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Palestinas kristieSi: zeme un taismigums

Enoks Neilands

Latvijas Universitates Teologijas fakultate, Raina bulv. 19, Riga LV-1586
e-pasts: teologta viva.lv; tel. d. 7227478

Izragla dzivo aptuveni 85000 arabu kristie$u', ta ir minoritate, kura bieZi netiek pamanita. Vini
jutas atstumti gan no rietumu kristieSiem, gan saviem tautas braliem musulmaniem. Lai
izprastu vinu problémas, tiek aplukoti atSkirigi arabu kristieSu un ebreju viedokli, - Naima
Atika (‘Nairn Ateck), Ranas Elfaras (Rana Elfar), Lisas Lodenas (Lisa Loden) u.c. Tapat problémas
rada jau sen pastavos$ais antagonisms starp visu arabisko, 1pa$i, ja tas saistits ar islamu un
rietumiem, kas to rada kristietibas un Bibeles konteksta.

Tad tiek apskatiti Vecas Deribas noradijumi par gerim (sveSinieku), ta statusu un attiecibam.
Sie likumi ir izsakdmi viena teikuma - mili sve$inieku, kas dzivo pie tevis. Veca Deriba garanté
taisnigumu, ja pilda likumus un norades, kas attiecas uz sveSinieku. Pravietis Jehezkels runa
par principiem, ka sadalama zeme: "PieSkiriet to mantojuma gan sev, gan ari sveSiniekiem, kas
pie jums dzivo." Miers bez taisniguma nav iespéjams.

Raksturvardi: Palcstina (vai ari- Palestinas kristie$i); taisnigums (Veca Deriba un taisnigums);

cionisms; Sveta zeme (vai ari - zeme); miers; kristieSu-musulmanu attiecibas (vai-attiecibas).

Palestinas arabu kristieSi un Veca Deriba

Savdabigie apstakli, kados jau vairak neka piecdesmit gadus dzivo arabu kristieSi,
rada tiem grutibas objektivi apliikot Vecas Deribas rakstus. Daziem ir radusies neuzti-
ciba Vecajai Deribai, jo ta ir ebreju gramata, pilna amoraliem stastieirr, tade] to ir gruti
saistit ar svétu Dievu. Savukart citi Veco Deribu vairak saista ar seno izraéliesu
mitologiju, kura ir paraléla Sunieru, babilonieSu, ugaritie§u, asirieSu un citu seno
(semitu) civilizaciju mitiskajiem stastiem’.

Rana Elfara (Rana Elfar) ir aplukojusi dazus arabu kristieSu viedoklus par Veco
Deribu Saja konteksta. Svarigi ir saprast, ka arabu kristie$i nenoraida Veco Deribu ka
teologijas avotu, bet izstrada savus interpretacijas (un hermeneitikas) principus. Kaut
ari tam nav acimredzams tie§s iespaids uz teologiju, tomer ir dazi faktori, kas iespaido
un dara atSkirigu vinu attieksmi un skaidrojumu. Rana Elfara (Rana Elfar) arabu
kristigos autorus iedala tris grupas: 1) autori, kas apliiko un skaidro vésturisko vidi,
2) tadi, kas apluko kulturali politiskos aspektus, un 3) tadi, kas parsvara izmanto
personigo pieredzi. Protams, ir autori, kas analizé ne tikai vésturisko vidi, kulturali

politiskos aspektus, bet ari no personigas pieredzes vérté notikumus Palestina.’
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Diskusijas par vésturisko vidi ir ipa$i sarezgitas, jo tris monoteistiskas religijas -
Judaisms, Kristietiba un Islams - Izragélas/Palestinas teritoriju uzskata par Svéto zemi.
Un uz §is teritorijas ipa§umtiesibam pretendé& gan ebreji, gan palestiniesi. Ebreji atsau-
cas uz dieviSku apsolijumu, bet palestinie$i uz vésturiskiem faktiem.’ Lai gan visi
ebreji atsaucas uz Dievu, kas tiem novélgjis Palestinas teritoriju, tomeér pastav pilnigi
pretéji uzskati par to, ka realizet vai ka realiz€sies $is, dieviSkais, noveéléjums. Lisa
Lodena (Lisa Loden), kas ir Amerika dzimusi ebrejiete un kop§ 1974. gada dzivo
Izra€la, raksta, ka sakotné&ji cionisms ir bijis sekulara kustiba. Veélak radits religiskais
ebreju cionisms, kura mérkis bija motiveét ebrejus apmesties uz dzivi okupétajas
teritorijas (ipaSi péc 1967. gada). Par galvenajiem $1s kustibas inspirétajiem tiek atziti
virsrabins Avrahams Kuks (AvrahamKook) un vina deéls rabins Jehuda Kuks (Yehuda
Kook).” Savukart Menahems Benhajims (Menahem Benhayim) raksta: "Tas ir fakts,
ka Izraéla valsts radas, pateicoties cionismam, kas jau no ta raSanas briza ietekméja
galvenokart sekularus un pragmatiskus ebrejus. TieSi $a iemesla d€] no ipaSi ortodok-
sajiem judiem ir milziga pretestiba Sai kustibai, ko tie uzskatija par herétisku un par

tadu to uzskata vél joprojam."’

Ar iepriek$ pieminéto ortodokso judu viedokli var
iepazities ari vairakas intemeta majas lapas.® Tur varam izlasit 2001. gada 11. februara
The New York Times publikaciju "Kapéc més esam pret Izra€las valdibu un tas ka-
riem?" (Why are we against the Israeli government and its wars?), kas tapusi ASV un
Kanadas rabinu kongresa." Citésu paris teikumus: "Cionisms reprezenté pilnigu un
radikalu attiecibu sarau$anu arjudu tautas ticibu un praksi visa tas véstures gaita. (..)
Tadeéjadi cionisma galéja heréze ir Dieva providences par véstures gaitu noliegums,
kas bija ka nenovérSams rezultats visparéjam Dieva un Toras noraidijumam, ko par-
stavéja kustibas dibinataji; turpmak $1 ekscentriska ideologija ir bijusi vienu vienigu,
nepartrauktu pret Toru vérstu darbibu vésture."'" VEl iss piem&rs no citas intemeta
majas lapas, kuras lozungs ir-judi vienoti pret cionismu (Jews united against zionism):
"MEé€s apliecinam vienkar$o ticibu, pie kuras reiz turéjas Toras judi, - ka judu suvere-
nitate Sveétaja zeméeé pirms pilnigas cilvéces atbrivo$anas ir nepareiza. (..) Ve&sturi
raksta uzvarétaji. Cionisms - ar to més domajam nevis visu ticigo jidu milestibu pret
Cionu, bet politiskas un militaras mahinacijas, lai sagrabtu Sveéto zemi, pirms Dievs
izlemj atbrivot cilvéci - valda ar milzigu spéku par pasaules viedokli. (..) Cionisms ir
bankrotéjis. Ta lidert karo viens ar otru, ka ariar Arabu pasauli. Gandriz ar histérisku
nepiekapibu vini pieprasa Amerikas finans€jumu un atbalstu saviem neveiksmigajiem

pasakumiem. Tatad ebreju vidu ir liela viedoklu daudzveidiba par to, ka atgat zemi

1pasuma.

Turpinasu ar arabu kristieSu skatijjumu uz vesturisko vidi. Rana Elfara (Rana
Elfar) uzskata, ka pirma lieta, kas kristigos arabus atgriz no Vecas Deribas, ir vésture.
Strauja islama izplatiba septitaja un astotaja gadsimta Ziemelafrika un Vidéjos Austru-
mos ierobezoja $a regiona kristieSu lidzdalibu teologiskajas aktivitatés vél jo vairak
tadel, ka kristietiba bija cieSi saistita ar helleénistisko pasauli. Pieauga atSkiribas starp
austrumiem un rietumiem, starp Baznicu rietumos un baznicam Vidéjos Austrumos

un Afrikas ziemelu dala. Veésturnieks Triminghams'' (Thmingham) norada, ka $aja



Enoks Neilands. Palestinas kristie$i: zeme un taisnigums 11

laika AramieSu baznica rodas antagonisms pret Ebreju Bibeli un judu veésturi taja.
Plaisu starp rietumu un austrumu kristieSiem padzilinaja krustneS$i, kuri aizbildinajas
ar nodomu aizstavét kristieSus un vinu sveétas vietas Palestina no "meZonpiem" -
arabu musulmaniem. SaSutuSie musulmani savus tautieSus, kristigos arabus, uzskatija
par tadiem, kas sadarbojas ar Rietumiem, kaut art pasi kristigie arabi un ebreji cieta no

krustnesiem."’

No ta laika var runat par spriedzi attiecibas starp musulmaniem un arabu
kristieSiem. Arabu antipatijas pret rietumu kristietibu ipasi pastiprinajas, kad Rietum-
eiropa uzsaka savu kolonialo apspiedéja stratégiju Tuvajos un Vidéjos Austrumos.
Rana Elfara (Rana Elfar) saka, ka sartugtinajumu par to arabu pasaule izjut vél Sodien.
Pastavigo naidu, kas Sodien ir pret visu arabisko, 1pasi, ja tas saistits ar islamu, $aja
unikalaja geografiskaja vieta Rietumi turpina radit kristietibas konteksta. (Seviski,
izmantojot VD.) Sie notikumi rada problému, kas drizak ir saistita ar vésturi neka ar
teologiju, bet ta ir iesaknojusies katra arabu kristieSa psihé, un tiek celtas daudz
barjeras. Kaut arl rietumu kristieSi izsaka veéléSanos palidzeét un aizstavet arabu
kristieSus no islama un kaut ari musulmani tos uzskata par rietumniekiem, vini dalas
sava arabiskaja senCu mantojuma ar saviem musulmanu braliem un masam, ka art
stasta par Kristus glabSanu, tapat ka to dara vinu kristigie brali rietumos."’

Otra lieta, kas arabu kristie$us atgruz no Vecas Deribas, ir politiski kulturalais
konteksts. Vairakums kristigo arabu ir Joti satraukti par Vecas Deribas stastiem, kuri
ietver vardarbibu Dieva varda vai amoralu uzvedibu. Arabu kultiira islama ietekmée ir
kluvusi noslégta un pat stiva, seviSki, ja ir runa par seksualam attiecibam, turklat
arabu kristieSi apzinas, ka radi un kaimini vinu dzives un uzvedibu nemitigi veérte

islama étikas skatijuma. Bez tam Veca Deriba arabu kristie§iem atgadina Koranu."’

Abi 3ie aspekti sarezgl arabu kristieSu attieksmi pret Veco Deribu. Kassaba (Kassab)
publikacija Zurnalam Theological Review” raksta, ka Vidéjos Austrumos kristiedus
attieksme pret Veco Deribu var iedalit tris kategorijas: 1) tados, kas vispar partraukusi
lietot Veco Deribu, 2) tados, kas lieto no tas atseviSkas dalas, un 3) tados, kas piepem
fundamentalistu Vecas Deribas pravietojumu interpretacijas par miusdienu Izraéla
valsts izveidoSanos. Raksta autore ari atzime, ka nevajadzeétu parspilét Vecas Deribas
nepareizo lietoSanu arabu kristieSu vidi, jo Baznicas gan austrumos, gan rietumos
parsvara vispar neruna par $o loti sarezgito jautajumu. Sie politiskie jautajumi un
vardarbiba musdienu Izrag€la rada lielas griutibas un apjukumu, kad vietéjie kristiesi
Palestina, Jordanija, Sirija, Libija vai Ziemelafrika lasa Veco Deribu. Aririetumu kris-
tieSu aklums, kas izpauzas netaisnibas atbalsta Izra€las/Palestinas teritorija, arabu
kristieSus izbrina un sapina. Tapat vinpiem nav saprotams un §kiet Sok&joSs rietumu
fundamentalo kristieSu absolutais musdienu Izra€las atbalsts (ko parsvara tie pamato
ar Vecas Deribas interpretacijam) bez jebkadas sapratnes par arabu kultiiru un vésturi,

bez tam, sanemot nepilnigu informaciju par notikumiem regiona.'’

Tresa lieta, kas arabu kristieSiem rada grutibas lietot Veco Deribu, ir personiga
pieredze. Gados vecakie palestinies$i vél atceras laikus, kad par Palestinas teritoriju

valdija briti, tad karu 1948. gada un 1967. gada. Kari Izraglai ar arabu kaiminpvalstim



12

turpinajas no 1968. lidz 1970. gadam ar Egipti par Sinaja pussalu, un 1973. gada JomKipur
kars ar Siriju. Ebreji jutas apdraudéti, un jebkurs$ arabs tiek uzskatits par ienaidnieku.
Arabi tiek padziti no vinu senu ipa§umiem, nami tiek sagrauti, kadi no gimenes locekliem
nogalinati. Arabu kristiesi saka - més nebijam kaujinieki, mums nebija nekadu ierocu, bet
daudzi no mums tika izdziti no majam vai nogalinati. Musu nami tiek grauti vel §odien, tiek
parkaptas visas starptautiskas vienoSanas, neievéro nekadas cilvektiesibas. Lai labak
izprastu gan ebreju, gan arabu emocionali smago pieredzi, iesaku iepazities ar ebrejietes
Dalilas Landau (Dalila Landau) atklato veéstuli, kas publicéta 1988. gada 14. janvart avizé
The Jerusalem Post, un cilvéktiesibu aktivista Basema Eida (Bassem Eid) pieredzéto.'”
Arabu kristieSu personiga pieredze dazkart ir traucéjo8a pat dievkalpojuma, to ir méginajis
paskaidrot Kanons Naims Atiks (Canon Nairn Ateek): "Kad es esmu baznica un kopa ar
draudzi dziedu Psalmus, es uz mirkli tieku apstadinats neatbilstibas dél, kad vards "Izragls"
nak parmanam lapam. Sis vards atsauc atmina Sodienas ainu par mazu, Viduseiropas tipa
valsti ar kildigam politiskajam partijam, stivu un nesekmigu arpolitiku attieciba pret tas
kaiminiem un nemitigu apeléSanu pie visas pasaules ebrejiem vai nu suatit naudu, vai
pasiem braukt $urp."'’ Arabu kristie§iem ir arkartigi grati lasit Bibeli un redzét, ka tas
solijumi un teksts tiek izmantots, lai attaisnotu dzives un zemes atpemsSanu arabu
kristiesiem. So sarezgito arabu kristiefu situdciju labi raksturo Naima Atika retoriskais
jautajums: "Ka vini var tikt gala ar savam sap&m un cie$anam un joprojam palikt uzticigi

sariem Svétajiem Rakstiem un ticibai?""

Veca Deriba un taisnigums Svetaja zeme

Zeme pieder Dievam - to neapSaubis tie, kuri tic vinam. Palestinas/izra¢las teritorija
dzivo divas tautas; tris religijas to sauc par Svéto zemi un, iespéjams, tic kadam
Dievam. Tade] ielikosimies Rakstos, kuri ir Svetie Raksti gan judaistiem, gan kristie-
§iem - Tanahd’ jeb Vecaja Deriba, ka to sauc kristie$i. Vai Veca Deriba var biit
taisniguma garants Svétaja zeme?

Bijusais Izra€las armijas virsnieks Joé&ls Lavi (Yoel Lavi), kur$ tagad cinas pret
arabu diskriminaciju, 1994. gada 8. septembr1 intervija The Jerusalem Report sacija:
"S§1 ir ebreju valsts. Arabiem, kuri $eit dzivo, pienakas bibliskais status gerim:
sveSinieks, kam ir vienlidzigas tiesibas. Bet ir neiesp€jami, ka arabs justu $o zemi

n22

vairak par savu neka ebreju zemi. Ka izmainitos situacija Izra€la, ja visi ebreji, arl
tie, kuri ir valdiba, pilditu Toras noradijumus attieciba par gerim (sveSinieku)?

Exodus 22:20. Nedari pari sveSiniekam un neapspied to, jo jus pasi bijat
sve§inieki Egipté!

Exodus 23:9. Un sveSinieku neapspied - jus zinat, ka sveSiniekam iet, jo
svesinieki jis bijat Egiptes zemé!

Levitikus 19:33. Kad sveSinieks piemit pie tevis tava zemé, nedari vinam pari.
34. Lai sveSinieks, kas pie jums apmeties, jums ir ka savejais, un mili vinu

ka sevi paSu, jo sveSinieki jis bijat Egiptes zemé&-Es esmu Kungs, jisu Dievs! 35.
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Nekrapieties ne pie tiesas, nedz méros, svara un skaita! 36. Lai jums ir pareizi svari,
pareizi atsvari, pareizi beramie un pareizi lejamie méri - Es esmu Kungs, jusu Dievs,
kas jiis izveda no Egiptes zemes. 37. Turiet visus Manus likumus un pildiet visas
Manas tiesas - Es esmu Kungs!"

Numeri 15:16. Viena bausliba un viena tiesa lai ir gan jums, gan sveSiniekam,
kas mit pie jums.

Deut. 10:19. Mili ari tu sveSinieku, jo sveSinieki jus bijat Egiptes zemé!

PravietimJehezkélam (vec. tulk. - Ecehiéls) Dieva atklasmeé tiek radits nakotnes
Izraéls (47. nodala.). Tur bus udens upe, un, kur ta pladis, bus dziviba. Ik ménesi
ievaksjaunu razu. Un par §is zemes sadali tiek teikts:

"21. Sadaliet §o zemi Izra€la cilttim. 22. PieSkiriet to mantojuma gan sev, gan ari
sveSiniekiem, kas pie jums dzivo un ir dzemdejusi bérnus, lai tie jums ir tadi ka
iedzimtie Izra€la deli - pieSkiriet tiem mantojumu pie Izra€la ciltim! 23. Pie kuras cilts
sveSinieks dzivo, tur dodiet tam mantojumu, saka Kungs Dievs!"

Daudzi arabi zemi bija sanémus8i mantojuma no paaudzes paaudzeé. Arabu kristiesi,
kad tos izdzen no majam vai tas sagrauj, saka, ka situacija ir tada pati ka bezdieviga
Izraela kénina Ahaba laika, stasta par Nabota vinadarzu. Nabots neatdod vinadarzu
kéninpam, jo darzs ir vina tévu mantojums (1K. 21:3). Un Dieva vards tiek izmantots,
lai attaisnotu slepkavibu, TipaSumu atnemsanu un citas nelietibas (1K. 21:9-16). Praviesi

runa par lidzigam nelietibam ari turpmak:

Miha 2:2 Jesaja 5:8

Tie iekaro laukus Posts-jums,

un sagrabj sev, kas ieglistat namu péc nama,
tad namus - un lauku péc lauka,

un atnem tos. Iidz nav palicis vairs nekas

Tie cilvékam izkrapj namu - un esat vienigie ipaSnieki zeme.

no vira vina mantojumu.

Tapat socialo netaisnibu un svesSinieka apspieSanu runa Jeremija 7:1-8 (u.c). 1pasi
par socialo taisnigumu iestajas pravietis Amos. Arabu kristieSi, pirmkart, vélas sagaidit
taisnigumu no musdienu Izraela valsts. Lai ari vini sava tévu zeme tiek pielidzinati
sveSiniekiem, vini Sveétos Rakstus veérté augstak par Svéto zemi un ir gatavi pildit
Jezus vardus: "Miliet savus ienaidniekus un ladziet Dievu par tiem, kas jus vaja," un
tomeér sagaida, ka ari ebreji pildis Toras noradijumus par sves§iniekiem, kuri mit pie

tiem. Miers bez taisniguma nav iespéjams.
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Summary

In Israel there are some 85,000 Arab Christians. They are a minority and feel
themselves ignored by Western Christians as well as by their Arab Muslim brothers.

The specific setting of Arab Christians under which they have lived for the last
fifty years makes it hard for them to consider Old Testament writings objectively. To
illustrate that, Arab Christian authors, who have written about this problem are cited,
including Nairn Ateek and Rana Elfar. The historical setting from Bible times till today
will be explored. Abiding antagonism, which has existed for a long time between
everything Arabic, especially Arab Muslim, and the West, today is viewed in the
context of Christianity and the Bible.

The authoralso inspects Old Testamentinstruction in relation to gerim (stranger),
which tells us that, "you are to love those who are strangers”". The Old Testament
would guarantee to assure justice if the law in regard to aliens would be observed.
Prophet Ezekiel talks about the principle ofdistributing land: "You are to allot it as an
inheritance for yourselves and for aliens who have settled among you". Peace is

impossible without justice.
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Terors un Apokalipse.
11. septembris: Vacijas teologu refleksija

Ralfs Kokins

Latvijas Universitates Teologijas fakultate, Raina bulv. 19, Riga LV-1586
e-pasts: teoldept(S)lanet.lv

Péc 11. septembra terora aktiem ari Kristigaja teologija aktuals ir analitiskais jautajums par
esoSo parmainu raksturu un virzibu. Dazadu savstarp€ji diskutéjosu teologu pieteikumi parada,
ka nav vél izstradats metodologiskais pamats $ada veida analizei. Visparatzita ir téze par
notiekosa kauzalu atkaribu no domasanas struktiiram, no pozitivam vai $aja gadijuma - negativam
transformacijam tajas, bet tomer neklust skaidrs, kada ir apzinas strukttiru un istenibas savstar-
péja mijiedarbe. Kristigie teologi runa par iespéjamo garigas degradacijas manifestaciju, sabie-
dribai atsve§inoties no tas garigajiem pamatiem un noplokot teologiskai izglitibai, un lidz ar to
par Rietumu civilizacijas pamatu krizi un iespéjamo bojaejas celu, kuru virza patologiskais
varas, spéka un vardarbibas kults miuisdienu sabiedriba.

Pétijuma autors salidzina divus pieteikumus jaunakaja vacu teologija:

- J. Moltmanns (/. Moltmann) sava monografija Gals ka sakums konfronté katastrofu
fenomenu ar” cilvéka apzina esofajam apokaliptiskajam bailem un eksistencialiem jautajumiem,
apradidams, ka bailu fenomens nak no negativi transformétam, izkroplotam religiskam
paradigmam. Moltmanns aicina uz sociali politiskas un ekonomiskas domasanas un attieksmes
mainu pasaule.

- H. Hirslers (H. Hirscler) sava monografija Kur bija Dievs 11. septembri parstav teologiski
tradicionalu pieteikumu, no jauna miisdienigas kategorijas izklastidams Krusta teologijas pamatus.
Hir$lers nonak pie teologiskas izglitibas nepiecieS§amibas, méginot atbildét uz dzives
problematiskajiem jautajumiem.

Salidzinot $o teologu pieteikumus, talakai p€tniecibai ari Latvijas sabiedribas konteksta tiek
izvirziti vairaki jautajumi - par katastrofu fascinaciju un eventualo ieinteres€tibu tajas, par
religiska fundamentalisma negativajam dimensijam ne tikai praksé vien, un par dezorientaciju
un garigd pamata trokumu kristigaja Rietumu sabiedriba. ipasi tiek jautats par starpreligiju
dialoga iespéjamibu, lietderibu un riska faktoriem.

Raksturvardi: terors; apokalipse; religiskas paradigmas; fundamentalisms; katastrofu
fascinacija: theologia erueis; starpreligiju dialogs.

Péc 11. septembra terora aktiem ASV pastav divi viedokli par dzivi "p&c tam":

1) vieni doma, ka lidz ar tiem ne starptautiskaja aréna, ne cilvéku apzina un
attieksmée bitiski nekas nemainas;

2) citi atkal uzskata, ka péc 11. septembra nekas vairs nav ta, ka ieprieks bijis: ir

pilnigi mainijusies cilveku apzina, dzives izjuta.



