many other disciplines,
have an acute sense of historical situatedness, or contextuality: that
understanding is to a large extent conditioned (enabled, limited) by
the dominant socio-intellectual environment of the time. Classically,
such environments over the past half a millennium have in academic
discourse been termed the ages of the “pre-modern”, the “modern”
and the “post-modern” or the eras of the “religious”, the “secular”
and, recently, the “post-secular” society. These environments
co-determine the way in which religion and other aspects of society
relate to one another. In the newest of these environments or “phases”,
the currently unfolding post-secular society, new opportunities for
Theology to contribute to the dynamics of broader society present
themselves; at the same time, new demands are set for Theological
Identity | Education | Research (TIER).

After briefly reviewing the historical phases mentioned,
with special attention given to currently unfolding post-secular
sensibilities, these opportunities and demands are indicated as an
invitation to further discussion.



AND THE WORD ONCE MORE
TURNED INTO FLESH;
OR ON THE VARIOUS ‘THEOLOGICAL
TURNS’ IN CONTEMPORARY
CONTINENTAL PHILOSOPHY!

Kristof K. P. Vanhoutte
Invited Professor, Faculty of Philosophy,
Pontifical University Antonianum, Rome, Italy

In 2005 Rudi Visker, a Belgian philosopher, delivered a
conference presentation at the Kennedy Center of Brigham
Young University. The presentation went under the title
‘Minor Differences: Europe between Freud and Lacan’? In
this presentation Visker begins by making a rather interesting
observation. Contemporary continental philosophy has taken,
he claims, a rather clear turn towards psychoanalysis, or better,
to a very limited and rather narrow reading of psychoanalysis.
What had happened in the past decades, he argues, was
that contemporary continental philosophy had turned away
from the subject as its main theme of research and turned to
inter-subjectivity. It had done this by focusing on topics such

I This paper was originally presented at the International conference

held at the Faculty of Theology of the University of Latvia, Riga, Latvia,
14-16 April 2015, entitled The Interplay between Theology and other
Disciplines in Research and in Theological Education.
The complete lecture can be found at: http://kennedy.byu.edu/archive/
index.php?id=1043 (accessed 15.10.2010). A revised version of this presen-
tation was later published as Rudi Visker, The Foreign, the Uncanny, and
the Foreigner: Concepts of the Self and the Other in Psychoanalysis and
Contemporary Philosophy, in A Time for the Humanities. Futurity and the
Limits of Autonomy, eds. J. J. Bono, T. Dean, and E. P. Ziarek (New York:
Fordham University Press, 2008), 109-121 and notes on 237-239.
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as the foreign (the foreign in me), the other (the other in me),
and the un-conscious. All of these themes, that are shared?,
as Visker claims, by Freud and Lacan, have become ever more
present in the recent philosophical discourse and, as such, no
longer frightened the philosophical community, on the contrary.*

Although this observation, timely as it was, was not
incorrect, it was, however, only partially true.® In fact, besides
this ‘psychoanalytical turn’ there is something else, and
I believe something far more important at hand in continental
philosophy. Choosing to remain in the same language of
‘turns’, what has characterized the more ‘progressive’ section
of contemporary continental philosophy is a different turn,
or even better, an avalanche of turns (in the plural) that
could all go under the same nominator as was given to one of
them, namely ‘theological turns’” In what follows I will offer

3 In the published version of this presentation, Visker no longer explicitly
claims there has been a ‘turn’ to psychoanalysis. This claim, however, is
still implicitly present as the themes that did characterize the turn to
psychoanalysis in his talk (the foreign (in me), the other (in me), etc.) are
still present and presented as the innovative and more 'progressive’ side
of contemporary continental philosophy. Cf. Ibid., 109.

4 Visker has come back to this ‘turn’ in a more recent text: Rudi Visker,
Intransitive Facticity? A Question to Heidegger, in Rethinking Facticity,
eds. F. Raffoul and E. S. Nelson (Albany: State University of New York
Press, 2008), 149-192. In this more recent reconsideration he writes:
“[1]t is no secret that for some time now the wind blowing through con-
temporary philosophy has changed direction. It comes from an angle that
is known as “the other,” with or without capital O, neutral or personal,
inside or outside the “subject”.” And a bit further he defines what we
have named a turn towards psychoanalysis as the “[...] ‘alterity’ turn in
contemporary philosophy”. Ibid., 149.

The point I want to make is not that topics proper to psychoanalysis are
not important in contemporary continental philosophy (that would not
be true). However, as I will attempt to demonstrate, this ‘turn’ towards
psychoanalysis is not the only ‘turn’ that can clarify the direction taken
by a rather large amount of important texts in recent work in continental
philosophy, and neither is it the most important one.

I have no problem in admitting that I am not keen at all on the highly
questionable language of ‘turns’. I am using it in the current situation in
what I believe is its only permissible form, that is propedeutics. The usage
of this ‘turning language’ should thus also be understood as such.

That the ‘religious turns’ are still related to the psychoanalytical one, is
related to the fact that for a number of scholars that will pass the revue,
turning towards religion is turning towards something ‘pathological’. This
is, however, not the place to further develop this topic. For those interested,
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an account, a short report, of these ‘theological turns’ in
contemporary continental philosophy.

The text is divided into three sections. Although artificial
(which is not synonymous with invented) as the ‘psychoanaly-
tical and theological turns’ themselves, the three sections will
follow the three diverse ‘theological turns’ in continental philo-
sophy. The first ‘turn’ regards the one traceable in contemporary
French phenomenology. The amount of publications regarding
this ‘turn’ has already saturated long since, and so I will only
briefly still hold with it, sketching solely its context. The two
following ‘turns’, that have been separated artificially (at birth?)
on this occasion, both regard the sphere of political philosophy.
The first one focuses almost exclusively on one figure (St. Paul)
and the other is more general in its nature and regards the
larger field of what is generally called political theology. The
‘turn’ in political philosophy towards St. Paul will be treated
firstly — that is, as the second turn — and the third and final
‘turn’ will confront the recent re-emergence of political theology.

Before confronting the first of the three forecasted theo-
logical turns, just a couple of final preliminary remarks.
Firstly, besides these ‘theological turns’ that see a number
of philosophers united — the saying ‘a number of philosophers
united’ should obviously be understood for what it is worth;
there is obviously no organizational uniting at hand, what we are
dealing with is merely the timely shared interest of individual
thinkers) — there are also individual philosophers, much more
difficult to classify, or to integrate in existing categories,
that have taken a particular/peculiar interest in theology or
religion.® Secondly, it has to be said that not only has there
been a growing interest in theology or religion in contemporary

see for example: Slavoj Zizek, The Puppet and the Dwarf. The Perverse
Core of Christianity (Cambridge MA and London: The MIT Press, 2003).
One of these philosophers, just to mention one, is the French innovative
and highly speculative philosopher Francois Laruelle. Laruelle is the
most prominent theoretician of non-philosophy. As predicted, this non-
philosophy has lately taken something that can be considered as a ‘turn’
towards theological concepts too. It suffices here, I believe, to remember
that one of Laruelle’s latest works is entitled Future Christ. A lesson in
Heresy. As merely introducing Laruelle’s non-philosophy would, however,
take too much time, having mentioned him will have to suffice on this
occasion.
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continental philosophy. Also analytical philosophy, and probably
in even a much more explicit way (but ‘more explicit’ is not
synonymous with ‘more profound’), has seen a growing interest
in theology and religion, in its epistemological as well as more
anthropological subfields, in the past decade(s). As analytical
philosophy is not part of my research I will not indulge myself in
trespassing this disciplinary border.

Let me, however, start with a short resume of the first
‘theological turn’, the one typical of French phenomenology.

&

In 1993 a paper by Dominique Janicaud, entitled Rendre a
nouveau raison? Dix ans de philosophie francaise (1979-1989),
was published.? Janicaud begins (t)his landmark text with the
listing of some preliminary precautionary remarks. Firstly,
Janicaud correctly insists on the fact that philosophical thought
has never moved monolithically in one single direction. As such,
bringing philosophy/philosophers together is always a very
tricky enterprise. Taking this first precaution in consideration
Janicaud adds that in the decade that comprised his field
of study “French philosophical thought, is still less easily
schematized than that of previous epochs”.!® However, and
notwithstanding these precautionary remarks, Janicaud claims
that there is a decisive new trait in French phenomenology. Not
only does this new trait in French phenomenology ‘break’ with
the origins of phenomenology, that is with its Husserlian and
even Heideggerian understanding, but it also ‘breaks’ with the
preceding French ‘re-interpretation’ of the original German
phenomenological tradition (the names Janicaud mentions
in this previous phase in French phenomenology are Sartre —
at least the ‘first’ Sartre, that is the one who was still not so

9 Dominique Janicaud, Rendre a nouveau raison? Dix ans de philosophie
francgaise (1979-1989), in La philosophie en Europe, eds. R. Klibansky and
D. Pears (Paris: Gallimard, 1993), 156-193. For this text I have mainly
drawn from some sort of English ‘re-visitation’ by Janicaud of (t)his just
mentioned report: c¢f. Dominique Janicaud, The Theological Turn of
French Phenomenology, eds. Dominique Janicaud, et al., Phenomenology
and the “Theological Turn”. The French Debate (New York: Fordham
University Press, 2000), 16—104.

10 Ibid., 16.
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very engaged in political and Marxian practice — and Maurice
Merleau-Ponty).

What characterizes the decisive new trait in phenomenology
is double.!! Firstly, there is “the rupture with immanent pheno-
menality”.'?> In fact, phenomenology, as understood by its
founding father, the German philosopher Edmund Husserl'?,
as the study (the logos) of the phenomena — ‘phenomena’,
translated from its Greek origin, is to be understood as that
which appears. Phenomenology is thus basically the study
of the structures of consciousness (our intellect, to say it in a
somewhat poorer understanding) and how the phenomena
appear in these acts of consciousness. According to Husserl
this phenomenological study can be worked out in the triptych
of intentionality, intuition, and immanence. We, for example,
‘intend’ an object — it is made present to consciousness — by
way of consciousness and, as such, it is ‘intuited’. But, and
this is Husserl’s principle of all principles of phenomenology
“everything originally [...] offered to us in ‘intuition’ is to be
accepted simply as what it is presented as being, and also only
within its limits in which it is presented there”.!* With this
principle Husserl wanted to elevate phenomenology to the level
of an exact science. However, for this principle of principles to
be able to have functionality another methodological operation
is of necessity, this is the so-called operation of ‘bracketing’ (of
Einklammerung) typical of phenomenology. This bracketing
is, basically, a reduction. It is the putting between brackets,
the suspension, of all prejudices and assumptions about the
reality, about the objects ‘intended’ or ‘presented to us’ in
consciousness. This imposes also the suspension of, as Husserl
himself claimed, “all that is posited as transcendent”.'?

1 Although I will treat the novel trait in recent French phenomenology as

being made up of two different aspects, both are and can only be conside-
red as fundamentally interrelated.
2 Ibid., 17.
13 The description of Husserlian phenomenology will, for obvious reasons,
be very summary.
Edmund Husserl, Ideas Pertaining to a Pure Phenomenology and to a
Phenomenological Philosophy: First Book, General Introduction to a Pure
Phenomenology (The Hague: Martinus Nijhoff, 1982), 44.
15 Edmund Husserl, The Idea of Phenomenology (Dordrecht: Kluwer,
1999), 63.
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It is with this pure and purely “immanent phenomenality”
that, according to Janicaud, the generation of French phenome-
nologists'® from the ’79-’89 decade first of all broke. This alone
would already have implied a serious ‘change’ with phenomeno-
logy’s past, but there was, still according to Janicaud, one more
aspect of fundamental change. In fact, besides this dis-ruptive,
de (con)structive, aspect there is also a more constructive side to
the ‘turn’ in recent French phenomenology, namely its “opening
to the invisible, to the Other [with capital O] [Autre — capital A],
to a pure givenness [donation], or to an ‘archi-revelation’.'

As will have become evident, even when not eager to take
refuge in the concept of a ‘turn’ (be it theological), the rather
profound change(s) in contemporary French phenomenology do
comply rather well with what would generally be considered,
in its common sense understanding, as a ‘turn’. However, as
should be added, for as much thus as Janicaud is able to identify
this turn towards the theological within the field of French
Phenomenology, he is not at all in favor of this theological turn.
For Janicaud it is presupposed that phenomenology should
be purely agnostic or even simply atheistic.!® His quest, as he
courageously admits, is, however, not against the theological
as such, but regards maintaining phenomenology within the
strict borders of its methodological and scientific limits.!? Said
differently, Janicaud’s problem with the discovered ‘theological
turn’ in recent French phenomenology is the following: “[H]ow
is it possible to drive toward the ‘nonknowledge’ of the mystical

6 The names that Janicaud lists that belong to this new generation of
French phenomenologists are, first of all, Emmanuel Levinas, who is fol-
lowed by Jean-Luc Marion, Michel Henry, and Jean-Louis Chrétien. This
first series of four has later been ‘completed’ by other scholars, and also
the names of Paul Ricoeur, René Girard, Jacques Derrida, Jean-Frangois
Lyotard and Jean-Yves Lacoste, have often been added to the list. With
the addition of these new names, it has to be admitted, however, that
the decade mentioned by Janicaud is no longer appropriate, and that a
reference to phenomenology has also become rather shaky.

Dominique Janicaud et al., op. cit., 17. It should not go unnoticed that the
‘Other’ was also present in Visker’s list of elements that indicated a turn
towards psychoanalysis in contemporary philosophy. This is another
indication of the intertwined-ness of these two ‘turns’.

This is also an almost natural consequence from Husserl’s considerations
as mentioned in precedence.

9 Dominique Janicaud et al., op. cit., 34.
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Night in using the conceptual or terminological instruments
of good old academic philosophy?”.2° Although Janicaud is
against this turn, he has had to take it into account, at least
as a historical ‘fact’. And this can be considered as almost the
general attitude towards this theological turn. There is, in
fact, a rather large agreement that there is something peculiar
to this new generation of French phenomenologists. There is,
however, no consensus as to what the precise nature of this so-
called ‘theological turn’ in French Phenomenology is.?!

Maybe the most honest argument can be found in Bruce Ellis
Benson’s observation that “contrary to Janicaud’s contention
that phenomenology has been taken hostage by theology,
might it not be more accurate to say that the very conception of
phenomenology has been radically reformulated”.?2 With the so-
called ‘theological turn’ the object of phenomenological studies
can now also contain transcendence. But the introduction of
‘transcendence’ — of objects or concepts belonging to the field of
theology — does not signify necessarily a becoming unfaithful to
the basic principles of phenomenology. As Benson continues his
argumentation, maybe the basic principles of phenomenology
are now simply interpreted somewhat differently, maybe even
more rigorously, and as such, maybe phenomenology has simply
and finally become true to itself. If anything, this reasoning
is what most philosophers who are supposed to belong to the
group of ‘theological turnees’ in French phenomenology claim
they are doing. They are not bringing phenomenology and
theology more closer together but deepening and reinvigorating

20 Dominique Janicaud et al., op. cit., 34.

21 The Belgian theologian Joeri Schrijvers, for example, argues regarding
this theological turn: “[I]t would be an exaggeration to say that I have
found no such turn”. But, as he continues, “it would not be totally incor-
rect to say that identifying such a turn is a somewhat vain effort”. It is,
still according to Schrijvers, an attempt to extreme simplification where
what is supposed to be phenomenology is absolutely clear and what is
theology, too. Said differently, it would necessitate for phenomenology/
philosophy and theology to have an ‘essence’ that can be captured and
represented clearly. Joeri Schrijvers, Ontotheological Turnings? The
Decentring of the Modern Subject in Recent French Phenomenology
(Albany: State University of New York Press, 2011), 211.

22 Bruce Ellis Benson and Norman Wirzba, eds., Words of Life. New
Theological Turns in French Phenomenology (New York: Fordham
University Press, 2010), 3.
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the philosophical practice known as phenomenology by opening
it up to concepts and ideas that are considered to belong to
theology, but that can, and maybe once more should, be made
into objects of philosophical thought too.

&

In 1997 a small booklet was published by the French
philosopher Alain Badiou. Badiou is a known philosopher from
the (extreme) left. He is a pupil of the Marxist theoretician
Louis Althusser and of the psychoanalyst Jacques Lacan.
By 1997 Badiou had already published a number of books,
amongst which his most famous and ground breaking was
L’Etre et I’Evenement®®. What is surprising regarding the long
essay of 1997 is its object of study: St. Paul.?* True, St. Paul
has historically always functioned and been used as some sort
of refuge for the ‘more revolutionary’, and so a re-turn to Paul
is nothing extremely new. However, that a complete atheist
Marxist/Maoist should study Saul while acknowledging that
“[Flor me, truth be told, Paul is not an apostle or a saint. I care
nothing for the Good News he declares, or the cult dedicated
to him”?®, should have caused a bit of surprise. In fact, as Bill
Martin has written, capturing the irony of this encounter
between Alain Badiou and Saul of Tarsus: “the more recent
discussion of Paul is perhaps something akin to an ‘event’ in
Alain Badiou’s sense of the term: no one expected it”.26

Only a couple of years later (2000) a book by the Italian
philosopher Giorgio Agamben was published that had the
Apostle to the nations as its object. This book is based on a
series of lectures held from 1998 to 1999 and consists of a
comment to the first ten words of the first verse of Paul’s Letter
to the Romans (“Paul, a servant of Jesus Christ, called to be
an apostle, separated to the gospel of God”).2” It was partially

23 Alain Badiou, Létre et lévénement (Paris: Editions du Seuil, 1988).
24 Alain Badiou, Saint Paul: the foundation of universalism, trans.
R. Brassier (Stanford CA: Stanford University Press, 2003).

25 Ibid., 1.

26 Bill Martin, “Review of John D. Caputo and Linda Martin Alcoff (eds.),
St. Paul Among the Philosophers”. Available: https://ndpr.nd.edu/
news/24280-st-paul-among-the-philosophers/, seen 31.3.2015.

Giorgio Agamben, The Time that Remains. A Commentary to the Letter to
the Romans (Stanford: Stanford University Press, 2005).
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written as a critique of Badiou’s understanding of Paul as
the founder of universalism or universality. For Agamben, in
fact, Paul is not the one who brings along any foundation of
universalism but division. Paul should be understood as he is so
oft portrayed, namely as the sword bearer.

Between the years that separate Badiou and Agamben their
take on St. Paul (1999), another ‘rising star’ of contemporary
philosophy, the Slovenian philosopher/psychoanalyst and other
public figure of the extreme left, Slavoj, Zizek, joined the cause
and published The Ticklish Subject®®. Zizek, who is somewhat
of a fan of Badiou, confronts in this volume Badiou’s St. Paul.
Zizek too, however, has a particular understanding of St. Paul’s
‘mission’, an understanding that differs from Badiou’s.?’ This
will become ever more evident in the two consecutive publi-
cations by the giant of Ljubljana, as he was once called, where
Saul figures prominently. The first was published in 2000 and
went under the title of The Fragile Absolute. Or why is the
Christian Legacy Worth Fighting for?’°. The second, already
mentioned book, was published in 2003 and went under the title
of The Puppet and the Dwarf. The Perverse Core of Christianity.
Also in a much more recent past did Zizek return once more
to St. Paul. In 2010 he published a book together with John
Milbank entitled Paul’s New Moment®', where he, together with
John Milbank, takes Paul on one more time?2.33

28 Slavoj Zizek, The Ticklish Subject. The Absent Centre of Political Ontology

(London and New York: Verso, 1999).

I will turn briefly to the difference between Badiou and Zizek, their

undersganding or interpretation of St. Paul in a short while.

30 Slavoj Zizek, The Fragile Absolute. Or why is the Christian Legacy Worth
Fighting for? (London and New York: Verso, 2000).

31 John Milban, Slavoj Zizek and Creston Davis, Paul’s New Moment:

Continental Philosophy and the Future of Christian Theology (Grand

Rapids: Brazos Press, 2010).

Also Agamben has recently returned once more to Paul. In his Conference

de caréme, the Lent conference organized in the Parisian Notre-Dame

cathedral in 2009, Agamben delivered a presentation on Paul’s mes-

sianism that went under the title The Church and the Kingdom. Giorgio

Agamben, The Church and The Kingdom (London New York Calcutta:

Seagull Books, 2012). 5

It is interesting to note that it was Zizek who introduced both Badiou’s

and Agamben’s St. Paul to the English speaking audience. The English

translation of Badiou’s Saint Paul: the foundation of universalism only

appeared in 2003 while Zizek started writing on it in English in 1999
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Considering that Badiou, Agamben, and Zizek in the years
before their treatment of St. Paul had risen to the status of
world-fame in the continental tradition of philosophy®*, the fact
that all three of these star-philosophers were giving so much
emphasis on Saul of Tarsus made for it that soon many other
philosophers jumped on this new wagon. Younger scholars who
started to come out of the shadows of Badiou and Zizek, such as
Bruno Bosteels or Saul Newman to mention just two of the first
generation of Badiou and Zizek scholars, or Adam Kotsko and
Ward Blanton, to mention two of the second generation scholars,
all started to confront St. Paul in one way or another. Very soon
conferences were held on this new discovery of Paul within the
field of continental philosophy and a variety of books (mostly
edited ones containing papers or conference presentations) were
published.??