Teologiskaja domasana ir iespéjams ari §ads jautajums, kas nav tikai abstrakcija
vien: varbut parmainas ir visa esamiba, kura nekas vairs nav ta, ka tas iepriek$ bijis.
Sis parmainas pielauj gan vésturé vél nebijulas tragédijas, gan arl pozitivas lietas,
kuras agrak nav bijuSas iespéjamas.

Parmainas visa esamiba, ari cilvéku apzina sava butiba ir teologiski risinams
jautajums - par $o laiku, par eso$o un biitisko'.

Jautajums ir tikai, vai eso$as un nojauSamas parmainas visas pasaules realitates
nak no kadu paradigmu mainas cilveku domasSana, vai ar1 - cilveku domaSana mainas
atkariba no kadam izmainam visa esamiba, un ka 11. septembra notikumi §is iespéjamas
saistibas dara iesp€jamas, veicina vai pastiprina.

Nav isti skaidrs, vai patieSam var runat par parmaigpam - iesp€jams, ka tagad
esofas dzives norises kaut kadu apstak]u dé] beidzot lauj cilvékiem saskatit 31 laika
vai laikmeta butiskakas realitates, kuras agrak nav tikuSas ievérotas. lespéjams, ka
musu civilizacija patiesam sak izsmelt pati sevi, iedama materiala un nevis gariga
piepildijuma celu, un notiekoSais ir tikai tas agonijas posms. Tapat arijaatceras, ka
nezeligi terora akti vai SausminoS$as, lielu upuru skaitu prasosSas katastrofas gribot
negribot rosina ikvienu cilvéku uzdot eksistencialus jautajumus, uz kuriem nav iespé-
jams atbildét arpus religiskam kategorijam.

Ir aizdomas, ka dazadi transformétas, lidz vienkarSa cilvéka izpratnes limenim
piezemétas vai pat parprastas religiskas paradigmas vairak nosaka dzivi un visas
norises muasdienu pasaulé, neka més to gribétu pielaut. Religiskais gribot negribot
ietekme attieksmi, domaSanu un ricibu pat taja sabiedribas dala, kura apzinati nesaista
sevi ar kadam religiskam realitatéem. Domajams, ka ikviena cilvéka un sabiedribas
zemapzina ir religiskas paradigmas, kas ietekm@ visu ricibu, uztveri, attieksmi.

11. septembris tadéjadi skaidri parada, ka atbildiba daudzas kroplibas, katastrofas
un neveiksmeésjauznemas ne tikai no morali etiskam normam talajai sabiedribai, kas
ar savu nedzivo, nominalo piederibu kadai religijai dzivo praktiskas bezdievibas apstak-
los. Atbildiba jauzpemas ari teologiem. Un vispirms jau tiem, kas ar savu ideologiski
sasaurinato, neiecietigo darbibu, ar Sauram, ekstrémi fundamentalam interpretacijam
s€j sabiedriba netoleranci, norobezosanos, bailes un nedomajosu bezierunu paklausibu
kadam atsevi§kam viedoklim, tad&jadi veicinot religisko paradigmu izkroploSanu, kas
kaut kados apstaklos var izraisit neparedzamu Jaunumu. Launumu nes $auras religis-
kas, no istenibas talas interpretacijas, nevis pati religija, bez kuras nav domajams
cilveks ka tads.

Atbildiba jauznemas ari visai sabiedribai, kura tiksminas par speku, varu un vardar-
bibu, kura kultivé primitivitati un gara trulumu, apzinati atsakoties no teologijas skai-
drotas, bibliskaja literatiuira atklatas istenibas, to aizstajot ar neizglitotam ezotériskam
atzinam, ar magisku lietu izpratni vai ar visu iesp&jamo religisko sistému visai neizglito-
tiem kompiléjumiem.

Tas nozimé, ka ari miisdienu pasaules konteksta ir aktuala akadémiska teologiska

petnieciba vairaku merki/fsI>y}©sJmaT7 \ - =
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Pieméra péc varétu minét dazus:

3) lai reali un objektivi raudzitos uz istenibu un lai redzetu lietas vai norises to
butiba un pilna konteksta;

4) lai konstatétu So paradigmu izkroplojumus un fiksétu eventualos riska vai
apdraudejuma momentus, ko Sie izkroplojumi izraisa;

5) lai prognoz&étu un pozitivi ietekméetu nakotnes norises. Jarékinas ar visas religis-
kas vai politiskas identitatés labi novérojamu faktu, ka teologiska (religiska) doma
Sodien |oti ietekme nakotni praktiski risas dzives sféras - no saimnieciski ekonomiskas
lidz pat sociali politiskajai.

Un $eit ir teologu atbildiba: nevis automatiski atbildét uz sabiedriba eso$o "tirgus
vai modes pieprasijumu”, kas ietver sevi nepartrauktas prasibas transformét un pat

kroplot kadas lietas, bet gan sniegt sabiedribai realu ieskatu pilna isteniba. Eiropas

konteksta tas nozimé akadémiski nopietnu un no aizspriedumiem vai jebkura
ideologiska diktata brivu un objektivu Bibeles pétniecibu visas tradicionalajas

teologiskajas disciplinas.

Objekts, metode, merkis

Rékinoties ar jau minéta "religiska momenta" klatbatni visas §is pasaules norises,
es sava informativi salidzino$aja pétijuma esmu izveléjies divus teologus, kas
11. septembra tragédijas sakara ar at3kirigiem pieteikumiem ir public&jusies Vacijas
akadémisko teologu pazistama zurnala Zeitzeichen. Evangelische Kommentare zu Reli-
gion una Gesellschaft.

Internacionali jau ilgu laiku labi pazistamais Tibingenas universitates teologs Jur-
gens Moltmanns (furgen Moltmann) nak klaja ar analitisku monografiju Das Etide ak
Anfang (Beigas ka sakums)’, kura vin§ mégina talakam refleksijam ieskic&t grato
jautajumu par religisko paradigmu isteno$anos un par transformétu apokaliptisko
bailu fenomena atdzivoSanos cilveku apzina péc 11. septembra.

Teologiski tradicionals pieteikums, kas izteikts modernas valodas kategorijas,
saskatams pazistama vacu teologa, bijusa biskapa Horsta Hir§lera (Horst Hirschler)
publikacija Wo war Goti am 11. September? (Kur bija Dievs 11. septembri?)’.

Hirslers (Hirschler) tuna par Dcus abseonditus - par "apslépto Dievu", uzsveérti
skatot $o atzinu t.s. "Krusta teologijas" gaisma: Dievs ir apslépts cieSanas. Kristus
krusts ir zime. ka Dieva milestiba paliek spéka ari tur, kur més to nejutam. Jautajums
par Dieva milestibu un taisnigumu, pavérsts visiem zinamaja gultné: "Ka gan Dievs
pielauj launumu, cieSanas un katastrofas, ja reiz Ving ir labs (?)". sava bitiba ir parak
primitivs un implic€ sevi neizpratni parcilvéka stavokli un So esamibu. Dievam acim-
redzot ir art mums neredzama, nepazistama un neizprotama dimensija, kura adekvati
var tikt aplukota vienigi caur Kristus krusta notikumu. Jebkurs§ skatijums uz notikusSo,
ignoréjot Kristus notikuma valodu, diemZ¢€l sava butiba bus tikai ilizija un istenibai tala

fantazija.
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Moltmanna pieteikuma pausta parlieciba, ka lidz ar 11. septembri pasaulé nekas
vairs nav ta, ka iepriek§. Mainas cilveku attieksme, domasana un dzives izjuta, pie
tam negativa veida. Pozitivi ir, ka cilvékam ir dotas visas potences $o negativitati
parvarét. Tas var notikt, cilvékam izglitojoties teologiskos jautajumos par pamatiem
un par biutisko, novér§oties no §auram un §1 laika realitatém neatbilsto$sam, lidzcilvekam
bistamam interpretacijam - ari tad, ja tas tiek pasniegtas ka tradicija vai "pareiza
ticiba", un tas attiecas uz jebkuru religisko identitati.

Hirslers (Hirschler) apzinati neskata jautajumu par to, vai ar 11. septembri kas
mainas vai né. Vin$ aicina uz visiem it ka labi zinamo, bet notikumu analizé biezi
nepelniti aizmirsto kristologisko diskusiju.

Kapéec esmu izvelejies tieSi So abu autoru refleksijas? Ta iemesla dél, ka abas ir
izaicino8i kritiskas un loti koncentréti un tipiski prezenté tos divus galvenos daudzu
Vacijas teologu viedoklus, kas atrodami gan sekularaja presé, gan teologiskas publika-
cijas zinatniskajos izdevumos.

Abu teologu pieteikumi ir ar realu skatijumu uz notikus$o un uz dzivi péc tam, jo tie
ka teologiski aktualas refleksijas runa par eso$o un butisko, slédzienos visparcilvéciski
simpatiska veida parvarot religisko u.c. tradiciju vilktas robezas. Kaut gan ir jasaka, ka
abam pieejam ir savi trikumi un tas pat saistas ar klasiskiem aizspriedumiem un pat
parpratumiem teologija. Apskatitajiem jautajumiem ir aktualitate ari Latvijas religiskajas
kopienas, baznicas un ari taja sabiedribas dala, kurai religisko vértibu nav vispar.
Abos pieteikumos labi saskatams teologiski atraktivs aicinajums sociala taisniguma,

tolerances un brivibas virziena.

J. Moltmanna pieteikums

Redzot pasazieru lidmasinas, kas eksplodéjot triecas debesskrapjos, vérojot brii-
koSos Pasaules Tirdzniecibas centra Dvigu torpus, cilvéku apzina atdzivojas vienmer
kaut kur zemapzina klatesoSas apokaliptiskas bailes. Cilveki tiecas o pasaules veésture
vél neredzéto, veselam pratam neaptveramo tragédiju tvert ka bibliskas apokalipses
elementu.

Moltmanns izvirza izaicino$u jautajumu: Vai 11. septembri notikuSais, gluzi ka
daudzas citas katastrofas, patieSam var tikt uzskatitas par Bibele¢ minéto "apokaliptisko"
lietu piepildiSanos? Un vai vispar sabiedribas apzina mitoSie teli par katastrofam,
kataklizmam, cinam, par debesu priekiem un elles mocibam ir tik kristigi un Bibeles
tekstos pamatoti?

isteniba kristigai parliecibai un nakotnes gaidam nav neka kopiga ar §adiem kata-
strofaliem, Sausmigiem un galigiem risinajumiem, jo galvenais irjautajums nevis par
katastrofam un to atpaziSanu kada no bibliskajiem tekstiem, bet gan par to, kas caur
dazadiem notikumiem miusu dzivé dzimst un veidojas, kas mainas, kas tiek saprasts.
Centra nav dzivibas bojaeja, dzives vai pasaules gals, bet gan Dieva klatbiutne, patiesas,

uzigas dzivibas sakums un jaunradiSanas brinums - kas, biidams nakotnigs. tomer
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piesaka sevijau Sodien, jau musu dzives 1steniba, kuru nereti apzimogo ari nelaimes,
katastrofas un cieSanas.

Un nav atkal jauzdod apokaliptiskais jautajums: "Vai pasaulei ir gals", bet gan -
kapéc par to tiek runats, it seviski péc kataklizmam un katastrofam.

Priek3stati par "pasaules galu” ir stipri atkarigi no ta, vai domats tiek par meérki
(TEXOC,), vai par galu (4>ivic;). Mérka gadijuma "apokaliptiskie” notikumi nozimeé piepildi-
jumu, bet gala gadijuma jaruna par katastrofam, tragiskam beigam un iznicibu.

Gala ideja ir noenkurota ari bibliskaja tradicija (kaut gan ta nav domingjosa, ja
izteikumus skata konteksta un jauta péc kopejas tekstu liecibas!), gan ari eksakto
zinatnu atzinas.

Sodien zinatniski pamatotas bailes cilvéces vai dzivibas gala jautajuma ir vismaz Cetras:

6) par bojaeju globala nukleara katastrofa, kaut vai datoru klimes deél;

7) par bojaeju virusu vai baktériju izraisitas epidémijas;

8) par bojaeju ekologiska Iidzsvara nobides rezultata iespéjamas dabas kataklizmas;

9) par bojaeju veértibu orientacijas trukuma, visparéja haosa vai nekontroléjama
terora rezultata, it seviSki jauna globalizacijas pieteikuma apstak]os.

Tapat ari cilvéku apzina eso$a acgarna "apokaliptiska" bilde nak no 31 jédziena
nepareizas izpratnes: M€s par "apokaliptiskam" saucam lietas, kas saistas ar Sausmi-
nosam, lielam katastrofam un kataklizmam®, bet sakotné&ji, bibliskaja tradicija vards
aTTOKoXuipaiG nozimé - "apslépta, nakotniga, pilnas patiesibas vai istenibas atklasana",
bez tie§a sakara ar katastrofam un bojaeju’.

Kataklizmas, Sausmas, cilvéku bezatbildiba vai nolaidiba (nuklearas, ekologiskas
vai teroristiskas katastrofas) visbiezak tiek pasniegtas saistiba ar Kristietibu, visas
cieSanu un vainas problémas pierakstot Dievam - ta vieta, lai cilveks pats atbildétu
par savas bezatbildigas, parazitiskas vai noziedzigas darbibas sekam. Cilvéks pats ir
vainigs noziegumos pret lidzcilveku un visu radibu, un nevis Dievs vai Dieva dotas,
cilveka ieliktas ricibas paradigmas.

Bibliska eshatologija ir pozitivu, nebijulu potencu pilna un bibliska apokaliptika ir
caurvita ar pozitivam ceribam.

Turpreti cilvéces vai pasaules katastrofala paSiznicinaSanas vai bojaeja nav nekas

= n

cits ka "tirs eksterminisms un praktizéjo§s nihilisms"'*.

Ne tikai katastrofas vien, bet ari vairakus lielus politiskus notikumus, piem., PSRS
un Austrumeiropas bloka sabrukumu daudzi gan religiskajas, gan sekularajas aprindas
tulkoja ka Bibeles apokalipses elementu.

Moltmanns Sada veida priekSstatus sauc par "milleniariskiem”, kas celas no
religioza maleniarismu - no priek3statiem par eshatologisko "tiukstoSgadigo miera
valsti" (Jana Apokalipse 20)’.

Sodienas sabiedriba vérojama 31 religioza milletiiarisma sekularizétas un parprastas
formas, ka, pieméram:

10) Rietumu modernas pasaules un kapitalistiskas saimniecibas izpratne, ka tas
nu esot "veéstures piepildijums”, ka kapitalisms esot visai cilvécei ta labaka, pilnigaka

pasaules kartiba‘;
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11) pedeja laika tik daudz diskutéta jaunako laiku kapitalistiska globalizacija;

12) absoluta ticiba zinatniskajam, tehniskajam un informativajam progresam.

Visparigi aplukojot pasaules vésturi, Moltmanns secina, ka ta vienmer ir cina par
varu. Musdieniga konteksta: Kam ir vara un nauda, tas irieintereséts savas véstures
turpinajuma un globalizacija. Bet, kas ir apspiests, vaj$s un kas ir cieSanas, tas nav
ieintereséts savas bedigas véstures nostiprinasana vai turpinasana, bet doma par
bédu un posta izbeigSanu un alternativu, jaunu un labaku esamibu.

Pasaules vésturé neviena ideja nav nesusi tik daudz ceribu un launuma vienlaicigi
ka "tukstoSgadiga valsts" - absurda milkniariska religiska ideja par véstures piepil-
dijumu pa$a vésturée’.

Sireligiska ideja loti tieSa un parprasta veida vairakkart ir pieteikusi sevi pasaules
vesture:

13) keizara Konstantina laika 4. gadsimta, kad vajata baznica partapa par "atlauto
religiju”, un velako lgeizaru”’ laika - par oficialo visas impérijas religiju. Un baznica
Romas impériju saka deévet ne tikai par "svétu", bet saskatija taja eshatologiskas
"tukstoSgadigas valsts" istenoSanos, kura valda pats Kristus un tiesa visas tautas.
"Svetie" kristigie keizari izprata sevi ka apustuliskas majestates, kuru uzdevums bija
nekristigu tautu paklauSana un kristianizéSana. Ikviens iebildums pret So kartibu tika
uztverts ka iebildums pret pasa Dieva iedibinato kartibu, jo Romas imperijai tika atrasts
biblisks pamatojums''. Ar Romas impérijas kristianizé$anu sakas eshatologiska Kristus
valstiba, kas sniegsies Iidz laiku un pasaules galam;

14) ari musdienu pasaules iracionalaja parlieciba, ka tagad ir epohalie "jaunie laiki".
Ari 31 parlieciba implicé sevi milleniarisku ideju par "taksto$gadigo valsti" - musu
"jaunie laiki" seko "senajiem laikiem" un "viduslaikiem"! Skan neparasti, bet "jaunakie
laiki"" reizé ir ari peédéjie laiki - péc tiem var nakt tikai vairs gals vai piepildijums.

Jau viduslaiku domatajs Joahims no Fioré sajuta $o "jauno laiku" tuvoSanos, kad
péc Téva un Déla valdi§anas laikmeta saks valdit Svétais Gars'’.

Ar1 18. gadsimta Apgaismibas laika domataji dzivoja parlieciba, ka vinu laikmets ir
"jaunais" - treSais, pédé&jais, eshatologiskais, saistits ar piepildijumu gara un citas
zinatnes;

15) ASV pasizpratné, sadzivé, ekonomika un pat arpolitika, kuru masivi caurvij
neracionali mesianiski jeb milleniariski elementi. Uz ASV 1 Dolara naudas zimes
rakstits: Novus Ordo Saeculorum - jauna pasaules kartiba! ASV kartiba nav vairs
viena no, bet ta universala un absolita pasaules kartiba, kuru ta visiem lidzekliem ari
censas diktét visai paréjai pasaulei!

Vel pie pédéja $is religiskas idejas pieteikuma vésturé ASV gadijuma: Amerikas
ka supervaras pamata ir apslépta religiska "jaunas cilvéces ideja".

No §is religiskas idejas nespéja atbrivoties pat ateistiska Padomju impeérija - veidojot
jaunu "padomju cilveku", religiska ideja tika nevis izskausta, bet gan transforméta un
izkroplota.

Padomju eksperiments gariga pamata trukuma de| cieta neveiksmi. ASV ir

iecelotaju valsts, tapéc Amerika ir visas cilvéces eksperiments, kas veiksmigi turpinas.
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Saja gadijuma parsteidzo$a veida nostrada vél kada bibliskd paradigma sekulara
versija: gluzi ka Dieva tauta gaida uz Dieva apsolijumu piepildiSanos, tapat ari visa
pasaule gaida uz Amerikas apsolijumu piepildisanos pasaulé - kad visi cilveki (un ne
tikai amerikani) baudis vienlidzibu un bralibu'’.

Vai ari - arvien lielaka cilvéces dala gluzi pamatoti apSauba Amerikas pieteikuma
absollito, universalo un autoritativo raksturu un vienkars$i ienist tos.

Kada veida pasnavnieciski terora akti var tikt saprasti ka dievkalpojums?

Par teroristu - pa¥navnieku klust tikai (fanatiskas religiskas ) parliecibas dél,
at8kiriba no "parasta terorisma", kur iemesli var biit visdazadakie.

Pasnavniecisks un apokaliptisks, pardimensionals terors nenak no sociali izmisuSa-
jiem slapiem, bet gan no kadas religisko tekstu lidz §im vél nepazitas, aplamas un
ekstrémistiski fundamentalas interpretacijas'’.

Kada varétu but teroristu - paSnavnieku motivacija?

ASV jau ilgaku laiku musulmanu pasaulé tiek skand&ta par "lielo satanu", tapat ka

nie6

Rietumu sabiedriba par "neticigo"” vai "samaitato - tendence, kas vérojama visas
fundamentalistu tradicijas, ne tikai Islama vien.

"Lielais satans" vai "neticigais" ir apokaliptiskie Dieva ienaidnieki - kas pret tiem
cinas, ir Dieva puseé.

Bet ir ari sociala dimensija: Rietumu sabiedriba pagajusa gadsimta nosléguma

patie$am bija kluvusi par particigu sabiedribu'’

. Un ir normali, ka tada cilveki vairak
koncentréjas uz privato laimi, labklajibu un karjeras lietam, aizmirstot citas atbildibas.
Pasaules ekonomisko un socialo realita§u gaisma tas izaicina religiskos ekstrémistus,
jo praktiski visas lielas pasaules religijas runa par vienu un nedalitu pasauli un cilvéci,
kura ir viens taisnigums. Tapat ari religisko fundamentalistu acis nepareiza un klaji
izaicinoS8a ir Rietumu jaunie§u briva dzives izjita meklet jauko, patikamo un interesanto.

Kops§ 11. septembra ir iedragata §1 brivas un nebédnigas dzives izjuta - nav vairs
personiskas dzives bez apdraudéjuma vai bailu sajutas!

Rietumu pasaules lielaka probléma tomeér nav terorisma apkaroSana vai katastrofu
parvaréSana. Lielaka probléma atkal ir gluZi religiska: kristiga ceriba vienmeér, visos
apstak]os dod iesp&ju un spéku sakt no jauna, parvértét savu dzivi un korigét kladas.
Vel grutak tas ir izdarams péc particibas un veiksmes gadiem.

11. septembris dod zimi, ka ir pienacis pédé&jais laiks cilvéktiesibu, brivibas un
taisniguma de] parvértét religiskajos pamattekstos nebalstitos tradicionalos aizsprie-
dumus, aroganci un pretenzijas un starptautiska limeni sakt jaunu un taisnigaku
globalizacijas procesu, kas aptvertu visu pasauli, ne tikai partikus$as, uz kolonialiem
labumiem celtas valstis, un kas nepadzilinatu plaisu starp bagatajiem un nabagajiem.

Ta ka 11. septembra notikumi bija ari trieciens dazadu religisku identitas§u mierigai
lidzaspastavésanai viena civila sabiedriba, Moltmanns atgadina visparéjus 3 pamatprin-
cipus:

16) baznica un valsts ir §kirtas lietas, tapat ka religija un politika, tapat ka sabiedriska
un personiska dzive;

17) individualas religiskas parliecibas briviba un respekté$ana;
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18) sievietes cilvéktiesibu respektéSana.
Sie pamatprincipi ir pieradijusi sevi vésturé - tikai §o robeZas parvaro§o pamat-
principu akceptéSana bija pamata ilgo, bezjedzigo un asinaino ticibas karu izbeigSanai

17. gadsimta Eiropa, kas pavéra celujaunas sabiedribas celSanai.

H. HirSlera {H.Hirschler) pieteikums

Péc 11. septembra masu medijos visizplatitakie cilvéku teologiskie jautajumi bija:

19) "Ka var palikt ticiba, ja redzams, ka launajam, destruktivajam ir tadas veiksmes
iespéjas?”

20) "Ja Dievs ir tepat, ieintereséts misu dzivé, pasaulé, ja Vin§ ir milestiba, ja
Vipam pieder spéks un vara - ka tad Vin$ kaut ko tadu pielauj?'”R

Daudziem kristieSiem gruti piepemams irjautajums, ka Dievs 11. septembri un
péc tam stav ne tikai nevainigi boja gajuSo un vinu tuvinieku pusé€, bet ari, ka notikus1
tragedija ka tada atrodas Dieva visvarenibas un milestibas pasparné.

Un, ja més 3 religijas - Jadaismu, Kristietibu un Islamu - saistam ar vienu Dievu,
tad paliek 81 pretruna: Dievs (arabiski: Allahs ) teroristiem ne tikai lava kaut kam
notikt, bet gan to gribéja un to izdarija ar savu ticigo rokam'''.

At3kiriba no Moltmanna, kas aicinaja uz toleranci arpus religiskam parliecibam,
Hir§lers norada, ka nesadzivoSanas bistamiba starp religijam palielinas, tolerances
varda atsakoties no savas parliecibas un nerunajot par Dieva problematiskajam pusém
ne tikai sava, bet ari citas religiskajas identitatés, jo folerare nozimé - paciest, panest
citam citu, katru sava dazadiba’''. Tas pieprasa pétniecibu un godigu dalifanos sava
viedokli.

Problematiska ir arl nostaja, ka péc 11. septembra starp religijam sakarsétaja
gaisotné labak ir tomér izvairities no starpreligiju dialoga un visiem koncentréties uz
terorisma apkaroSanu, sakot ar ta iemesliem.

Problematiska ir ari doma Jaut dialogam notikt vai nu pilnigi arpus religiskam
kategorijam, vai vismaz arpus Kristietibas kategorijam. Autora viedoklis ir, ka tas tikai
kroplos abu religiju attiecibas. IepretI Sai nepiecieSamibai vecais jautajums par Dieva
taisnigumu ir drizak nebutisks, jo atbilde tapat nevienu neinterese.

Hirslers 1pasi uzsver, ka 11. septembris un citi 11dzigi notikumi sava biitiba nav
skatami arpus kristologiska jautajuma par Dieva klatbitni un valodu nelaimés un
cieSanas.

Dieva taisniguma jautajums ir viens no cilvéces pamatjautajumiem, fiks€ts jau
senakajos Bibeles stastijumos’'.

Dieva jautajums notikuSo Sausmu gaisma noteikti nav ariteorétisks jautajums, bet
gan praktiska un dziva attiecibu lieta ar Dievu. To pieradija parpilditie dievnami,
neskatoties uz daudzajiem logiskajiem izskaidrojumiem.

Arl attiecibu, garigas pieredzes jautajums virza uz pardomam par to bistamibu, ko

sabiedriba ienes nekrietnas, ideologiskas manipulacijas ar religisko domu.
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Dvinu torpi ir Sausmino8a konkretizacijajautajumam: "Kas gan ir mana dzive, ja
pasaulé viena acumirkli notiek tik milzigas tragédijas?" Briesmu briZos uz spéles ir
likts musu dzives nozimigums un ari Dievs ka miusu dzives noslépums.

Mums neaptveramam lietam aktuals irJézusjautajums pie krusta: "Mans Dievs,
mans Dievs, kapéc Tu mani esi atstajis!?" (Mk 1534). Taja ietverta patiesiba, ka
Dieva riciba noteiktas situacijas mums nav aptverama, ka pats Dievs un Vina klatbiutne
mums klust apSaubama.

Visas katastrofas, nelaimés un noziegumos ir vél kads paradoksus ietverosSs jau-
tajums - par notiku§o mums nav sakariga prieksstata un izskaidrojuma, ja més domajam
par Dieva klatbutni. Bet mums ta nav ari tad, ja par Dievu vispar nerunajam.

Tapat ari Dievu sirsnigi piesauc pat tie Vina bémi, kuri kaut kados apstak]os tikko
Vinu ir nolieguS$i vai vainojusi.

Sie paradoksi noved mis pie Krusta teologijas.

Vesturiskaja Kristus notikuma tas ipa$ais ir, ka mums tiek atklats Dievs:

21) ka Deus absconditus, ka sava griba un biitiba, ka cieSanas apslépts Dievs, kas
miis var mulsinat un biedét;

22) ka Deus revelatus, ka Kristiu atklajies milestibas un piedoSanas Dievs, kas
1pasi pieveérsies cilvékiem.

Jeézus nave pie krusta vina macekliem bija SausminoSs notikums, kas nesaistijas ar
Dieva pieredzi. Jeézus atklaja Dievu ka miloSu Tévu, kas pievérs$as visiem nelaimigajiem
un atstatajiem. Cilveki palavas uz vigu, bet vinu paSu Dievs atstaja.

Jézus piedzivoja to, ka Dievs var nebiit klatesosSs, un tas ir pirmtéls visam musu
pieredzém, kuras vienkars$i neeksisté izskaidrojumi vai mierinajumi.

Tragiskais krusts Lieldienu rita gaisma nozimé, ka Dievs tomér ir klat tur, kur
meés Vinu nejiitam un nesaprotam. Aritad, ja Vinu vainojam, apsiidzam vai "izsledzam
no spéles"”.

Un te ir M. Lutera theologia crucis aktualitate §odiena, 11. septembra un daudzu
citu tragediju sakara: Kristt atklajies Dievs paliek ari tragédijas Kungs par visu -
teorétiski neaptverama un neatbildama veida, bet sirdij saprotama veida, ja tik vien
pastav 81 dziva saite ar Dievu--'".

Hir§lers uzsver, ka vienigi un tikai 37 kristologiska atzina dod cilvékam brivibu
péc 11. septembra zaud&to dzives izjutu un bailes parvarét un aizrautigi tvert dzivi, jo
miusu patiesie dzivesstasti vienmer ir saistiti ar Dieva apsléptibu.

Facits ir $§ads: uz 11. septembra un citam tragédijam ir neiespéjami atbildet bez
kristologiski virzita jautajuma par Dievu - vienalga, vai vainiga ir cilvéku darbiba vai
nelaimiga apstaklu sakritiba.

Kads labums ir no kristologiska jautajuma, it sevidki nekristigai publikai?

Kaut vai tads, ka vairojas sirsniba, tuvaka un ienaidnieka milestiba bez iliizijam un
Znaugiem, kas izskauZ aizspriedumainas bailes, ienaidu un mitologiski idealiz&tu

cilveka izpratni. Tas vien musu pasaulé ir loti daudz.
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Salidzinajums un analize

Manuprat, Moltmanna (Moltmann) pieteikuma talakai diskusijai paliek atvertas
vairakas lietas:

1) Gluzi nevar piekrist autora apgalvojumam, ka veéstures turpinajuma nav
ieintereséti nabagie un cietéji, ka tikai vini pasaules kliedzoSas netaisnibas un
bezceribas apstaklos guva gandarijumu par terora aktiem pret ASV. Patiesiba ir ar1
tada, ka Sie efektigie terora akti fascin€ja daudzus partiku$as Rietumu pasaules
iedzivotajus. Lielas TV uztveéreju ieslégsanas kvotas fiksetas tieSi laikos, kad raiditi
11. septembra SausminoS$o skatu atkartojumi. Cilveki alkst pec efektigam katastrofu
ainam. Tad nu jautajums ir - vai ari katastrofu fascinéjo$o pievilcibu patiesam vada
kadas apsléptas religiskas paradigmas? Nojaust varétu sekojoSo: rietumu sabiedriba
cilveks piedzimstjau gatava sistéma, kurjau ir zinamas robeZzas, iespéjas, kur atliek
tikai pareizi, gliti un veiksmigi nodzivot dzivi tada veida, ka to dara visi un ka tas
ierasts. Ta ka katra cilveka irieliktas kreativas potences, tad varbut zemapzina cilveks
S§adas katastrofalas ainas tver ceribas gaisma, ka pasaules gatava kartiba varétu
mainities, kas paveérsjaunas, kreativas iespéjas? To butu verts petit ari musu tomer
intelektuali un ekonomiski lejup slido8as Latvijas sabiedribas konteksta, tas religiska
pagrimuma, veértibu dezorientacijas un valdos$o aprindu savtigas un pat noziedzigas
darbibas dé] pieaugot negativismam un neapmierinatibai.

2) Attieciba uz milleniarismu pasaules vésturé - aktuals ir arijautajums par tra-
dicionalo un laiku pardzivojus$o Kristigas pasaules misijas izpratni: sakot no masveida
evangelizacijas pasakumiem lidz pat netolerantajai un uzbazigajai parliecibai, ka visi

yn

par katru cenu ir "jaatgriez". Saja zina butu nepiecie$ama pétnieciba par katras religijas
pamattekstos eso$ajam prasibam un izpratni, kas visbiezak tomeér atSkiras no
sabiedribas iepriekSpiepémumiem attiecigaja jautajuma. [Launumu izsauc atsevisku
religisku kopienu ideologiski saSaurinata istenibas izpratne un tas neiecietiga
uzspieSana visiem paréjiem. Bibliska maciba pasvitro cilveka brivibu izSkirties. Cilveks
tiek aicinats domat brivi, domat patstavigi un domat kritiski. Bibliskie Vecas un Jaunas
Deribas teksti apraksta pilnu i1stenibu iepreti visiem cilvéciskas sabiedribas
ideologiskajiem un nepilnigajiem pieteikumiem. Tapéc iz§kir§anas ir katram jaizdara
bez piespie$anas un draudiem, starp ideologiski saSaurinatajam istenibam un pilnu
istenibu.

3) Runajot par moderno epohalo mesianismu - vai Saja sakara, it 1paSi Latvijas
konteksta, nebutujasak emocionali piezemeta diskusija par patriotisko, nacionalistisko

un pilsonisko ideologiju "€énas pusém", jo ari §is fenomens religiska tabu veida pieprasa
pareizo attieksmi pret "jaunako un labako". Vai daudzas lietas vienkars$i nav nove-
cojuSas un nepieder sabiedribas izpratnei pirms pedéja Pasaules kara? Vai mus drizak
neapdraud musu mitologiska dzivoSana pagatné, tas glorificé§ana un nacionalistiskie
aizspriedumi un kompleksi?

4) Teologiskam refleksijam interesanti butu papétit, kapéc pat bibliskaja literatira

blakus piepildijuma domai pastav veél cilvéces un pasaules gala doma (Dan 7; Hen
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"

1,7). Genesis gramata 9,11 péc lielajiem "Gréku pludiem" Dievs apsola Zemi vairs
nekad neiznicinat, un tas teologiska analizé nozimé Dieva iz3kir§anos par cilvéces
glabsanu ne anonimi kolektiva veida, ne péc nacionaliem vai kadiem citiem mums
svarigiem kritérijiem, bet gan glabt individuali katru cilveku atkariba no ta, vai cilvéks
klausa Dieva Vardam un pilda Viga pavéles, un vai vin$ "atrod Z&lastibu Dieva acls"
(Gen 6,8), rékinoties ar Vina klatbiitnes Istenibu, esot dzivas, ne nominali formalas

attiecibas ar Vinu un. savu gudribu liekot zem Dieva gudribas®

. Vai teksti, kas runa
par "galu", ietver sevi miisu zemapzinas sléptas bailes par to, ka miisu aplamibas dél
Dievs varétu nozélot Cilveka radiSanu un izglabSanu un varétu partraukt eksperimentu
"cilveks"? Vai $ada konteksta butu jaskata ariJD teksti par Dieva milestibas pilno
ieinteresétibu pasaulé? Tikai tads Dievs, kas pasauli tiesa (musu bailes!), ir pasaulée
ieintereséts. Dievs, kas vienaldziba nover3as, pielauj bojaeju. Tas nozime, ka bailes
un nedro$iba sabiedriba rodas no analfabétiskas Dieva apsolijjumu neizpratnes un ka
pat sekularas sabiedribas veselibai un labsajutai Sodiena ir nepiecieSama objektiva un
zinatniski kritiska Sv.Rakstu pétnieciba, lai mes beidzot saprastu Dieva celu kopa ar
§0 pasauli un mums un maceétu sakartot savu dzivi un sabiedribu, kura dzivojam -
kura, starp citu, triukst jebkadas izpratnes par to, ko tad isti saka Sv.Raksti un ko tad
tas isti nozimé. Ta vieta més parasti aprobezojamies ar neinteligentiem mistrojumiem,
kas nak no cilvékiem, kas teologiju un religiju nekad nav studéjusi un kas par §Iim

lietam neko nezina.

5) Galvenais riska faktors ir fanatisks religisks fundamentalisms, kas savu inter-
pretaciju absolutizé un ideologiski neiecietiga un vardarbiga veida uzspiez citiem.
Seit nav domata Rietumu protestantiskas pasaules parlieciba par Sv.Rakstu autoritati:
kristigs cilveks Sada zipa ir fundamentalists, ja vin§ nem véra Sv.Rakstos sacito ka
Dieva vardu un liek to par pamatu visai dzivei, pasaules izpratnei un attiecibam. Ar
fundamentalismu, kas kaitigs ne tikai atseviSkai personibai ka tadai, bet ari visai
sabiedribai kopuma, jasaprot visa veida ideologiski pieteikumi, kas nebalstas eso3aja,
biitiskaja un aktualaja, bet gan iIstenibas transformacijas vai saSaurinajumos.

Loti apSaubama man $kiet Moltmanna pieteikuma inkluzivi saklausama parlieciba,
ka pret fundamentalismu irjacinas vai kada ipasa veida javérSas. Tas butiba nozimétu
arTt ASV "cinas pret terorismu" ar militariem lidzek]iem un ar to saistitas masu pro-
pagandas legitimaciju. Sada cipa noteikti izsauc pretdarbibu, un $ada veida nav nekadas
iesp€jas partraukt vardarbibas aplus péc nodarijuma un atmaksas principiem.

Cina jeb veérSanas pret kaut ko nav ari kristigs, tas ir, Bibelé pamatots princips. Ta
vieta mums irjabut "par" - par cilvécibu, taisnigumu, elementaru Dieva prasibu ieve-
rosanu musu padu dél. Un ari tas ir saistams ar sabiedribas teologisku izglitibu konkréta
religiska identitaté. Liela klada, kas atklaj analfabétismu $o lietu izpratné, ir dazadu
religisko sistému maksliga kompilé$ana un apSaubama pielago$ana musu kulturali
vésturiskajam un mentalajam kontekstam.

Esmu parliecinats, ka Latvijas konteksta cilvéki butu izglitojami Kristiga identita-
té - tas ir aktualais, kas veido ari Sodienas Eiropas sabiedribu, tas demokratiju, doma-

Sanu, cilveka, vipa darba un attiecibu jautajumus paSos pamatos.
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6) Risks tomeér ir - jo kompleksaka un attistitaka ir sabiedriba, jo vienkarsak ta
ievainojama ar primitivu brutalitati. Vai civilizétajai sabiedribai ir nevardarbigas un
neievainojo$as metodes un lidzekli, lai ikviena sabiedriba vérstos pret $adu religisku
fundamentalismu - neizglitotu, kroplojodu un ideologisku darbibu?

Katras valsts liment var darit konkrétas lietas - sakot ar elementaras izglitibas
nodros$inasanu un postsocialisma kapitalistiskajai sabiedribai tik gruti istenojamo tai-
snigu socialo politiku un taisnigu lidzek]u sadali valsti.

7) Skan Soké&josi, bet tomér: vai nepartrauktais fundamentalistu spiediens uz
citadi domajosajiem sava iedarbiba dazos aspektos nav salidzinams ar terora aktu
iedarbi uz cilvéku apzinu un dzives izjitu? Fundamentalisti nemitigi "apstrada" cilvéku
apzinu, uzskatot, ka nav privatas dzives bez religiskas kopienas kontroles un bez
aktivas, grupas ideologijai atbilstoSas religiskas angazetibas. Ir vai nu ticiba ka grupas
ideologiskas parliecibas aktiva Isteno§ana vai ari neticiba. Ikviena kritiska un patstaviga
domasana tiek uztverta ka metafiziska Jaunuma vai gréciguma izpausme. Tapat notiek
verSanas pret cilveka velmi saglabat privato sféru, kura nevienam nav nekadas dalas
vai noteikSanas.

It liela klada iedomaties, ka §ads fundamentalisms ir raksturigs tikai kados religiskos
kontekstos. Tas var tikpat labi izpausties ari valsts limeni - ideologiska iedarbé uz
sabiedribu par devumu dzimtenei, tautai, valstij, par darba vados$o lomu dzive, par
privatas dzives un laimes upuréSanu darba, karjeras vai kop€ja labuma del, nejautajot
par paSa pieprasitaja nostajas pamatiem, iemesliem, interesém. Tas ir jautajums par
elementaru taisnigumu un godigumu, par atklatibu katra sabiedriba.

8) Varbut patie$am materialisma un teologiska analfabétisma dél no lielvaru bez-
atbildigas, netaisnigas un kolonialas ricibas greizi apokaliptiskam interpretacijam var
rasties jauns, apokabptiska terora fenomens? Islama pasaulé aina ir nedaudz cita, bet
§is varétu but nopietns riska faktors Rietumu un ari Latvijas sabiedribas nakotn¢, ja
nemainisies ari musu valsts sociala politika un izpratne par demokratiju, "caurspidigu-
mu", varas atbildibu tautas vélétaju priek8a, par tiesu un taisnibu.

Sagaidama butu refleksija par "Jihad" izpratni Islama - ka butiba tas nozimé iek$€ju
garigu disciplinu un iek$&ju cinu pret launumu. "Jihad" ka kar§ un terorisms nav
Korana pamatots, bet ir drizak kapitalistisko Rietumu pasniegts formuléjums, kas
uzruna $auras Korana interpretacijas, tas visparinot un attiecinot uz Islamu ka tadu®*.

HirSlera pieteikuma produktivai diskusijai interesanti butu $adi jautajumi:

1) Reals un atraktivs ir autora pieteikums par atklatu diskusiju, neizejot vai neatsa-
koties no kada religiska konteksta. Betjautajums ir, cik godiga ir iespéjama 31 daliSanas
ar citas religijas parstavjiem sava religiskaja parlieciba, vai tomé&r strupcela nenovedis
vienas religijas atklatais viedoklis par otras religijas problematiskajiem Dieva izpratnes
aspektiem?

2) HirSleram ir pilniga taisniba par to, ka diskusija, kas skar kadus religiskus
jautajumus, nevar notikt arpus religiska konteksta - no malas raugoties, ka ari no
cilvéku viedokla, kas to visu nesaprot elementaras religiski garigas pieredzes trikuma

_ e e sy - AP .
del. Religiskie jautajumi vienkar$i nav saprotami arpus religiskas pieredzes.
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3) Aktualsjautajums Eiropas modernas domas konteksta ir visa notiekoSa izprat-
nes un jégas meklé$ana Kristus Krusta notikuma. Seit varétu pavérties Latvijas
teologiskajai pétniecibai vel neapgiti lauki.

Un tomeér: Man ir sajuta, ka HirSlers navisti izpratis Jaunas Deribas rakstos esoSo
Kristigas ticibas pasus pamatus, tapat ari no Rakstiem aizgiito, protestantisma talak
noformuléto "krusta teologiju".

Originali $aja zipa ir M. Lutera (M.Luther) teologiskie traktati 16. gs. Vakareiropa.

M. Luters 1518. gada notiku$aja "Heidelbergas disputa"’’ izvirza 28 tézes, kuras
fikseti Sie Bibelé balstitie kristigas macibas pamati: cilvéks sava sirdi bitiba ir launs un
nekrietns, un ka tads vin3 ir iecikléts uz saviem, nevis Dieva darbiem. Dievs ir pilnigi
citadaks neka cilveks, sava launuma un faktiskaja bezdieviba cilvéks nav spéjigs neko
objektivu par Dievu pateikt. To var izdarit Dievs pats - caur savu Vardu. Veélakaja
protestantisma, dialektiskaja teologija to sistematizéja skaidrak, lai gan formuléts tas ir
jau Luteram: Vards ir tas, kas rakstits Bibelé - gan tie$i, gan alegoriski, un, pemot véra
Rakstu kopéjo liecibu; Vards nozimé Sv.Rakstu pasludinajumu, tas nozimé ari Kristus
notikumu (kas ir zinatniski pieradams, vésturisks notikums!) un Kristus klatbiitni’".

Tapec galvenais jautajums ir par to, vai cilvéks nem véra Sv.Rakstos sacito par
Dieva atklasanos pasaules vésturé, par Kristus notikumu, par Sodienigo un notieko$o
realitati. ST Dieva valoda caur Kristus notikumu tad arl nosaka, vai nodarbojamies ar
theologia cruris, kas lietas sauc istajos vardos, vai ar thcologiagloriac, kas nodarbojas
ar musu spekulacijam un ignoré Dieva Vardu, un pastav musu iepriekS§piepémumos,
aizspriedumos un iltzijas. Dievu var saprast tikai, skatoties uz Kristu, uz Vinpa vietniecis-
kajam cieSanam miusu laba - un ta nav simbolika vai metaforika.

Te ir visas Bibelé balstitas Kristigas macibas pamats: Kristus ar savam cieSanam
un navi ir visu izdarijis katra cilvéka laba. Ar augSamcelSanos no miruSajiem vin§ ir
klateso$s un dod mums iesp€ju izklut no garigas verdzibas gluzi tapat, ka Dievs izved
savu tautu no Egiptes verdzibas (Exodus). Tas, kas "jadara" katram cilvékam, tas ir -
japienem dzivais un klatesoSais Kristus par Kungu un glab€ju gan 3ai dzivei, gan ar1
esamibai péc tam. To nav iesp€jams izdarit ar darbiem, jo tie cilvéku launuma deé]l art
ir Jauni un nepilnigi. Dieva Zelastibu iegust Kristibas, bet glabSanu Zzelastiba iegust,
"atgriezoties no grékiem" - tas ir, pagriezoties sava sirdi, savas dzives virziena prom
no bezdievibas, bezceribas, sirds sekluma un truluma, un ticot Dieva sacitajam un
daritajam - pemot to véra un darot.

Lidz ar to, manuprat, liels parpratums ir runat par Dieva neizprotamo ricibu pasaules
cieSanas, katastrofas un nelaimés, par Vina milestibas klatbutni netaisnigas cieanas,
par Vina "apsléptajam, mums nesaprotamajam dimensijam". Isteniba, raugoties no
bibliska viedokla, probléma nav Dieva, bet gan cilveka un visa cilveku veidotaja
sabiedriba, kura reali dzivo no Dieva talu, garigi trulu dzivi ("gréks", kas ir stavoklis
Dieva priek$a un nevis nodarijums), un Dievu vaino visas pasu izraisitas nelaimes, it
ka Dievs cilvekam butu ko parada un Vipam cilveéks butu jasarga un jasveti ari tad, ja
tas praktiski ir pagriezis Dievam muguru un péc Vipa pat jautat negrib.

To skaidri mums atklaj theologia cruris!
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Rezultati un talakvirzoSa refleksija

Abi autori ir vienispratis par galveno bistamibas faktoru - par ideologiskam
manipulacijam ar religisko domu®’.

Moltmanna viedoklis ir, ka starpreligiju dialogs nav galvenais. Galvenais ir
visparcilvéciski tolerances principi arpus dazadam religiskam parliecibam®.

Hir§lers uzsver religiska dialoga nepiecieSamibu, katrai diskusija ieinteresétajai
pusei paliekot sava parlieciba, un toleranti, atklati daloties ar otru™-'".

Apskatamie jautajumi un ar tiem saistitas problémas skaidri ieskicé teologiskas
diskusijas nepiecieSamibu aktuali notiekoSaja un tas praktisko neesamibu Latvijas
apstak]os. Sai diskusijai un sabiedribas izglito§anas darbam butu jabazéjas kristigi
teologiska peétnieciba un analizé, lai més labak varétu saprast ari citu religiju kontekstos

notiekoSo.