But what was it that made St. Paul so interesting for these
philosophers who can hardly be considered as angelic choir
boys. That Saul of Tarsus has been a figure of reference to
continental philosophy is, as we already noted, no surprise. Not
only is St. Paul a returning refuge for the ‘more revolutionary’,
but two philosophers that can be considered as cardinal
figures for continental philosophy, the Germans Friedrich
Nietzsche and Martin Heidegger, preceded these philosophers
in their interest for St. Paul. Nietzsche simply hated Paul and
considered him the Jew par excellence. As he wrote in The Anti-
Christ (§58), Paul was the archetypal priest who hated life —
“with the ‘beyond’ one kills life ...”3% — and Nietzsche wanted
to turn this despising of life upside down into an affirmative
yes to everything of and in life. However, Nietzsche’s hatred of
Paul has to be taken with a huge pinch of salt. Describing Paul

and Agamben’s The time that Remains. A Commentary to the Letter to the

Romans did not appear in English until 2005 while Zizek started writing

on it (again in English) in 2003.

Some have even called these three philosophers the new trinity of conti-

nental philosophy. A new trinity that followed an older one that consisted

of Michel Foucault, Gilles Deleuze and Jacques Derrida.

In what follows I will leave Agamben out. Although he has, as we have

just come to state, also written on Paul, his contribution to contemporary

philosophy fits better in the last chapter.

36 Friedrich Nietzsche, Ecce Homo & The Antichrist (New York: Algora
Publishing, 2004), 169.
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as the archetypal priest who hates life is clearly incorrect. More
than anything, Nietzsche’s hatred was caused by the awareness
that if he, Nietzsche, wanted to complete his philosophical
project he had in Paul one of his fiercest competitors. As such,
before he could succeed he had to do away with Paul at all cost.
Heidegger, on his part, dedicated a series of lectures during his
winter-semester course in Freiburg (1920-1921) on his reading
of Paul’s letters.?” Heidegger attempts in this series of lectures
to render explicitly the specific lived experience of, what he
calls, the proto-Christian religious beliefs. And, somewhat as
a side-dish, he also attempts to defend Paul against the many
accusations made to him by Nietzsche.

Notwithstanding the interest shown into the Apostle of the
gentiles by these highly influential philosophers for the present
generation of continental philosophers, Badiou’s and Zizek’s
(and their followers’) interest in Paul comes from a completely
different angle. The origin of their respective interest can be
located easily in the prologue of Badiou’s text on St. Paul to
which we already referred. In fact, as we already stated, if for
Badiou Paul is “not an apostle or a saint”?® he is “a poet-thinker
of the event, as well as”, and this is the most important part,
“one who practises and states the invariant traits of what can
be called the militant figure”.?° Paul is, for Badiou, the example,
or the model, of the new communist or Marxist party militant.
In fact, as Badiou states, he decided to write about Paul exactly
because of the current “search for a new militant figure called
upon to succeed the one installed by Lenin and the Bolsheviks
at the beginning of the century [past century by now], which
can be said to have been that of the party militant”.*® This
connection between Christianity and Marxism is also made

37 Martin Heidegger, The Phenomenology of Religious Life (Bloomington:
Indiana University Press, 2010).
Alain Badiou, op. cit., 1.
39 Ibid., 2. And as Badiou adds later in his text: his letters are “militant
documents sent to small groups of converted” — “they are interventions”
and propound “a speech of rupture”. Ibid., 31.
Ibid., 2. It might be interesting to note here that in another recent book
from ‘left’ writers, also St. Francis has been identified as “the example
of communist militancy”. Cf. Michael Hardt and Antonio Negri, Empire
(Cambridge: Harvard University Press, 2000), 413.
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in the opening sentences of Ziiek’s book on the defense of the
Christian Legacy. In fact, as Zizek writes:

Against the old liberal slander which draws on the parallel
between the Christian and Marxist ‘Messianic’ notion of
history as the process of the final deliverance of the faithful
(the notorious ‘Communist-parties-are-secularized-religious-
sects’ theme) [...], (one should, as Zizek continues,) reverse
the strategy by fully endorsing what one is accused of: yes,
there is a direct lineage from Christianity to Marxism; yes,
Christianity and Marxism should fight on the same side of
the barricade against the onslaught of new spiritualisms — the
authentic Christian legacy, is much too precious to be left to
the fundamentalist freaks.4!

That St. Paul can ‘replace’ the old party militant, or even
propose a new model for the militant (of the future) who can
be found on the barricades, is, according to Badiou and Zizek,
because of St. Paul’s unique understanding of the subject and
the law. In fact, what makes Paul so interesting for Badiou is
because of “the connection that establishes a passage between
a proposition concerning the subject and an interrogation
concerning the law”.*2 And this connection regards the
“paradoxical connection between a subject without identity
and a law without support”.*®> As such, as Badiou understands
the uniqueness of Paul’s gesture, truth is subtracted from
any possible communitarian grasp. “What is true cannot be
reduced to any objective aggregate, either by its cause or by its
destination”.** Truth is, and Badiou found this thus confirmed
in Paul, a “universal singularity” and this understanding of
truth helps to mobilize against the prevailing legal and economic
abstractions and against particularist or purely communitarian
(sectarian) protest.®> Although Zizek does not agree in every

41 Slavoj Zizek (2000), op. cit., 2. It has to be added that, at least for Badiou,
the militant figure of which St. Paul is the model is not to be identified
with the one installed by Lenin and the Bolsheviks but it is one that
should succeed it. Zizek’s militant, on the other hand, is much more
Lenin-like.

42 Alain Badiou, op. cit., 5.

43 Ibid., 5.

44 Ibid., 5.

45 Cf. Ibid., 13-14.
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detail with Badiou“®, they do share, the already mentioned,
potential of St. Paul (or even of the totality of Christianity, albeit
purified of its perverted core, as Zizek attempts to explain) as
the basis for a new model of militant political revolutionary.
St. Paul’s world isto both Zizek and Badiou their interpretation
a world of total and radical revolution.

Intriguing (or ‘upsetting’) as this all is, the interest in
St. Paul from these thinkers has also received critical remarks.
I will focus shortly on two critiques that do not bluntly and
blindly eliminate this renewed interest in Paul because of its
revolutionary or leftist tendencies. By this I do not want to deny
the more theologically conservative and right-wing critiques — as
the type of blunt exclusion mainly originates in these spheres —
of any value, but theological dogmatism should not be ¢ main,
let alone exclusive, judgment stone of speculative philosophy.

A first critique is related to the lack of historical subtlety
present in reading Paul, or Christianity in its totality, as a
model for militant revolutionaries. As Paula Frederiksen quite
cunningly argues, erasing the gap between Philippi and Paris,
between the past and the present, and calling Paul, as Badiou
does, “our contemporary” is, “hard to sell to historians”.*’” That
this erasure consists mainly of a purely historical problem does

46 On various occasions Zizek does not even agree with some of the main
proceedings in Badiou’s reasoning. Just to give a couple of examples; Zizek
takes Paul’s relation to the law to a more extreme level (also Christ’s rela-
tion to the law is rendered extreme by Zizek, and it is precisely because
of this rendering extreme of Christ’s relation to the law that also Paul’s
relation to that same law undergoes a similar stretching); furthermore,
Zizek is far too Hegelian to accept Badiou’s refusal of dialectics by dis-
owning the importance of the death of Christ, and even considering it as
a necessary prelude to his resurrection, which is — this resurrection — the
only point that is of interest for Badiou’s Paul.
Paula Fredriksen, “Historical Integrity, Interpretive Freedom: The
Philosopher’s Paul and the Problem of Anachronism,” in St. Paul
Amongst the Philosophers, eds. John D. Caputo and Linda Martin Alcoff
(Bloomington IN: Indiana University Press, 2009), 61. Frederiksen’s
main critique, that it is impossible to erase the gap between the past and
the present, is, obviously, not shared by all. According to some scholars,
it is precisely the peculiar coincidence between Paul’s time and ours that
has allowed the growing interest in the historical figure of Paul. This
is, for example, an idea expressed by James Burton, “Machines Making
Gods: Philip K. Dick, Henri Bergson and Saint Paul,” Theory, Culture &
Society 25.7-8 (Dec. 2008): 262—284.
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not mean that it only possesses historical relevancy. Also on a
hermeneutical level does this erasure create problems. In fact,
where Badiou’s question when reading Paul is ‘what does Paul
mean?’ the historian asks ‘what did Paul mean?’.*® This small
change in conjugation of the verb ‘to do’ is obviously of great
importance regarding the intelligibility of Paul’s message and
our understanding of it.

The second, and the last, critique that will briefly be reviewed
relates to another aspect of Badiou’s reading of Paul.*® This
comment is based on a remark made by the Jewish Talmud
scholar Daniel Boyarin.?® Although this critique by Boyarin
might, at first sight seem in contradiction with the first critique,
at a closer reading it is not and both critiques actually complement
each other in a quite surprising way. Boyarin’s critique is
the following: “[I]t needs to be said, contra a certain mood or
tendency among Paul scholars, that Badiou is frequently enough
a very good and close reader of Paul, [...]”.?! “Badiou’s language of
event and militance,” as Boyarin continues, “captures something
about Paul’s texts that more properly theological language
misses. The notion of fidelity to the newness of the event and
the absolute rupture that it occasions, out of history but a total
reconfiguration of history, seems to me to gloss Paul’s language
of fidelity to the cross [...]”.??> And he concludes: “[...] while Badiou
is accused of making a Paul in the image of his own thought, I am
tempted, against Badiou’s own declarations, to imagine Badiou’s
thought being formed by Paul, [...]”.5% If Boyarin’s remark holds

48 Paula Fredriksen, “Historical Integrity, Interpretive Freedom: The
Philosopher’s Paul and the Problem of Anachronism,” in St. Paul
Amongst the Philosophers, eds. John D. Caputo and Linda Martin Alcoff
(Bloomington IN: Indiana University Press, 2009), 62.

Although both critiques are primarily at Badiou’s address, they can
easily be transferred to Zizek’s reading of Paul and Christianity as well.
Although not in relation with this particular philosophical turn to

St. Paul, Boyarin has written a cornerstone study on St. Paul already in
1994. Daniel Boyarin, A Radical Jew. Paul and the Politics of Identity
(Berkeley: University of California Press, 1994).

Daniel Boyarin, “Paul among the Antiphilosophers; or, Saul among the

Sophists,” in St. Paul Amongst the Philosophers, eds. John D. Caputo
and Linda Martin Alcoff (Bloomington IN: Indiana University Press,
2009), 112.

52 Tbid.
53 Tbid.
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any truth then Badiou’s initial statement that he does not care
for Paul’s being an apostle or a saint, nor for the Good News he
spreads or the cult around him, becomes highly problematic.
Basically, only through a proper understanding and taking into
consideration of Paul’s fidelity to the cross can Badiou’s attempt
to ignore the cross be successfully completed.

Considering this final remark, it seems appropriate to
conclude with the following ZiZekian boutade. Even if these
readings of Paul are not so historically sound and waterproof,
maybe their strengths lies exactly in this ‘misreading’. What
I mean, and why I call this a Zizekian boutade is because Zizek
once interestingly argued that “[Plhilosophy is not a dialogue. [...]
Aristotle didn’t understand Plato correctly; Hegel — who might
have been pleased by the fact — of course didn’t understand Kant.
And Heidegger fundamentally didn’t understand anyone at
all”.>* The point being: although Aristotle, Hegel and Heidegger
seem to have misunderstood a lot, they have, notwithstanding,
written extremely interesting and important philosophy. Maybe
the same also holds for these mis-readings of St. Paul.

&

The final ‘theological turn’ in contemporary continental
philosophy that will be covered in this text can be found in
the philosophical field of what is generally defined as political
theology. To be able to understand in full this last ‘turn’, it is
necessary to give a very short sketch of the horizon against
which this turn in political philosophy developed.

The horizon against which this turn in political philosophy
as deployed itself is the theory of secularization. Although
I am aware that there is no absolute consensus on what
secularization is, and I also have to acknowledge that there
is a ‘battle’ on the precise nature of the word “secularization”
itself and its derivates (the secular, for example), it does seem
necessary to summarize, in just a few lines, what this theory
is all about. So in two words, and referring only to the general,
that is the most acknowledged version and understanding

54 Slavoj Zizek, Philosophy is not a Dialogue, in Philosophy in the Present,
Alain Badiou and Slavoj Zizek (Cambridge and Malden: Polity Press,
2009), 50.
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of the theory of secularization, this theory states that the
western world has transited from a profoundly religious
culture (also in its political applications) to a secular one. This
new secular world is supposed to be understood as meaning
emptied of its religiousness. For accuracy’s sake, being emptied
of religiousness is not supposed to be understood as meaning
the entailment of every form of religiousness. Secularization
simply means that religious justification has no longer any
particular prevailing relevance in the public sphere and basic
religiousness is merely an option — an option that is regarded
meaningful as any possible other option without being of
any necessary superior importance whatsoever.?® Recently
some scholars have claimed we have passed the phase of
secularization and that we have entered a post-secular age.
This discussion, however, will not be covered or considered
in what follows. The implications of this theory for politics is
that we are thus supposed to be living in a world where the
organization of public life (if we can understand politics as
such) is mainly considered and intentionally expressed in a
non-religious if not anti-religious way.

What I have indicated as the third turn to theology consists
of a non-organized group of philosophers that profoundly
disagree with this understanding of the world as being secula-
rized. To eliminate all misunderstanding from the very
beginning, also these scholars use the concept of secularization
(or secular), but their usage of this concept is to be understood
in a (highly) religious way. Their usage of the concepts of
secular and secularization, can be made easily understandable
through the opposition between ordained and lay: the lay
being the secular. Let us consider the Franciscan order as
an example.”® Besides the male friars, the priest-friars and
‘simple’friars®’, and the female nuns (the Clarisse), the order
has another subdivision. This subdivision, the so-called ‘third

% True, the emptying of the religiousness has often opened the road for
some sort of anti-religiousness, but that is not the basic claim of the
theory of secularization.

6 The order given life by St. Francis is not the only example I could offer
here. Also the Carmilates or the Dominicans would do.

57 The ‘simple’ friars are the brothers who have been ordained as friars but
not as priest.
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order’, is known as the secular order of the Franciscans. This
group consists of lay people (often married and with children),
but as one can imagine, they can hardly be considered as
non-religious. It is exactly like this that the secular, or
secularization, should be understood as used by these scholars.

Contrary to the those subscribing to the ‘secularization
theory’, according to these philosophers®®, our world is not
emptied of its religiousness. In fact, if anything, our world is still
profoundly religious. The problem with the political institutions
and the organization of public life*® is exactly that the persisting
religiousness in and of the public domain has been forgotten.
And a great deal of blame of this forgetting is precisely to be
found in the bad usage of the concept of secularization. For
these philosophers, in fact, our western world, especially its neo-
liberal political forms, can simply not be correctly understood
when they are described as being secularized, except when
secularized is to be understood in the version just mentioned
as being a translation from the ordained to the lay. Or, to say
this respectively in the words of Simon Critchley and Giorgio
Agamben: “[R]ather than seeing modernity in terms of a
process of secularization, I will claim that the history of political
forms can best be viewed as a series of metamorphoses of
sacralization”?; “[Blut it is a certain fact that modern political
philosophy will not be able to surpass its contradictions if it does
not become fully conscience of its roots in theology”.5!

The full width of these fundamental critiques of our
current political institutions can, however, only be understood
by turning to one of the more important sources for these
philosophers. This important source is the dubious, one could

58 Two of its most prominent figures are the already mentioned Italian phi-
losopher Giorgio Agamben and the English philosopher Simon Critchley.
Critchley, like Agamben, could have been mentioned also in the previ-
ous section as he has written on St. Paul, too. But, once more just like
Agamben, his contribution to contemporary philosophy is a better fit in
this last part.

59 The political philosophy of these scholars consists, in fact, of a profound

critique of our current neo-liberal society.

60 Simon Critchley, The Faith of the Faithless. Experiments in Political

Theology (London and New York: Verso, 2012), 10.

Giorgio Agamben, Stasis. La guerra civile come paradigma politico

(Torino: Bollati Boringhieri, 2015), 77 — my translation.
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maybe even say infamous, German Catholic and legal scholar
Carl Schmitt.®? It is absolutely necessary to immediately
add that these contemporary scholars do not want to follow
in Schmitt’s footsteps, but they read our current political
institutions using Schmitt’s considerations on our contempo-
rary political concepts as their legend.%?

That Schmitt needs to be seen as an important source
for these scholars can be understood when one realizes that
Schmitt was not just of fundamental importance in the
development of political theology, but, more importantly, that he
was one of the first to actually describe what was fully at stake —
in good and in bad - for contemporary politics when the theory
of political theology was applied to reality. As he described in a
chapter entitled ‘Political Theology’ in his homonymous book:
“[A]ll significant concepts of the modern theory of the state are
secularized theological concepts”, and this “not only because
of their historical development — [...] — but because of their
systematic structure, the recognition of which is necessary
for a sociological consideration of these concepts”.®* However,
if all political concepts are secularized theological ones, then
the following conclusion seems to be the only appropriate one:
“the exception in jurisprudence is analogous to the miracle in
theology”.%> Whereas the first sentence defines well what is at
stake in political theology, that the exception is like the miracle
also renders evident what the perils are. The Third Reich was,
in fact, one long period where the juridical exception reigned.

This double aspect, the descriptive and the perilous, is
exactly what makes Schmitt such an important figure, but
also what makes this turn in political philosophy - political
theology — so interesting. If he is right that all concepts of
modern state-theory are secularized theological concepts — in
the understanding of having been turned lay — then the power

62 For those who do not know, that Schmitt is considered under an almost
constant negative light is related to the fact that he was the crown jurist
of the Third Reich and a protégé of Goring.

63 Tt is necessary to mention quickly here that, although he never actually
wrote anything about St. Paul, also for Schmitt St. Paul’s peculiar rela-
tion to the law was of great importance.

64 Carl Schmitt, Political Theology. Four Chapters on the Concept of
Sovereignty (Chicago and London: Chicago University Press, 2005), 36.

65 Ibid.

173



invested in these contemporary state-forms is the same as
the one found in the sovereignty of the medieval God-Kings.
Our contemporary neo-liberal democracies are then simply
simulacra for the same vicariousness of the transcendental
power of theocracies that are now invested on the contemporary
political institutions and organization of public life. In this
sense, the saying vox populi, vox dei takes on a rather literal
understanding that few would have imagined, let alone
politically defend.%¢

As can be understood, what is at stake in this third ‘turn’
towards theology is the understanding of the amount of
remaining ‘theological’ power present in our contemporary
political institutions and how it is distributed. These scholars,
who consider that our contemporary political constellation
is not at all secular, demonstrate that remnants of the
theological in the political are still very much present and
actively functional. As such, they need to acknowledge how the
surplus of power willingly or unconsciously ignored by those
that are responsible for the organization of public life is not
only under a constant threat of degenerating in tyranny, but is
actually undermining the democratic-ness of our contemporary
democracies.

&

I began this text by referring to a lecture given by the
Belgian scholar Rudi Visker who claimed that there had been
a recent ‘turn’ to psychoanalysis in contemporary continental
philosophy. The contention of this text has not been to repudiate
this thesis, but to demonstrate that another ‘turn’, a more
important one, which at times went hand in hand with a turn
to psychoanalysis, has characterized the developments within
continental philosophy in the past decades. The direction of this
more important ‘turn’ was towards theology.

66 As the historian Edmund Morgan wrote, what is generally forgotten
when commenting this saying is that “the concept of the sovereignty
of the people was not a repudiation of the sovereignty of God. God
remained the ultimate source of all governmental authority”. Edmund
Morgan, Inventing the People: The Rise of Popular Sovereignty in
England and America (New York and London: W. W. Norton &
Company Ltd, 1989), 56.
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Just like the main source of the first ‘theological turn’ in
contemporary philosophy (in French phenomenology) consisted
of a report — a constat in French, that is, a mere observation —
also this text had the ‘limited’ scope of retracing (rendering
observable) some of these recent ‘turns’ towards theology in
contemporary continental philosophy. The main intention,
limited as can be expected, can be described as the delivering
of some specific examples of possible fruitful interplay between
theology and continental philosophy. And even though the scope
of this text has been rather limited, as the examples that have
been put forth hopefully have rendered evident, the possible
interplay between theology and this branch of philosophy is not
limited in the least. In fact, and especially with regard to the
‘two’ final ‘turns’, not only are we confronted with examples
of very fruitful interplay between theology and philosophy,
but, and much more importantly, the particular (continuous)
interaction between the political and theology renders this
awareness of fundamental importance for our present everyday
life (in the public sphere).