Summary

After the terror acts of the 11'" of September the analytic question about the
character and tendency of the current changes has become topical also in the Chris-
tian community. The statements put forward by different mutually disputing theolo-
gians demonstrate that a methodological framework has not been devised for such
type of analysis yet. There is a commonly recognized thesis about the causal depen-
dency ofwhat is happening on the mental structures, on positive or - in this case - on
negative transformations in these structures, and still it is not clear what is the mutual
interaction between the structures of consciousness and reality. Christian theolo-
gians speak about the manifestation of possible spiritual degradation, with society
getting estranged from its spiritual foundation and deterioration of theological educa-
tion, and subsequently - about the crisis of foundation of Western civilization and its
possible way of perishing, that is fostered by the pathological cult of power, force and
violence in today's society.

The author of this survey has compared two statements of the latest German
theology:

- J. Moltmann in his monograph "Das Ende als Anfang" has confronted the phe-
nomenon of catastrophes with the apocalyptic fear existing in human consciousness
and existential issues, indicating that the phenomenon of fear emerges from nega-
tively transformed, distorted religious paradigms. Moltmann calls for a change of
socio-political and economic thinking and attitude to the world.

- II. Hirschler in his monograph "Wo war Gott am 11. September?" represents a
theologically traditional statement, expounding the foundation of theologia cruis in
modern categories. Hirschler, trying to answer the questions of life's problematic-
points, comes to the necessity of theological education.

By juxtaposing the statements of these theologians, several questions have been

put forward for further research also within the context of the society of Latvia - about
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the fascination of catastrophes and eventual interest in them, about the negative
dimensions ofreligious fundamentalism not only in practice alone, and about disorien-
tation and lack of spiritual foundation in the Christian Western culture. A special
question has been put forward about the possibility, usefulness and risk factors of

inter religion dialogue.

ATSAUCES UN PIEZIMES

' Ta ka jebkura veida "subjektivitate" vai "objektivitate" ir tikai miisu laikmeta domasanas
fenomens, tad aplukojamas ir ari izmainas musu domasana un uztveré. Esamibu veido gan
cilveks ar savas apzipas, domaSanas strukturam, gan ari viss esoSais arpus vina. Citiem
vardiem sakot-gan "subjektiva"”, gan "objektiva" isteniba. Cilvéka domasana skatama tikai
esosu lietu konteksta (nevar iedomaties to, kas reali neeksisté!), un ikvienam cilvékam ir
religiski priek$stati, kaut vai tikai jédzienu veida.

Ir passaprotami, ka pilnu istenibu veido gan "naturalais", gan "supematuralais”. Reals un

zinatnisks skatijums var but tikai tads, kas rékinas ar pilnu realitati, ne tikai ar materialo.
© Zeitzeichen. Evangelische Kommentare zu Religion und Gesellschaft, 12/2001, 40.-43. Ipp.
! Zeitzeichen. Evangelische Kommentare zu Religion und Gesellschaft, 11/2001, 14.-17. Ipp.

* Visjaunako laiku Rietumu sabiedribas izpratni par apokalipsi ir stipri ietekmé&jusi viena no
labakajam un psihologiski iedarbigakajam filmam Apocalypse Now (rez. F. Copolla ), kura
vésti par kadu specuzdevumu Vjetnamas kara ietvaros. Sifilma iespaidiga veida nostiprina
stereotipisko parliecibu, ka ..apokalipse” ir apzinu trauméjosas griitibas, kara Sausmas,
parcilvéciska psihologiska spriedze. Kop§ §is filmas ,apokalipse” vél tiedak cilvéku apzina
saistas ar pratam netveramam katastrofam, Sausmam un cilvéka noziegumiem - ar nuklearam,

ekologiskam un teronstiskam katastrofam, kas tiek saistitas ar jautajumu par Dieva taisnigumu.

° Skat. Theologisches Woerterbuch zum Neuen Testament /Hgg. von G. Kittel, G. Friedrich.
Stuttgart, 1933-1979. un Exegetisches Woerterbuch zum NT /Hgg. von H.Balz, G. Schneider.
Stuugart/Berlin/Koeln, 1992,3. séjums.

Specifiski izpratnes lietas ari pie Conzelmann H., Lindemann A. Arbeitsbuch zum Neuen
Testament. Tuebingen, 1988, 43.-45. Ipp.

Moltmann, 42. Ipp.

ir apzimejums chiliasms (no grieku “c.hilioi" -tikstotis). St termina klasiskais izklasts Jana
apokalipses sakara: Selge K.V. Vom fruehchnstlichen Chiliasmus zur saekularen
Welterneuerung //Gasper H., Valentin F. Endzeitfieber. Freiburg i. B.: Herder Verlag,
1997, 12. Ipp. gl,det, ka Moltmanns pielagojas modernas sabiedribas sekularajam, masu
medijos neprecizi lietotajam jédzienam millennium.

° Runajot par 3o religisko fenomenu miisdienu pasaulé, Moltmanns ievie§ papildu jédzienu

modernais _epohalais _mesianisms, kas kaut kadas sociali politiskas vai saimnieciskas

struktiras déve par ilgi gaidito ceribu piepildijumu.
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+ Senie kristie$i gaidija "Kristus miera valsti", romiesi - kadu ,,zelta laikmetu", bet modernais

cilvéks gaida ko lidzigu ,véstures piepildijumam" - brivu un partiku§u pasaules stavokli.

" Keizaru Theodosius un Justinian laika.

' Dan 7: Bestialiskas valstis viena péc otras veidojas no haosa, tatu laiku piepildijuma no

debesim nak Cilvekdela valstiba, kas nes visam tautam mieru un laimibu. Cilvékdéla valstiba,
neapSaubami, bija Romas impérija, kas veidojas no Babilonijas, persieSu un grieku bestialiskas

valdiSanas.

- Faktiski mums vairs nav korekta apzim€juma $im laikam, kas nak péc modernajiem un

postmodernajiem laikiem!

«* Southem R.W. Kirche und Gesellschaft im Abendland des Mittelalters. Berlin /NewYork:
Walter de Gruyter, 1976,19. Ipp.: Joahims no Fioré prata sakatit un noformulét §is gaidamas
parmainas, kas tomeér izrietgja no sociali ekonomiskajiem un religiskajiem apstakliem 10-11.

gadsima.
" Fikséts arl Amerikas Neatkaribas deklaracijas pamatlikuma.
" Kaut kas lidzigs paradas 11. gadsimta Assissinu tradicijas.

' Parasti ka iemesli tiek minéti briva un kitiska domagana, liberalisms, religijas sekularizacija,

materialisms, pornografija, narkotikas, sievieSu emancipacija utt.
7 Rietumu sabiedribu médza déveét pat par "narcisma" vai "ego" sabiedribu.

" Faktiski jau ir ari bailes, ka lidz ar teologisku §1 jautajuma nostadni varétu tikt relativéta

noziedzinieku atbildiba.

Ta ir sekularas, neticigas sabiedribas nostadne. isteniba Islama un ari Judaisma, un Kristietiba §is
jautajums $ada veida - arpus religiska konteksta uzdots, ir absurds. GluZi tapat ka ASV riciba
Afganistana, kas ir tala no "taisniga miera" realitates. Diskusija vai militara spéka lietoSana attiecigos
apstak]os ir vai nav etiska, atrodama pie Haerle W. Wenn Gewalt ethisch geboten ist. Das Vorgehen
der USA und die christliche Vorstellung vom ,gerechten Frieden”. Heidelberg, 2002, publicéts
ari: Zeitzeichen 02/2002., 30.-33. Ipp.: Haerle piekrit, ka ir situacijas, kura ir religiski korekti un

ari etiski izmantot militaru speéku. Nav taisnibas bez miera, bet nav ari miera bez taisniguma.

* Tkviena latinpu vardnica, piem., Langenseheidts Taschen Woerterbuch Latein. Berlin/
Muenchen/Leipzig, 1998, 525. Ipp.

*' Jautajums paradas jau stastijuma par to, ka Dievs piepem Abela upuri, bet Kaina upuri
atraida. Vai ari - jjaba gramata par Dieva norunu ar satanu, kad Dieva taisniguma jautajums

ir praktiski galvena sarunu téma starp ijabu un vina draugiem.

** Protestantiskas pasaules dogmatiskos pamatus Krusta teologijas jautajumos skat. Hrrsch E.
Hilfsbuch zum Studium der Dogmatik. Stuttgart, 1986, 69. Ipp.

* Westermann C. Getiesis 1-11. Darmstadt, 1976, 77.-80. Ipp. un sikaka izklasta komentara
Westermann C. Genesis. BK 1966, 276. Ipp.

* Tworuschka M. un U. Der Koran. Das Heilige Buch und seine umstrittene Aussagen.
Duesseldorf, 2001,100.-120. Ipp.

* Luther M. Heidelberger Disputation/ZLz"/jtr;; Werke. Bd 1. 125 Ipp.
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* Barth K. KirchlicheDogmatik. Prolegomena. KD 1/ 1 +2 un Gotleslehre, KD 11/ 1 +2, ka ari
Versoehnungslehre. KD 1V /1-4. Specifiski par Dieva Varda izpratni pie Lutera un modernaja
protestantisma: Barth K. Kirchliche Dogmatik 1 / L, §5 Das Wesen des Wortes Gottes: Das
Wort Gottes als Rede Gottes, 136.-148. Ipp. un Die Rede Gottes als Tat Gottes, 148 Ipp.

" Hirschler, 15. Ipp.
* Moltmann, 42. Ipp.

* Hirschler, 14. Ipp.
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It is high time to start doubting the validity of Rabindranath Tagore's confession that his
mental climate was constituted from Upanisadic and Vishnuitic elements, for the poet devotes
much attention only to the one fundamental Upanisadic thought that Brahman and Atman are
united, rejecting, interpreting in his own way or theoretically ignoring almost all others,
including the defence of vama system, the religious validity of the notions of karma, rebirth,
samsara, ascetic renunciation and others.

Key words: Tagore, Rabindranath Tagore, Tagore and Upanisads.

There is no doubt that being an Indian Rabindranath was profoundly indebted to
his country's fabulously rich cultural heritage, which cannot be separated from reli-
gion. The Upanisads in this connection are mentioned most often. And seemingly
unquestionably so because the poet's father was very much immersed in those reli-
giously philosophical writings and he himself at various stages of his long life has
repeatedly stated that his mental climate was constituted from Vaishnava and
Upanisadic elements. Tagore has confessed that since his early youth almost every
day he used to recite the Upanisadic slokas (10; vol.20,422). And there is no denying
that he refers to the Upanisads during all his life, that some ofthe poems at certain
periods of life look like commentaries on themes derived from the Upanisads.

As this paper is not written only for people who have studied South Asia pro-
foundly enough, let me remind briefly of what the Upanisads are - writings, which
have a very special place in the traditional Hindu thinking and even in all ancient
literature.

Those works mostly are dialogues between a very clever spiritual teacher and his
attentive pupil. They are almost contemporaneous with the creations of the great
minds ofthe 6" century B.C. like Pythagoras, Confucius, Buddha and Zoroaster. No
connection between Plato and the Upanisadic seers has been established, yet some
very basic ideas of Plato sometimes look like having been borrowed from the Ganga
valley thinkers. As to India, the Upanisads have famished the basis for much of
Indian philosophy up to our time, still remaining only as a fundamental background
source for the elite, mainly for Brahmins. The usual date of the oldest Upanisads

(they number thirteen), of which Brihadaranyaka and Chandogya are the most volu-
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minous and perhaps most often cited, is assigned as the 7-6" century B.C., prior to
the rise of Buddhism, which owes to them more than the thesis that it is absolutely
necessary to suppress all desires to reach the highest happiness.

One cannot say that those writings, belonging to sruti, which is the most sacred
Hindu literature, represent similar views on all subjects discussed, as they had many
authors and they were written (but not written down, in India all sruti literature was
transmitted orally from generation to generation) during at least several centuries.
Yet the stress is on the primal entity Brahma (or Brahman) in union with Atman- a
spark of Brahma in any human heart or even in any living being is considered to be
the principal idea of all Upanisads. The universal Atman is also the sun, the wind,
space, water, earth and the great Rigvedic nature gods. Consequently, the notion of
Brahman and Atman covers all existence.

Among other important notions developed in the Upanisads one should mention
the concepts of mava (which is usually translated as "illusion" - an illusion meaning
that real are only Brahman-Atman), dharma, karma, the division of people into four
higher and lower vam?as since birth, samsara, intuitive knowledge as the only means
to know Brahman and thus free oneself from almost eternal and always painful re-
births in this world, yoga as the means ofachieving moksa. From this enumeration one
can see that almost all of the most fundamental notions of Hinduism are already
present in the Upanisads. But they certainly are also great literary monuments of
ancient humanity in general and have always been highly evaluated by many of the

best European minds since the end of the 18" century. Yet no unbiased researcher
can state that those most respectable works could once or can today serve as a source
of inspiration or a kind of instruction ifone wants to improve one's own worldly exist-
ence or achieve greater social equality. Rabindranath often mentions the Upanisads
as an important part of his land's great philosophical, cultural and religious heritage
and, understandably, is proud of them as any Indian should be, knowing that those
works have greatly contributed to the creation of the unique Indian culture and its
survival throughout thousands of years and many merciless foreign invasions. Per-
haps the greatest merit of the Upanisads for their time was reducing the enormous
number of sacrifices a person had to make and clearly indicating that there is only one
Absolute.

I am trying to look deeper into this theme of Tagore and the Upanisads, because
almost all researchers find it unnecessary to answer the question whether, indeed,
we can speak of great influences of works which are at least 2500 years old on such
a very much forward-looking 20" century man as Rabindranath Tagore.

There is no reason to doubt that the great soul of India is present in his works and
that his country's religious and philosophical ideas find expression in them. This was
one of the reasons why the poet could become the unofficial ambassador of his land
after receiving the Nobel Prize and why he could find so many eager listeners to his
lectures in different countries. Yet, reading what some very knowledgeable Sanscrit

scholars say, one is forced to ask whether the poet's attitude to the Upanisads was
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like to sacred books. Moritz Winternitz, who spent a year at Santiniketan as a visiting
professor and enjoyed a genuine respect of the poet, cautions: "He (Tagore - V.I.)
refers in his discourses to the passages ofthe Vedic hymns and the Upanisads, which
he quotes in the original and interprets. Yet a philologist would go astray ifhe relied on
his interpretations. He puts into texts a sense which he wants to find in them" (13,
26). The authoritative V. S. Naravane indicates: "In many of his philosophic essays
Tagore has cited Upanisadic stanzas and has given radically different versions of the
same stanza in the course of the same essay"(1,71).

There are many Upanisadic expressions, which Tagore includes in his essays
and poetry. In "Brihadaranyaka Upanisad" we read: "That Selfis dearer than a son,
is dearer than wealth, is dearer than all else, since this selfis nearer” (11, 83). The
poet agrees:

It is said that what is dearer than a son,
Is dearer than wealth, is dearer

Than everything one's own in the world-
This is my innermost Atman. At his feet

I want to place my heart (10, vol.8, 61)

As a man's soul possesses this Eternal Truth (because of the unity of Atman with
Brahman) the world, indeed, and we are theoretically one. Therefore the poet is
sure: "In fragmentation is extreme ugliness- in One is beauty; in fragmentation is toil,
in One- peace, in fragmentation- enmity, in One- welfare, just like death is in fragmen-
tation, but immortality is this One" (10; vol. 13,367). It is especially easy to continue
quoting similar expressions from his essays and addresses, written in English and
therefore best known to his readers outside Bengal. The poet seems to have been
sure that he can serve India and the Western world better by explaining in his very
many lectures abroad traditional Indian values than by discussing his own sharp
criticism of asceticism, of caste rules, of the humble role woman was given both in
traditional Hindu writing and in reality and so on. Therefore it is not entirely without
Rabindranath's own contribution that for many people in the West he became a prophet
from the East instead of a wonderfully good poet and a person mostly preoccupied

with worldly matters and the bettering ofhuman conditions in India and elsewhere.

During all his life the poet was not ready to forsake the division ofhumanity into
the East and the West, introduced and supported by Westerners, juxtaposing East-
ern preoccupation with spiritual and Western- with material interests. Those terms
were accepted by his great friend Tagore, as well as by a genuine lover of India,
Romain Rolland, and are used even now by those who hope to teach Indian spirituality
to the commercialised West. For contemporary orientalists East and West are mainly
geographical notions and they are seldom used, being rather void of content. Yeats
best expresses Tagore's attitude in his reply to a speech onJuly 10,1912 at the first
reception in his honour in London. Then Rabindranath confessed: "I have learned
that, though our tongues are different, and our habits dissimilar, at the bottom our

hearts are one... .East is East and West is West- God forbid that it should be other-
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wise- but the twain must meet in unity, peace and understanding; their meeting will
be all the more fruitful because of their differences; it must lead both to the wholly
wedlock before the altar of humanity" (2,14). That is, for the poet more important was
the unity of mankind than its being two hemispheres of the same brain, as Romain
Rolland thought.

Rabindranath's tendency to unite and harmonize everything under the sun usu-
ally is attributed to the influence ofthe Atman- Brahman unity notion. But in India this
idea could always have very practical roots, as there lived many nationalities repre-
senting all kinds of customs and beliefs. What could be more significant than finding
ways for their peaceful and friendly coexistence? What could be more important in
Rabindranath's political activities than striving for Hindu- Muslim unity?

Therefore, being a shrewd observer of life tendencies, the poet only for some
rather short periods of time presented the Hindu values as the values of the whole
country. His school at Santiniketan (established in 1901) only during its first years
was modelled on the ancient India forest schools. The main task of Visva-bharati
University (officially opened in 1922) at first was to realize the fundamental unity of
the different civilisations of the East, to study all Indian cultures in their great variety.
A few years later this very broad perspective was widened and Santiniketan became
a place to which outstanding Westerners were invited, including the famous orientalists
Moritz Winternitz and Sylvain Levi. The English missionary Charles Andrews was
Gandhi's personal friend and he became one of the closest friends of Tagore. The
poet did notjoin the Non-cooperation movement, because ofits stress on non-coop-
eration with the British rulers at the same time when he did his utmost to promote
cooperation between India and the West. In 1906 Tagore left the anti- British Swadeshi
movement, whose great ideological inspirer he had been only a year earlier, because
its political leaders failed to involve the Muslim population. The poet's own political
platform concerning Swadeshi was amazingly far-sightedly exposed in the novel 'At
Home and in the World" (Ghare-baire, 1915-1916), in which Swadeshi mistakes are
ruthlessly exposed and a secular approach to politics is put forward. The poet was
perhaps the first famous Indian who called for such approach not only in this novel, but
also in a series of extremely far-sighted essays and speeches written between
1906-09. Today's India is not yet ready to do in practice what Tagore proposed

almost a century ago.

After his disagreement with Gandhi as to the ways the anti-British movement had
to proceed became publicly known, the poet wrote in 1925: "Obviously, ifthe Hindu
and the Muslim united in real friendship, a long stride towards the attainment of
swaraj (self-rule) would have been taken. The trouble is that they do not unite...To
the Hindu the Mussulman is impure; forthe Mussulman, the Hindu is an infidel. With
all their longing for swaraj, neither get away from this illusion" (8. 278). Eight years
later, commemorating Rammohan Ray's one hundredth birth anniversary at a meet-
ing in Kolkata, the poet expressed his conviction that in a country like India, where

many nationalities live, where people believe in different gods and are divided in
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many castes and sects, the problem of unity- unity from the inside- is the most funda-
mental. Concord among various groups of people for Rabindranath was so important
that even in 1904, at the height of his patriotic publicist activity, he acknowledged:
"The main benefit from the English imperial rule is that it has united the diverse
nationalities of India" (10; vol. 3,559). To soften the tone ofthe statement, the poet
hastened to add that even if the British did not want this, the process ofrapproche-
ment was going on: it may seem to a river that it divides a country, but vice versa
happens - it links one bank with another, it bearstrade and creates market places. "In
a disunited country a reign of foreign ruler is such a connecting bondage. In India the

well-wishing gods have handed over this divine grace to the British" (ibid).

Still, at least purely theoretically, behind a united and harmoniously arranged
world Tagore saw one, all-embracing divine force. In 1905 he wrote: "God is not far
away, nor is he in church, he is within us. He pervades imperceptibly life and death,
joy and sorrow, sin and piety, union and separation. This world is his eternal temple.. .In
it there is no motionlessness, everything is constantly changing and yet its vast unity,
its reality and its abiding character is never destroyed, because in this mobile diver-
sity an Eternal Truth is manifested"” (10; vol. 457). The collection of poems "Chitra"
(1895) - one of the very best in all respects that Tagore published- expresses excel-
lently "the rhythmic throb ofthe soul life ofthe whole world" that he felt in his heart.
Indeed, as, according to the Upanisads, man possesses Atman - a particle of the

world soul Brahman - our surroundings and we are theoretically also one.

At the end of the 19" century and a few years later, when Tagore was very much
enchanted by everything traditional and when he could see some positive kernel
even in the varna-caste social structure, which he had sharply criticised before, he
almost regretted that those very ancient times had gone by, when a person could not
clearly differentiate between a stone and another person, between a cloud, the moon,
the sun, the river and the mountain. Yet further development of scientific knowledge
again leads to obscuring the borderline between them. Therefore the poet concludes
"...From unity to oppositcs and from opposites to unity and ultimately science one
day will declare in a voice similar to the Upanisadic rsis: "Everything throbs with life"
(10; vol. 8,393). Introducing his "Chitra", Tagore acknowledged in the same vein: "I
am being accused of disseminating the sentiments of joy and goodness, and deep
attachment to the UpanisPads, thus neglecting what people practically say to one
another, and reducing the level oftheir actual relations. Ifthey considered my poetry
in its totality, they perhaps would realize that they are unjust to me. I believe that in

my verse and prose I am guided by these words:

Myriad are Thy manifestations in the world,
0 Thou with myriad forms (10; vol. 4,20)

In this collection we find a threefold unity - that ofthe outer world and the man's
soul, of the finite with the infinite (where the finite are concrete things and phenom-

ena around man and the infinite- the Highest Reality), of many and the One.
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The sense of companionship with the surrounding world is best expressed in
Tagore's attitude to what we call today nature. The long poem "The Earth", pub-
lished in mid nineties, begins with an appeal ofthe lyrical "1" to Mother Earth, to take
him back into her lap. Together with the morning light he wants to spread himself
over forests and hills, to kiss every flower, to hug the mild grass, to dangle over
streams in joy. At night the "I" of the poem would like to walk silently among the

sleeping animals and birds and caress them with his eyes.

...On countless days and nights,

During ages | have been accustomed
That within me grow your herbs, heavily
Your flowers weigh, aroma showers

From your leaves, flowers, fruits (10; vol. 3,136)

In the small, sonnet-like poem entitled "l am continuous" we read:

I am submerged in the universe,
Opening the eye I behold myself (10; vol.7, 200)

In Tagore's publicist writings, which were published in English during his life-
time, we sometimes find references to the connection ofromanticism with India. He
points out that Shakespeare failed to recognize "the truth ofthe interpenetration of
human life with cosmic life of the world. We observe a completely different attitude of
mind in the later English poets like Wordsworth and Shelley, which can be attributed
in the main to the newly discovered philosophy of India which stirred the soul of
Germany and aroused the attention ofthe Western countries." (4,61).

India's influence on European and American romanticists was great beyond doubt.
But let us remark here that "the interpenetration of human life with cosmic life ofthe
world" in Europe began not only, or perhaps not mainly, as an Indian influence, but as
one of the main features of romanticism and even of pre-romanticism, as Rousseau's
works show. The poet also does not stress later what he wrote at an early age in his
essay "Why Bengalis are not poets", namely that they deserved criticism for what
Rabindranath later reproached Shakespeare. And it is fully understandable that in
the beginning ofthe 1880ies he rightly did not see any signs of the unity of man with
nature in contemporary Bengali poetry, for in the very religious Middle Age India
nature, to which also human body belonged, clearly was maya- the unreal reality and
therefore hardly respectable. With its temptations it could only hinder man's journey
towards moksa. In other words, the depiction of nature as the person's dear friend
and companion in Indian literature could appearvery much alongthe same lines as in
Europe. Practically it was a return to the times, depicted in "Sakuntala" and even
earlier epochs. Therefore in other works I am trying to show that Bengali romanti-
cism did not need to originate as a predominantly Western influence, but could find
inspiration in native traditions. In this connection one can also mention the very high
role romanticists attributed to the poet (artist) and arts. The early European romanti-

cists hardly knew it, but it is a fact that many of the most widely worshipped Hindu
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gods are connected with arts: Siva is a master dancer and the patron of the theatre,
Krsna plays the flute so well that all women lose theirs senses listening to it, Brahma
beats drums and Sarasvatl plays the vina.

At the first sight only a poet like Tagore, who felt he to be a part of the environ-
ment could write a poem like "The sweet death". For the lyrical "I", and, almost
without hesitation one can say, for the poet himselfat the age of thirty five and in good
physical and psychological health, with satisfaction doing his duty as the manager of
the family estates on the Padma river at Shileida and writing very good literature,
death is not only sweet, but it has spread that immense and gentle bed which is the
green earth. To death belongs the play ofrains on the ground and on water, quietness

and grace.

It seems that without the unity with you
I am extremely small in the universe.
With tranquil, sad eyes, with gracious lips

You address me through things alive and lifeless (10; vol. 5,46)

One can remark that it is easy to find examples also in the works of European
romanticists where death is the one, which redresses all contradictions and joins
opposite forces. For Novalis in his famous "Hymnen an die Nacht" the joining of life
and death, the idea that death is life after death, is particularly characteristic.

Speaking of his early short verse drama "Nature's Revenge" (Prakritir pratisodh,
1884) the poet mentions another aspect of joining the ideal and the real. He acknowl-
edges that it introduces all his following poetic works. "It seems that this is the only
subject of my poetry. One can call this subject: an arduous attempt to unite the finite
with the infinite" (10; vol. 17,430). Ifthe infinite maybe another word for Brahman,
the finite is by no means Atman, for in the play a proud ascetic, who believes that he
had conquered the world and can treat the mundane life with contempt, is brought
back to it by love ofan orphan untouchable girl.

Anyway, the terms "infinite" and "finite", as well as "unity" and "infinite unity" are
often used by the German romantic philosopher Schelling to express the fundamental
relation between the ideal and real world very much like we see it in Tagore's "Nature's
Revenge". Schelling uses the phrase "imagining the infinite and the finite in absolute-
ness"(3; Bd. 2,66). Elsewhere the philosopherindicates: "Where unity is divided the finite
ismeant as the finite, consequently only the direction from the finite to the infinite, the unity
of finite with the infinite is possible” (3; Bd. 5,452). A student of Tagore knows that through
his concept of" the deity of life", as well as discussing art in general, Tagore raises the
poet'srole to divine heights. Schelling, in turn, in 1800 stresses that the artist- the creator of
each single real thing - is a godlike being himselfand "in addition to what was his obvious
intention and as if by instinct seems to have put into Iris work a kind of infinity, which no finite
reason is able to develop” (3; 619).

One can indeed attribute the sense of unity, Tagore so strongly preached, to the
Upanisadic influences or to the demands of Indian reality. But the same attitudes were

prevalent in the early German romanticism. Schelling advocates the abolishment of all
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distinctions between art, religion, philosophy and myth. Friedrich Schlegel, speaking about
the future mental development, uses terms Symphilosophie and Sympoesie. One can think
that this happens not only because, at least in Germany, almost everyone who was a
somebody in intellectual circles at the turn of the 18" and 19* centuries was carried away by
the newly discovered Sanscrit literature, especially Kalidasa's great play "Sakuntala". The
closest possible unity of man and nature, of life and mythology, of religion and philosophy, of
several kinds of art, of subject and object are features of all very ancient thinking and,
therefore, the most ancient writers for Friedrich Schlegel were most romantic. This one-
ness and concordance are very strongly expressed in Novalis' novel "Heinrich von
Ofterdingen”, in wliich man and nature, life and mythology, past and present, East and
West are glorified as united and harmoniously existing. The words "whole", "organism"
became magically important in Germany since Herderand the early Goethe.

Returning to Tagore, one can say that in his writing and life we can find much,
which testifies to his being hilly outside any basic UpanisPadic attitudes, which, by the
way, also can be contradictory enough. Tagore reminds us: "As everything throbs
with life, everything is joy, that is also said in the UpanisPads" (10; vol. 8,394). And:
"In whatever is appearing he manifests himself in the form ofjoy, of immortality"
(ibid., 399). Again: "From joy are born all creatures, byjoy they are sustained, towards
joy they progress, and into joy they enter" (7,171). Let us leave aside the view of
many sanskritologists that those expressions cited by Tagore do not represent the
most essential side of Upanisadic thought, which tends to treat thisworld and human
body as rather despicable than enjoyable. I personally could not find in the Upanisads
the notion of "joy" (usually the word "bliss" is used) exactly in the sense Tagore uses
it. Close to the poet's interpretation seems the following expression: "For truly, on
getting the essence one becomes blissful. For who indeed would breathe, who would
live, if there were not this bliss in space! For truly, this essence causes bliss"(11,

287). The essence can be only Brahman and he is the source ofbliss (joy).

But let us read what the poet once said on a visit to the USA: ".. .The infinite is not
a mere matter of philosophical speculation to India; it is as real to her as the sunlight.
She must see it, feel it, to make use ofit in her life. Therefore it has come out so
profusely in her symbolism of worship, in her literature. The poet ofthe Upanisads
has said that the slightest movement of life would be impossible ifthe sky were not
filled with infinite joy" (10,25-26). Joyful is everything because Brahman is present
in everything. But here, in our view, more important is Rabindranath's reference to
"the poet ofthe Upanisads" - someone like an ordinary creator ofbelles-lettres. I ask
pardon from the growing number of Indians who bring Tagore closer and closer to
Hinduism, but it seems to me: it is almost possible to say that all most authoritative
religious sources, even the Upanisads, except for some relatively short periods of his
life, were treated by the poet only like a dictionary of maxims from where one takes

something and does not pay any attention to the rest.

It is also obvious that in Tagore's poetry, short stories or novels the reality is

pleasant only in exceptional cases: when it is idealised, like depictions of nature or
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when presenting as naturally possible love and marriage between young people
often without even mentioning their caste and without reminding the reader that
such marriages were not possible. But ifone reads Tagore carefully one will easily
see much sadness and even despair behind outwardly optimistic endings. Even
nature can be cruel in poems like "The Sea Waves". In this work, where a devastating
storm is depicted, we hear words: "God you don't exist, you don't have compassion,
you don't have life". One can say that sadness and disbelief, even in the possibility of
philosophical joy or despair, become the main features of such very different collec-
tions of poems as "Naivedya", "Ferry-boat" (Kheya), "Purabi". And has the poet
written any play in which there would be even a semblance of revealing the principle
"everything isjoy", ascribed by him to the Upanisadic view ofthe world? Perhaps the
only exception is "Nature's Revenge", which we already discussed. In "The Post
Office"” (Dakghar) the young Amal is slowly approaching his death without even
having really seen the world around him, "Raja" ends with a humiliation of the wife
before her divine husband (usually the poet staunchly defends the dignity ofwomen,
denied to them by the sacred books and life), in "Sacrifice" (Bisarjan) the sacrifices of
living beings at temples are mercilessly denounced, "The Free Current” (Mukta
dhara) and "The Red Oleanders" (Rakta karabi) are highly abstract depictions ofhow
some mystically powerful forces representing nature and natural way oflife ruin the
efforts ofthose who stand for the new, mechanised and gold-oriented civilisation. In
the plays, anyway, it is difficult to trace any Upanisadic ideas. To do that is even more

difficult in the more than a hundred short stories the poet wrote.

Vivekananda stresses: "Our books teach renunciation as the highest ideal to
which man can aspire” (12, 116). The Upanisads certainly do. But Rabindranath
strongly confesses "Freedom through ascetic renunciation is not for me" and even
laughs at those who proudly renounce the world in many of his poems, stories, and in
the novel "Four Chapters" (Caturanga). Seeing a mendicant ascetic- the most highly
respectable person from the point of view of the Hindu sacred books, including the
Upanisads - the poet asks: "Why don't you.. .try to do something for those unfortu-
nate villages, afflicted with hunger, disease and wrong-doing" (5,327).

In the Bengali variant of his famous lectures "The Religion of Man" (Manus?er

dharma, 1933) Tagore remembers: ".. .There was atime when I was about to sink in
meditation in the maimer of self dissolution in accordance with the ancient sastras. |
experienced a wish to flee and it was not so that I didn't obtain peace. It was simple to
get liberation from unrest... .Yet one day again [ accepted all. I found that [ am a part
of the play on the stage of humanity" (10; vol. 2020, 431). This confession is ex-
tremely interesting and, to my knowledge, nowhere else the poet allows us to have a
closer glimpse at the situation when he was ready "to sink in meditation in the manner
of self-dissolution”. This could have happened probably in the years 1911-1912
when he was ill, most depressed and was even thinking of suicide. We should not
doubt that something had induced the poet to think ofleaving the world of day-to-day

activities. In his vast literary and publicist heritage we will easily find deliberations
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about realizing Brahman, but nowhere appears agreement with the way the Upanisads
recommend to do it: "When he has become disgusted both with the state ofchildhood
and with learning, then he becomes an ascetic (muni). When he has become dis-
gusted both with the non-ascetic state and with the ascetic state, then he becomes a
Brahman" (11,112)

Indian tradition, including the Upanisadic teachings, is indifferent to real time and
history. For centuries literature and art and even scientific findings were transformed
from age to age anonymously. Who, forinstance, are the real founders ofall philosophic
systems? Which works were indeed written by the greatest Sanscrit poet and play-
wright Kalidasa (lived in the 5"-6" centuries) and which are only ascribed to him and
what was his personal life like? Iftime develops not linearly but circularly, everything
will come back again and again. Ifa person is reborn thousands and even millions of
times the significance of one particular life - one moment in his/her almost eternal
existence - cannot matter much and is not worth even being recorded. Tagore, on the
other hand, since his early life when he already began attacking the British authorities
and started contemplating how to improve the woman's lot, had an urgent sense of
history. If he used the words "yuga" and "kalpa" (not yet described in the early
Upanisads, but introduced several centuries before our era) denoting the Hindu mytho-
logical time, they were mainly convenient poetic means ofexpressing his genuine and
largely romantic interest in infinity or were used to describe a very long period oftime.

The poet is a historian not only of Bengali literature and folklore, but also of India,
making careful use of rather scanty material then available. Before 1912, when he
left for Europe, one may almost say, to get the Nobel prize, he had already written
much about India as the place towhich the Aryans came, about conflicts within Hindu-
ism, about social and economic problems presented in "Mahabharata" and "Ramajana",
the ethnological diversity of the Indian people, about the epoch of Mughals, about
Sikhs, Marathas, and Rajputs. In his essays at the beginning of our century, trying to
awaken the slumbering self-esteem of his compatriots, Tagore sometimes digressed
from his usual very selective attitude of what is worth praising and what is not in his
country's traditional life and thinking. He, for instance, could utter phrases that could
be understood as support for the vama-caste system, sharply criticized by him before
and later. At that time the poet could speak, referring to 1sa Upanisad, about the
poison of worldly life if we do not comprehend that God envelops it. In 1902 in the
essay "The coming ofthe rainy season" (Nababarsa), dismissing what he had written
earlier about the history of India, he eulogises the way his land was supposedly
existing: "Free from desire ofaction, from the influence of people's associations or
incitement over success drive, the whole of India is established on the Brahma's way
towards the highest freedom without fear and grief- immortally. What is called "free-
dom" in Europe is extremely feeble...The people of our country have been genu-

inely freer than the rest" (10; vol.18, 376).

But only a few years later Tagore's most important novel "Gora" was published.

By introducing the character of Gora in it he mercilessly laughs at his earlier wish to
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implant the dim and largely mythological past in the living present. This character
most ardently defends all traditional Hindu values, walks dressed in the way Brah-
mins used to walk in ancient times. He is a very good man and an educated person, his
aims are great- by bringing back the traditional Indian way of life it must become
possible to enable the country to firmly stand on its own feet again. Tagore uses a
rather devilish device to make the reader disbelieve in what Gora says in many of his
ardent talks- he informs us soon after the beginning ofthe novel that the very proud
Brahmin Gora is only a secretly adopted son of a Brahmin family and that his real

parents are an Irishman and an Indian woman of unknown caste.

The novel, full or ardent discussions about India's future, ends in a way Tagore, the
prophet of harmony and reconciliation wants it. Having discovered that he is only a
religious outcaste, Gora feels himself free from society's fetters and asks Pares? - a
character who conscientiously has raised himselfabove all social restrictions long ago:
"Make me your disciple. Give me the mantras ofa god who is the god ofall - the Hindus,
Muslims, Christians and whose temple is open to all castes and nations and never shut
to anybody" (10; vol. 6, 571). As a matter of fact, the author leads us to this clearly
Utopian ending also by other developments ofthe plot. The Hindu Binay marries Lalita,
who belongs to "Brahma samaj", Gora gets closely acquainted with Sucharita, who

belongs to the same society, before the secret of Gora's birth becomes known.

Studying the long life of Tagore and his vast heritage, which by the Bengalis are
rightly called "the culture of Rabindranath", one becomes convinced that it should be
characterised by the mantra "Forward, forward!" and not by keeping to the directions
ofany source, be it Indian or European. Personal freedom to decide what to do and
what to praise or criticize was his most highly worshipped God and that caused him a
lot oftrouble both at home and abroad. Even belonging to "Brahma samaj" - the faith
established by Rammohan Ray and very actively supported by the poet's venerable
father Debendranath Tagore - became shackles to the poet by 1911 and he quit it,
never more allying himself with any religious body. And "Brahma Samaj" was largely
based on the Upanis?ads. Indeed one can say that caste regulations, the above men-
tioned Upanis?adic notions - samsara, rebirth, dharma, karma, yoga, renunciation of
worldly life and others - do appear in Tagore's writing, but as parts of poetical images,
neutrally mentioned or even rejected. Towards the end of his life Tagore in his
poetry started paraphrasing some the utterances of the Upanisadic rsis, at the same
time retaining the closest interest in what was going on in India and elsewhere. In

1936 the lyrical "I"- almost doubtlessly Tagore himself - declares:

My puja was completed

Outside all temples,

Not in heaven

But in the abode of man (10; vol. 20, 406)

The poet's world-outlook is well characterized by his attitude to bauls- the Bengali

folk singers and outcasts from Hinduism. They acquired almost a respectable status,
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thanks to his interest in them and, one can say, are respected artists now. Rabindranath
praised the hauls for not having images, temples, scriptures or religious ceremonies.
What particularly appealed to him in the baul songs was that they sung ofthe divinity
of man. Tagore was sure that there was a link between the bauls and the Middle Age
poet, Muslim weaver Kabir, who strove to unite Hindus and Muslims. Not by chance
Tagore did become the translator of Kabir's songs into English. Most surprisingly, the
poet even finds that the baul utterance "seek in the heartthe Man ofthe heart" is the
expression ofthe Upanisadic principle by an illiterate person untaught in scriptures
(10; vol. 20,406). It is possible that the last major Tagore's religious work called "The
Religion of Man" got its name from baul beliefs. They are also quoted in it.

But we know that bauls were worlds apart both from the teachings and aims ofthe
Upanisads. As people socially belonging to lowest levels of society they also were
worlds apart from Rabindranath Tagore as a person. To see the gulf separating them
it is enough to look at the house the poet built for him not so long before the lectures
"The Religion of Man" were delivered in Oxford in 1930 and the huts where bauls
live near Santiniketan. Finding the presence of the Upanisadic Atman in the baul
beliefs gives also some insight into way the poet treated the Upanis?ads.

Whatever we can say about the Upanisads or, for that matter, any other very
ancient writings, they give little place to human individuality. The unity of Atman with
Brahman outwardly makes any person potentially divine, for we are able to realize
the Highest within us even within one lifetime, fulfilling very harsh vows, the aim of
which is to kill all our wishes, all likes and dislikes, all personal love and hatred. One
can say that such is the main advice of the Upanisads for anyone who desires to be
liberated from eternal rebirths, which also means - from eternal suffering. But is this
teaching compatible wdth Tagore's life effort- to improve the person's - first ofall the
downtrodden person's - lot in this life without bothering for the next one or moksa?

Expressing his highest esteem for the Upanisads, Tagore at the same time cher-
ishes human personality, sometimes very much like European romanticists were
doing, of course within the limited possibilities of Indian reality - the country was
under foreign domination, the continuous existence ofits rigid caste system (strongly
defended by all sacred books, including the Upanisads) gave little freedom of choice
for man, especially in social contacts when a person of a low caste ora Muslim was
concerned. But when the poet sometimes speaks of individuality he is outside all
religiousness; "This world, which takes its form in the mould of man's perception, still
remains as a partial world of his senses and mind. It is like a guest and not like a
kinsman. It becomes completely our own when it comes within the range of our emo-
tions. With our love and hatred, pleasure and pain, fear and wonder, continually
working upon it, this world becomes a part of our personality” (6,19).

To conclude, one should recall what the poet wrote in his essay "The Religion of
an Artist", the last revision of which took place in 1936, that is a few years before his
death: "My religion is essentially a poet's religion. Its touches come to me through

the same unseen and trackless channels as does the inspiration of my music. My
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religious life has followed the same mysterious growth as my poetical life" (6,42). Is
it then possible that "the problems of Rabindranath's philosophy can be unlocked by
the master key of the Upanisads” (9,34)
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Kopsavilkums

Neviens autors, kur§ veic nopietnu pétijumu par Rabindranatu Tagori, nevar apiet
jautajumu par vipa attieksmi pret indieSu svarigakajiem senajiem religiski
filozofiskajiem avotiem, kuri lidz pat musdienam liela méra veido simtiem miljonu
cilveku pasaules uzskatu. Dzejnieks pats vairakkart ir teicis, ka vina domasSanu loti
liela méra irietekmé&jusi UpaniSadas (senakie un svarigakie dialogu veida sacerétie
darbi ar Sadu nosaukumu ir radusies 7.-3. gs. p.m.€) un viSnuitu dzeja, kuras svarigaka
dala Bengal@ ir saceréta, sakot ar 16. gs. Runajot par Tagori un UpaniSadam, tikai
paris pazistamu tagorologu un tikai, it ka garamejot, ir izteiku$i domu, ka vienu no
sava laika gaiSakajiem un uz nakotni virzitajiem pratiem, kur$ turklat kops§ 1911.gada
nejutas saistits ne ar vienu religiju, nevajadzétu veértét cie$a sakariba ar tik senam
hindunostadném.

Sl’(iet, neraugoties uz to, ka Tagore loti augstu vértéja savas tautas seno religisko
kultiiru un biezi atsaucas uz UpaniSadam, butiba ir tikai viena - vissvarigaka - S$ajos
saceréjumos aizstavéta doma, kas neruna preti gandriz visam, ko darija un radija

dizais bengalis: ir vispasaules Absoliits Brahmans, un ta dzirksts Atmans ir cilvéka
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sirdi, potenciali visas citas dzivas radibas, ieskaitot kokus un augus. Téze par
Brahmana un Atmana vienotibu Tagorem bija piepemama, jo ta teorétiski jebkuru
cilveku padara par dieviSku un lauj visu uz $is pasaules aplukot cieSa saistiba. Bet
vinam bija nepienemamas praktiski visas paréjas UpaniSadu pamatdomas: askétisms
ka vienigais 1idzeklis, lai sasniegtu atbrivo$anos no karmas un sapliiSanu ar Atmanu-
Brahmanu, vamu kartibas ievéroSana, visu pasauligo vélmju pasludinaSana par $kersli
cela uz mokSu (atbrivoSanos), noteiktu dzives normu ievéroSana, cerot uz labu nakoso
piedzim8anu u.c. Askétiskais un UpaniSadas vienigais minétais cel§ uz atbrivoSanos
ir pakapeniska cilvéka individualitates izdziSana, bet Tagore ar visu savu dzivi un
daildarbiem ir pieradijis, ka vina galvena rupe ir cilveka laimigaka dzive Saja pasaule.
To par atzistamu veértibu nepadara UpaniSadas lietotie apzim€jumi: karma, samsara,

atkalpiedzim$ana, kaut ari tie tieSi attiecas uz cilvéku.

Tade] téema Rabindranats Tagore un UpaniSadas joprojam ir nopietnas

iedzilinaSanas verta.
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Models for political conduct offered by religion are models where alternative actions are
subtly balanced and where a profound tolerance towards contradicting ethical values rather
than an absolute morality is the ultimate prescription. Even recent politics of Indonesian and
Filipino leaders display a lot of symbolic manoeuvring. Philippines” case is exemplary in the
sense that the rural population, when free from superimposed political institutions, create a
"liturgical state", whose paradigm is the same as the "Theatre State" of Bali, described by
Clifford Geertz.
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INTRODUCTION

Insular South-East Asia provides a good vantage point from which to study the
changes of worlds ofthought, for the archipelago's topography and variable exposure
to major religions, and central state power have made for a great variety of belief
systems. At the same time, there is enough similarity between the cultural traditions
and historical experience ofa great part of South-East Asia so that we can learn what
iscommon on this extensive theme.

The basic structure of beliefthrough which we arrive at an understanding of the
universe we usually call religion. At the same time, in the European culture it is
accustomed to think that the "religion" reflects the norms of morality, telling us about our
obligations towards fellow man and God. This kind of approach is peculiar to the post-Kantian
pliilosophy, where religion was considered to be only a partofthe greater system ofculture.
Certain societies (viz. primitive, in a certain degree - classical Confudanist and Hinduist)
make no distinction between religious and secular activity, ritual and the day-to-day.

Modern society greatly depends on the value system of secularised Christianity,
not very accurately called "atheist", or "secular". Medieval Europe didn't know the
distinction between religious and secular activity: the problems of that society were
solved according to the religious prescriptions.

Ruth McVey has stated, that Religion inevitably has political significance, for it

locates us in a social as well as moral universe. No matter how otherworldly the faith,
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in decreeing how we must behave towards our fellow man it sets the basis for commu-
nity and thus defines what is legitimate and illegitimate power. The conjuncture
between system of beliefand system of power is politically critical; it is the basis of
ideology, the legitimation of domination and resistance, hierarchy and redistribution.'
But we must say even more: religion has definitely shaped the forms of political
constitution of the respective society i.e. - its polity.