Kopsavilkums

Un vards velreiz tapa par miesu. Vairaki teologiskie
paversieni musdienu kontinentalaja filozofija

Kontinentala filozofija nekad nav uzskatita par monolitu — ta
vienmer bijusi sazobé ar daZadiem notikumiem un atseviskam para-
dibam, kuras ir gruti klasificét. Raksta aplikoti tris t. s. teologiskie
paversient kontinentalaja filozofija.

Viens no siem pavérsieniem paradas 80. gadu sakuma Francija,
kad francu fenomenologija radas pastiprinata interese par jédzie-
niem un témam, kas lidz tam tika uzskatitas par tiri teologiskam.
Fenomenologijas imanentajam raksturam nacas paplasinaties, lai
letvertu jautd@jumu par transcendenci un témas, kas aprakstitas ka
transcendentalas (par $§im izmainam liela meéra japateicas tadiem
autoriem ka Emanuélam Levinam, Zanam-Likam Marionam u. c.).

Tomér francu fenomenologija nav vienigais miusdienu konti-
nentalas filozofijas atzars, kas izradijis pieaugosu interesi par teo-
logiskiem jédzieniem un jautdjumiem. Tiem pievérsusies ari virkne
progresivu (lielakoties kreiso) domataju. Saja konteksta japiemin divi
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paveérsieni: paversiens uz apustula Pavila télu un politiskas filozofi-
Jjas paversiens politiskas teologijas virziena. Pirmaja gadijuma ipasi
Jjaizcel Aléns Badji un Slavojs Zizeks, otraja — DZordzio Agambena
un Saimona Kri¢lija specifiska interese par sekularizacijas teoriju.

Izsekojot siem teologijas paversieniem musdienu kontinentalaja
filozofija, pirmam kartam ir iespéjams noradit uz augligu saspeéli
starp teologiju un kontinentalo filozofiju. Tomer, lai ari to var uz-
skatit par ierobeZotu izpétes lauku, aizvien pieaug mijiedarbiba starp
politisko un teologisko, kas, ipasi runajot par pédeéjiem diviem pavér-
sieniem, sniedz daudz dzilaku izpratni par §is saspéles nozimi misu
tkdienas dzives publiskaja sfera. Ja politika (publiskas dzives orga-
nizacija) ir savijusies ar teologiju, tad dzilaka un daudz apzinataka
izpratne par $o saspéli ir arkartigi nozimiga.



A HISTORICAL DECOUPAGE ARGUING
FOR THE PARTICULARITY OF THEOLOGY
AND CHRISTIAN SPIRITUALITY
IN HIGHER EDUCATION

Rebecca A. Giselbrecht (Ph.D.)

Senior Teaching and Research Assistant, University of Zurich

Interdisciplinary projects that include Christian theological
interests exist.! Yet it is more common that the academic study
of Christian theology, particularly spirituality, get bottlenecked
into departments of religious studies, psychology of religion, or
other overarching areas of study that make the Christian study
of theology proper into one of many religious possibilities. In
this case, interdisciplinarity is like a soup of many ingredients
that is blended beyond individual distinctions or any particular
flavor. We know that retaining identity is a prerequisite for
interreligious dialogue. In a discussion of interdisciplinarity,
the same principle holds true. If the theological faculty of a
university wishes to be involved in interdisciplinary projects,
the faculty must reflect on what makes theology particular and
an interesting partner for other areas of research. Identity is
the ground zero for productive interdisciplinary interaction.

I See Wesley Wildman, “A Counter-Response on ‘The Divine Action
Project,” Theology and Science 3 (2005), 17-29; Amos Yong, The Spirit
of Creation: Modern Science and Divine Action in the Pentecostal-
Charismatic Imagination (Grand Rapids: Eerdmans, 2011), 72—88. The
Divine Action Project between 1988—2003 is an example of such interdis-
ciplinary work co-sponsored by the Vatican Observatory and the Center
for Theology and the Natural Science in Berkeley. Here philosophers,
physicists, theologians, among others, explored the question of how God
works in the world.
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In relation to the identity of theology in higher education,
I am reminded of Luke 11:52, “Woe unto you, the doctors of the
law, for you have taken away the key of knowledge; yourselves
have not entered in, and those who were entering in you have
hindered.” Luke chose to attribute these words to Christ. They
are a reproach aimed directly at Pharisees. The reprimand
transcends both time and space suggesting that it is relevant
to everyone ever involved with theological education and church
leadership. With this warning and the role of theological higher
education in mind, the following series of historical anecdotes
from my Swiss context are meant to paint the academic
discipline of Christian theology since the Reformation using
broad-brush strokes. A glimpse at a unique history in the
light of old principles for theological education juxtaposed to
what is going on in the same environment frame of the picture
right now. I hope that some of the points made may serve to
encourage theologians to solve the current disjunction in regard
to the identity of Christian theology in higher education and its
interconnectivity to other disciplines in the European context.
I postulate that to center the present by outlining the past
might illuminate the benefits of distinct religious identities,
which render interdisciplinarity in higher education possible
and interesting.

The Zurich Reformation and Higher Education

The history of theological higher education in Zurich has
played out in three distinct epochs. The first school was born
during the early years of the Reformation after 1525 and
retained its same emphasis until about 1833. The second period
were the transitional years between 1833 and 1945. The third
period has many faces; therefore, mini biographies of two
theologians, Emil Brunner and Gerhard Eberling, serve here
to illustrate the time preceding the contemporary theological
culture in Zurich. The third period is not over. Both the Swiss
Reformed Church and theological higher education are in the
midst of cultural transition and identity crisis.

The Reformation was a movement that not only invested
in structures and rites, but also in society at large. In the
sixteenth century, it was unthinkable to separate a reformation
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of piety from reforms in people’s lives and their communities.
Indeed, Christian piety was regarded as the necessary pure
water of public life, and public life as the place where piety had
to be fleshed out in concrete political action.

There was a deep, organic relationship between the
Schola Tigurina, its structure, curriculum, and the Reformed
Protestant faith. The need for clerical training was greater than
could be imagined at the advent of the Reformation because
both new pastors as well as those already in office needed
training in how to interpret the Scripture. Due to this deficit,
Huldrych Zwingli’s Prophezei was founded on June 19, 1525.2

The students met in the choir of Grossmiinster immediately
after the early morning service at six o’clock in summer or at
seven in winter. The liturgy lasted for probably about one hour.
Zwingli began the study of the Scripture with a prayer, which
he composed himself expressly for this purpose.

Omnipotent, eternal and merciful God, whose Word is a lamp
to our feet, a light on our paths, open and enlighten our minds,
in order for us to not only understand Thy revelations in a
pure and holy way, but also to be transformed into what we
comprehend, so that we may not displease Thee in any respect.
Through Jesus Christ our Lord. Amen.?

The prayer and lectures were then delivered in Latin. First,
a young student read a passage from the Old Testament out of
the Vulgate. According to the principle of lectio continua, the
lesson always began at the point where it ended the day before.
After the lesson, the Hebrew lecturer (lector Hebraeus) read
the same passage in Hebrew and explained difficult words and
expressions, drawing on Hebrew grammars and rabbinical
literature. Afterwards, the Greek lecturer (lector Graecus)
had two tasks. He executed the same function as the lector
Hebraeus, reading the passage from the Septuaginta and
explaining it; but he also had to deliver a theological exegesis

2 Ernst Gagliardi, Hans Nabholz and Jean Strohl, Die Universitdt Ziirich
1833-1933 und ihre Vorldufer: Festschrift zur Jahrhundertfeier (Zirich:
Verlag der Erziehungsdirektion, 1938), 5.

3 Heinrich Bullinger, Kommentare zu den neutestamentlichen Briefen
(Rém-1Kor-2Kor) (Zurich: TVZ, 2013), 14, 26-29; 419, 11-15. Huldrych
Zwingli, Huldreich Zwingli’s samtliche Werke vol. 4 (Leibzig: Heinsius,
1927), 701, 4-11.
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of the text. A student drew on what had already been said
referring to different orthodox authors. His task was to clearly
extract the true meaning of the passage so that faith, piety,
holiness, righteousness and steadiness could be learned from it.*

The exegetical knowledge gained from both the New
Testament Greek and Old Testament Hebrew scripture was
shaped into sermons, which were preached at a public service.
These services likely took place from Monday to Thursday at
eight or nine o’clock in winter. The exegetical rhythm began
with prayer and flowed to the public. The rhythm created by
prayer and the Scripture shaped the backbone of the original
Swiss system of theological education.

Between 1556 and 1600, the Schola Tigurina grew to be a
day school. The subjects of instruction expanded to include
the Old and the New Testaments, natural philosophy, logic,
and Greek literature. By 1601, the Collegium Humanitatis was
created and served as a intermediary school between the Latin
school and the Lectorium or Collegium Publicum.® Between
1618 and 1619, Johann Jakob Breitinger represented the Zurich
school at the Synod of Dordt.® The new system had three
sections: the Latin School, the Collegium Humanitatis, and the
Lectorium, that is, the philological, the philosophical, and the
theological. The same foundation remained stable until 1833 -
and theology was the crown of this tree until the University of
Zurich was founded in 1833.7 In the history of the University of
Zurich we read, “The compulsory faith of the church was unable
to thereby avert the gradual awakening of a freer spirit.”®

Progress and Inconsistencies

The seventeenth and eighteenth centuries moved the
Lectorium into a period of epic transitions. The roots of the
Scripture exegesis and prayer were cropped, and the relationship
between the Reformed church and the Lectorium waned. The

Bullinger, Kommentare, 420, 1-2.
Gagliardi, Die Universitdt Ziirich, 33.
Ibid.
See Gagliardi, Die Universitdat Ziirich, 33—38; Friedrich Schleiermacher,
Kurze Darstellung des theologischen Studiums zum Behuf einleitender
Vorlesungen (Berlin: Reimer, 1830), §30.
8 Gagliardi, Die Universitct Ziirich, 51.

IS S
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Zurich Lectorium was a victim to a sort of simony. Only men from
Zurich were accepted to study in Zurich, which caused the overall
quality of the institution to decline. A group of students called
politics also studied at the school; these guys were not interested
in being pastors, but rather politicians. Due to their preferences,
in 1715, professors of national history and politics were added
to the staff of the Lectorium. In 1721, professors of general and
international law were hired. Thanks to the naturalist Jakob
Scheuchzer (1672-1733), the historian Jakob Bodmer (1698-
1783), and the rhetorician Johann Jakob Hottinger (1750-1819),
the advancement of Humane Letters and Natural Science paved
the way for another Reformation: that of higher education.

A reform in 1775 and 1806 cast the Collegium Carolinium
into the template shaped by the Enlightenment worldview of
the eternal progress.’

In 1833, the Universitas Turicensis was made of the Faculties
of Theology, Medicine, and Law all under one institutional
roof. Indeed, the University of Zurich was the first university
in Europe to be founded by the state rather than a monarch
or the church, and also the first to award a woman the title
of doctor in 1866.1° The university was shaped by the ideology
of its time-shared notions with men like Genevan born Jean-
Jacque Rousseau (1712-1778) and Johann Heinrich Pestalozzi
(1746-1827) of Zurich — a romantic understanding that made
remarkable social change possible. Illiteracy was extinguished
and compulsory schooling for all Swiss children was mandated.
The nineteenth and the early twentieth century theologians
were trained in Zurich to see the church as an institution for
the entire society. Schleiermacher’s theology of experience,
meaning, inspiration, and mystery formed the ground tenor for
shaping theological praxis in the church. By 1845 the Creedal
Controversy or Liturgy Wars ensued, the flames of which were
fanned by professors and pastors alike. One ramification of this
was that in 1868 the Zurich Synod voted against the obligatory
use of the Apostles Creed, or any other, for that matter.!!

9 Gagliardi, Die Universitct Ziirich, 51-62.

10 Ibid., 177.

1 Theodore M. Vial, Liturgy Wars: Ritual Theory and Protestant Reform in
Nineteenth-century Zurich (New York: Routledge, 2004).
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Straussenhandel and the Creedal War

The Evangelical Reformed Church of Zurich and the Swiss
government were intimately involved in decision making
between 1833 and 1933. The relationship influenced the
fact that the church became the only Reformed church in the
world without a common confession of faith. Some view the
corporate entity of the church then as a religious institution
with freedom of confession and individual corporate identities.
Rather than presenting a detailed outline of the various events
and organizational dynamics of the University of Zurich from
1833-1933, in the following, I will address two key ideological
transitions at the University of Zurich and within the church.
First, there was a heated struggle between the church and
the state, the Straussenhandel, which was followed by the
Apostolicum/Creedal War as to whether the Church should
adhere to a confession or a creed. Second, I will attend to an
inconsistency — namely, the failure of the new so-called liberal
church to offer pastoral positions to theologically educated
Swiss women. The examples serve to demonstrate that the
interaction between the church and the Swiss state was strongly
influenced by the academy throughout the nineteenth and the
twentieth century. In other words, although the relationship
between the church, the state, and the academy became much
more hierarchical, with the state at the top in comparison to
how the reformers would have had it in equality, the theological
education at the University of Zurich still shaped the ecclesial
landscape. Particularly the professors were powerful in the
church, the state, and the academy.

After 1833, there were three rounds to the religious conflict
in Zurich. Each involved the university. Round one was when
David Friedrich Strauss, who wrote The Life of Jesus Critically
Examined in 1835, was called as a professor of Dogmatic
Theology at the University of Zurich.!? The issue was so burning
that on September 6, 1839, a group of Zurich’s citizens rioted
and then led a coup in which they overthrew the government
of Zurich in protest of Strauss’ call. The group held the city

12 David Friedrich Strauss, The Life of Jesus, Critically Examined (London:
Swan Sonnenschein & Co., 1902).
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captive for 10 days.!® People literally rebelled with guns in their
hands. Round two and three involved Alexander Schweizer and
Alois Emanuel Biedermann - the two are remembered as the
leaders who left the church without a unified confession of faith.

The conflict began after the state of Zurich’s radical liberal
regime pushed the church out of government during the
1830s, which rendered the church an independent legal entity
on the principle that Switzerland was a religiously neutral
nation.'* Alois Emanuel Biedermann (1819-1885), who became
a professor at the Theological Faculty of Zurich in 1850, was
Ordinarius for Dogmatic in 1860, the rector of the University
of Zurich from 1874-1875, and served as a government official.
Professor Biedermann was a student of Hegel and is known
as the man who prepared the way for the liberal reform
movement of the German speaking part of Switzerland in the
creedal struggle. Biedermann pushed the liberal transition into
existence.

Two lead figures of the medial conflict were Georg Rudolf
Zimmermann (1825-1900) and Heinrich Lange (1826-1876).
Through the editorials that were published in his own journal,
The Contemporary Church: a Monthly Journal for Reformed
Switzerland, Biedermann campaigned for a rational church.!®
His commentaries underscored his own theological agenda. He
claimed, for example,

The spirit of Christ is alive and working today, just as it was
then, even when it functions in other guises; yes, he is — how
could it be otherwise possible? — in the peaceable triumph and
incorporation of the natural elements of human progress. The
sentiments of latter years are no longer necessary today.'®

Das Kirchenblatt, or a church newspaper, was also a platform
for proceeding with the dispute as well as the local Zurich
newspapers, including the NZZ daily newspaper of Zurich,

13 Vial, Liturgy Wars, 10-15.

4 Rudolf Gebhard, Der Weg zur Bekenntnisfreiheit: Der Apostolikumstreit
in den reformierten Kirchen der Deutschschweiz im 19. Jahrhundert,
Dr. diss., University of Zurich, (2001).

Die Kirche der Gegenwart. Eine Monatsschrift fiir die reformierte Schweiz
(Zirich: Schulthess, 1845-1850).
16 Alois Emmanuel Biedermann, Der Massstab des Christlichen, 1, 43—63, 49.
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which took a conservative position in the conflict. The NZZ
article argued for baptismal liturgy, which should contain an
apostolic confession because of its biblical content, its ancient
nature, its general public, and for practical reasons.!”

Biedermann’s stance was in line with that of the new
University of Zurich. The university was founded to provide
students with a Weltmdannische Bildung — a world-wise, excellent,
sophisticated and urbane education, a worldview representative
of the epoch and the romantic humanism of the times.'® At
this point, in the midst of the nineteenth century, the romantic
ideas of Genevan born Jean-Jacques Rousseau (1712-1778)
followed by the Swiss pedagogue Johann Heinrich Pestalozzi
(1746-1827) began churning out waves including the notions of
Ludwig Andreas von Feuerbach (1804-1872) that draw circles to
Friedrich Nietzsche (1844-1900) and later to Jean-Paul Sartre
(1905-1980), among others. The highway to an existential
educational modus was paved.'?

In the midst of this stream moving to modern freedom,
Biedermann argued in The Contemporary Church Journal that
the Christian plumb line for measuring Christian authority
was broken and people were confused. He told his readers to
reach into themselves because that is where the true rule of
measurement lies. Faith in the return of Christ, angels, and
the devil is impossible — but leaving biblical faith is not the
same as giving up Christian faith. In an article dated July 23,

7 Vial, Liturgy Wars, 16—23.

8 Gagliardi, Die Universitdt Ziirich, 177.

19 Tt makes its first appearance in the 18t century with the writings of
Rousseau who blamed the obsession with cultural progress, encyclopedic
knowledge, authoritarian education, and the pursuit of social status for
the ills of society and for the production of the alienated, other-direc-
ted, and corrupt personality of the bourgeois. Rousseau introduced an
alternative conception of the good life that ascribes goodness to man’s
natural inclinations and self-regulated development, to spontaneous and
playful exercise of natural powers, and to self-directedness and personal
authenticity. Good human beings, he contended, should manifest holistic
integration of sentiment with reason and of personal interest with the
common good. These new images of human goodness and naturalistic
education have generated in the 19" and 20 centuries a manifold chan-
ge in educational theory and practice. In the modern educational thought
of Pestalozzi, Froebel, Dewey, Neill, Rogers, Maslow, Combs and others,
we encounter all of Rousseau’s basic intuitions.
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1845, he discussed the three theological directions in the Swiss
Reformed landscape: (1) the conservative, orthodox, or positive
church members, who wanted to retain the Apostolicum, (2) the
liberal conservatives or proponents of Vermittlungstheologie (the
mediators), who do not interpret the Apostolicum literally, but,
nevertheless, hold to its validity, and (3) the liberals, Freisinnige
or reformers, represented by his journal, who considered that
the Apostolicum was no longer relevant to the Modern church.?’

When the Zurich synod voted for a committee to revise the
liturgy in 1884, George Rudolf Zimmermann (1825-1900),
a pastor in Frauminster, headed up the positive faction;
Professor Biedermann was the most important proponent
of the liberals; while Alexander Schweizer, Professor at the
University of Zurich and a pastor in Grossmiinster, since 1844
and Georg Finsler (1819-1899), the last Antistes of Zurich, were
the leaders of the mediating theology faction. The committee’s
first attempt to design new standard liturgy failed, the liberals
could not accept an introduction containing the Apostle’s Creed
as a required statement of faith.?! Two years later, in 1867, the
liberals argued that a liturgy which could not be prayed freely
by everyone went against the tenets of Christianity. A liturgy
must express the beliefs of the community. If it does not, no
one has the right to impose it on the community.?? The liberals
succeeded and the Apostle’s Creed and all other creeds became
optional to members of the Evangelical Reformed Church of
German speaking Switzerland.

In a more recent study, Ralph Kunz contends that this
moment when Alexander Schweizer was the Professor of Practical
Theology at the University of Zurich, was an axial moment in
the Reformed Swiss Church.?® Schweizer’s work focused on the
requirements of a universal and a context-praxis oriented theory

20 Alois Emmanuel Biedermann, Das apostolische Glaubensbekenntnis
und die schweizerische Predigervresammlung in Ziirich, in Die Kirche
der Gegenwart: Eine Monatschrift fiir die reformierte Schweiz (Zirich:
Schulthess, 1845-1850), 333—347.

2L Vial, Liturgy Wars, 18.

22 Ibid., 20, from Kesselring, in Evangelisches Wochenblatt, 7 (1866),

165—66.