The primitive forms of the respective society are the most convenient models for
the scholar. In certain areas such as Bali, Lombok, East Java we can see a sort of
archaeological layering of religious systems, representing historical choices made
over hundreds of years ago and expressed in still-living cultural groups. Ancient
religion of Bali, Lombok, in lesser degree - East Java exposes the grammar of the

religious structures of the Insular South-East Asia as a whole.’

Ancestors' worship in Wayang

Indigenous ancestorsrjcult and shamanistic belief system which, probably, is of
continental descent, merged, forming various Indonesian creation myths with a simi-
lar inner structure. At the same time the ancestorsncult is the main component in the
synthesis. We may guess that the ancestors” cult was quite influential before the age
of Buddhism in Indonesia (ca. 500-1000 C.E.), but during the Hindu Age (before
1500) lost its importance. These formal historical suggestions do not reflect the inner
meaning of the Indonesian religious situation. Deeply structured religious percep-
tions cannt be completely suppressed: they form the grammar ofthe culture, peculiar
to a definite (in this case Malayan) cultural circle.

The ancestorsacult is represented in wayang. Numerous analyses have been set
forth to explain the provenance of the wayang. A great number of scholars assume
that the wayang has its origins in India or at least under Indian influence in Java.’
However, there are a number of points to be made in favour of the autochtonic Javanese
wayang. First, the shadow theatre as a Javanese phenomenon is very old. The
reference in Arjuna-wiwaha indicates the existence of a highly developed shadow
play in Java in the eleventh century A.D., which would indicate that it would have
been there already a considerable period before that.

Brandes has argued that there are a number of technical terms associated with
the peculiar apparatus necessary for the performance of the wayang: wayang, kelir,
blencong, dalang etc. All of these terms are ancient and etymologically obscure
Javanese terms; none of them has Sanskrit roots. Ifthe shadow play had been intro-
duced from India, like many other things were, one would certainly expect technical
terms to have been introduced with it.

Even for present-day Javanese people the performances of the wayang are much
more than entertainment. They have for many people ritual and spiritual signifi-

cance. People attach spiritual significance to the performance of particular lakons
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(stories) on particular occasions, like the planting or harvesting of rice, a wedding or
the need to overcome some evil influence. The characters of the wayang perfor-
mance are considered to be ancestors.

Sometimes local ancestors are introduced into the story by the dalang. The re-
enactment of a particular event by the ancestors in the wayang is understood to
assure the successful and safe performance of a similar kind of event by their prog-
eny".

It is not insignificant that in many parts of the Indonesian archipelago (viz. Central
West Kalimantan) to this day people make carved wooden likenesses of their de-
ceased relatives in order to encourage them to remain nearby and accept the
kindnesses of the living in exchange for their goodwill and aid.® The projection of the
image of the deceased relative onto a cloth screen gave any such enacted involve-
ment of the ancestorsa much ethereal quality. The continuing ritual character of the
wayang and related performances even today is usually clearly marked by appropri-
ate invocations and offerings of food and/or flowers for the spirits of the ancestors at
the beginning of each performance’.

Ancestors' worship in Buddhism, Hinduism, and Christianity

After 500 A.D. the coming of Buddhism caused little change in ancestors' wor-
ship. The new religious ideas sunk into the indigenous cultural layer. The magnifi-
cent Buddhist temple of the Borobudur, being built on a hill with terraces, seems to
have been inspired by aboriginal ideas of aterraced hill with a flat top as the appropri-
ate place to offer worship to the ancestors of the race. Perhaps the Buddhist builders
of Borobudur identified the Bodhisatva with their own divine ancestors. Thus already
in the Borobudur we see signs of thejavanization of Buddhism.

After approximately 500 years of Buddhism, when hinduization of Indonesia was
going on, nothing special happened: Hinduism was re-interpreted in the terms of
ancestors™ worship. Prambanan group of Shivaistic candi (shrines) has the same
peculiarities with Borobudur.

Upon closer investigation of the Shiva Candi it becomes apparent that the face of
Shiva carved there is not the standard face of Shiva; it is rather the face of the king
buried there represented as Shiva. The idea here is the indigenous Javanese one
that the king is the incarnation of a god, in this case of Shiva. Here Shiva worship is
directly linked to ancestor worship. In fact, the Shiva statue not only has the face of
the dead king, it has the aspect of a corpse, a mummy, with eyes closed, feet placed
tightly together, and hands placed on its chest holding around object something like
lotus bud. Clearly this statue is a representation of the deceased king.'

J.-F. Guermonprez in his analysis of the 14th century Balinese chronicle Babad
Buleleng, argued that "the conservative Hindu-Javanese linguistic code hides the
‘dchinduized' value system", i.e. the cult of ancestors.’
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In the forms of cultural borrowings, viz. Buddhism and Hinduism in Java it is clear
that aboriginal ideas are at work. We do not have here a case of a foreign religion being
imposed by a foreign power so that the forms are true to those ofits place of origin,
regardless of the meanings that now become associated with them. Rather we have
the voluntary borrowing of the forms of a foreign religion, which are then reshaped
after the character of the world into which they have been brought, in order that they
might give expression to the deepest aspirations of the people of that world.

The religious situation in Philippines is less expressive, but it marks the same
cultural grammar: the majority of the lowland Filipinos were converted to Spanish
Catholicism. But like other regions of Southeast Asia which "domesticated" Hindu,
Buddhist, Islamic influences, the Philippines, despite the fact that Catholicism was
more often than not imposed on it by Spanish missionaries, creatively evolved its own
brand of folk Christianity with ancestors” worship incorporated.

Ancestorsncult, in spite of its considerable strength in front of the competing
religions, is a primitive system, which hardly has any inner source for a refined
philosophical and/or theological speculation. Because ofthis, Hinduism has played a
certain social as well as political role, shaping the ancestors” cult to the idea ofrein-
carnation without mentioning dharma and thus maintaining political and social status
quo in Indonesia. Christianity in the Philippines has done the same work. Besides,
D.B.Miller argues that the ancestors” cult was the real 'agent' which provided Hin-
duism with the necessary religious infrastructure. Wayang, which originally had been
the form of worshipping ancestors, became a powerful tool ofthe Hinduistic indoctri-

nation.

We can assume that Indonesian (and probably Indian) scholars travelled through-
out Indonesia, familiar with the philosophical speculation ofthe time and, in the tradi-
tion of Nalanda, preaching not only Buddhist scripture but the more tantric Shaiva-
Buddhism as well as Vedanta. How the peasantry reacted we do not know, but we do
know that the rulers of Java adopted the teachings in a distinctly Javanese style,
interpreting Buddhism, Shaivism and Shaiva-Buddhist doctrines in terms of their
own vested interests in ancestor worship and their concern for effective secular
dominance."

I.W.Mabett has argued that Hinduism was not a new grammar, but the new

’. The same idea is

vocabulary for the South & South-East Asia indigenous religion'
exposed in Hooykaas's study Agama Tirtha.'' Hinduism is a Religion ofa loose struc-
ture. The different myths, cults and theological schools have a common ground but
have no clear borders. Every guru has his own terminology, is introducing more or
less his own cult. Therefore it is difficult to classify the Indonesian Hinduism, as it is
exposed in Bali, or in Java, or to say in what degree some primitive beliefs found in
Southeast Asia are "hinduistic". This writeras point is that Balinese hinduismns main
feature is the stress to puja or ritual, which is easy to grasp unlike the high theology

of Shankara.'’The same is to be said about the Hinduism, Islam, and Christianityofthe

rest of the region.
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Ritual as the grammar of South-East Asia Religion:
theological approach

First of all it is necessary to make clear what ritual is. We may use R. Pertiera's
definition:

By ritual is meant a set of formal, often institutional actionswhose performance
involves the use of symbols referring simultaneously to expressive, regula-
tive and instrumental ends. The ritual constitutes the social structure. By
social structure are meant a system of technical, normative and expressive
practices reproduced through communicative exchanges. Ritual plays a cen-
tral role in the constitution of social structures by transforming contextsthrough
the performative use of language and ther symbolic practices. In ritual, cogni-
tive, moral-practical claims create and reproduce social relations and hence
social structure. While rational and practical actions also help constitute social
structure, ritual is particularly effective in generating and constituting those
aspects of structure characterised by a tight articulation of technical, norma-
tive and expressive elements. By limiting symbolic and prepositional content
in favour of deontic force and performative efficacy, rituals generate and con-
vert affective statesinto ideological positions, the desirable into the obligatory,
force into law and necessity into conformity.*

Following the works of anthropologists™ we now have clearer understanding of
how social relations are restructured through discursive and symbolic practices span-
ning both sensory states and cognitive goals, or, in other words, how rituals help
construct authoritative speech, action and practice.

Before we examine how the ritual works in the polity, it is necessary to look for the
inner, theological meaning of ritual behaviour. Ritual grows out of the necessity to
establish religious relations between man and God. According to Shivaist-Buddhist
beliefs the Absolute exists in the several elements which, having flowed from the
Absolute itself, make up the universe. Thus the universe is a macrocosm not differ-
ent from the Absolute itself. The Absolute is said to pervade all reality. Man, too, isa
part of the universe and his soul (athman) is identical with the Absolute. Or, asJavanese
Mahayana Buddhist would have it, man, though not having himself a soul, isyet the
abode if the Absolute. And that in a special sense, for in man all of the elements of the
universe are present. If the universe is the macrocosm, man is a microcosm. But
because of birth as countless individuals, man is in misery bound to the wheel of
reincarnation.

Islam belongs to a very different type of religion. The ritualistic behaviour is of no
value any more, because the individual ethics should overshadow all the rituals be-
longing to the old type of religion. God in Islam is absolutely transcendent and man has
no part in divine substance. Man has to surrender to Allah. He is Godns slave. There
isatremendous distance between man and God. This is not the case with Indonesia.
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That is the Islamization ofthe Indonesian mysticism what is goingon. It doesnot mean
the change ofthe grammarofthe Indonesian (and South-East Asian) Religion, but the
introduction of new vocabulary."®

Indonesian Islamic Mysticism reveals that though these Muslims refer to the
Divine as Allah, and apply to this God all the attributes of Allah taught by orthodox
Islam, it is obvious that the God of Indonesian Islamic mysticism is very different from
the God ofMohammed and the ulama, the traditional teachers oforthodox Islam. The
Allah of these mystics does not have a will apart from the ebb and flow of the forces of
the universe.

This God is immanent, present in all creation. Creation does not happen ex nihilo
as taught in orthodox Islam; it is rather the bringing into manifestation that which is
already existent in the primal, absolute, divine being. Man is the fullest and most
complete manifestation of the divine essence. He is even called an intermediary
between the Absolute and the rest of creation even as water is the intermediary
between a wave and the sea. The perfect man is the one who is fully aware of his
essential identity with the Absolute. That not every man is perfect is the result of
carelessness, which obscures onens sight. The remedy for this situation itself -
knowledge through which one discovers that there is no object of worship.

In his analysis ofJavanese Islamic mystical teaching as expressed in the Serat
Wirid, Hadiwidjono discovers more forthright expression of these concepts. (Serat
Wirid ostensibly contains the original doctrine of the wali compiled systematically by
order of Sultan Agung. Walis are mythic "apostles" of Islam in Java.) Proper under-
standing of God is the starting point and it discovers the Javanese conceptions of the
Ultimate Reality:

The innermost essence of man, atma, which corresponds to atman, is identical
with God as the Absolute. The identity is such a character that God does not see, hear,
and so on, except through man. Properly speaking man is God who becomes flesh.

The manifestation of God as the Absolute is therefore in reality the manifestation
of man../.../God is in man, because man is in reality God himself.

The liberated man /.../is the man who is conscious of his real existence, the man
who knows his origin and destination' (sangkan paran) by getting insight or knowl-
edge into his own existence /.../.

As the realisation of God the liberated man or perfect man shares in all the at-
tributes of God. He is the creator and the redeemer of the universe. He is the Al-
mighty, the most High and most Holy. Everything is possible for him, because every-
thing is subjected to him. Any law does not bind him he himselfis a law.

As the realisation of God, the liberated man or the perfect man is also able to roll up
his own existence in order to 'come home' to his origin, when the time of his departing
from the world comes. He is the self-redeemer, although he is not the redeemer of
mankind. Having come back to his own origin the liberated man or perfect man, like

e

God himself, pervades all beings and all manifestations.'
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That is more that can be said about the ancestors or any god. However one views
the world of the Indonesians, humankind is at the centre. Theologically speaking any
activity of humankind then obtains divine significance. Human is the emanation of
God and his activities are Godas activities. But Godas work is not chaos, but divine
order - dewaraja. For this reason rituals are needed and symbolic behaviour is in-
serted in everyday activities.

Only ritualistically significant work is of value. Time is full when one is sibuk
(occupied) with gawe, ritually meaningful work. One is most resistant to mishap or
misfortune when one is engaged in thisway. When one is putting on a slametan or a
wayang, one is said to punya kerja (have work). Traditionally, of course, a great deal
of the work of village people - ploughing, planting, harvesting - was viewed as ritu-
ally meaningful work. A second, lower level of fullness comes in busying oneself with
work that is not ritually meaningful. Empty time iswhen one is not involved in any
kind of meaningful employment. Finding oneself in such a state implies a loss of
orientation and direction. In this state one is most susceptible to mishap and misfor-
tune, whether in the form of the invasion of an alien spirit or some other form."’

Mysticism and public ritual

Man's identity with God is the very core of mystics of any kind. Normally mystical
exercises are due to hermital tendencies. Even mystical exercises practised by the
Indonesians, as well as Filipinos are often a social affair. Javanese and Balinese art is
of a sort with the mysticas concern for disciplined action as a vehicle for attaining
interior harmony.** Traditionally batik making has been understood as a spiritual disci-
pline, and still serves as a favourite symbol of mystical experience. Thus the Javanese
speak not only of mbatik kain, creating of a batik design on a piece of cotton cloth, they
also speak of mbatik manah, that is, creating a "batik design" on onens heart.*

One of the elaborate forms of the expression of the mystical practice is an elabo-
rate form of social etiquette. South-East Asia social etiquette is a complex and formalised
system of predictable social behaviour. Social conflict is not only a sign of spiritual
disquietude, it produces it. This system of social etiquette is intended to regulate the
whole spectrum of social interaction in order to prevent overt conflict or disruption.
The polishing of interpersonal behaviour into a smooth decorum gives everyday
social intercourse a spiritual significance.-".

In the worldview of the Javanese priyayi there is an intense consciousness of
status. This sense of status is based on the level of a personas spiritual refinement
and is the basis for the priyayi theory of social ethics and organisation. The essential
core of reality is present in everyone and in that sense all are equal. At the deepest
level there is no individuality; all are of one and the same essence. However the
deeper the level of spiritual insight a person has attained the more genuine fellow-
ship and sympathy he or she has with others. A personas level of spiritual attainment
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corresponds to his or her proper place in society. Ofcourse, cultural and genealogical
heritage helps determine one's propensity and capability for the pursuit of spiritual
refinement.

One's inner emotional economy should be cultivated with a strong view to keeping
things in order. Associated closely with this is the underlying view of religion as a
phenomenological science (ilmu) and ofascetic practice as an applied science (ilmu).
Religion is thus concerned with gaining a knowledge of the essential order of things
and getting oneos self in tune with that order. The same term, ilmu, is used with
regard to mystical knowledge as well as all of the natural and social sciences and
technologies.

Theologically speaking the Javanese, Balinese, as well as Filipino worldview with
its fundamentally monistic outlook is basically devoid of any basic distinction between
creator and creation, or between the human and the divine. It is therefore utterly
devoid ofa concept oftranscendence. Certain social consequences grow out of this
monism.

The distance between God and man is a theological/philosophical precondition for
the development. The idea about distant God makes clear that man has a linear time and
space to move into. The idea ofthe absolute perfect quality ofthe Supreme Being makes
man feel inadequate in a way and this is a first motive towards changing the existing order
of things. The most developed religious cultures of Indonesia, such as Balinese and
Javanese, display a peculiar understanding of time which is not digital, but taxonomic, due
to Geertzns definition.”’. There is a time and a direction for commencing journeys, for
negotiating marriages or building houses, hi this sense time is not seen simply as a neutral
duration in which any activity may be commenced - time as a gap, a void or neutral
continuum within which an action can be contained is not the prevailing view.

In Zamora (Philippines), as in Bali, time is as much a quality ofan action. There are
days of the week such as Friday and Sunday, which have distinctive qualities. Friday
is generally seen as unpropitious to initiate major projects but is otherwise normal.
Sunday is usually propitious for most activities except those directly related to death
such as burials and novenas. Ritual specialists in Zamora have complex ways of deter-
mining the suitability ofa time or a day forany important activity such as departing for
a long or importantjourney, christening a child, planning a wedding or commencing
the planting season. Omens and portents have to be considered and the appropriate
precautions taken during these occasions but the proper choice ofthe time is the best
guarantee for success. Apart from the cycles lasting a day, a week, a month or a year,
there is also combination of days or times with specific qualities. The 3rd, 9th and 40th
days are common examples.’” In South-East Asia time is as much a quality ofan action
as it is an instance ofit. Every action has in a sense its appropriate time.

The most remarkable example of taxonomic understanding oftime in South-East
Asia polity is presented by one of Sukarnoos public orations:

1959 occupies an especial place in the history of our Revolution. A place, which is

unique! There has been a year, which I named "A Year of Decision”". There has been
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a year, which I called "A Year of Challenge". But for the year 19591 shall give another
title... 1959 is the year to be called the year of "Rediscovery of our Revolution". It is
for this reason that the year 1959 occupies an especial place in the history of our
National Struggle, a place, which isunique!”’

The circular and taxonomic perception of Time in Sukarno's 'Liturgical State' was
an obstacle to create a planned economy in Indonesia in 1950s and 60s. The National
Planning Council, founded in 1959, produced in 1960 a vast document containing an
Eight-Year Plan of Indonesian Economic development. The planners, however, were
more concerned with the ritualistic importance of the plan than with its implementa-
tion. The document contained 5,000 pages divided into 17 volumes, and 8 books,
containing exactly 1,945 paragraphs. The implication, of course, was that the plan
was based on the spirit of 17-8-1945. Naturally the execution of the plan turned out to
be impossible.

The kinship system contains very much the same idea ofun-expanded reproduc-
tion of mankind, since the dead person is re-inbomed in the same family as a grand
grandson/daughter.”* The genealogical amnesia in Bali, described by Geertz means
that a person has no personality. He has a function. In the social context he himself is
a function. This, in turn, presupposes, that a person should act and live according to
prescribed roles in society in order to preserve the divine dewaraja. There is no
place for innovation, based on individualas own decisions and incentives.

The traditional decision-making in Bali takes place during the demonophany,
when a person in trance is pronouncing the will of a god. Godas will never goes
beyond the ritually prescribed actions; it contains no traces of the slightest innova-
tion.™" Traditional polity of South-East Asia is another example of the ritually pre-
scribed functions, which are symbolically meaningful, according to prescribed model
of kerajaan, the worldly image of dewaraja.

Geertz in his Person, Time and Conduct in Bali (1973) argued that Balinese
conceptions of the person and of social action result from a static/cyclic/punctuate
notion of time. Experience of time in ritual generates and reinforces conservative
and hierarchical views of social order, because the myth actualised in the ritual pro-
duces circular/taxonomic/permutative system oftime, but not digital one. Existing
inequalities are justified and reproduced through the manipulation, in ritual, of an
experience favouring the status quo. Rituals pre-decide which validity claims have to
be accepted, or raised in relation to whom, when and why. and thus fail to render
explicit the potential reasons and interests of acting subjects. It is in this sense that
rituals provide conceptually set frameworks for thinking and feeling, as well as con-
straints and channels for action. To engage in a ritual is to participate in the construc-
tion of a world of meaning whose framework has already been given, or in other
words, rituals are both the process and the framework for the constitution and ex-

pression of subjectivity.

As Mircea Eliade has shown, ritual is shaped by archetypes, by the "first ges-

tures” and dramas from the beginning oftime, which must be re-interpreted again in
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the ritual and reexperienced by the participants. It is easy to stress the imaginative
and mythic aspect of these dramas, and to ignore their significance specifically as
bodily enactments. In ritual, people voluntarily submit to their bodily existence and
assume very specific roles with highly patterned rules-rules and roles that confirm
the selfto all others who have embodied these 'typical' roles in the past. To contact
reality, in short, the conscious self must sacrifice its individual autonomy, its freedom
in fantasy to 'be' anything. The self is not utterly unique and self-generated, and it
cannot control life as it wishes. This is no doubt one of the deepest reasons for the
common resentment of ritual: it locates and imprisons us in a particular reality whose
consequences can no longer be avoided.”

History of Bali has preserved state rituals of a considerable size labelled by
CI.Geertz the "Theatre state":

So far as the theatre state was concerned, /.../ it was in the court rituals that the
negara came alive. The ideas carved onto padmasana relieves or laid in royal com-
pounds became - in the temple consecrations, the tooth filings, and the cremations -
great collective gestures, mass enactments of elite truths. The throngs of lookers-on
and joiners-in that turned even a minor state ceremony into a kind ofchoreographed
mob scene gave to the negara an expressive power that neither palaces as copies of
the cosmos, nor the kings as icons of divine authority, could themselves produce.’’

Geertz's investigation of the Balinese political culture discovers that the political
priorities were highly nritualistic'. The prime mover of political activities seems to be
prestige and competition in the very specific field, because the traditional Balios
political organisation does not reveal a neat set of hierarchically organised indepen-
dent states, sharply demarcated from one another and engaged in "foreign relations”
across well-drawn frontiers. Still less it reveals any overall domination by a "single-
centred apparatus state" under an absolute despot.

Political power inhered less in property than in people; was a matter ofthe accu-
mulation of prestige, not of territory. The disagreements between the various prince-
doms, as recorded in edicts, treaties, and legends, or as remembered by informants,
were virtually never concerned with border problems, but with delicate questions of
mutual status, ofappropriate politesse /.../, and of rights to mobilise particular bodies
of men. even particular men, for state ritual and, what was really the same thing, for
warfare."

From theological point of view the Theatre state of the 19th century Bali, descri-
bed by Geertz probably had no idea about the theatre as a separate sphere of life.”
State ritual was the top activity in a ritualistically determined life. Its producer was
king - the icon of supreme God. The state itselfis an icon of the cosmic order which
should be maintained by symbolic behaviour, viz. participating in so to say 'theatre
state'. The model of the ideal state was easy to derive from wayang stories. The
traditional court chronicles babads provided the additional source ofancestors” tradi-
tion. Using the Greek word, kingdom represented the macrocosmos. The order of

existence in the ideal kingdom in Indonesian tradition is conceived of in terms of
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three concentric squares. The central square is the kraton, (puri, - in Bali) the palace
of the raja or king.* Political eminence is correlated with spiritual refinement and
finds its culmination in the immobile king, the incarnation of Visnu or Shiva, meditating
in his castle at the centre of the universe.”* This view of the place of the king is
symbolised by the kind of names they took for themselves, such as, Pakubuvovo,
which means "nail of the world", or Hamengku Buwono, "he who holds the world".
These titles reveal Shivaistic and in deeper perspective - basic ideas of ancestors”
cult, where the "pivot" symbolises Shiva, (or his icon), Shunya, Great Ancestor (hyang),
or the shamanistic "pivot of the world".

The distinctive feature of "Indie" kingship in South-East Asiaisinevitably said to
be its "divineness" - a hazy formulation. Kings here do not represent God, Christ or
someone else. They were not Defenders of the Faith, Vicars of God; they were
incarnations (Hindu, Buddhist, or mixture of the two) of the Divine Substance as such.
The rajas, maharajas, devarajas, and so on were so a many hierophanies; sacred
objects that, like stupas or mandalas, displayed the divine directly. They were icons
of the Holy. If a state was constructed by constructing a king, a king was constructed
by constructing a god.** One of the titles of the president of Indonesia Sukarno was
Paku Alam (The pivot of the world). His political activities were not symbolic in ap-
pearance, but they reflected the inner understanding of the polity as aritual.

It should be remembered, that wayang characters are not necessary good or bad.
The Pendawa are not the heroes of absolute good, nor are the Korawa absolutely evil.
Semar is the most crude hero but inwardly he is the most refined of the whole wayang
cast. The concept that brings these sets of contrasting categories together is the
cocok concept. What is important in the cocok concept is not the absolutisation of
contrasts or opposites, but rather to discover, know and live by the knowledge of the
intrinsically right relationship of things to each other; to be able to arrange thingsin
order; to be able to strike a harmonic chord and avoid dissonance.*

Liturgy State: Philippines case

The term liturgy is derived from the Greek leitourgia, which refers to an act or
work (ergon) performed by or for the people (laikos). In the Greek city-states the
term often had the technical political sense of referring to the obligation placed upon
wealthy citizens to undertake tasks relating to the common good (building a monu-
ment, outfitting a ship, helping to supply an army). It could also be used in a wider
sense to refer to any service that one person performed for another. Related to this
more general sense of service, liturgy acquired a new technical meaning within the
cultic sphere of a service performed for a deity, especially among the mystery cults
of Eleusis, Isis, and so on.

On the basis of the historical background, it seems appropriate to use the term
liturgy to designate a system or set of rituals that is prescribed for public or corporate



ORIENTALISTIKA

performance. Liturgy, using the symbolic means actualises culturally important cos-
mological conceptions and values with persuasive emotive force, thus unifying indi-
vidual participants into a genuine community. Thus, the technical source of the lit-
urgy is the cosmological myth. Fora State Liturgy ("Theatre State") the crucial ele-
ment is the figure of God, or The Ancestor, Cultural Hero, inserted into the cosmo-
logical myth.

The Filipino analogue of wayang is pasyon. Pasyon reveals the same structural
elements as hidonesian mysticism, but it uses Christian vocabulary. Pasyon plays the
role of the basic myth ofthe Philippines' Tagalog society. It begins with an account of
the creation ofthe world and concludes with a glimpse ofthe Last Judgement based
on the Apocalypse of St. John. In its narration of Christns suffering, death, and resur-
rection, and the Day ofJudgement it provides powerful images of transition from one
state to another, e.g., darkness to light, despairto hope, misery to salvation, death to
life, ignorance to knowledge, dishonour to purity, etc.’® The pasyon was one of the
few literary works available to the rural population, and therefore could not fail to
shape the folk mind. Its impact derived from the fact that, in course oftime, it coopted
most of the functions of traditional epics.’” Fray Diego de Bobadillans 17th century

account tells us what these functions were:

All the religion ofthose Indians is founded on tradition... That tradition is preser-
ved by the songs that theylearn by heart in their childhood, by hearing them sung in
their sailing, in then work, in theiramusements, and in their festivals, and, better, yet,
when they bewail their dead. In those barbarous songs, they recount the fabulous
genealogies and deeds of their gods, of whom they have one who is chiefand head of
all the others. The tagals call that god Bathala mei Capal, which signifies "God the
Creator,".. They are not far from our beliefon the point ofthe creation of the world.
They believe in first man, the flood, and paradise, and the punishment of the future
life.*

Ileto, an author ofthe extensive research of Pasyon argues, that the Gospel story,
understood in quite a pantheistic manner, was functioning in a liturgy-like manner still
in early 20th century. According to his description during the Holy Week the old
people forbade their children to sing orread a book other than the pasyon. Everyone
was obliged to read it. People sung every phrase about Christ's life. One hardly could
find a boy or girl, man or woman, who did not know how to sing pasyon. In some towns

” Even the outer

the pasyon was sung for 24 hours over deceased person's body.
appearance and the role, taken by pasyon in everyday life resembles wayang perfor-
mance:

The widespread use of the pasyon not only during Holy Week but also on other
important times of the year insured that even the illiterate tao was familiar with the
general contents ofthe pasyon text. The common reading session called for people to
assemble in a house, where a little altar was set up around which two or three indi-

viduals sang alternate stanzas. Ifthe gathering was considerably large, the owner of

the house provided a temporary tent outside which could accommodate practically
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the whole barrio population. The pasyon singers, who knew the complete text by
memory, were divided into an even number of pairs, halfin the house and therest in
the tent, and the singing would alternate back and forth between them. Another way
of the representation of the pasyon text was performance near the church (sinaculo).
A stage was erected and a cast of characters, dressed to represent pasyon figures,
acted out the different episodes, reciting or singing their lines from memory. Some-
what complementing the sinaculo was the estacion, a Good Friday re-enactment of
the via dolorosa of Christ. Through the town streets and the surrounding fields, a
penitent carried a heavy cross, periodically jeered and tortured by others dressed in
Jewish or Roman garb.™

The story of Christns life, his image of a man of sufferings and resurrection
became the ideological vocabulary in Fihpinosa first attempts to fight for their national
state and to establish the primitive government in the 1896-98 Revolution. Peasant
leaders of the revolutionary years and later were establishing their "governments"
and ruling their communities of rebels according to pasyon scenario.

The armed uprising against Spain in 1896 was initiated by a secret society called
Katipunan. In reality the uprising consisted of a number of rebel groups, conceitedly
turning against the symbols and representatives of Spanish rule. It was during this
time that the religious brotherhood based at Mount San Cristobal underwent a tre-
mendous expansion. It attracted many peasants who had fled to mountains and for-
ests of southern Luzon in order to escape the bloody reprisals being inflicted by the
Spanish army upon the populace at large. The Colorum Society, as the brotherhood
came to be called, soon became involved in the revolution largely through the efforts
of a native pastor named Sebastian Caneo. He was primarily responsible for interpret-
ing separation from Spain as a sign that the world was about to undergo substantial
change, for which his brotherhood must prepare through prayer and participation in
the struggle. The word spread around that Caneo was a prophet whose devoutness
and concern for his fellowmen resulted in miracles revealed by God. People gathered
around Caneo not only because of would-be miracles, but also because of his "gentle
and good manners". He instructed them in the ways of leading a pure and devout life,
and to strengthen themselves through prayer and join the revolt against Spain. Ac-
cording to Santiago Alvarez, a prominent Katipunan leader who provides us with the
information about the Colorum participation in the revolt,*” the Spaniards would be
forced to surrender without a fight by means of the following stratagem.

They would all march to the Spanish garrison at Tayabas, the provincial capital,
each of them bearing a piece of rope, about a yard long, tied around their waists. As
they approached the quartel of the guardia civil, they would throw these pieces of
rope at the Spaniards, who would be miraculously tied up. Their real weapon would be
intense prayer. Caneoos assistant, Juan Magdalo, wrote to all the pastors in the vicin-
ity, asking them to gather all the brethren, men and women alike, at the foot of Banahaw.
Before about five thousand people who were immediately assembled, Juan Magdalo
announced that they had been commanded by Santong Boces (Holy Voice) to fight for
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their countryies kalayaan (blissful state) and that their strongest weapon would be
prayer.*"

At the dawn of 24 June 1897, a huge procession of men, women and children, all
praying in unison and carrying lightened candles, entered the town of Tayabas. The
older pilgrims wore long white robes, similar to the attire of Christns apostles. In the
middle ofthe procession was a caro (a platform upon which a sainttis statue is bome
during processions) on which stood Juan Magdalo dressed in the attire ofJohn the
Baptist. As they neared the soldiersa quartiers, the guardia civil opened fire upon
seeing the devotees reach for the ropes around their waists. At the first volley, scores
of men and women ofall ages fell dead or wounded.

When Sebastian Caneo brought up the subject of the massacre before the Santong
Boces on the mountain, the reply was: "They did not have enough faith, and during the
time of the battle those who died or sustained wounds had failed to utter my name."
When Caneo repeated these words to the brethren, they regained theirserenity. Alvarez
notes that "this explanation was sufficient, and all were happy with the continuation of
their devotions, without even feeling sadness and loss at the death of their brothers,

spouses, children or parents."*'

They brought candles which they arranged along the
banks ofa deep stream, on the slopes of the mountain, believing that the souls ofthe
departed pass through there on their way to heaven (Cf. Ricarte Artemio, Memoirs of
General Artemio Ricarte, Manila: National Heroes Commission, 1963, p. 82-84). The
episode of Revolution 1896—98 was not the first and not a last one in Philippines' history.

Similar events took place in 1840 when a religious cofradia, or brotherhood ap-
peared in the province of Tayabas. The leader orthe movement was Apolinario de la
Cruz, born around 1814 ofrelatively well-to-do peasant parents. At the age of fifteen
he decided to enter monastery, but he was refused to, because the natives were not
allowed to enter monastic congregations. He seems to have been attracted to mysti-
cism, but the absence of a clear-cut tradition made him pick up scraps of mystical
knowledge either by reading or listening to sermons in the Church. Eventually he
became an accomplished lay preacher with an ability to move the hearts of the faithful.

His cofradia was occupied with purely religious matters: the High Mass was
performed on the nineteenth of each month, which was the high point of their ritual
activity, after which they would recite the Rosary, listen to letters from Apolinario,
and then partake ofa communal meal. There was nothing subversive in the brother-
hood, but the local authorities became suspicious about the fast growth of the
organisation. Repressions followed, which forced those members ofthe fraternity not
arrested to escape to the western slopes of Mount San Cristobal. The barrio of Isabang
near Tayabas was selected to make the stronghold of the now outlawed sect.

The first step, taken by the new community of outlaws was novenario - nine days
of prayer and purification. According to official reports, the cofradia was successful in
"communicating this fact with incredible speed, and with the prestige ofthe founder
drawing a large number of people of all sexes and ages, and, conditions, converting

this solitary place within a few hours into a large and bustling encampment"."’
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After the first military clashes with Spanish military force Cofradia transferred its
stronghold to a higher and more strategic position - Aritao. In the centre of the camp
was erected a large palm-thatched chapel of bamboo, the inside walls of which were
hung with colourful tapestries and religious paintings, where Manong Pule (alias
Apolinario de la Cruz) presided over the 'mysterious prayer sessions and ceremo-
nies' of the novenario. The leader was installed in a small house beside the chapel,
jealously protected by an honor guard of trusted followers. He allowed himself to be
seen by the faithful, whose huts were spread out on either side of his own, only at
certain times of day, at which he would hold court with great ceremony.* His follow-
ers now called him the "King of the Tagalogs".*

R.lleto, who has examined the history of the Cofradia from the perspective of
pasyonos culture, admits: "Active membership in the Cofradia was a way in which
peasants in the region could make ideal social forms and moral values, asimagined in
religious rituals such as pasyon, a permanent condition of their existence"*. In other
words, the political behaviour of Filipino rebels was expressed in the liturgical form -
it was the re-enactment of the basic religious text - the Pasyon.

Before we turn to the inner meaning of the ritualistic behaviour in social organisa-
tions and political behaviour, let us recall one Sunday morning 1967, when similar
uprising took place in Manila. The society calling itself Lapiang Malaya ("Freedom
Party"), armed only with sacred bolos, amulets, and bullet-defying uniforms, enthusi-
astically met the challenge of automatic weapons fire from government troopers.
Scores of several hundred insurgents were shot dead. The leader, or supremo of the
Lapiang Malaya Valentin de los Santos, 68, was pretending of being a medium regu-
larly communicating with Bathala and past Filipino patriots, above all Rizal. He linked
the attainment of freedom with the Second Coming prophesied in the New Testa-
ment, subscribed to ancient beliefs in the magical potency of sacred weapons, amu-
lets and formulaic prayers. His demand in early May 1967, for the resignation of
President Marcos was his final act of defiance against the political establishment,
which he believed was mostly foreign supported. After the massacre Valentin de los
Santos was taken to Mental Hospital where he died under mysterious circumstances.*
It is fascinating that the several 20th century outbreaks of this kind took place on
various other islands - and they differ widely in specific ideologies and purposes (viz.
"vocabularies"), but the ritualistic and religious grammar of the political behaviour
remained the same.”

The story of Apolinario de la Cruz reveals him to be an icon of the key figure in
pasyon - Jesus Christ. In fact, he represents, using lletons expression "Tagalog
Christ". One of important structural elements in power myth of South-East Asia isthe
idea of the necessity for the founder of a new dynasty to undergo a period of humili-
ation before he can accede to his new dignity, according to P.E. de Yosselin de Yong.*
"He can legitimately attain this very special position only by overcoming exceptional
adversities; in other words, the period of humiliation is an initiation he has to endure
in order to prove himself worthy of, and entitled to, his doubly eminent status". This
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was exactly the case with President Sukarno when he explained to Cindy Adams, the
author ofhis interviewed Autobiography the prehistory of his coming into power. His
prison term in late 1920s and exile in 1930s could be viewed as an example of semadi -
the search for spiritual renewal through meditation and humiliation. Legge argues
that Soekarno (Sukarno), removed from the world for a time by his imprisonment, -
following the example of Arjuno, the hero of the Mahabharata, and Airlangga, before
emerging to create his kingdom of East Java, - earned a special authority upon his
return. In the eyes of theJavanese it was a mystical authority and Sukarno was quite
aware ofthe role he was playing. He saw his time in Sukamiskin prison as a retreat in
the course of which, by meditation, he could draw on supernatural sources of power."
In Philippines case this paradigm is expressed even better. R.Ileto observes that

In Christ we are acquainted with an individual who combines in his person the
seemingly contradictory aspects of divinity and humanity, and overwhelming strength.
He is simultaneously lord and servant, victim and victor. He is described as "unlet-
tered", and yet exceeds all others in knowledge. He is poor, and yet dispenser ofall
wealth. He washes and kisses the feet of his disciples, and angrily drives away the
merchants at the temple. His final victory is attained only through the lonely ascent of
Calvary, and death.”

Further on R.Ileto displays how, using the characteristic phrases and expres-
sions in his letters, Apolinario quite unconsciously created his own image of the
Cofradiarjs Good Shepherd. Apolinario in the beginning of his career was a simple lay
brother ofthe hospital in Manila. Sinibaldo de Mas, who claims to have known Apolinario,
when he was confined for a time at the hospital, describes him as a "quiet, sober,
unobtrusive young man, exhibiting nothing of the hero or the adventurer".’' Folk
memories of his personality have been shaped in terms ofthe pasyon image of Christ
and it, in turn, have fed new political mass movements in forthcoming decades. The
Christian eschatology, contrary to the Ancestors' cult, normally is otherworldly ori-
ented. Apolinario's teachings shaped the Christian paradigm according to the com-
mon South-East Asia pattern. The extensive use of ritualistic behaviour discovered
other than Christian religious and cultural grammar, viz. Ancestors' worship. The
pasyonso image of Christ strongly resembles the Great Ancestor, or Cultural Hero,
whom Apolinario tried to follow. Correctly performed ritualistic behaviour is the source

of prosperityin this world. The same is to be said about the traditional political behaviour.

CONCLUSIONS

Living in a changing world, we shouldn't overemphasize the change and moder-
nisation ofthe Religion: Ruth McVey argues:

We should be careful not to assume the relationship is a simple matching progres-
sion, however, for if we look at any case in detail we invariably discover that the

development is much more complex, and by no means always in the same direction;
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some apparently primitive or archaic social systems turn out to be recent reinven-
tions along the traits of ancient tradition, while modern ideologies can be understood
by their adherents in ways quite different to what we might imagine. The evidence
makes clear that religion not only reflects but also determines social forms, change it
not always in one direction, and belief is a weapon of the weak as well as the power-
ful.*

Ancestors' worship is the basic component of the Southeast Asia Religion. This
ancient form of religion has developed its cult using rituals of foreign religions, which
invaded the region during the Middle Ages and later. The ability of the Cult of
Ancestors to absorb cultural elements deriving from many sources and to re-shape
them according to its own cultural grammar is called syncretism. Actually what hap-
pens is the borrowing of new elements into the old system in order to overcome its
shortcomings.

In case we consider that the change towards modernity is the proper goal of the
world's development, then the Ancestors® worship should be considered an unsuit-
able ideology. The philosophy of Ancestorsn Cult is the transference of the "glorious
past", the model of behaviour of the Great Ancestor, or Cultural Hero in genuine, non-
changed form. The means of the cultural transference is ritual, which activates the
divine and cosmic forces, allied with ancestorsn spirits. In other words, by religious
festivals, ritualistic performances, Gospel stories and dynastic chronicles babads etc.
it reinforces the standard and unchangeable models of social behaviour.

The fusion of native Cult of Ancestors and Hindu and Buddhist beliefs changed
little of the indigenous religious grammar, but enriched the vocabulary of culture in a
considerable way. Concerning the political culture - the king projected himself as a
reincarnation of divinity, and the earthly focus of the mysterious "life force" ani-
mated in ancestors. In this way, Indian culture must have flooded many indigenous
cornmunities with fresh life and vitality, and probably, as Geertz believes, made "kings
out of chiefs, towns out of villages, and temples out of spirit houses". The resulting
metamorphosis gave culturally most advanced places of South-East Asia an enduring
social and political legacy through enshrining ideas, attitudes and values that have
persisted into the present.

The cultural idiom of Hindu or Buddhist descent is static and timelessin itsinner
sense. It re-asserts the parallelism and even merger of the harmony of the terrestrial
order and of the cosmos. Models for human behaviour offered by wayang are models
where alternative actions are subtly balanced and where a profound tolerance to-
wards contradicting ethical values rather than an absolute morality is the ultimate
prescription. Even recent politics of Indonesian and Filipino leaders display a lot of
symbolic manoeuvring.*

The advent of Islam and Christianity to the South-East Asia meant that the local
culture had received a sort of criteria, ajudge and an absolute standard to decide what
is right or wrong. Acceptance of these ethically shaped religions makes a person free
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from ritually prescribed social roles. His only criteria become the moral law and inde-
pendent reasoning. In theory, the change ofthe ritualistic religious system to ethical
one would result in growing incentives towards modernity and development both in
economy and politics. This was not the case.

The new ferment in Islam, i.e. modernist movement, which has tried to accommo-
date Islam to the modern world, is one part ofthe story of Indonesians re-awakening.
On the other hand -traditional rural society accepts Islamic "vocabulary”, but not the
"grammar".

Philippineso case is exemplary in the sense that the rural population when free
from superimposed political institutions create a "liturgical state" whose paradigm is

the same as the "Theatre State" of Bali, described by Clifford Geertz.
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proach as far as the Austronesian culture is concerned.
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bly. Thus for most people the name that is given them at birth is totally abandoned as soon
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* Hans Antlov has emphasized in his recent study of local leadership on Java that

Authority and leadership must be enacted within a cultural framework, which makes sense
to the society's actors. Powerand domination must be embedded within cultural framework
of meaningful figures and symbols, which prevent them from being public issues, a frame-
work of enchanted commands and gentle hints. (Antlov, H. Village Leaders and the New-
Order // Leadership on Java: Gentle Hints, Authoritarian Rule I Ed. by Hans Antlov and
Sven Cederroth. Richmond: Curzon Press, 1994, p. 94).

The religious-philosophical descent of the enchanted commands and gentle hints is of no
doubt. They are the derivatives of the principle, named halus, displaying the inner spiritual
refinement of the acting politician.

Kopsavilkums

R.Makveja (R.McVey) pamatoti atzimé, ka politiskas uzvedibas likumsakaribas ir
mekl€jamas dzilakos kultiras slanos, proti, religijas strukttras. Ipasi tas attiecas uz
tradicionalo Azijas, taja skaita Dienvidaustrumu Azijas (DAA), salu pasauli, kur Bali,
Lomboka sala, Javas austrumu dala vérojamais socioantropologiskais materials glaba
visas DAA tradicionalas politiskas uzvedibas kodu. Religiski determiné&tu politisko

uzvedibu sauc par politiju.
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DAA ka kulturu recipients ir uznémusi vairakas pasaules religijas un izveidojusi
ta deveto "religisko sinkrétismu". Lai noteiktu DAA religisko dominanti, vispirms
nepiecie$ams izanalizet politisko uzvedibu veidojoSos elementus vésturiskajos DAA
religijas slanos.

Malajas arhipelaga religiska sinkrétisma atsléga ir vietejais sendu kults, kurs$ ir
liela meéra absorbéjis velakas religiskas macibas - budismu, Sivaismu, kristietibu
(Filipinas). Tomer sen¢u kultam nav nepiecieSamas filozofiskas doktrinas, kas nepiecie-
Sama politijas veidoSanai. To Indonezijai, Malajai pieSkira hinduisms, bet Filipinam -

katolicisms.



LATVIJAS UNIVERSITATES RAKSTI. 2003. «52. sg&j.: ORIENTALISTIKA, 71.-80. LPP.

Classification of Ingot Money Forms of
Malay Peninsula, Kra Isthmus and Menam Valley

Vasilijs Mihailovs
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Chronology and typology of ingot money forms originated in Malay Peninsula and Menam
Valley states are presented. Ingot types are grouped by shape-produced commonly used type
title, variety subtype title, area of origin and/or circulation, legends and/or marks, metal of
manufacturing, and size and/or weight. Samples of most of ingots are pictured. Typology
includes money forms published in primary researches, but not reported by later cataloguing.
Recently discovered series of Ming dynasty styled Crab, Cockerel, Fish, and Tortoise shaped
ingots with Chinese inscriptions are also presented, although author considers them more
likely to be modern fantasies than Malacca Sultanate produced ingots.

Key words: primitive money, ingot money forms, numismatics, economic anthropology,
Southeast Asia.

INTRODUCTION

Southern Indochina and Malay Archipelago since early times were under strong
influence of India, which strongly influenced flat coinage of this region [Guehler], and
originated first forms of native primitive money. During Chinese presence in the
region, Chinese ingots came into circulation, and new forms of ingot currency were
developed.

According to Mitchiner [p.172], first primitive form of native money - "namo" -
appeared on the Malay Peninsula Kra isthmus Hindu Kingdom of Kalah in the early 8"
century. This was called "namo" because of the symbol "na" shown on the coins.
"Namo" coins were changing significantly with time, and, according to Mitchiner [p.207],
they became the prototype for bullet coins, which appeared in Malay isthmus in early
14™ century. Wicks, however, considers that "namo" appeared much later than the 8"
century because "they do not reproduce early features of bullet coins, but later ones"
[p. 227, footnote 45]. Oliver [p. 22] gives an explanation for the shape ofthe bullet coins
saying that it might be an attempt to imitate the cowry shells, which circulated widely in
this area. This statement implies an independent development of the bullet money
form, and does not support Mitchiner's hypothesis that Namo money was the precursor

of bullet money. However, this explanation could be easily applied to the origin of Namo

currency as well. Oliver also insists [p.21] that bullet money appeared in the North
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Menam Valley, while Mitchiner refers [p. 207] to Kra Isthmus as a probable place of
bullet money origin. Money appearing in Kra isthmus was ofa base metal, and is classi-
fied by Oliver as Kud money [p. 21]. Kud money could be considered a related money
form (may be even a transition form) between cowry shells and bullet money.