Ralph Kunz, Alexander Schweizer als Praktischer Theologe, in Alexander
Schweizer (1808-1888) und seine Zeit, Emido Campi, Ralph Kunz and
Christian Moser eds. (Zurich: TVZ, 2008).
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of theology. Schweizer was a student of Schleiermacher’s, and
true to the nineteenth century thought he worked to bridge the
gap between rationalism and supernaturalism.?* Probably his
mediating efforts forged the path that Swiss theology would take
more than any of his contemporaries — Switzerland retained the
method of mediating theology and being in a neutral state. The
intense parallels between the church, the state, and the academy
remained true to Swiss tradition.??

But was the feeling of belonging, the coherence of Protestant
identity strengthened in the church communities where the
average citizen worshipped, after the creed became optional?
Can we extrapolate a concern for community and belonging
from Professor Alexander Schweizer’s apt remark that the
raison d’étre for religious liberalism is to be able to do academic
research according to the historical method??® Did the academy
position the church to fail? Emidio Campi implies that the synod
decree of 1868, namely the optional use of the Apostle’s Creed,
did not mean freedom from confession, but rather freedom in
confession.?’” In a sense, both the academy and the church
removed the adhesive of at least one ecclesial dimension of
identity by peeling off the historical glue that held a confessing
church together.

The Inconsistent Liberal Faction: Women in the Church

Except for the citizen’s revolt that included women, only
men participated in the power struggles and politics in the
events narrated above. Although, the part women play in the
church and the academia is usually an addendum for women’s
conferences or separate little booklets for women, I choose
to include women here. As the liberal faction would have it,
at precisely the same moment the creedal controversy was

24 Albert Schweizer, Kritik des Gegensatzeszwischen Rationalismus
und Supranaturalismus und, FExegetisch-kritische Darstellung der
Versuchungsgeschichte Jesu (Zurich: Schulthess’sche Buchhandlung,
1833).

25 Emidio Campi, Kirche und Theologie im Ziirich des 19. Jahrhunderts, in
Alexander Schweizer (1808-1888) und seine Zeit, Emido Campi, Ralph
Kunz and Christian Moser eds. (Zurich: TVZ, 2008).

26 Campi, Kirche und Theologie.

27 Ibid., 73-74.
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resolved, women were being admitted to the University of
Zurich. Actually, women had been studying at the University of
Zurich as auditors since 1864. After 1867, they were welcomed
as regular students, first in the Faculty of Medicine, then in
1868 to the Faculty of Philosophy, in 1872/73 to the Faculty
of Law, and finally in 1908/09 to the Theological Faculty. The
prerequisites for studying in Zurich were unclear at the advent
of the new option so that many Russian women, among others,
caused chaos in the Swiss system as they walked around
dressed and smoking like men. After numerous professors (all
male) questioned whether women should be given possibility
to study at the University of Zurich at all, new by-laws were
created to maintain a gendered standard.?®

Women continued to enjoy higher education, and hundred
years ago, in 1913, Laura Elisabeth Rosa Gutknecht began her
studies at the Faculty of Theology. She passed her state board
exams in 1917 and was certified as a theologian along with Elise
Pfister. Rosa Gutknecht served in the church at Grossmiinster
and as a pastoral assistant until she retired in 1953 — Women’s
ordination was not allowed until 1963, four years later, in
1959, she passed away. Her work in the shadows of the church
included years running the entire church serving in a pastoral
capacity without credentials when male pastors were either sick
or the church had a search committee for a new male pastor.?’

The conflict surrounding Rosa’s ordination makes an
interesting contrast to the Straussenhandel and Creedal
Controversy above. The outcome is representative of the
increasing cleft between the Swiss government and the state
church during the twentieth century with the university smack
dab in the middle of theological gendered inconsistencies.

In 1918, the church council ordained Rosa to serve in the
church. There were no legal provisions for women to work in
the church. Noteworthy is that all teachers, men and women,

28 Frauen Macht Geschichte 1848-2000, Eidgendssische Kommission fiir
Frauenfragen EKF, http://www.ekf.admin.ch/dokumentation/00444/
00517/index.html?lang=de (accessed 04.04.2015).

29 Ines Buhofer and Irene Gysel eds., Rosa Gutknecht: Pfarrhelferin
am Grossmiinster 1919-1953: Eine Dokumentation (Zurich: Helferei
Grossmiunster, 1995). All of the data concerning Rosa Gutknecht is
contained in this little pamphlet in German.
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were also only referred to as male in legal documents. The
Zurich synod took up the question of female ordination because
of the inconsistencies surrounding compensation for Rosa’s
work. In January 1919, Pastor Hogger suggested that Miss
Rosa Gutknecht should be paid for her services because she had
no money.?® The church council discussed whether the matter
should be brought to the church that same year or whether they
should wait until the next. The protocol from March 28, 1919
documents that a position for a helper for the lord pastor should
be established.?' The pastor of Grossmiinster had seen the need
for someone to assist him in various areas of the church for quite
some time. He had not addressed it due to financial concerns.??

On May 27, 1919, the council agreed to hire Rosa as of
June 15.3% On December 8, 1920, the synod had no qualms
about hiring a woman for preaching in the church, so that if
a church expressly wished to hire a female pastor, the church
council should make a recommendation for candidacy, and the
city council would certainly not object. There were two express
conditions. First, a female pastor would not be admitted to
receive a widow or orphan’s pensions from the state. Second,
a female pastor would lose her pastoral position if she were to
marry. Members of the church council argued bitterly until
6 o’clock and the item was set in the agenda for the next council
meeting.?*

At the next meeting, on March 2, 1921, Dr. Tobler defended
the idea of hiring female pastors saying that a woman could
easily function alone as a pastor.’® Professor Dr. Riiegg
argued against the idea with 1 Cor. 14:34 and 1 Tim 2:11-13,
which seems to be inconsistent in consideration of the liberal
theological stance of academic theology and its arguments
against literal biblical interpretation in the Apostolicum
conflict.?® He also requested an expert report on women’s
psychological aptitude for the pastorate, which he felt would be

30 Buhofer, Rosa Gutknecht, 9.
31 Ibid., 9-10.

32 Ibid., 10.

33 Ibid.

34 Tbid., 10-11.

3 Ibid., 11.

36 Ibid.

188



interesting to contemplate.’” Professor Rilegg asked whether
men and women really could substitute one another. Pastor
Stuckelberger from Winterthur did not understand why the
pastorate should be withheld from women, adding, “How
important women were in the Bible around Jesus!” He mused
that perhaps the church was on the decline precisely because
there was too little female work, too much rational thinking,
and not enough heart.?8

On April 8,1921 the church council determined to hire Rosa
Gutknecht as an intern to replace pastor Finsler, who had
fallen ill.3° The city council determined on May 7,1921 that the
church could not force the state to change a law and voting a
woman into the pastorate would necessitate changing the law.*°
On December 5, 1921 Rosa Gutknecht officially requested the
church council of Grossmiinster make her a regular ordained
pastor after her internship.*! On December 22, 1921 the national
council replied to Zurich again that voting a public servant into
office was under the jurisdiction of the state — vesting a woman
into the pastorate is forbidden by the state.*? No wonder Rosa
Gutknecht considered the preaching gown a costume for men.
No wonder Rosa advised women to pick up precisely where they
left off in a sentence after men interrupted them.

In the midst of the conflict in 1942 Rosa stood up to preach
instead of her male counterpart Professor Dr. Oskar Farner.
When Rosa told the church that she would be preaching
instead of Dr. Farner, who had taken ill, a ruffle went through
the church and a number of members got up and left.*? In an
interview with Rosa after she retired, Rosa said that the highest
point of her career was when she was able to preach vicariously.
When asked about her years of service she humbly summarized
her work and position in the church with the words, “He, our
Lord Christ, must grow; indeed, I must decrease.”*

37 Buhofer, Rosa Gutknecht, 11.
38 Ibid.

39 Ibid., 12.

40 Jbid., 13.

41 Tbid.

42 Ibid., 13-14.

43 Ibid., 21.

44 Ibid., 20.
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The Zurich reformers interconnected theology, the univer-
sity, and the state. The bond was still mighty solid when some
enlightened and rational men embraced the historical critical
method at the university and carried liberal theology into the
church. The future direction of theological education had been
set, and we now read on the University of Zurich webpage that
“The Faculty of Theology traces its origins back to the Schola
Tigurina founded in the sixteenth century, a superior school
for training theologians of the Swiss Reformed Church. Today,
it focuses on the analysis of religious phenomena throughout
history and in the contemporary world. The Faculty offers
courses in theology and religious studies.”® The nineteenth
and the twentieth-century ideal of a liberal theological
education upholds a distant claim to Zwingli’s Schola Tigurina
and influences the contemporary ecclesial landscape of the
Evangelical Reformed State Church of Zurich to this day.

After 1833

After a phase where doctrine and life were tightly linked, we
observe the institutions increasingly drifting apart. Establishing
a theological faculty inside of the University reflects in an
allegorical sense how theology became a department in a
research company that had emancipated itself from the
sovereignty of the church. Sociologically speaking the social
system nuanced itself out of the larger system into a subset. The
process proceeded and led to breaches and awakenings.

The example of mediating theology makes it clear just how
the change in environment influenced the system. The more
un-churched society became, the more academic theology had to
prove itself as a scientific discipline in contrast to the teaching of
the church. Conversely, theological positions that conformed to
the church doctrine were under constant pressure to legitimize
their views. Richard Niebuhr unfolded the given fundamental
struggle with a memorable formula for this relationship of
tension — Christ in Culture.*® At the end of the nineteenth
century, liberal theology set the tone with the concept that

45 See the webpage for the Theological Faculty at the University of Zurich,
http://www.theologie.uzh.ch/fakultaet.html (accessed 01.08.2015).
46 Richard Niebuhr, Christ and Culture (New York: Harper, 1951).
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Niebuhr called The Christ of Culture or Christ above Culture.
The goal was a harmony of the Christian message with the
moral and religious philosophy of their best teachers.*’” The new
century began with a remarkable change to the model of Christ
against Culture and Christ and Culture in Paradox.

Two brief biographies lead to some conclusions that are
hopefully relevant to the particularity of theology and Christian
spirituality in the contemporary interdisciplinary landscape.*®

Leonhard Ragaz

The first of the three professors that I would like to
introduce to you is the least known. Leonhard Ragaz stemmed
from the eastern part of Switzerland and was called as a
Professor of Systematic and Practical Theology in 1908.4° This
is noteworthy because Ragaz held a religious socialist and
claimed a pacifist position, which did not stand well with the
political ideals of the government. These were turbulent years.

Ragaz joined the Socialist Party in 1912 and worked for
peace and social justice. The conditions of social unrest in
Switzerland at the time were similar to those of Egypt today.
In 1918 there was a general strike, which meant nothing less
than a working class people’s revolt against the leaders of the
country. The government sent in troops to guard the University
of Zurich from the angry mob. Ragaz joined the cause of the
protesters and gave a heated speech. He claimed the state
had to protect the state because people had been given stones
instead of bread.®°

The so-called social question was the torch of hope for
theological renewal that turned ever more vehemently against
the established civil society. Ragaz became the principle spirit
of the socialist religious movement. He developed the first
prototype of liberation theology, which indeed also increasingly
distanced him from the academic establishment. At the age of

47 Niebuhr, Christ and Culture, 103

48 Thanks to Professor Ralph Kunz for the information in these two bio-
graphies.

49 Markus Mattmiiller, Leonhard Ragaz und der religiése Sozialismus / (1),
Die Entwicklung der Personlichkeit und des Werkesbis ins Jahr 1913
(Basel: Helbing &Lichtenhahn, 1957).

50 Mattmiiller, Leonhard Ragaz.
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53, Ragaz stepped down from his chair at the university. It was
no longer possible for him to educate pastors for a bourgeois
church. Together with his family, he moved to a working class
neighborhood in Zurich and concerned himself with teaching
the working class until his death in 1945.

In the years between the wars, a second schism of the
religious socialist movement split the church. We also see the
Christ against Culture paradigm in this movement, but instead
of the social question, the question of God was central. Karl
Barth’s Epistle to the Romans caused an earthquake that shook
the world of theology. A representative of the movement was
called to Zurich, which was certainly no coincidence.

Emil Brunner (1889-1966)

In 1924 Emil Brunner came to Zurich to succeed Ragaz.!
He was a companion of Karl Barth and Eduard Thurneysen
with whom he exchanged letters in the beginning. But soon they
parted ways. The reasons for their increasing estrangement
were complex. In a nutshell, two are of interest to our theme.

During his England years, Brunner came into contact with
the Oxford Movement. He was deeply moved by the revival
of piety and became a burning member of the so-called group
movement — a circle of mostly lay Christians, whose thought
included mission. Brunner was convinced that the movement
had found the practical reply to the question of dialectic theology.
Barth and Thurneysen were of a decidedly different opinion.
They were both suspicious of revival pathos, saw theological
deficits, and were afraid of a touchy-feely Christianity, which
for them was a relapse into the religious paradigm. The
disinclination was deep and the rejection sharp.

The second front opened when the church-political conditions
in Germany grew ever more dramatic. The first occasion for
dispute was Brunner’s effort to establish the natural theology
connected to Calvin.?? Barth replied with an emphatic no.?® One

51 Cf. Peter Stadler ed., Die Universitdt Ziirich 1933-1983. Festschrift zur
150-Jahr-Feier der Universitdt Ziirich (Zurich: University of Zurich,
1983), 239-67.

52 Stadler, Die Universitdt Ziirich, 239—67.

53 Ibid.
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who had been a companion became an opponent in conflict. At
the height of the church struggle, Brunner published another
work to stoke the anger of his big brothers. In the key year of
1934, Brunner presented his vision for the future church with
crystal clarity. Um die Erneuerung der Kirche (On Church
Renewal) was a programmatic essay.?

Allow me to cite a few passages of the book here because
therein it becomes clear that Brunner developed the second
program in the shadow of God’s Word. An agenda that fell on
unhearing ears at that time. Later, however, under completely
different circumstances, it grew to be influential.

The first part is titled, Die Kircheals Frage und Aufgabe
der Gegenwart (The Church as a Question and Contemporary
Task). The work is a contemporary analysis from the standpoint
of the observer, who in 1934 realized the “threatening danger
of the destruction of German Protestantism.” Brunner wrote:
“..in this truly life-threatening crisis...nothing comes to
light other than the fact that I name the unfinished things of
the Protestant church.... Obviously, in recent decades and for
hundreds of years, we have named something church that is not
church at all.”®®

Thereafter, Brunner developed a critique of the State Church.
His thoughts were based on the New Testament notion of
ecclesia, which he lifted from the distorted clerical picture of the
church®®as they were in the throes of orthodox intellectualism®”
and individualistic spiritualism.?® The distortion of the original
reformation vision led to a dilemma, which could be recognized
in Niebuhr’s way of looking at the problem, as mentioned above.
The churches in the Protestant nations of Europe stood before
the question whether they should remain state churches or
become confessional free churches.?® It is clear how Brunner
voted. Characteristic feature of his argument was his plea
for spiritual renewal of the church on the background of the

54 Emil Brunner, Um die Erneuerung der Kirche. Ein Wort an alle, die sie

lieb haben (Bern: Gotthelf-Verlag, 1934).

Brunner, Um die Erneuerung der Kirche 5.

Brunner, Das Missverstdndnis der Kirche (Zurich: Zwingli Verlag, 1951), 7.
Brunner, Um die Erneuerung der Kirche, 10.

58 Ibid., 13.

59 Ibid., 22-16.
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dramatic situation in Germany. The true challenge for the
church was obvious to him, inner secularization.®® The church
depends on being ecclesia. Therefore, it was not enough to
care for the community. Community had to be created. He
concluded, “Our Swiss church that does not have the hard luck
of having to fight for its existence like the German church, is
still sleeping the sleep of the last century. The church has not
woken up to new responsibility. She does not see how the world
has emancipated itself from her, how illusionary her traditional
notions of unity between the people and the church are.”!

Brunner’s acute awareness of the inner and outer secula-
rization of the church is noteworthy. According to Brunner’s
conception, academic theology is entrusted with the task of
thinking through new forms of the church to equip Christians
for missionary service. The spiritual life of a theologian
plays a role. We see in Brunner an impressive effort to hold
testimony and science, doctrine and life, but also the church
and the academy together. Those whom he tried to convince
did unfortunately not hear Brunner. He remained a deviant.
He was too uninteresting, too pious, and too missionary for the
German speaking theological landscape.

Conclusion

Early Modern Reformed theological education in Zurich was
translating the Scripture from the original languages, careful
exegesis, and historical comparisons that were all performed
to shape and transmit a message thought to originate in God.
The communal nature of the process and the methods were
meant to further a community of Christian saints. One might
say that the Reformers sought to unlock the kingdom of heaven
rather than to stop others from going in (Luke 11:52). The
painting I painted of the nineteenth and the twentieth century
in Zurich depicts an autonomous enlightened series of struggles
when theological education deconstructed and rendered
Christian identity at times insipid. The inconsistencies of what
some called progress throughout modernity are particularly
troublesome and marked by power struggles between positive

60 Brunner, Um die Erneuerung der Kirche, 22—16.
61 Ibid., 31.
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and liberal parties, gender exclusion, and the elimination of
elements of common identity such as creedal ritual notions.

A preliminary verdict might be that the academic theological
categories that functioned together were disseminated and
Christian identity and interdisciplinarity caused the overall
identity of the Christian Movement to be diluted. A soup
is tasteless without salt (Mt. 5:13). We must recognize that
deconstruction and exclusive critical methods no longer impress
the people on the streets who are dealing with the wave of global
migration, consumerism, economic uncertainty, and more.
Jurgen Moltmann wrote in The Church in the Power of the Spirit,

It is the task of theology to bring the self-critical and critical
against other interests of the interest in Christ within their
church. When theology reflects on the historical shape of the
church within the framework of the interests and the power
of Christ, then it understands itself primarily as the function
of the kingdom of God and first as such, as the function of its
church. Otherwise, theology could easily become a functionary
of the existing church structures. Theology is a Christian and
spiritual undertaking....5?

When a group of people, a nation, or a church loses its
identity — its specificity — weakness and ineffectiveness are the
cost — anger and frustration the result. For those of us, who still
think that theology is a “Christian and spiritual undertaking,”
opening theological education to include diachronic, synchronic
and existential interpretation and interdisciplinarity among
all of the subgroups of theological enquiry makes sense. How
can we work with the hard or soft sciences without some unity
within our own camp? The top down intellectualized Modern
approach to learning could gain momentum through the
inclusion of more practical aspects of spirituality. Alongside
Zwingli and Moltmann, I suggest that theology is a Christian
and spiritual undertaking. Finding the axial joint to enter
and reclaiming Christian spirituality and its particularity
are, in my opinion, the only way for theology to interact with
other academic disciplines. Identity is essential to discourse,
interaction, and interdisciplinarity for the science of spirituality.

62 Jiirgen Moltmann, Kirche in der Kraft des Geistes (Miinchen: Giitersloher
Verlagshaus, 1975), 20—21. (My translation).
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Kopsavilkums

Vesturiska dekupaza par teologijas un kristiga gariguma
vietu augstakaja izglitiba

Rietumu pasaulé kristiga teologija, it ipasi gariguma pétnieciba,
biezi tiek analizeta universitasu religijpétniecibas nodalas, saistot to
ar religijas psihologiju un citam nozaréem. Tada gadijuma starpdis-
ciplinaritate tiek uztverta téelaini — ka zupa, kura ir daudzas un da-
Zadas garsvielas, bet kura katras garsvielas specifiskums nav jiutams
un butisks. Tomer tiesi partikularais, savas identitates saglabasana
ir svarigs priek$noteikums starpreligiju dialogam. lesaistoties starp-
disciplinaros projektos, nav mazsvarigs ari jautdjums par to, kas
teologiju dara interesantu citiem partneriem un kas ir tas butiskais
plenesums.

Raksta analizéta teologiskas izglitibas veésturiska attistiba Cirihé
(Sveice). Akadémiska teologija Cirihes Universitate, ar kuru saistas
pasaulslavenu teologu vardi (G. Ebelings, E. Brunners, A. Sveicers
u. c.), pamazam kluva atvertaka jaunam apgaismibas un citu stra-
vojumu idejam, tadu Sis liberalizacijas process bija selektivs. Tas,
piemeram, ilgstosi neattiecas uz dzimumu lidztiesibu. Teologija klu-
va individuala un atskiriba no reformacijas sakumposma netika sa-
prasta ka refleksijas religiskas kopienas ietvara.

Misdienas dekonstrukcija un citas kritiskas metodes vairs ne-
palidz cilvéekiem, kurus nodarbina migracijas, ekonomiskas nesta-
bilitates un globalas pateérniecibas jautajumi. Lidz ar to teologiskas
izglitibas atversana diahronai, sinhronai un eksistencialai interpre-
tacijai un dialogam starp visam teologijas apaksdisciplinam ir sva-
rigs faktors teologiskai identitatei.
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Introduction

The issue under consideration is both very broad and quite
delicate in its nature, since it, on the one hand, concerns the
question about the very status and character of theology itself
and, on the other hand, theology’s relationship with all the
other disciplines — in other words, its relationship with a reality
that is often considered by conservative representatives of
religion and science as beyond or even opposed to theology. For
one who is familiar with church history, it is clear that theology
as a more or less independent and special discipline alongside
other disciplines in the context of the modern university is
a phenomenon that emerged during the last centuries and
was certainly unknown to the early Christian tradition.
A bold spirit of fragmentation and acute specialization in the
field of the various disciplines, sometimes to the extent of a
radical polarization, is now taken for granted as a necessary
prerequisite of the flourishing of an individual discipline. In
this context, however, one has to ask the critical question about
the very nature of theology as such, about its basic scope and
method, as well as its status and position within a university.

In this paper, I will examine certain theological presup-
positions necessary for a mutually fruitful relationship and
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open dialogue between theology and other disciplines both in
the research field and in theological education. The implied
conditions will then help us to gain a clearer picture of the
very nature of theology itself in the current academic context.
As indicated in the title of this paper, my starting point will
be a specific interpretation of the Christian tradition, as it is
formed by my Eastern Orthodox background, without, however,
adopting any sense of a confessional or conservative perception.

Context and method

To reflect from an Orthodox point of view does not mean
that one makes use of a special or unique set of ecclesial or
theological positions. The distinctive character of an Orthodox
view is related to a particular interpretation of the common
Christian tradition (the same sources, the tradition of the
common first Christian millennium etc.) that is based on
specific theological premises.! Although a serious engagement
of (modern) Orthodox theology on issues related to a dialogue
with other disciplines, present within the same academic
context, is more or less absent for mainly (but not exclusively)
historical reasons, — namely, the fact that the reality of formal
universities is indeed a very recent phenomenon in the Orthodox
world (19* ¢.) as well as the need to search for a common
language or affinities between theology and other disciplines,
between the Church and the world, since the Orthodox did
not go through the main historical landmarks of western
history (i.e. Renaissance, Enlightenment etc.) thus remaining
closed to various modern challenges —, it seems inevitable for
Orthodoxy in the context of late modernity and globalization
to find the proper means and way of communicating its faith
and the Gospel to the current world, addressing the urgent
needs of humanity through a vital and active way. This should
not be understood as a kind of luxury for Orthodoxy, but as an
essential step towards the fulfillment of its deep soteriological
task, that is the transfiguration of the present world into the
New Creation of God, as it will be manifested in the eschata
but foretasted already in the Eucharist. Before exploring by

L Cf.in this perspective J. Zizioulas The Mystery of the Church in Orthodox
Tradition. One in Christ 25: 4 (1988), 294-303.
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which means or conditions Orthodox theology could bring itself
into a genuine dialogue with the wider world, I would like to
explain in brief my own basic methodological premise, which
will facilitate the understanding of the following argument.

After a promising and fruitful renewal of Orthodox theology
(especially in the early decades of the 20 century), modern
Orthodox theologians eventually began to encounter a variety
of new (and not only secular) challenges and problems that
urgently required — and still require — their attention. The
inevitable paradigm shift from the then (and sometimes, still)
predominant Byzantine worldview to the modern or post-
modern one provides Orthodox theology and the Church with
its new context, within which it is obliged now to witness to its
apostolic faith and articulate its theological vision.

Although it seems that modern Orthodox theology has finally
overcome the so-called “Babylonian or scholastic captivity”
(namely, the use of alien, principally Western/scholastic
methods of doing theology), it seems to have fallen prey to a new
form of captivity, which I would call a “pre-modern captivity.”
This means that the glorious patristic and Byzantine past
(the period from the 4" to the 15% centuries) continues to be
the bold formative period, in a more or less triumphalistic and
repetitive manner, becoming an insurmountable obstacle for its
dialogue with modernity, finally determining the method but
also the content of modern, particularly school, theology. Even
in the work of many eminent representatives of the renewal
of Orthodox theology, one will find a theological discourse
that again deals with issues such as the history of dogma, the
interpretation of patristic texts and so on.

If this is the case, the distinction between Church dogmatics
and Church and World dogmatics — proposed by P. Valliere in
his groundbreaking book Modern Russian Theology: Buchareuv,
Soloviev, Bulgakov, Orthodox theology in a new key,” in order
to describe the two dominant theological trends in modern
Orthodox theology, that is, “Neo-patristic theology” (Florovsky,
Meyendorff, Schmemann, Zizioulas, etc.) and the “Russian
Religious Renaissance” (Soloviev, Bulgakov, Florenski, etc.),

2 Paul Valliere, Modern Russian Theology: Bucharev, Soloviev, Bulgakouv,
Orthodox theology in a new key, (T&T Clark: Edinburg, 2000), 306—309.
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could be used here as our methodological point of view in
describing the interplay between theology and other disciplines.

In my view,? the concept of “Church Dogmatics” is primarily
related to a theology proper, in other words, to a theology ad
intra, in terms of classic dogmatics, while the second one -
that of Church and World Dogmatics - is intended to express
an open-ended theological reflection on secular issues, or, in
other words, a kind of systematic theology in the current sense
of the term. It is clear from this two-fold typology that the way
that Orthodox theology is related to other disciplines within
academia or with the wider world, as the latter is experienced
in the everyday life of people, is closely related to the second
methodological way of doing theology, that of Church and
World Dogmatics, which without putting aside theology proper,
that is the doctrinal or biblical theology, attempts by virtue of
a deep interpretation or re-lecture of the tradition to find what
the latter would have said in addressing the challenges posed by
the current modern reality.*

Basic theological presuppositions of the dialogue
between theology and other disciplines

The time has now come to look through several basic
presuppositions necessary for the fruitful and constant
encounter between theology and other disciplines:

1. The self-revelation of God in history and creation: Revelation
is the very starting point of doing Christian theology. Despite
the variety of understandings in the context of the diverse
Christian traditions, it is commonly accepted that the way
by which God is made known through His self-revelation in
Christ in the realm of history, and creation, determines the
way of a theological discourse. In this perspective, the church
and its theology have as their basic task first to grasp and
then clearly to express and articulate the yet underdeveloped

For more on this understanding see my Is a Dialogue between Orthodox

theology and (post)modernity possible? Communio Viatorum LIV:11
(2012), 203-222.
For this part see my paper Church and World Dogmatics as a new model
of theological education: The case of the Orthodox Handbook, Hellenic
Open University. Scientific Review of Post-Graduate Program “Studies in
Orthodox Theology” 4 (2013), 87-99 (in Greek).
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and hidden aspects of this revelation as deposited in the
church tradition, so as to be able subsequently to address
modern challenges by interpreting it in a modern tongue. If
this is the case, modern Orthodox theology should confirm
the very “sophianity” of creation, its graced character, as
the place where God chooses to meet humanity in Christ by
being joined in a constant relationship through His body,
the Church. The scholastic legacy of the deep distinction
between grace and creation (nature) should be abandoned
as far as theology is dealing with the magnalia Dei in
history and not with some super-historical or a-historical
reality and truth beyond or outside of history and creation.
Therefore, a new model of Orthodox theology and education
would be primarily based on the very revelational-historical
context of Christian theology that inevitably highlights the
relevance of the synergetic divine-human communion as well
as determines the basic aspects of this communion. In other
words, beyond any kind of a blind passivity, God in Christ
determines the very way of doing theology and education,
since every Christian is a sort of witness and icon of this
revelation of God in history, in terms of the on-going history
of salvation that guarantees the positive reception of human
history. This means that the only way for theology to remain
faithful to its premises is to be openly and positively related
to the other disciplines within the context of academia,
in terms of close cooperation, in other words, a sort of
assuming the “carne” of the secular disciplines following the
incarnation paradigm of Christ himself.

. Therefore, if the self-revelation of God in history is the
very starting point of doing theology according to the
apostolic kerygma, then the prism through which one should
conceptualise this new understanding of Orthodox theology
ought to be the person of Jesus Christ. Although this is
considered self-evident by all Christians, it seems that the
central place of Christology along with its cosmological
and anthropological implications in Byzantine as well as

For this quite positive perception of the created order especially by

S. Bulgakov, cf. A. Nichols, Wisdom from Above: a Primer in the Theology
of Father Sergei Bulgakov (2005).
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modern Orthodox theology is quite often diminished. If one
understands the person of Jesus Christ and his personal
history as the very point of the divine — human communion,
then it is necessary to take into account seriously
his particular humanity, an aspect that is sometimes
undervalued by a tendency to give priority to his divine
nature or to the Church as a sort of substitute of his own
humanity. However, the humanity of Christ could be a very
useful means towards this inclusion of the diverse aspects
of modernity within our modern Christian learning. An
inclusive understanding of the humanity of Christ, where
every single aspect of human nature (and not only freedom
as the distinctive mark of humanity, but also its reason,
consciousness, ethnicity, gender, sex, everyday life needs,
etc.) has been assumed, gives us the opportunity to open
our perception to a whole range of human possibilities,
capacities, and aspirations in the scientific and technological
field that are coming to the surface in our era. As far as
Christ assumed the whole human nature and not just some
aspects of it and was incarnated undoubtedly in a specific
local and historical context, this interrelation of locality and
universality in other words, of otherness and communion,
particularity and openness, could be understood as the
proper way of dealing with modern challenges worldwide
in every single context (specifically in the post-modern
secularised public sphere as well as the emerging developing
world). This would force us to embrace the whole humanity
of Christ without excluding some aspects of human life as
more or less impure or rather irreligious, like politics, human
rights, the ecological crisis, modern diseases, bioethics, the
achievement of technology, the other disciplines in general
ete. This way of reasoning fits very well with the so-called
anthropological turn® of modern philosophy and worldview
in general, since Jesus Christ in his humanity is the very
model of the true humanity for every era, or time, according
to whom humans have been created.

S. Horujy, Anthropological Turn in Christian theology: an Orthodox

Perspective (unpublished lecture, 2006, available on the website: http://
synergia-isa.ru/wp-content/uploads/2011/05/hor_anthropological _turn.
pdf (last accessed August, 12, 2014).
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3. Following this fundamental Christological perspective of
Christian theology, it will be possible to develop its anthro-
pological dimension more deeply, beyond a dominant
overemphasis on the personal aspect of human being
(relation, freedom) at the expense of human nature. The
urgent character of an inclusive, that is holistic, anthro-
pological perspective that would incorporate humanity in
its totality, and not exclusively its personalistic (sometimes
idealised due to radical existential tenets) dimension, would
be of great importance for theology and education that
attempt to struggle against various modern challenges that
either devalue different groups or aspects of humanity (due
to their origin, religion, capacity, race, sex, etc.) or challenge
the very humanity of human beings (bioethics, disability,
etc.). What is required in this respect is to go beyond the
limited and often one-sided theology of person to a more
inclusive understanding of a human being that would take
fully into account its historical-contextual, natural, and
temporal dimension beyond an idealised and fixed under-
standing that seems to have been projected from above (i.e.
from a Trinitarian, or generally theocentric perspective)
onto humanity. This holistic, anthropocentric perspective
that stems from a sound Christology of the Church and is
evident in the major representatives of the patristic tradition
(i.e. Irenaeus of Lyon, Maximus the Confessor, etc.)’, is a
necessary complementary aspect and dimension of Church
and World Dogmatics to the classic theocentric view of
Church Dogmatics.

4. Since the beginning of the 20" century, eschatology seems to
have re-gained its central place within the body of Christian
theology. Being in the first place a sort of an “eschatological
revolution” within the Protestant world, this revitalisation
of the eschatological outlook soon spread out over the entire
Christian world. Georges Florovsky, Sergius Bulgakov,
John Zizioulas are only some of those who pointed out the

Cf. D. Farrow, Ascension and Ecclesia: On the Significance of the Doctrine
of the Ascension for Ecclesiology and Christian Cosmology (T&T Clark,
1999), J. Behr, Irenaeus of Lyons: Identifying Christianity, Christian
Theology in Context (Oxford: Oxford University Press, 2013).
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central place of eschatology in modern Orthodox theology.®
Despite the possible variety of definition of eschata by the
above mentioned theologians and others, it is evident that
eschatology should have a crucial role to play in this quest
of a new model of doing Orthodox theology and education
within the inter-disciplinary framework. To the extent that
this eschatological outlook is determined by the fresh, and
always innovative, Spirit of God, and is perceived not as a
fixed reality but as an expectant hope (as the freedom from
every kind of historical, individual, or communal pathogen,
or failure, like nationalism, self-referentiality, egocentricity,
ecclesiastical culturalism, oppression, etc.), it will become
quite obvious that the eschata, that is the coming Lord,
will finally judge our way of being and doing theology, that
is the nature and the method of theology itself. In other
words, Christ’s Kingdom is the very criterion that manifests
the truth of every single human individual (Christian) or
communal (Church) enterprise. The real dynamism of this
eschatological outlook allows the Church and its theology
to search for new and necessary syntheses in the realm of
the on-going history of salvation, insofar as the Church has
not yet fully articulated every aspect of the revealed truth in
history. If it is true that according to Maximus the Confessor
the whole world will be church-ified in the Kingdom, then
one is obliged to ask the critical and crucial question:
will there be any aspect of human life (reality outside the
Church, other disciplines etc.) that will be excluded from
this eschatological perspective? A negative reply to this
question will oblige us to realign our way of doing theology
and education towards the eschatological coming Lord, who
alone will judge and justify our Christian identity. By then,
Orthodox theology needs to be open and ready to proceed
to a creative perception and interpretation of tradition
according to the apostolic kerygma and in the light of the

For an overview of the reception of eschatology in modern Orthodox
theology cf. M. Begzos, Leschatologie dans I’ orthodoxie du XXe siécle,
dJ.-L. Leuba (dir) Temps et Eschatologie. Données biblique et problema-
tiques contemporaines, (Les Editions du Cerf, Paris, 1994), 311-328
and G. Vlantis, In Erwartung des Kiinftigen Aons. Aspekten orthodoxer
Eschatologie Okumenische Rundschau 56:2 (2007), 170-182.
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eschata, without the fear that this would be in opposition
to the Gospel. If Jesus Christ is “the same yesterday, today,
and forever” (Heb. 13:8), then the new challenges posed by
modernity can be understood as creative opportunities,
and not mainly as obstacles, toward the goal of the
“divine — human communion.” In view of the eschata, the
inter-disciplinary framework seems to be the most adequate
place where theology will find again its relational and open
character in searching for the common Truth, without any
ready-made or a priori premises and conditions.

. Searching for the one common Truth: It was commonly
accepted in the formative patristic era of Orthodox theology,
that the Truth had not only strictly theological but also
cosmological and sociological implications. In other words,
the Truth concerned not only some aspects of human life
or separate parts of the whole creation, but the very being
of the world in its fullness. Based on this assumption,
theology was for a long time considered in a naturally
close relation with other disciplines (a normal phenomenon
of the early Church was that the Fathers had studied in
almost all the scientific fields of their time), since they
were somehow converged in the one and indivisible Truth.
Despite different developments throughout the centuries
and the sometimes radical specialization present in modern
university curricula or even an attitude of excluding
theology in various seminaries in favour of religious studies,
the modern institution of the University is rooted initially
in this early perception of the indivisible nature of Truth,
where all the different disciplines exist side by side, in close
cooperation in view of searching for the one common Truth.
In contrast to an alleged common sense position, according
to which theology exclusively deals with a spiritual reality
while the other especially positive disciplines and technology
deal mainly with the material, a position implying a typical
Manichean understanding of reality, in the more inclusive
and holistic perception of the Truth, theology as every

For the meaning and importance of this concept cf. A. Papanikolaou,

Being with God: Trinity, apophaticism, and divine-human communion,
(University of Notre Dame Press: Notre Dame, Ind. 2006).
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individual discipline does not claim access or look for a
special part or aspect of the truth (so to say a spiritual
one), but addresses the mystery of being itself from its own
standpoint, but in close relation and cooperation with all the
different disciplinary perspectives. In such an understanding
of the dialogical and deeply relational character of theology
as such, it could be inconceivable for it to be in tension
and unaware (as it is still the case in all the traditional
Orthodox contexts) about the content, methodology and
the achievements of every other individual discipline to the
extent that all of them, theology including, are addressing
more or less the same existential needs of humanity. Despite
the different method or means utilized by theology and
other disciplines (a point that we should bear in mind in the
process of approaching the subject matter under question),
the object and the main locus of all the disciplines remains
the same, namely the very being of humanity and the whole
world. Although theology in its Christian understanding is
not a mere or primarily a human enterprise but a divine —
human one (according to the Chalcedonian perspective),
it is true that its soteriological scope has anthropological
and cosmological implications, a fact that brings it in
close cooperation with not only the other disciplines of the
Humanities, but also with the Physical and other positive
disciplines, that attempt (although not always successfully,
as is evidenced in the case of ecological problems or
bioethical dilemmas) to facilitate human life in different
ways, or to fulfill the truth of its existence.

. The existential concern: In an understanding of the nature
and the scope of theology in terms of Church and World
Dogmatics, one should admit that both theology and
other disciplines are closely interdependent mainly due to
their common existential concern. By the latter we mean
especially the questions related to life-death issues, a
question that is deeply located in the very existence of the
human being throughout the centuries. All the disciplines,
and especially the Humanities (theology including), as well
as technology, Physics etc., are dealing directly or indirectly
with this core existential concern, attempting to present
various ways of fulfilling the human longing towards
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overcoming the inevitable end of creaturely life, the so-called
“last enemy”: death. In this regard, the position of theology
within the interdisciplinary context is unquestionable, since
this existential concern could be considered as the very
starting point of any human attempt to reply positively in
an explicit or implicit manner to the continuous divine call,
as it is revealed in God’s historical intervention. Therefore
it is evident that all the academic disciplines somehow share
common existential concerns which render unquestionable
the value of Christian theology along with other disciplines.

As a way of conclusion

One may question whether the above presented analysis was
a distinctively Orthodox in character. Legitimate as it may be,
the question raises a more crucial issue, that of the very nature
and character of theology as such. In this paper, I attempted to
explore from an Orthodox point of view the inherent (at least
in my view), dialogical and relational character of Christian
theology in the context of an interdisciplinary perspective.
Although there is no Orthodox perspective as such that is
without a particular interpretation of our common heritage,
the pivotal point here is not to argue for a confessional, self-
sufficient and self-enclosed way of doing theology, but to
show the immanent dynamic, openness and relatedness that
Christian theology possesses in its encounter with the outer
reality, a fact that makes possible a deep and mutually open
dialogue with the other disciplines of academia, in search for a
common ground or the common Truth. As far as it is argued by
eminent theologians of our time that anthropology will become
the focus of the 215 century Orthodox theology, it is clear that
such an assumption provides theological education and the
interdisciplinary dialogue with the most adequate context
within which theology finds its own eminent position.
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Kopsavilkums

Teologija un citas disciplinas: dazi pamatpienémumi par
to attiecibam. Pareizticiga teologa pardomas

Pareizticigo teologija atskiriba no katolu un protestantu teologi-
Jam universitasu vidé ir iegajusi relativi nesen (kops 19. gs.), tapéc
modernais to ir iespaidojis daudz mazak. Tomer 20. gs. ari pareizti-
cigo teologu aprindas sakas pavérsiens no bizantiska uz moderno un
postmoderno pasaules redzeéjumu, precizak, uz kristigam refleksijam,
kam izveidojies dialogs ar Siem stravojumiem. Vienlaikus pareiztici-
ga teologija atbrivojas no Rietumiem parnemtdas un tai svesas sho-
lastiskas pieejas. Tas vieta gan daudzi Austrumu baznicu teologi ar
Jaunu sparu idealizéja patriarhalo Bizantijas perioda kristigo domu.

Raksta noraidita sholastiska pieeja, kas nodala radito pasauli
no Dieva Zélastibas; tas vieta akcentéta dieviska-cilvéciska sinergija.
Ticiba Kristu atklatajam Dievam nosaka teologijas un ar to saistitas
1zglitibas pastaveésanas veidu. Katrs kristietis Dieva atklasmes véstu-
ré ir liecinieks un ikona, lidz ar to vienigais veids, ka teologijai palikt
uzticigai tas pamatiem, ir uztvert cilvéces vésturi pozitivi un akadé-
miskaja konteksta bit atvértai citam disciplinam.

Raksta teologija postuléta ka atverts, attiecibas ar citam ideju sis-
temam toposs projekts, nemot véra, ka 21. gs. par tas centralo proble-
mu ir kluvusi antropologija.



MYSTICISM OF THE BEAT GENERATION:
ALLEN GINSBERG’S “HOWL”?

Ilze Stikane
Mg. theol., LU Teologijas fakultates doktorante

Introduction

Allen Ginsberg’s poem “Howl” is one of the most influential
literary works of the 20" century.! It was more than 50 years
ago when “Howl” was published but this poem still enchants
readers all over the world. Researchers have mainly focused on
“the social or political aspects of the poem, its breakthrough use
of obscenity and its allusions to homosexuality, or its long-line,
free-verse, open form.”? Although these aspects have been
emphasized within the research field, the poem also portrays
religious references. Yaakov Ariel, a religious researcher,
writes that “Ginsberg’s poetry invokes the Jewish-Christian
God time and again, albeit revolutionizing the meaning of the
righteousness and holiness.” Gregory Stephenson, a literary
critic, on the other hand, underlines that ““Howl” expresses

L It was written in San Francisco and Berkeley in the mid 50’s and

published in 1956. Although its publisher Lawrence Ferlinghetti was
sued, the obscenity trial just provided more popularity for “Howl” and
Ginsberg himself. For more information about the trial see Bill Morgan,
Nancy J. Peters, ed. Howl on Trial: The Battle for Free Expression
(Sanfrancisco: City Lights Books, 2006). By now “Howl” has been
translated in more than 20 languages and sold over million copies; Allen
Ginsberg, Jason Shinder, Vivian Gornick, Mark Dotyand Amiri Barak,
“From The Poem That Changed America: “Howl” Fifty Years Later,” The
American Poetry Review 35. 2 (March/April 2006), 3.
Gregory Stephenson, The Daybreak Boys. Essays on the Literature of the
Beat Generation (Carbondale: Southern Illinois University Press, 1990), 50.
Yaakov Ariel, “Charisma and Counterculture: Allen Ginsberg as a
Prophet for a New Generation,” Religions 4 (2013), 62.
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a contemporary confrontation with the concept of transcendence
and examines the personal and social consequences of trying
to achieve and return from the state of transcendence.”™ He
affirms that in the poem “Howl”

the anguish of the visionary in exile from ultimate reality
and desperately seeking reunion with it is intensified by a
society which refuses to recognize the validity of the visionary
experience and maintains monopoly on reality, imposing and
enforcing a single, materialist-rationalist view.?

In “Howl” Ginsberg has succeeded to combine a language
that is compassionate and at the same time condemnatory.®
Mystical experience for the main protagonists of the poem gives
an opportunity to break out of their everyday existence where
they feel oppressed. This experience gives a person a positive
dose of emotions, even such as love and beatitude. When the
experience is over and it’s time to return to everyday reality, a
person is in despair. In “Howl” Ginsberg examines this aspect
of mysticism, at the same time confronting the society for its
undying wish to suppress those individuals who experience
visions or seek for union with a transcendent reality.

There is a wide range of interpretations within the study
field of “Howl” but this particular research focuses on mystical
experience and mysticism and how they are portrayed within
the poem “Howl”. Mystical experience here is understood as
a union with a transcendent reality where no time exists and
its substance is love. The state where Ginsberg himself has
gained mystical experience is outside of time. The poet writes
after describing one of his visions: “We are living in eternity.””
Those people’s souls, which he saw in his visions, knew that
this is eternity but they refused to enter it. He concludes: “The
religious phrase is “God is Love”. This means that substance,

4 Gregory Stephenson, The Daybreak Boys, 51.
5> Ibid., 53.
Similarly, Yaakov Ariel concludes that “the poem is truly striking, con-
veying in words and rhythm both the harshness of the world and the
vulnerability of humanity”; Yaakov Ariel, Allen Ginsberg as a Prophet for
a New Generation, 54.
7 Allen Ginsberg, Letters of Allen Ginsberg, ed. Bill Morgan (Philadelphia:
Da Capo Press, 2008), 48.
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all, is love. And love is stuff of the substance.”® For Ginsberg the
substance of the reality reached through mystical experience is
love. Ginsberg sees this reality as the actual reality where no
time exists.

Poem “Howl” consists of three parts and a footnote. The
whole poem is dedicated to Carl Solomon, “the martyr in whom
Ginsberg symbolizes his generation of oppressed -celestial
pilgrims.”® In each part there is a different form and rhythm. It
is impossible to see Ginsberg’s strong influence from the Jewish
tradition — the Old Testament verse and Haggadah.!® But these
two were not the only influential currents within the poem
“Howl,” as the literary scholar Craig Svonkin writes:

Ginsberg doesn’t just write a new variation of ancient Hebrew
forms. He creates culturally hybridized poems, borrowing from
Black sermons, the blues, haiku, and other Eastern poetic
forms, and mixing these various spiritual poetic influences in a
cultural blender to create a radically new form.!!

In “Howl” Ginsberg uses wide range of influential sources
and views of different traditions in order to highlight his poetic
form and expression. In this way Ginsberg creates a new mode
that depicts cultural, religious and literary eclecticism. He
freely refers to different religious traditions and belief systems,
and, by combining them together, he offers a new pluralistic
vision of spirituality.

From the critics point of view “Howl” was perceived as an
act of protest against the dominant culture.'? Yet Ginsberg

8 Allen Ginsberg, Letters of Allen Ginsberg, ed. Bill Morgan (Philadelphia:

Da Capo Press, 2008), 48.

Gregory Stephenson, The Daybreak Boys, 54.

10 Referring to the Hagaddah tradition, Yakov Ariel affirms that “some of
the language and rhythm of epic passages of the Passover Hagaddah are
echoed in “Howl”, except that “He” of whom Ginsberg speaks in “Howl”
refers to the vulnerable humans instead of God”; Yaakov Ariel, Allen
Ginsberg as a Prophet for a New Generation, 60.

1 Craig Svonkin, “Manishevitz and Sake, the Kaddish and Sutras: Allen
Ginsberg’s Spiritual Self-Othering,” College Literature 37. 4 (Fall 2010),
187.

12 In 1956 Allen Ginsberg writes to the poet and critic Richard Eberhart,
in order to explain the meaning, structure, and main goals of “Howl™
“It would be impossible to write a powerful emotional poem without
a firm grasp on “value” not as an intellectual ideal but as an emotional
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himself affirms again and again that the main goal of the
poem is to show sympathy for those who do not conform within
the society’s created norms.'® And not being able to conform,
they get confused and think that they are mad, because the
society does not accept them. It’s important to emphasize that
this sympathy of which Ginsberg talks about, cannot happen
without love:

It is perhaps possible to forgive another and love another only
after you forgive and love yourself.
This is why Whitman is crucial in development of American
psyche. He accepted himself and from that flowed acceptance
of all things.

. Thus I fail to see why you characterize my work as
destructive or negative. ... I am talking about realization of
love. LOVE.™

During the mystical experience the poet unites with a reality

whose substance is love. The poet also emphasizes that

the sign of communication if successfully made should begin
and end by achieving the perfection of mystical experience [..].
I am also saying have faith that I am finally referring to the
Real Thing and that I am trying to communicate it.

Why must you deny your senses?'®

13

14
15

reality. You heard or saw Howl as a negative howl of protest. The title
notwithstanding, the poem itself is an act of sympathy, not rejection”;
Allen Ginsberg, Letters, 131. Richard Eberhart, on the other hand, wrote
in his critique in New York Times magazine: “My first reaction was that it
is based on destructive violence. [..] It is a howl against everything in our
mechanistic civilization which kills the spirit, assuming that the louder
you shout the more likely you are to be heard”; Richard Eberhart, “West
Coast Rhythms,” The New York Times, Sep. 2, 1956, 18.

Ginsberg explains in his letter to Eberhart: “I am saying that what se-
ems “mad” in America is our expression of natural ecstasy (as in Crane,
Whitman) which suppressed, finds no social form organization back-
ground frame of reference or rapport or validation from the outside and
so the “patient” gets confused thinks he is mad [..]. I am paying homage to
mystical mysteries in the forms in which they actually occur here in the
U. S. in our environment”; Allen Ginsberg, Letters, 131. Considering the
mystical mysteries to whom Ginsberg pays homage to, here the author
rather refers to the religious and spiritual praxis that were not dominant
in American environment.

Ibid., 132.

Ibid., 133.
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Allen Ginsberg views “Howl” as a successful attempt to
transcribe emotions and experience that has been gained
during this “perfection of mystical experience”. The poem also
communicates the perfection of this experience to its readers. It
is one of the main aspects of “Howl”. And this communication is
possible through love. The poet through love is trying to reach
a specific goal: “to release self and audience from a false and
self-denying self-deprecating image of ourselves which makes
us feel like smelly shits and not the angels which we most
deeply are.”’® Thus “Howl” is a liberating poem which shows
compassion and expresses love towards the oppressed — those
who are confused by the world around them. It is because of
a mystical experience that the poet is able to communicate
this particular experience, as far as it is possible. Ginsberg is
not trying to describe the experience as much as he is inviting
others to have it. Those who have not experienced it yet, still
live in relatively narrow world of perception. On the other hand,
to those who already have had mystical experience, he wants
to affirm that they are not insane. Ginsberg has succeeded to
create this sense of a mystical experience through his reading
of the poem. The author considers all men to be angels, who are
able to achieve something more than this everyday life where
they see themselves as inferior and mystical, as outsiders and
mad ones.

The Best Minds of Ginsberg’s Generation

The first part of “Howl” with its revolutionary long line
and language leaves a heavy and hypnotic effect on the reader.
To read the poem out loud with one breath for each line as
Allen Ginsberg did seems even more difficult. But through all
this despair it is possible to see momentary “ecstasies,” which
portrays Beat Generation’s quest for mystical experiences and
reaching mystical states of consciousness. It is important to
note that within the poem “Howl” different religious references
are portrayed. So it is possible to create a sort of typology
of these references. Firstly, there are titles which indicate
religious words but they are not understood from the point of

16 Allen Ginsberg, Letters, 132.
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religious tradition or religious research field. For example,
“Paradise Alley” and “El” both signify a concrete place, which
in its essence does not possess a religious character.'” Secondly,
there are references to religious traditions that have been used
as an artistic expression. In this case, the poet uses religious
words but adjusts them for his own needs. Most significant
word in this category is “angel”. Obviously the author is
not talking about angels within the context of any religious
tradition. With “angels” Ginsberg refers to his fellow beats.!'®
Ginsberg’s bibliographer Bill Morgan writes that “Jack Kerouac
and Allen Ginsberg had a way of calling everyone they liked an
angel. [..] they showed their attachment to the people around
them through that designation.”’® And Ginsberg’s portrayed

7 In the Old Testament “El” is a name of God; Nicholas de Lande,
Dictionary of Judaism (London: Penguin Books, 2008), 90. But Ginsberg
writes: “part of Manhattan’s subway system, the Third Avenue elevated
railway, one of those familiarly called the “El,” was demolished in the
mid-50s”; Allen Ginsberg, Howl: Original Draft Facsimile, Transcript,
and Variant Versions, Fully Annotated by Author, With Contemporaneous
Correspondence, Account of First Public Reading, Legal Skirmishes,
Precursor Texts, And Bibliography, ed. Barry Miles (New York: Harper
Perennial Modern Classics, 2006), 124. In this case the term “El” has not
been used in its religious essence. But it is possible to see this line in the
aspect of freeing one’s mind. Elevated metro system represents literal
and figurative leaning towards Heaven, maybe even God or other higher
transcendent reality. It is this elevated moment where poem’s main
protagonists see “Mohammedian angels staggering on tenement roofs”;
Allen Ginsberg, Selected Poems, 49. And they ares taggering because
they have experienced enlighment. “Paradise Alley”, on the other hand,
was “a cold water-flat courtyard at 501 East 11*" Street, NE corner of
Avenue A, Lower East Side, New York”; Allen Ginsberg, Howl: Original
Draft Facsimile, 125.

In the part I Ginsberg calls people “angelheaded hipsters,” who meet
with “saintly motorcyclists,” “blond&naked angel” etc.; Allen Ginsberg,
Selected Poems 1947-1995 (London: Penguin Books, 1997), 49-51.
“Mohammedan angels”, for example, refers to the poet Philip Lamantia’s
mystical experience. Lamantia reached an altered state of mind while
reading the Koran. In this experience he “floated toward an endless-
looking universe” and felt blissful. Suddenly a “bearded Face” appeared
to him and Lamantia asked him whether he can stay here forever. The
bearded Face replied: “You can return, after you complete your work”;
Allen Ginsberg, Howl: Original Draft Facsimile, 124.

Bill Morgan, The Typewriter is Holy: The Complete, Uncensored History
of the Beat Generation (New York: Simon and Schuster, 2010), xi.
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angels go through very different experiences.?’ Philosopher
Jason Spangler describes them darkly poetical: “Ginsberg
folds his “angelheaded hipsters” into a schizophrenic stew of
suicide, religious ritual, miscegenation, intoxication, and the
destruction of history.”?! The poem “Howl” contains many
different and contradictory experiences described by Ginsberg.
Thirdly, it is possible to see references to mystical experiences,
including visions. In this research this is the most important
category, because it shows mysticism and mystical experience
and how it is portrayed within the poem “Howl”. Through
Ginsberg’s characters it is possible to see poet’s own views
about mysticism and mystical experience.

Ginsberg begins his poem with one of the most famous
and powerful lines: “I saw the best minds of my generation
destroyed by madness, starving hysterical naked.”?? The whole
part I of the poem is dedicated to the best minds of Ginsberg’s
generation. In the first draft of “Howl” this line differed from
the last edition, instead of “hysterical” there was “mystical”. In
his annotation of the poem “Howl” in 1986 Ginsberg writes:

Crucial revision: “Mystical” is replaced by “hysterical,” a key
to the tone of the poem. Though the initial idealistic impulse
of the line went one way, afterthought noticed bathos, and
common sense dictated “hysteria”. [..] The word “hysterical” is
judicious, but the verse is overly sympathetic. [..] The poem’s
tone is in this mixture of empathy and shrewdness.?3

20 Literary scholar Lily Wiatrowski Phillips writes that “the characters
have visions, commit suicide, search for enlightenment, and generally
undergo the extremes of experience. They are described between images
of nightmare, as “brilliant,” “ecstatic,” “sexy,” and “despairing,” and as
the section goes on, a contrast builds between the poverty of the Beats’
external circumstances and the richness of their internal lives”; Lily
Wiatrowski Phillips, Patrolling the Borders: Citizenship, Nation and
Social Protest Literature in the 1950s United States, Doctoral Thesis,
Duke University (ProQuest, UMI Dissertations Publications, 1999), 129.
Available on ProQuest Dissertations & Thesis database.

21 Jason Scott Spangler, From the Great Depression to the Grateful Dead:
Cultural Memory and the Beat Generation, Doctoral Thesis, University
of California (ProQuest, UMI Dissertations Publishing, 1997), 28.
Available on ProQuest Dissertations & Thesis database.

22 Allen Ginsberg, Selected Poems, 49.

23 Allen Ginsberg, Howl: Original Draft Facsimile, 124.
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The word “hysterical” draws the characters of the poem
closer to the materialistic world. The poet and literary critic
Tony Trigilio explains that

the language of Ginsberg’s “crucial” revision reflects a
blurring of the boundary between the visionary and the
material, which describes a point of contact between these
states of consciousness rather than a divide. The substitution
of hysterical for mystical replaces a term (mystical) which
describes seemingly transcendental, visionary consciousness
with a term (hysterical) which describes a condition embedded
in the material practice of psychoanalysis.?*

With this revision Ginsberg tries to combine the secular
reality with altered states of consciousness. The poet merges
the line between mystical and hysterical, visionary and
material, and it is visible also in his attitude towards his
characters because “for Ginsberg, the divinity of their madness
is as much commonsensical as it is mystical.”?® And so the
poet himself identifies with lyrical heroes of the part I. In this
poem the author tries to show empathy and understanding
towards the oppressed ones — mystics, visionaries, creative
geniuses, crazy ones, “a group of outcasts [..] who are seeking
transcendent reality.”?® Ariel emphasizes that “Howl”, one of
his most powerful works, refers to friends and acquaintances
who had demonstrated erratic behavior on account of mental
suffering, in a way that normalizes and legitimizes their
desperate actions and at the same time arouses sympathy and
compassion.”?” Ginsberg links them with something divine,
they have become pilgrims that are looking for something
beyond everyday life. He saw

angelheaded hipsters burning for the ancient heavenly
connection to the starry dynamo in the machinery of night,

24 Tony Trigilio, A Poetics of Prophecy: Continuities of Visionary History in
Blake, H. D., and Ginsberg, Doctoral Thesis, Northeastern University
(ProQuest, UMI Dissertations Publishing, 1997), 284—285. Available on
ProQuest Dissertations & Thesis database.

25 Ibid., 286.

26 Gregory Stephenson, The Daybreak Boys, 52.

27 Yaakov Ariel, Allen Ginsberg as a Prophet for a New Generation, 54.
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[..] who bared their brains to Heaven under the El and saw
Mohammedan angels staggering on tenement roofs
illuminated.?®

Ginsberg’s designated characters lean towards this
ancient connection with Heaven under which they “bared”
their brains. Stephenson explains that this “burning for the
ancient connection” can be understood in two different ways:
“Connection suggests not only a visionary experience in this
context — a link to or a union with the divine — but also refers
to the slang term for a source of narcotics in the 1940s and the
1950s.”29 Also here Ginsberg’s idea of merging the lines between
material and visionary world is visible. In Ginsberg’s poem it is
possible to see that this union or connection has existed before
and still exists but a person has to reach it. His fellow beats are
those who are “burning for” this union. They are even willing
to bare their minds hoping that this union might be possible.
And thanks to that they have visions.

The poem’s main characters have also seen “Blake-
light tragedy”® and, because of their visions, they have
been marginalized from the society. They are expelled from
universities which marks a beginning for their journey
through unemployment offices combining that with different
addictions and degrading actions. Ginsberg tries to combine
polarities which also refer to transcendentalist views about
the good and the evil that both are united in the universal
mind. The degradation and purification of the bodies of
angelheaded hipsters includes sexual relationships, dreams,
drugs, nightmares, alcohol which lead them to the point where
they exist “illuminating all the motionless world of Time
between.”®! Thanks to different means that directly affects
physical body and mind, these people are able to step outside
of the confinements of time and space. Illumination here can
also be explained as gaining more knowledge, environmental
surrounding has become more meaningful within the
consciousness and perception of a person who experiences

28 Allen Ginsberg, Selected Poems, 49.
Gregory Stephenson, The Daybreak Boys, 52.
30 Allen Ginsberg, Selected Poems, 49.
31 Ibid.
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this revelation. On the other hand, returning from mystical
experience usually is described as something shocking followed
by despair and desperate need to return to the mystical state.
Ginsberg’s portrayed characters relive something very similar:

who chained themselves to subways for the endless ride from
Battery to holy Bronx on Benzedrine until the noise of
wheels and children brought them down shuddering
mouth-wracked and battered bleak of brain all drained of
brilliance in the drear light of Zoo.%?

Of course, this experience seems really similar to sobering
up from drinking or drug use but here it depicts something
more — the illuminated and mystical moment is gone and
everyday Cold War life has returned. Returning from the
state of transcendence comes with great despair. Someone has
experienced something beyond everyday reality and “then,
unable to sustain the vision, returns to the realm of the
actual.”®® Part I of the poem “Howl” consists of more than one
portrayal of this union with and returning from transcendent
reality.

Ginsberg does not see these mystical experiences as a part
of one religious tradition. The poem’s characters “vanished
into nowhere Zen”?*, they were “a lost battalion of platonic

32 Ibid. Ginsberg explains that “use of Benzedrine inhalers was common,
introduced by friends of Herbert Huncke visiting regularly”; Allen
Ginsberg, Howl: Original Draf t Facsimile, 125.

Stephenson also notes that the union with transcendent reality and
returning from this state is central to romantic literature; Gregory
Stephenson, The Daybreak Boys, 50—51. On the other hand, literary
scholar David Sandner underlines the paradoxical aspect of this concept:
“the transcendence of the sublime, although centered in the subject,
requires [..] a loss of the self”; David Sandner, The Fantastic Sublime:
Romanticism and Transcendence in Nineteenth — Century Children’s
Fantasy Literature (Westport: Greenwood Press, 1996), 52. Nevertheless
the author affirms that “in both Romantic poetry and fantastic literature,
the imagination reaches beyond its grasp in a movement towards trans-
cendence”; ibid., 50. For the author of the literary work the loss of the self
has been so complete that his life has changed. Stephenson emphasizes
that after this experience “the poet feels exiled from the eternal, the nu-
minous, the superconscious. The material world, the realm of the actual,
seems empty and desolate”; Gregory Stephenson, The Daybreak Boys, 51.
34 Allen Ginsberg, Selected Poems, 50.
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conversationalists”®®, who casted meat for the Synagogue on
the pavement.?® Here it is possible to see that Ginsberg has
interest for philosophical discourses, Jewish identity and the
increasing popularity of Zen Buddhism. Later on in the poem
Ginsberg yet again affirms that his characters were interested
in different religious and mystical questions, philosophical
systems and authors: “who studied Plotinus Poe St. John of the
Cross telepathy and bop kabbalah.”®” And at the end of the line
Ginsberg gives an answer to why they were studying: “because
the cosmos instinctively vibrated at their feet in Kansas.”?®
When someone has had a mystical experience, he or she seeks
for its explanation. In this case it is characteristic to American
religiousness to use different sources to answer their questions.
Those insights merge into one and give a more holistic view
about their experiences. The philosopher Matthew Louis
Rotando writes:

Insofar as “Mohammedan angels,” “bop kaballa” (sic) and
“Zen New Jersey” could be considered true spiritual entities,
the reader experiences a powerful blending effect of these
elements [..]. It is a scheme that trades in the various traditions
in order to create a new, hybridized vision that relies on the
addition of new and old (i. e. Zen + New Jersey or bop +
kabala).??

Through this combining of diverse religious symbols, signs
and ideas, Ginsberg tries to connect the old with the new. The
poet himself affirms that “overt intention of this mystical
name-dropping was to connect younger readers, Whitman’s
children already familiar with Poe and Bop, to older Gnostic

35 Allen Ginsberg, Selected Poems, 50.

36 Ibid.

37 Ibid. The works of Plotinus and St. John of the Cross were arranged in
bookcase in Russel Durgin’s apartment in New York, where Ginsberg
experienced his Blake vision; Allen Ginsberg, “Howl™: Original Draft
Facsimile, 126. Reference to these bookcases is also found in the poem:
“orange crates of theology”; Allen Ginsberg, Selected Poems, 52.

38 Allen Ginsberg, Selected Poems, 50.

39 Matthew Louis Rotando, Embracing Fracture: The Buddhist Poetics
of Allen Ginsberg and Norman Fischer, unpublished Doctoral Thesis,
University of Arizona (ProQuest, UMI Dissertations Publishing, 2012),
52. Available on ProQuest Dissertations & Thesis database.
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tradition.”® Religious syncretism is also visible further on in
the poem where the main heroes were “seeking visionary indian
angels who were visionary indian angels™!, “who blew and were
blown by those human seraphim”?2 and “who lost their loveboys
to the three old shrews off aith.”? Here it is possible to see
pluralism of diverse religious, faith, and mythological systems.
The author borrows from any system of ideas only those aspects
that help him to explain things that happen in everyday life.
The poem portrays vivid combination of different ideas in this
way offering for the reader a chance to choose and also gives
him or her the opportunity to identify with the things written
in the poem. In this way they have a possibility not to conform
within the framework of a single belief system.

Within the context of the poem multi-religiosity can also be
seen as a way how to resist dominant culture.** Somehow for
Ginsberg these rebels become saints, sometimes even insane
American angels. Rotando confirms that “we also get a sense
of the strange sanctity-through-rebellion that Ginsberg took to
be kind of angelic state of being: the madness of the outsider
who ran amok in the middle of the oppressive trap that was
America.”*® Ginsberg’s comrades, to whose suffering Ginsberg
could identify with, try to howl their protest against capitalism
culture. Rebellion in this case is seen as holy and therefore
directed towards change. Rotando asks an adequate question
in this matter: “But have Ginsberg’s heroes truly been fighting
a culture of torment or have they brought torment upon
themselves?”® Although the poet’s tone in the poem “Howl”
is rebellious, he does not give any examples how to make some
actual changes. Ginsberg rather wants to show his empathy for
the people that he has met in his life.*

40 Allen Ginsberg, Howl: Original Draft Facsimile, 126. For further reading
on the definition of Gnosticism see Karen L. King, What is Gnosticism?
(Cambridge, MA: Harvard University Press, 2005).

41 Allen Ginsberg, Selected Poems, 50.

42 Jbid., 51.

43 Ibid.

44 Matthew Louis Rotando, The Buddhist Poetics of Allen Ginsberg, 52.

45 Ibid., 47.

46 Ibid.

47 Within the “Howl” field of study views differ whether this poem can be
seen in a larger context of liberation. The religious researcher Stephen
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Another aspect of mysticism that is portrayed within the

poem is the road which has played a huge part in the views of
the Beat Generation.*® They as “wandering monks and mystical

seers

49

barreled down the highways of the past journeying to each
other’s hotrod-Golgotha jail-solitude watch or Birmingham
jazz incarnation,

who drove crosscountry seventy two hours to find out if I had
a vision or you had a vision or he had a vision to find out
Eternity.?°

Through the road the Beat Generation could experience a

religious transformation. Road was a part of this experience
and also a way how to communicate with others the things they
have experienced. In this context searching for visions while
driving down the American highways for them was a way of
maturation.’! The importance of the road is also visible in the
New Testament: “Jesus saith unto him, I am way, the truth,

48

49
50

51

Prothero sees liberation theology within the poem “Howl” that will
emerge only two decades after its publishing. The author writes that
“nearly two decades before the rise of black and Latin American liberation
theologies the beats incorporated the socially down and the racially out
in their radically inclusive litany of saints”; Stephen Prothero, “On the
Holy Road: The Beat Movement as Spiritual Protest,” The Harvard
Theological Review 84. 2 (April 1991), 222. On the other hand, Matthew
Rotando emphasizes that this poem does not include such questions as
race equality or gender identity; Matthew Louis Rotando, The Buddhist
Poetics of Allen Ginsberg, 47-51. The tone of the poem invokes empathy
towards the oppressed but for example women or black people practically
have not been mentioned, or if they are it is in a very stereotypical
manner.

Almost century before the Beat Generation Walt Whitman already em-
phasized the importance of the road. For example, in his poem “Song of
the Open Road” there are lines: “You road I enter upon and look around,
I believe you are not all that is here,//I believe that much unseen is also
here”; Walt Whitman, Leaves of Grass (Riga: Neputns, 2011), 160.
Stephen Prothero, On the Holy Road, 220.

Allen Ginsberg, Selected Poems, 52. Ginsberg affirms that this actually
happened when Neal Cassady drove all across the country to see Kerouac
to “compare his recent illuminations and despairs”; Allen Ginsberg,
Houwl: Original Draft Facsimile, 129.

Some Americans in the post war period were quite interested in the
Indian initiation tradition. And the beats as Indians considered seeking
for visions as one of the aspects of initiation; Allen Ginsberg, Howl:
Original Draft Facsimile, 128.
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and the life: no man cometh unto Father, but by me” (Jn 14: 6).52
In the case of the Beat Generation the aspects mentioned in the
New Testament have been combined — the road is the truth and
also it is the life.

There are also other references to Christianity within the
poem “Howl”. The line “who journeyed to Denver, who died in
Denver, who came back to Denver & waited in vain”®? refers
to the death and the resurrection of Jesus Christ, although
“waited in vain” gives this event a negative undertone.
The main characters of the poem also “fell on their knees in
hopeless cathedrals praying for each other’s salvation and light
and breasts, until the soul illuminated its hair for a second.”®*
Also here it is possible to see a negative attitude towards
religious institutions — cathedrals are hopeless. This might
be the Beat Generation’s attempt to distance themselves from
the dominant religious traditions in the American cultural
environment — Protestantism, Catholicism and Judaism.5®
In a broader sense it can be seen as a way how to liberate
oneself from the monotheistic tradition that has dominated
in the Western culture. But, although Ginsberg calls these
cathedrals hopeless, religious praxis is meaningful, in this
case praying for other’s salvation. The poet affirms that in his
letter to his father in 1956 where Ginsberg explains his views
about his friend’s religious interests: “the doctrine is screwy
and absurd [..], but the seriousness of the search for uplift is
real enough and respectable.””® Also here Ginsberg disagrees
with the teaching of one of the religious movements that Neal
Cassady was practicing, but he affirms the necessity for the

52 All quotes from King James Bible version.

53 Allen Ginsberg, Selected Poems, 52.

54 Tbid., 53.

5 America in this way created an illusion about their openness towards
different religions and their traditions. These particular traditions
became dominant after the World’s Parliament of Religions in Chicago
at the end of the 19t century; Robert S. Elwood, “World’s Parliament Of
Religions,” in Encyclopedia Of Religion, ed. Lindsay Jones, 2" ed., vol. 14
(Detroit: Thomson Gale, 2005), 9804. For more information about these
traditions in postwar America see Kevin M. Shultz, Tri-Faith America:
How Catholics and Jews Held Postwar America to Its Protestant Promise
(Oxford: Oxford University Press, 2011).

56 Allen Ginsberg, Letters, 96.
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spiritual and religious quest. It was Ginsberg himself who fell
on his knees to pray for Neal and his friends.?” In this case this
sort of intercession gives a momentary mystical experience.
Maybe the poet saw that as a reward for his empathy and love
towards others. In Ginsberg’s views of religious search and
spiritual growth it is possible to see similarities with “quest
religiousness”. The psychologist Charles Batson writes that
“religion as quest [..] involves honestly facing existential
questions in their complexity, while at the same time resisting
clear-cut, pat answers. An individual who approaches religion
in this way recognizes that he or she does not know, and
probably never will know, the final truth about such matters.”>®
Ginsberg shows that they did go to specific religious institutions
although they did not believe they were necessary. But it does
not mean that they did not try to answer existential questions
or that they did not discern their spiritual and religious search
as an ongoing quest.

At the end of the part I a more negative approach emerges
towards surrounding environment. Ginsberg describes
psychiatric clinics that oppress people’s natural mystical
impulse. In these clinics people “were given instead the
concrete void of insulin Metrazol.”®® The poet thinks that
everything in this place is emptied and petrified, no life or
love exists there. And anything that helps to see beyond or
through this concrete void is affirmed as a hallucination not as
a momentary freedom of everyday conformity. Although this
is a negative and harsh view, throughout the poem a circular
movement is visible — a person is trapped, then again he frees
himself because of mystical experience, and then again he is
oppressed etc. Although the rhythm of the poem is dynamic, it
is also, as Rotando describes it, “frequently heavy and darkly
paranoic.” 9°Gregory Stephenson in this aspect emphasizes the
opposite extremes portrayed within the poem. For Stephenson

57 Allen Ginsberg, Howl: Original Draft Facsimile, 127.

58 C. Daniel Batson, Patricia A. Schoenrade, “Measuring Religion as
Quest: 1) Validity Concerns,” Journal for the Scientific Study of Religion
30. 4 (December 1991), 417.

59 Allen Ginsberg, Selected Poems, 53.

60 Matthew Louis Rotando, The Buddhist Poetics of Allen Ginsberg, 48.
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these extremes refer to the night-sea journey archetype, where
the hero descends to the nether world or hell:

The movement of “Howl” (including “Footnote to Howl”)
is from protest, pain, outrage, attack, and lamentation to
acceptance, affirmation, love, and vision — from alienation to
communion. The poet descends into an underworld of darkness,
suffering, and isolation and then ascends into spiritual
knowledge, blessedness, achieved vision, and a sense of union
with the human community and with God.5!

Also the psychoanalyst C. G. Jung who has dedicated most of
his research to archetypes and symbols affirms that “the night
sea journey is a kind of descensus ad inferos — a descent into
Hades and a journey to the land of ghosts somewhere beyond
this world, beyond consciousness, hence an immersion into
the unconscious.”®® But a night journey is also connected with
returning from the nether world in this aspect symbolizing
rebirth. In Ginsberg’s poem “Howl” parts I and II describe the
nether world, but last two parts — rebirth of the main heroes.
This kind of circular movement from despair to fulfillment,
from sadness to joy is also present in other literary works of the
Beat Generation’s authors. Stephen Prothero writes that “there
is a constant tension in beat literature, therefore, between
misery and splendor, between an overwhelming sadness and
an overcoming joy.”%® These extremes can also be seen in the
context of reaching and returning from mystical states of
consciousness. But it also affirms the Beat Generation’s quest
for religious transformation and fulfillment in the secular
world where there is an obvious division between the good and
the evil.

The mystical experience has also helped Ginsberg in his
literary work:

61 Gregory Stephenson, The Daybreak Boys, 51-52. On the other hand,
Jeffrey Meyers suggests that within poem “Howl” it is possible to see
Dante’s circles of hell. For further reading see Jeffrey Meyers, “Ginsberg’s
Inferno: Dante and “Howl”,” Style 46. 1 (Spring 2012), 89-94.

62 C. G. Jung, Collected Works of C. G. Jung, ed. and trans. Gerhard Adler
and R. F. C. Hull, vol. 16 (Princeton, NdJ: Princeton University Press,
2014), 245-246.

63 Stephen Prothero, On the Holy Road, 219.
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and who therefore ran through the icy streets obsessed with
a sudden flash of the alchemy of the use of the ellipsis
catalogue a variable measure and the vibrating plane,

who dreamt and made incarnate gaps in Time & Space through
images juxtaposed, and trapped the archangel of the soul
between 2 visual images and joined elemental verbs and set
the noun and dash of consciousness together jumping with
sensation of Pater Omnipotens Aeterna Deus.%

Here Ginsberg refers to Paul Cézanne’s paintings, and
Pater Omnipotens Aeterna Deus was a method which Cézanne
used in his art work.%® The writer Paul Portugés explains that
“when Ginsberg read that Cézanne was attempting to find the
“All-powerful Father, Eternal God” in his art, he immediately
surmised that Cézanne had discovered a method of depicting
the eternal in the everyday world.”®® That is what Ginsberg tries
to portray in the poem “Howl” — eternal reality’s representation
within everyday world. As a result of mystical experience poet
has gained new knowledge, which could be characterized as
divine, about how and why it is necessary to write poetry:

to recreate the syntax and measure of poor human prose and
stand before you speechless and intelligent and shaking
with shame, rejected yet confessing out the soul to conform
to the rhythm of thought in his naked and endless head,

the madman bum and angel beat in Time, unknown, yet
putting down here what might be left to say in time come
after death.57

Ginsberg thought that poetry should be a result of complete
honesty, even “nakedness” of the poet. Literary language
should be the same as if the poet would talk to his friends in

64 Allen Ginsberg, Selected Poems, 53—54.

65 First time Cézanne mentions Pater Omnipotens Aeterna Deus in his
letter to Bernard in 1904. He writes: “Lines parallel to the horizon give
breadth, that is a section of nature or, if you prefer, of the spectacle that
the Pater Omnipotens Aeterna Deus spreads out before our eyes”; Paul
Cézanne, Letters, ed. John Rewald (London: Bruno Cassirer, 1941), 234
(cited in Paul Portugés, “Allen Ginsberg’s Paul Cezanne and the Pater
Omnipotens Aeterna Deus,” Contemporary Literature 21. 3, Art and
Literature (Summer, 1980): 441).

Paul Portugés, Allen Ginsberg’s Paul Cezanne and the Pater Omnipotens
Aeterna Deus, 441.
67 Allen Ginsberg, Selected Poems, 54.

66
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everyday situations.®® And Ginsberg’s honesty proves his wish
to inform the rest of the world about mystical experiences
and his oppressed fellow-beats that are described in the part
I of the poem. Everything is out in the open, individuality
is not the focus point here, but the main goal is to reach for
comprehension and illumination. Part I of the poem “Howl”
ends with a quotation of the last words of Jesus Christ and a
reference to pagan rituals:

and rose reincarnate in the ghostly clothes of jazz in the
gold horn shadow of the band and blew the suffering of
America’s naked mind for love into an eli eli lamma lamma
sabachtani saxophone cry that shivered the cities down to
the last radio

with the absolute heart of the poem of life butchered out of
their own bodies good to eat a thousand years.®’

Ginsberg here refers to Tristan Corbiére’s poem called
“Cries of the Blindman”.”® Both Ginsberg and Corbiére quote
the last words of Jesus: “And about then in the hour Jesus
cried with a loud voice, saying, Eli, Eli, lama sabachtani?
that is to say, my God, my God, why hast thou forsaken me?”
(Mt 27: 46). Both poets try to combine their trust in God and
their incomprehension of why He is not present. Here more
than anywhere else in the poem it is possible to see the “dark
night of the soul” motif. The philosopher Mary-Beth Brophy
explains that “the phrase “dark night of the soul” [..] actually
refers more specifically to the experience of a devout believer
who, having previously felt the divine light of the presence of
God, is plunged into spiritual darkness. [..] He or she believes
that God exists and remains devoted to Him, but no longer

68 Allen Ginsberg, Letters, 76.

69 Allen Ginsberg, Selected Poems, 54.

0 Allen Ginsberg, Howl: Original Draft Facsimile, 134. In this poem the
specific lines are: “Nailed I'm without a coffin/ In my eye the nail’s been
stuckin/ The nailed eye is not dead/ And the wedge is still insinuated/
Deusmisericors/ [..]/Golgatha has not ended fo rme/ Lamma lamma
sabachtani”; Tristan Corbiere, The Centenary Corbiere. Translated With
An Introduction And Afterwod By Val Warner (New York: Routledge,
2003), 95.
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feels God’s direct presence.”’! The mystic Saint John of the
Cross, the author of “Dark Night of the Soul,” in his work
“The Spiritual Canticle” describes this sensation of being
in the spiritual darkness: “Where have you hidden/Beloved,
and left me moaning?/You fled like the stag/After wounding
me;/I went out calling you, and you were gone.””? Although
God’s absence is a painful experience for a devoted believer, this
experience is also a cognitive process, which cannot be seen if
there is prosperity.”? Ginsberg in “Howl” writes that his main
characters have studied St. John of the Cross™ which is one
of the reasons why the motif of the dark night of the soul is
depicted in his literary work.

The Oppression of Moloch

Part II of the poem “Howl” begins with a question and
the poet himself immediately answers it: “What sphinx of
cement and aluminum bashed open their skulls and ate up
their brains and imagination? Moloch!”" Ginsberg has chosen
this Canaanite god to represent capitalism, consumerism
culture, urbanization, and conformism. Rotando affirms that
“in much of the poem it is clear that the enemy is Capitalism,
written with a capital “C” to indicate its might and dominion
over men.”’® People offer their children to Capitalism and
everything else that comes with it.”” Stephenson concludes

7t Mary-Beth Brophy, “Strange Solitary Mystic: Tracing the Dark Night of
the Soul in Kerouac’s Desolation Angels and Big Sur,” Religions and the
Arts 14 (2010), 420.

72 Saint John of the Cross, John of the Cross: Selected Writings, ed. Kieran
Kavanaugh (Manwah, NJ: Paulist Press, 1987), 221.

73 Saint John of the Cross, Dark Night of the Soul, trans. and ed. E. Allison
Peers, 3" revised ed. (Garden City, NY: Image Books, 1959), 76—77.

7 Allen Ginsberg, Selected Poems, 50.

7 Ibid., 54.

76 Matthew Louis Rotando, The Buddhist Poetics of Allen Ginsberg, 45.

7T Tt is written in the Old Testament: “And thou shalt not let any of thy
seed pass through the fire to Molech, neither shalt thou profaneth name
of thy God: I am the LORD” (Lev 18: 21). The scholar in Yiddish and
German literature Sol Liptzin explains that Moloch was “a Canaanite
god to whom children were sacrificed by being burned alive”; Sol Liptzin,
“Moloch,” in A Dictionary of Biblical Tradition in English Literature, ed.
David L. Jeffrey (Grand Rapids: Wm. B. Eerdmans Publishing, 1992),
516. Also see Allen Ginsberg, How!l: Original Draft Facsimile, 139.
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that “Ginsberg names Moloch as the cause of the destruction of
visionary consciousness and describes the manifestations of this
antispirit, this malevolent god.””® Moloch is “incomprehensible
prison””, soulless, its “mind is pure machinery”® and its “ear is
a smoking tomb.”8! The literary scholar Lily Wiatrowski Phillips
describes Molochas “an embodiment of mechanistic, inhumane,
and repressive civilization and has elements of the most fearful
aspects of the twentieth century society — fascism, the atom
bomb, widespread urbanization, loss of individuality, and
war.”®? Moloch’s representation was more vivid because of the
use of psychedelic drugs. Ginsberg saw the character of Moloch
in the upper stories of the Sir Francis Drake Hotel while on
peyote.®? Nevertheless, Ginsberg’s reproaches described within
the poem lines is a representation of his everyday sociopolitical
and cultural views.®* Rotando argues that “Ginsberg rants
against it (Capitalism) with the force and acidic bite of an Old
Testament prophet.”®® Although the poet calls Moloch “the
heavy judger of men”®%, Ginsberg himself embodies this attitude
towards Moloch. It seems that the poem has reached a high
point and that there is no turning back: “thus, the adamant self-
marginalization that the speaker of “Howl” glorifies reaches a

78 Gregory Stephenson, The Daybreak Boys, 55.

7 Allen Ginsberg, Selected Poems, 54.

80 Jbid. Similarly the poet Frederico Garcia Lorca writes in his “Ode to
Walt Whitman”: “and America sinks into machines and tears”; Frederico
Garcia Lorca, Poet in New York: A Bilingual Edition, trans. Pablo Medina
and Mark Statman (New York: Grove Press, 2008), 157.

81 Allen Ginsberg, Selected Poems, 54. Moloch/machine metaphor is not
uniquely characteristic to Ginsberg’s poem “Howl”. Most evidently it is
represented in Fritz Lange’s film “Metropolis” (1932) that made a huge
impact on Ginsberg; Allen Ginsberg, Howl: Original Draft Facsimile,
140. For further reading on Moloch/machine metaphor see Noel Carroll,
“Visual Metaphor,” in Aspects of Metaphor, ed. Jaakko Hintikka
(Dordrecht: Kluwer Academic Publishers, 1994), 194-197.

82 Lily Wiatrowski Phillips, Patrolling the Borders, 129.

83 Allen Ginsberg, Howl: Original Draft Facsimile, 140.

84 In this part the poet “rails against them at erial culture that he sees as
anti-spiritual, anti-life-giving or — sustaining, evil, politically corrupt,
metallic in essence, rather than flesh”; Matthew Louis Rotando, The
Buddhist Poetics of Allen Ginsberg, 40.

8 Jbid., 45.

86 Allen Ginsberg, Selected Poems, 54.
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fever pitch in the second part of the poem when he “howls”.”87
The dominant culture is exposed, and Ginsberg assures that he
understands that Moloch is the one who oppresses people:

Moloch whose love is endless oil and stone! Moloch whose
soul is electricity and banks! Moloch whose poverty is the
specter of genius! Moloch whose fate is a cloud of sexless
hydrogen! Moloch whose name is the Mind!®®

Ginsberg is angry with Moloch for those “best minds of the
generation” that has gone mad because of Moloch’s oppression.
The poet writes that “part II describes and rejects the Moloch of
society which confounds and suppresses individual experience
and forces the individual to consider himself mad if he does not
reject his own deepest senses.”®® In this way the author tries to
show to his readers that they are encaged and that they have
to free themselves from society’s given restrictions. Ginsberg
also mentions that Moloch’s name is the Mind. Stephenson
affirms that the poet “places the source of human woe within
human consciousness and perception.” Ginsberg, on the other
hand, here refers to William Blake’s Urizen who embodies
very similar characteristics as Ginsberg’s described Moloch.?!
Moloch is the result of human imagination because people are
those who have created capitalism culture and societies that
demand conformity.

In this part Ginsberg also describes how it is to live in the
Moloch: “Moloch in whom I sit lonely! Moloch in whom I dream
Angels! Crazy in Moloch!”?? Although it is an industrialized
world, Ginsberg assures that he can see beyond that. But because

87 Matthew Louis Rotando, The Buddhist Poetics of Allen Ginsberg, 48.

88 Allen Ginsberg, Selected Poems, 54.

89 Allen Ginsberg, Letters, 137.

90 Gregory Stephenson, The Daybreak Boys, 55.

Ginsberg refers to the“Jehovic hyper-rationalistic judgemental law giver
Urizen, creator of spiritual disorder and politica lchaos”; Allen Ginsberg,
Howl: Original Draft Facsimile, 139. William Blake writes in “The Book
of Urizen”: “What Demon/ Hath form’d this abominable Void,/ This soul-
shudd’ring Vacuum? Some said/ It is Urizen. But unknown, abstracted,/
Brooding, secret, the dark Power hid”; William Blake, The Selected
Poems of William Blake, with introduction, notes and bibliography by Dr.
Bruce Woodcock (Ware, Hertfordshire: The Wordsworth Poetry Library,
1994), 259.
92 Allen Ginsberg, Selected Poems, 54.
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of this, Moloch has marginalized him as mad. Nevertheless
Ginsberg wants to expose Moloch and its mechanisms:

Moloch who entered my soul early! Moloch in whom I am a
consciousness without a body! Moloch who frightened me
out of my natural ecstasy! Moloch whom I abandon! Wake
up in Moloch! Light streaming out of the sky!??

Ginsberg has described here a mystical experience that is
set in his environment. The poem’s narrator early on in his
life has realized the malevolence of Moloch, its narrowness
and need for control. Further on Ginsberg tries to make his
readers think about their consciousness and the awareness of
it. It is Moloch who has to be blamed for human incapability to
reach bliss, Moloch has prohibited and deprived it. But there is
still hope because it is possible to abandon Moloch. Ginsberg
affirms that “Moloch is the vision of the mechanical feeling
less in human world we live in and accept — and the key line
finally is “Moloch whom I abandon”.”®* Stephenson further
explains that “if we can wake up in Moloch, we can awake out
of Moloch.”® The ultimate goal for Ginsberg would be to free
oneself from the power of Moloch, but it is not possible similarly
as mystical experience cannot be everlasting. Although
Ginsberg emphasizes the possibility to abandon Moloch,
he has no choice but to return. The described abandoning/
returning metaphor is similar to the mystical experience and
returning from altered states of mind. The returning usually
is something unavoidable and unpleasant. But the return does
not mean that the experience is over. It leaves a trace, new
gained knowledge, which Ginsberg describes as the “light
streaming out of the sky.”?®

Until this point in the part II of the poem Ginsberg has
succeeded to expose Moloch for himself. Onwards his language
speaks to a broader audience: “They broke their backs lifting
Moloch to Heaven!”®” The poet tries to unmask what Moloch
has done to all people. Stephenson writes that “in this section

93 Allen Ginsberg, Selected Poems, 55.

94 Allen Ginsberg, Letters, 132.
5 Gregory Stephenson, The Daybreak Boys, 57.
96 Allen Ginsberg, Selected Poems, 55.
97 Tbid.
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the poet has also made clear that transcendence is not merely
of concern to poets and mystics but to every member of the
social body.””® Because of Moloch they are desperate, lonely and
suicidal, as Lily Phillips describes:

In this view, American society led to war, valuing institutional
security over individual lives; it also led to a poverty of spirit by
focusing on monetary gain, repressing natural impulses, and
stifling human creativity in favor of rationalism, conformity,
and stoic silence. Its end result, as shown by the Beat
characters, was loneliness, alienation, madness, or suicide.??

Capitalism culture has taken away that part of human
existence where they could reach something out of the ordinary,
to be creative and to enjoy who they are. Moloch suppresses any
impulse that might give spiritual fulfillment or ecstasy:

Visions! omens! hallucinations! miracles! ecstasies! gone down
the American river!

Dreams! adorations! illuminations! religions! the whole
boatload of sensitive bullshit!*°°

Ginsberg emphasizes that it is absolutely necessary to
break out of society’s given rules and insights and to break
out of limitations of the human consciousness. But most of all
it is the necessity for acceptance that the author tries to depict
throughout the poem:

Breakthroughs! over the river! flips and crucifixions! gone
down the flood! [..]

Real holy laughter in the river! They saw it all! the wild eyes!
the holy yells! They bade farewell! They jumped off the
roof! to solitude! waving! carrying flowers! Down to the
river! into the street!'"!

At the end of the part II the mood of the poem starts shifting
from a negative to a more hopeful tone. Yet again Ginsberg
refers to his fellow-beats, saints who are martyrs of the
capitalistic society. They jumped off the roofs towards loneliness
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where the poet himself woke up in Moloch. And that is a state
where the author gained a mystical experience. Ginsberg’s
depicted characters jumped off the roofs towards this loneliness
with flowers in their hands — dying and at the same time being
reborn. Here Ginsberg highlights his thesis about the sanctity
of the Beat Generation’s angels that will be emphasized in the
next parts of the poem.

The Ultimate Martyr — Carl Solomon

Part III of the poem “Howl” turns to Carl Solomon, a
patient in Columbia psychiatric institute, a dedicatee of the
whole poem. He embodies all of the characters described in
the part I and he above everyone else feels the prison of the
capitalism culture — psychiatric clinic. Gregory Stephenson
describes that this part is “a final paean to the martyrs of
the spirit, and an affirmation of human love.”’°2 For Ginsberg
Solomon is the ultimate victim, he most deeply sense the
despair and threats created by Moloch. David Pozen, on the
other hand, sees this part of the poem as a ping-pong game:
“Ginsberg serves up an opening statement (“Carl Solomon”),
followed by a back-and-forth between Ginsberg the steady
companion (“I’m with you in Rockland”) and his descriptions
of Solomon.”'%® Pozen thinks that this game of ping-pong
reflects upon love and union.'®® The ping-pong metaphor
can be seen also in the change of the line in the part III.
Ginsberg repeats the line “I'm with you in Rockland,” hence
yet again attesting his empathy towards Solomon and his
wish to help him. But at the same time Ginsberg realizes
that there is nothing he can do, he feels helpless, at least
physically powerless. Lily Phillips connects Rockland with “a
symbolic insane asylum/ prison and metaphor for the land of
Moloch.”'% This poem cannot physically free Solomon from
psychiatric clinic, but Ginsberg “acts as translator, mediator,
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and apologist on his behalf.”!°¢ Also in this part the idea of
oppression and liberation is intertwined:

I’'m with you in Rockland
where you scream in a straight jacket that you're losing the
game of the actual ping pong of th eabyss
I’'m with you in Rockland
where you bang on the catatonic piano the soul is innocent
and immortal it should never die ungodly in an armed
madhouse
I’'m with you in Rockland
where fifty more shocks will never return your soul to its
body again from its pilgrimage to a cross in the void.'”

The poet reveals that in his view the soul is immortal
and innocent, although the following part of the line evokes
a paradox - it should not die in this sort of death. The
immortality and innocence of the soul ensures that Solomon
will not give in to Moloch’s created prison — a void of concrete
where the souls are killed. Solomon will not give up because
he “will split the heavens of Long Island and resurrect your
living human dJesus from the superhuman tomb.”%® This
sentence refers to the veil of the temple being torn from top to
the bottom as it is written in the New Testament (Mt 27: 51).199
Through this poem Ginsberg shows his empathy for those who
are oppressed by Moloch. Solomon in this case cannot return
to his body that exists within the realm of Moloch because it
is subjected to all sorts of psychiatric experiments. As Jesus
body, also Solomon’s body has died at the cross. He has been
killed with electric shocks and other countless praxis of therapy,
but his soul is immortal. In his journey of the soul he will
gain a new body, a transformed one, because the heavens will
split and he will be reborn. And this world will unfold itself
in a different light. Stephenson interprets that through this

106 Ginsberg “stands symbolically with Solomon, and against the rationality
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journey “Solomon will discover the internal messiah, liberate
himself from Mental Moloch [..] and attain spiritual rebirth.”!1°
Perhaps Ginsberg here thought only about the spiritual aspect
of human life, although he did not deny physical body. The
poet again and again tries to affirm and reconcile body and
spirit!'! that is obvious also in this depiction of Carl Solomon’s
resurrection. David Pozen emphasizes Solomon’s fight for his
own individuality:

For a single person, the loss of individuality entailed by this
repetition creates a sort of spiritual and emotional death; for
a couple, the loss of individuality creates love as two fuse into
one. Through the shared metaphor of Ping-Pong, Ginsberg
expresses this essential entwinement of death and love,
and he claims his place as Solomon’s eternal partner in the
transcendent game.!?

Pozen underlines that the loss of individuality creates a
spiritual death but because of love, in this case Ginsberg’s
affirming empathy, Solomon is not alone in this world and he
has the possibility to be reborn. But the enemy might be a part
of the individual himself. As Gregory Stephenson affirms:

The image of the “armed madhouse” is both macrocosmic and
microcosmic. Each human soul inhabits the defensive, fearful
“armed madhouse” of the ego personality, the social self, and
the American nation also become “an armed madhouse”.!13

Here again Ginsberg affirms that it is the human mind that
has the capacity to oppress and limit oneself. But through the
description of Solomon’s case the poet assures that spiritual
rebirth is possible. This rebirth will help visionaries to be
themselves, followed by the acceptance from others:

I’'m with you in Rockland
where we wake up electrified out of the coma by our
own souls’ airplanes roaring over the roof they’ve come
to drop angelic bombs the hospital illuminates itself
imaginary walls collapse O skinny legions run outside

10 Gregory Stephenson, The Daybreak Boys, 56.
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O starry-spangled shock of mercy the eternal war is here
O victory forget your underwear we're free.!

Those who are marginalized as insane in this capitalist
society and who are losing their souls to the endless concrete
void will be saved by mercy. Each of them have died at their own
cross just to be reborn in a transformed body and to experience
liberation. And through this poem Ginsberg comes to his
readers with mercy and asks them to do the same. The end of
the part III shows a more positive tone towards the future. The
negative tone of the poem is replaced by a hope for something
higher: “In my dreams you walk dripping from a sea-journey on
the highway across America in tears to the door of my cottage
in the Western night.”!!® After being hospitalized in psychiatric
clinic Solomon will once again find peace. Ginsberg writes:

Part III is an expression of sympathy and identification
with C. S. who is in the madhouse — saying that his madness
basically is rebellion against Moloch and I am with him, and
extending my hand in union. This is an affirmative act of
mercy and compassion, which are the basic emotions of the
poem. The criticism of society is that “Society” is merciless.
The alternative is private, individual acts of mercy. The poem
is one such. It is therefore clearly and consciously built on a
liberation of basic human virtues.!¢

Through his poem “Howl” Ginsberg tries to help the op-
pressed who have encountered this merciless society. Madness
is not interpreted anymore within the materialistic world, it is
seen as a rebellion against society. It is possible to free oneself
from this situation showing kindness and love towards others.
Ginsberg’s kindness and empathy also refers tothe bodhisattva’s
vow in Buddhist tradition:“To save all suffering creatures.”'”
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Affirmation of Holiness

In “the Footnote to Howl” Ginsberg most evidently identifies
with the main characters and their suffering. Lily Phillips
describes this part as a worldly re-baptism:

There Ginsberg crosses the line into the “madness” he just
described and rechristens the world, claiming all is holy. His
list aspires to be all-inclusive, as it contains objects physical
and spiritual, common and taboo.''®

Now Ginsberg himself has become the madman he has been
talking about throughout the poem. As a personalized madman
he declares that everything is holy. The last part of the poem at
the same time embodies affirmation and consolation. All human
beings are holy, the world is holy, the soul is holy. Yaakov Ariel
writes:

“Holy Holy Holy,” which accompanies Howl, is a good
illustration of Ginsberg’s deeply religious poetry, a poetry
which is at the time defiant and striking, even shocking, by
the standards of the day, calling for a new understanding of
humans, their emotional needs, and their personal rights.'?

Ginsberg is proposing an idea that holiness is evident
throughout everyday life. The Beat Generation was trying to
exceed or combine the dualism between the body and the soul,
the matter and the spirit etc. Because of that, as Prothero
explains, “one of Ginsberg’s most profane poems, “Howl,”
contains his boldest affirmation of the sacred camouflaged in
the profane.”'?° In this part of the poem the transcendentalist
influence on the author is evident. Although the main
characters feel oppressed externally they have to understand
that they are holy. To be exact — that they are already holy. The
sociologist Todd Gitlin writes:

For real abundance was to be found in illumination; or in the
flow of experience, culminating in illumination [..]. In the act
of writing, the god of prohibitions was dead and everything
was permitted — and possible. What resulted, presumably, was
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an affluence of the soul [..]. Ginsberg concluded “Howl” with
the bodily equivalent oft he Emersonian idea that the selfinits
infinite variety is the source of all good.!?

As transcendentalists have preached a century before the
Beat Generation Ginsberg also thought that every human being
is holy. And hence they are also accepted: “Everything is holy!
everybody’s holy! everywhere is holy! every day is in eternity!
Everyman’s an angel!”'?> No one is oppressed or marginalized.
The fulfillment of human existence is already here and now,
their meaning is this holiness. Also everything around people is
holy: “holy the visions holy the hallucinations holy the miracles
holy the eyeball holy the abyss!”'?®> Now those who are looking
for the union with transcendent reality don’t have to feel insane
anymore. Ginsberg writes:

I used to think I was mad to want to be a saint, but now what
have I got to fear? People’s opinions? Loss of a teaching job? I
am living outside this context. I make my own sanctity.'**

The making of Ginsberg’s sanctity is clearly depicted in
“the Footnote to Howl”. Overall this poem operates within the
categories of empathy, where the author is saying to people: “I
understand you.” This holiness for the author is the ultimate
acceptance. And this acceptance comes not only from Ginsberg,
it happens almost in a cosmic level. In this world everyone is
present and they are adequate for this presence because they
are holy. Most evidently Ginsberg’s compassion is portrayed in
the last line of the poem “Howl”: “Holy the supernatural extra
brilliant intelligent kindness of the soul!”'2°

The poem “Howl,” as Ginsberg writes, is “an “affirmation”
of individual experience of God, sex, drugs, absurdity, etc.”'2¢
He also affirms that literary works from “Howl And Other
Poems” are “religious and I meant them to be.”'?” Although
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criticism of society is one of the themes of the poem, it is not
Ginsberg’s main goal to dissent it only for the sake of being
against it. Its

force comes from positive “religious” belief and experience.
It offers no “constructive” program in sociological terms -
no poem could. It does offer a constructive human value -
basically the experience — of the enlightenment of mystical
experience — without which no society can long exist.!?®

Ginsberg emphasizes that society does not accept people
who have experienced something beyond everyday life, in this
case, mystical experience. Society rejects them and suppresses
their natural impulses and ecstasies that include mystical
enlightenment. These people have to realize that they are
not alone in this world, they are not mad and they are holy as
everything else in this world. For Ginsberg no society can exist
without people who have visions. This idea is also evident in the
Old Testament: “Where there is no vision, the people perish”
(Prov 29: 18).

Conclusion

In the poem “Howl” Ginsberg shows empathy towards the
“best minds of his generation”. Heroes described in the part I
are desperately seeking for an experience that would be outside
of everyday life, they are looking for union with a transcendent
reality. For Ginsberg this search is a natural impulse but it
has been suppressed by the society. And this is why the poet
similarly as a prophet in the Old Testament turns against the
oppressor — Moloch. Moloch is the restrictions and limitations
that the society has created. These norms and forms confuse
the visionaries. As a result Ginsberg’s portrayed heroes think
that they are mad. The poet’s goal is to affirm the meaning of
these people’s lives and to encourage them - it is possible to
wake up in Moloch. Part III of the poem turns to one particular
individual — Carl Solomon, who is the ultimate depiction of the
cruelty of Moloch. In this part Ginsberg affirms that mutual
affection and individual acts of kindness can indeed change the
society. And mystical experience ensures the manifestation of
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love. “Footnote to Howl” comes as an ultimate attestation of
human equality, adherence and right for freedom. Every human
being is already holy and everything that is around them is holy.
Ginsberg confirms that this holiness is present everywhere and
that people only have to accept it.

In the poem “Howl” Ginsberg freely uses references to
different religious traditions, belief and mythological systems.
In this way he is trying to create a new kind of syncretic
spirituality that couldn’t be categorized within society’s created
forms. The poet refers to Christianity, Judaism, Buddhism
and pagan rituals. The author himself does not highlight one
of these religions as the most important one because for him
it is not the religious doctrines that counts the most, but the
spiritual quest. A person does not need one particular tradition
to reach transcendent reality. This quest as a road is already
fulfilled with different events, one just have to accept them.
Ginsberg also speaks about different categories of human
life. He combines religious traditions with different literary
genres, the oppression/liberation theme with the features of the
dominant culture. The poem “Howl” also portrays the author’s
wish to withdraw himself from any monotheistic tradition that
was dominant in America, in order to create a new identity that
would be independent from the society’s views. For Ginsberg
any way is acceptable if it leads to a mystical experience,
enlightenment and love in this world. So it is possible to say
that within Allen Ginsberg’s poem “Howl” religiously syncretic
mysticism is portrayed.

Kopsavilkums

Bita paaudzes misticisms: Alena Ginsberga poéma
“Kauciens”

Alena Ginsberga poéema “Kauciens” ir viens no nozimigakajiem
20. gs. literarajiem darbiem. Raksta piedavata detalizéta poémas
“Kauciens” religisko atsaucu un ieskatu interpretacija, ipasu uz-
manibu pievérsot misticismam un mistiska pieredzei. Raksta anali-
zétas visas poémas “Kauciens” dalas un tajas atspogulotd mistiska
pieredze. A. Ginsberga poema ir atsauces uz daZadam religiskajam
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tradicijam, tapéc autore pieversusies ari religiska sinkrétisma iden-
tificesanai poema. A. Ginsberga mistiska pieredze saistita ar miles-
tibas realizaciju — ar so milestibu iespéjams parvarét plaisu starp
kapitalisma kulturu un vizionariem — mistikiem. Raksta aplikotas
A. Ginsberga piedavatas alternativas, ka dzivot un izdzivot urbanize-
taja un uz normam tendeétaja péckara pasaule.