Bullet money was circulating in the kingdoms of Sukhothai, and later Ayuthia, and
Thon Buri, as well as in Siam during early Rattanakosin. Oliver refers to bullet money
of Chiangmei (i.e. Lannathai Kingdom) as well [p. 21], saying, however, that this is
rare. Bullet money is a unique form of money and could be found only in Menam
valley and Kra isthmus. Bullet money (called Pot Duang) is shown in the supplemen-
tary table as a fact of their existence; no supremacy for classification of Pot Duang
shapes is made here. Classical work on bullet money of Thailand remains that of Le
May, although, some analysis ofbullet money is given in every work on Thai numis-
matics. The launch of bullet money is usually attributed to the reign of Ramkhamheng
(1275-1317) [e.g. Oliver, p. 20; Le May, p. 13], however, it is often stressed that
samples of this coinage are found from 12"'century [Oliver, p. 20; Le May, p. 15].
Nevertheless, Wicks [p. 146] refers to as late as 1512-1515 as the definite date
when bullet money was in circulation.

Ingot money is supposed to have appeared in Menam Valley for the first time in
early 14" century in Lannathai Kingdom [Mitchiner, p. 202; Oliver, p. 16]. First there
was the bracelet money of different shapes issued by cities of Chiengmai, Chiengsen,
Nan, and Sak. Until the Lannathai Kingdom was overrun by Burmese in 1556, other
ingots appeared. Called "broken bracelet", this money was more common, and it was
produced in Chiengmai, Chiengsei, Chiengrai, Fang, Han, and Sak on the North, and
Lakhon, Prae, Saw, and Nan on the South ofthe kingdom. Bracelet money variety is
found south to the Menam valley as well, in the Kra isthmus, now known as the Kedah
area [Mitchiner, p. 178]. Most of the bracelet and broken bracelet money series carry
textual inscriptions. With the exception of the sample found in Kra isthmus, the
inscriptions are made in Thai. The Kedah bracelet money carries an Arabic inscrip-
tion. Lannathai Kingdom produced some other forms of ingots, which are difficult to
attribute to any specific time period. These ingots as well as ingots produced by

contemporary Lam Charng Kingdom (Mekong valley) are covered in the table.

Early 16" century produced ingot currency originating from the Malay Peninsula

[Groeneveldt, p. 124). First tin pagoda or pyramid shaped ingots appeared in Selangor,
Perak, Pahang, and to a lesser degree, Kedah and Perlis. Other shapes of money were
developing as well, and besides varieties of primitively formed tin ingots, various animal
shaped ingots appeared in early 18" century (however, some authors date first ani-
mal shaped ingots, supposedly originating in Malacca, in early 15" century [Chiew ],
but this information is confirmed neither by Malaysia Numismatic Society [Saran], nor
by Scott Semans [personal communications 1, who is a known specialist in ingot money,
and therefore, I would argue that these pieces, shown on plate B, Nos. 2, 6,9,11, are
modern fantasies rather than "ingot money"; they are mentioned in this review

because a considerable quantity of them appeared on the market in recent years).



Primitive money classification

Plate/

Type Subtype Area of Circulation | Legends and Marks Metal Measure Picture Notes
Animal | Kura Kura, or Central Malay No, or pattern Tin Min. 9g Bl See note in the text
money Tortoise Peninsula imitating tortoise about ingot shown

on B2

Gajah, or No Tin 100 g-1.1 kg B3

Elephant

Buaya, or Pattern imitating Tin Up to 3 kg B4

Crocodile crocodile

Ayam, or No, or pattern Tin Min. 6 g BS See note in the text

Cockerel imitating cockerel about ingot shown
on B6

Belalang, or No, or pattern imita- | Tin B7

Grasshopper ting grasshopper

lkan, or Fish No, or pattern imita- | Tin B8 See type Fish

ting fish money for silver

and silver aloy fish
shaped ingots;
See note in the text
about ingot shown
on B9

Kambing, or Goat Pattern Tin BIO

Crab Picture of crab Tin Bl See note in the

(fantasy money?) text about this

ingot




Table  (continuation)

Plate/

Type Subtype Area ot Circulation | Legends and Marks Mctal Measure Picture Notes
Bar Tiger tongue, or Mekong valley Three stylized mar- | Surface: silver; Two major sizes Al In 1940s still in use
money Hoi  money kings of "na", other | Inside: silver, in some districts of
symbols also appear | silver aloy, bronze, Mekong valley and
copper Northern Menam
valley
Leech money or |Mekong valley; Two to four Four main sizes A2 Used as smaller
Lat money North Menam markings: elephant | Surface: silver aloy | [Oliver, p. 19], denomination of
valley necessary in (on copper samples), | three main sizes Hoi money in
center, wheel or silver (on silver aloy | [Wicks, p. 143] bargaining sessions
star in addition; pieces);
other marks are Inside: copper,
Canoe money, or | Mekong valley seldom impure silver A3 Used as well as
Lat Hoi money Usually no markings; | Bronze, seldom symbolic offerings
few samples known | silver to spirits
shown star markings
Hang money, and | Mekong valley on the ends A4 Later type
Tu money In hieroglyphic Silver alloys
Bracelet | (Circular cross North Menam Vietnamese, about 5x5cm A5
money | section) valley various Silver about 60 g
(Rectangular cross | North Menam Elephant and floral 5x5 to 6x6 cm Similar to circular
section) valley markings Silver about 60 g cross section

Early coins: chakras
and wheel markings,
geometrical design;
Later period coins:
In Thai: inscription
showing the city of
origin, numeral
showing denomina-

bracelet money

tron(4),na*




Table  (continuation)

Plate/

Type Subtype Area of Circulation | Legends and Marks Metal Measure Picture Notes
Bracelet | (Quadrilateral Kra isthmus In Arabic: Al Adil, |Silver with minor |about 3x4cm - Similar to circular
money | Cross section) floral and geometri- | addition of copper |about 15 g cross section

cal design bracelet money
Cieng North Menam valley | In Thai: inscription | Impure silver, 2.5x2.5x2.5 cm to | A6 Also called Broken
money showing the city of | copper, zinc 3.5x4x3.5 cm, 61 to bracelet money
origin, numeral 65 g fractional
showing denomina- (three main
tion (4), flora and denominations)
geometrical design, 1.2x1.5x1 cm to
sun, wheel, chakras, 3x3x1.5 cm, 3.3 to
"na" markings 9540
Fighting | (Fighting cockerel | Malay Peninsula Pattern imitating Tin (size of cockerel) B12 Different number
cockerel | perched on different | (Kedah) cockerel 3.2x1.8 cm of remaining rings
money | amount of vertical
rings)
Fish North Menam Pattern imitating Silver, silver aloy Rare; Found
money valley fish together with Leaf
money
Flower North Menam Flower like pattern | Silver (diameter) A7 Imitate coriander
money valley 1to 4.5 cm blossom (Oliver),
or cowry shell
(Kneedler)
L eaf North Menam Leaf-like lines Surface:  often A8 Also known as Line
money valley design silvered; money; Believed to
hisiclc: brass, copper, be one of the earliest
never silver Lannathai ingots




Table (continuation)

Type Subtype Area of Circulation | Legends and Marks Metal Measure Fl’jllc?LT/e Notes
Lump " Namo" money |Kraisthmus Early coins: "Na" Gold, copper, minor | (Diameter) A9 Appearing obverse
money symbol on obverse, | silver additions 0.5-1.1 cm and reverse terms,

reverse bullet 0.8-2.5¢ the classification of
shaped; later "namo" coins
Later period coins: as primitive money
"Na" symbol on is questionable
obverse flower,
chakras, shell,
temple markings
Kud  money Menam valley, Chakras, elephants, | Stone, tin-lead alloy A10
South of Menam shells markings
valley
Pot Duang money Chakras markings | Gold, silver, silver |Usually 1-60 g; All Circulated
alloy, copper, Generally up to extensively since
bronze kilograms early 14" century
until the late 19"
centuiy
Sycee Saddle  money Menam valley, In Chinese, (various) Up to kilograms A12 | Chinese originated
money Mekong valley, Silver form of ingots
Shoe  money Irrawaddy valley Al3
Tampang | (Hollow) Malay Peninsula In Arabic, Jawi, 2.8x2.8x0.8 cmto | B13 | Also known as Tin
money (Pahang) Chinese, (various) |Tin, silver (?) 9x9x3.2 cm, hat money

13to218¢g




Table (rtmHriHiitiiDi)
Type Subtype Area of Circulation | Legends and Marks Metal Measure FI)D_I?Ie/ Notes
icture
Tampang | (Solid) Malay Peninsula Ornamental flower | Tin 3x5x3.5 cm to B14 Also known as a
money (Perak) design 4.5x11x5cm form of Pyramid/
900 g-1.1 kg Pagoda money
Tin Mound  shaped Malay Peninsula No Tin 200 g-2.5 kg — Semispherical
ingot (Perak) irregular form
money ingots
Conical/Cylin  dri- No Tin 160 g- 1.1 kg Conical or
cal shaped cylindrical more or
less regular form
ingots
Chandi, or No Tin 2x3x10 cm to B15
Mountain shaped 4x9x40 cm
600 g- 17 kg
Sugar-Loaf No Tin 5x6x11 cm to B16
shaped 6x7x13 cm 3-4 kg
Bidor, or No, or ornamental | Tin 5x3x2.5 cm to B14,
Pagoda  shaped design 12x5x7 cm B17
400 g - 3 kg
Tok Nan Tok money |North Menam No Silver, silver alloy, |1 to 4.5 cm Al4 In 1940s still in use
money valley; copper, bronze; in some districts of
Nan silver was poured Northern Menam

with egg yolk or
chicken blood when
manufacturing

valley and Mekong
valley




Table (the end)

Type Subtype Area of Circulation | Legends and Marks Metal Measure P'TL?Ei/e Notes
Tok Chiengmai ~ Tok North Menam Chakras, symbol Silver alloy poured | 15to 5cm A15 Both, hollow and
money | money valley; drawing, "na", deer | with egg yolk or not hollow

Chiengmai markings; two or chicken blood when variations appear
three markings on | manufacturing
ingot; markings on
sides usually are
mirror
Pig mouth  money| North Menam No Silver A16 Hollow
valley
Horse-Hoof North Menam Chakras and Silver alloy about 60 g Hollow;
money valley; symbol drawing Similar to Tok
Chiengmai markings money of
Chiengmai,

however space
inside is smaller
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The form of animal shaped ingots originated both, in Hindu traditions (e.g. elephant),
and in China (e.g. tortoise). Besides having a monetary function, these ingots carried
areligious value. It was a common practice for Chinese miners to guarantee that the
new tin opening would be lucky by making an animal sacrifice before indulging in the
celebration [Doyle, p. 21]. Animal shaped ingots were widely produced in Perak.
A variety of ingot money (fighting cock ingot) was circulating in Kedah and Pedis in
the middle of the 18" century. Another variety of ingots appeared in Pahang, based
on the pagoda and pyramid series. They were shaped in the so-called "tin hat" form,
including a hollow pagoda under the tin carcass. This form of ingots is the first known
to have originated in Malay Sultanates and carried a legend. According to Saran
[p. 136], the first known tin hat shaped ingot appeared in 1819.

Besides the sources described above, a Kneeder survey is used for compilation
of the supplementary table; the wedding charms reported by Kneeder are not in-
cluded into the classification.
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Kopsavilkums

Raksta tiek piedavata hronologiska un tipologiska Malakas pussalas un Menama
upes ielejas cirkulacija bijuSo stiepu naudas analize. Stienu naudas veidi tika sagrupéti
péc formas producéta, visparpiepemta nosaukuma, apak$tipa variacijas nosaukuma,
cirkulé$anas rajona, legendas un/vai simboliskam zimém, izgatavo$anas metala un
izmé€ra un/vai svara. Lielaka dala no analizeétiem stienu naudas tipiem ari tika paradita
fotografijas. Tipologijas analizé tika ieklauti arl stiepu naudas veidi, kas ir publicéti
primarajos avotos, bet vélak katalogizacijas procesa netika uzskaititi standarta katalogos.
Jaunatklati dinastijas stila izgatavoti krabja, gaila, zivs un brunurupuca formas stieni ar
kinieSu valodas uzrakstiem ari tika ieklauti analize, toties autors uzskata tos drizak
par musdienu fantazijas naudu neka par Malakas sultanata laika izgatavoto stienu

naudu.
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Article "Women say. Do they tell? Arundhati Roy's "The God of Small Things" focuses on
phrases uttered in direct speech by four one family women depicted in Arundhati Roy's novel
"The God of Small Things" with an aim to compare how much their opinions and positions are
narrated by themselves and what can the reader leam about these women from the narrative
information. This difference between the said and untold is viewed as a specific narrative
technique strongly linked to the construction of the novel.

The information in direct speech leads to conclude that there is no common foundation to build
a dialogue between the daughters and mothers, the amount of information said in direct
speech reveals inner tensions within women.

Key words: untold, dialogue, stage.

The focus of this paper is on four women in Arundhati Roy's novel "The God of
Small Things". Arundhati Roy being the first Indian woman writer to win the Booker
Prize with her first and, until now, the only novel in 1997 is also the first who raised
the problem of woman's position in the Indian social system in the revealing light of
modem literary prose and with that stirred many discussions and much controversy.
The novel weaves around four generations ofa Keralese Syrian Christian family with
women being central in it. It is important to note thatthe women play in the novel due
to the role. I have selected them for the analysis and the term "role" is one ofthe keys
to understand the tragic nature ofa woman in the novel and the society it represents.
Arundhati Roy said in an interview that, "This is a novel of love above all..." [1; 78]
and knowing the large number of critical essays on "The God of Small Things" dis-
cussing the social problems in the novel, speaking for or against the political opinions
voiced in the novel and scrutinising various feminist aspects of the novel, it is my
intention to analyse the novel as a play, as a sort ofgame, a show, a performance, ora
stage version of life with the narrative of the novel being the script for this show.
Arundhati Roy has an excellent episode ofstaged life towards the middle of the novel -
when Sophie Mol arrives at Ayemenem - and this is what sparked my interest in the

"staged life" or the script "for the life show" in the novel.
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As any play, "The God of Small Things" has its cast - the Ipe family in four
generations, but the current article will focus on the grandmother from the 3"
generation - Mammachi, the mother - Ammu from the 2" generation, the daughter -
Rahel from the 1°' generation and on Baby Kochamma - Rahel's grand-aunt, Mam-
machi's sister-in-law also from the 3™ generation. G.D.Barche deconstructing "The
God of Small Things" implies in his article, that the visual representation of the family
in a graph is the key to appreciating the architectural design ofthe novel [2; 68].

To explore the play and to appreciate the role of each character, of course, the
text that they actually say is of the utmost importance, therefore, I would like to
narrow the scope ofanalysis to the direct speech in the novel and refer to it as to the
"direct voice" ofthe four one family women, to attempt to highlight the implications of
the voice and to use the narrative information as the reason, or grounds for what is
said directly.

The relations among Mammachi, Ammu and Rahel - a grandmother, a mother and
a daughter, the three women in the family, and Baby Kochamma - Rahel's grand-aunt
are intricate and very well depicted in the novel. The relationship among Rahel,
Ammu and Baby Kochamma are no less important.

Mammachi's and Baby Kochamma's opinions are essential in characterising the
generation ofwomen in India who submit to the norms of patriarchy. The intermediate
generation of Ammu defies these norms and dares to love outside the boundaries of
her role on this social stage. Rahel represents the contemporary generation ofwomen
and she does not have much in common with the performance inthe generation line
before her, though it greatly influences her life.

When I set out to analyse the language ofthe "actresses"” in the "The God of Small
Things" to my great surprise I learned that they say very little and - to borrow the
words of Arundhati Roy herself - "only the small things. The Big Things ever lurk
inside unsaid." [4; 288]. Unsaid by the characters, but said explicitly by the narrator.

Mammachi, almost never speaks in direct speech. The information on her, how-
ever, is quite extensive. She is described "as almost blind", once a talented violin
player, maybe even "concert class". She is an owner ofthe Pickle Factory who "started
her business unintentionally”, while the readers of the novel also know about the
Pappachi, her husband's, habit to beat her with a brass vase as a "compensation for
the public jealousy his family was subject to, since Pappachi was the most urbane and
polite man with everyone in public". It is mentioned in the text of the novel that
Mammachi "often said the Chacko [her son] was easily one of the cleverest men in
India" [4; 57]. She loved to "tell the story (Chacko's story) ofhow one ofthe dons at
Oxford had said in his opinion Chacko was brilliant and made of prime ministerial
material. It is only towards the very end of the book when Mammachi's opinion is
rendered directly, as spoken - there are three episodes in all in the novel when
Mammachi speaks in direct speech and in two instances her dialogues are related to
Chacko. She voices her opinion for the first time in defence of Chacko with regard to

the special entrance to Chacko's room for the servants of the factory. ""Me can't help
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having his Man's Needs", Mammachi said primly" [4; 168]. Then the next phrase,
that is quite symbolic if viewed as Mammachi's thinking about the world around her,
"Cut the cake and give everybody a piece" [4; 182]. The most miserable dialogue in
direct speech where Mammachi is involved - again with Chacko - is when Chacko
interrupts half way her "Welcome Song to Sophie Mol", performed welcoming her
granddaughter's arrival; and Mammachi without thinking and objecting at all, care-
fully places her violin in its marvellous case repeating to herself reassuringly
""Enough's enough," she murmured, "I think I'll stop now," as though the idea had
suddenly occurred to her." [4; 183]. When the shocking news are revealed about
Ammu's romance with Velutha - an outcast, a paravan - Mammachi is said to have
"lost her bearings, and she spewed her blind venom, her crass, insufferable insults, at
a sliding-folding door, made years ago by Velutha" [4; 185] that was not to blame, of
course. Soon this mistake "is corrected" by Baby Kochamma and her evil is redi-
rected towards the "right" culprit and Mammachi continues her tirade, "And every-
body who heard this outburst was mystified where an old lady like her - who wore
crisp ironed saris and played the Nutcracker Suite on the violin in the evening" - had
learned foul language that she used towards Velutha. "Out!" she screamed. "If | find
you on my property tomorrow, I'll have you castrated like the pariah dog that you are!
I'll have you killed!" And then Mammachi spit into Velutha's face. Thick spit."
[4; 284].

The "script information" on Ammu is more detailed - she is the column of the
family house that is the first to refuse to carry on the inhumanly heavy weight of it.
She is beautiful, but a woman. Her father thought it to be an unnecessary expense to
send her to school and so she had to stay at home after her years of schooling and get
domesticated. She marries not out of love, but after having weighed all pros and cons
of living with her parents or marrying a stranger. Her husband's addiction to alcohol
makes her return to her parent's house some day with her two twins with no expec-
tation and the feeling that the "Life had been lived. At the age of twenty six." [4; 10].
But in contrast to Mammachi, Ammu speaksto the twins, her children, directly in the
novel, educates them, reads from "The Jungle Book" to them at night and asks
questions to Rahel and Estha to teach them "principles of living". The peculiarity of
Ammu's part in the play "The God of Small Things" is that Ammu speaks in two
languages in the novel - it is the language that she uses to her children and other
characters of the book both directly and indirectly that is important to understand the
nature of thiswoman, but it is also the metaphoric language of her body that speaks for
her and "the body to whom she speaks and that her children talk to" [3; 44]. Ammu's
speech uttered directly again refers to the small things in the life only. She says to
Rahel a paralysing truth that "if a person is offended by someone whom the person
loves, this offender is loved alittle less" [4; 50]. She quarrels with her brother Chacko
and snaps at his hypocrisy in the car when a Marxist march passes by their car. She
calls him "comrade" ironically and also mentions that the society they live is Chauvin-
istic. Her children can learn from her that one cannot trust anyone, because even
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your best friend may turn against you and even Estha could turn into "a Male Chau-
vinist Pig" [4; 50] when becoming an adult. In fact, Ammu sees and feels almost with
the precision ofa litmus paper the ailments ofthe play around her, the painful aspects
ofbeing a part of this "Male Chauvinist Game", but she can only escape this game at
the cost ofthe life of her beloved, the cost ofthe unlived childhoods of her twins and
at the price ofher own death in a lonely hotel room forgotten by her family.

Rahel - the one who sees most of the things happening on the stage is the viewer
ofthe game on the stage, who often is tempted into the game, because she loves her
mother so much, and she likes to be loved by her - it seems that there is no other way
for her but to stay in the game. Rahel speaks a lot in the novel as a child, but utters only
the name of her brother: "Esthappychachen Kuttapen Peter Mon", she whispers
lying in her yellow T-shirt on his bed. In the whole play of "The God of Small Things"
Rahel has only a small part to play, as she realizes upon arrival of Sophie Mol. "She
was just a landscape. A flower perhaps. Or a tree. A face in the crowd. A towns-
people" [4; 186].

Comparing the number of words said in the novel - to extend the metaphor ofthe
novel being a stage version of life - Baby Kochamma has the longest lines and one
could say that in this sense she is the main character, because the main characters
always speak the most. Baby Kochamma - whose real name was Navomi Ipe and who
became Baby Kochamma when she was old enough to be an aunt - disregarding the
quantity ofthe direct utterances she makes in "The God of Small Things" is probably
best characterised by the narrative information, which tells us that "In her mind Baby
Kochamma kept and organized, careful account of Things She'd Done For People,
and Things People Hadn't Done For Her" [4; 8]. She usurped the power she had
yearned for in the Ayemenein house by outliving everyone else in the family (except
Estha and Rahel) and living her life backwards, as Rahel put it, can be considered one
ofthe best and by far the most ardent. The problem is that Baby Kochamma with her
unfulfilled love desires, with her broken heart that she, in fact, has broken herself, is
so much into her role, that in case she were an actress, she'd be confident that it is the
theatre dressing room and not herhome where she belongs. She is the one in the play
who, due to this deviate and for some reason distorted feeling of duty "to play well and
obediently" destroys her own life and adds a good drop ofevil to the lives ofeveryone
else in her family. Baby Kochamma in this sense is also the most appalling ofall the
actors on the stage of "The God of Small Things". She is so obedient an actress that
she does not realize that the life she dreams about is attainable. Even though she has
the courage "to play within the play", to enact her little charity shows catching a child
and washing the poor when her beloved Father Muligan comes to visit her father,
Baby Kochamma does not have the courage to admit that she would like to live her life
differently from the way it is prescribed. Therefore she despises both Ammu and
Rahel. or as Arundhati Roy puts it, "Baby Kochamma resented Ammu, because she

saw her quarrelling with a fate that she, Baby Kochamma herself, felt she had gra-
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ciously accepted. The fate of the wretched man-less woman. The sad Father Mulligan-
less Baby Kochamma. She had managed to persuade herself over the years that her
unconsummated love for Father Milligan had been entirely due to her restraint and
her determination to do the right thing"[4; 45].

Speaking of love, of sexuality, | think that eroticism and sexuality revealed in the
novel are often referred to as "a daring novelty in the context of socially accepted
Indian traditional modes of behaviour" [3; 30]. | propose to view these things in each
character as the degree of candidness towards themselves. Of course, this candid-
ness also determines both the personal life of each character and their relationships
in the family. Mammachi, of course, never speaks nor is known to have any thoughts
that could be termed as sensual or erotic. The only instance when she demonstrates
her knowledge on thisissue iswhen the truth about Ammu's relations with Velutha
becomes known. When Baby Kochamma had rekindled the flame of fury, the only-
thing Mammachi could think of was how her daughter looked during the act of sex.
"Mammachi's rage... was redirected into a cold contempt for her daughter and what
she had done. She thought of her naked, coupling in the mud with a man who was
nothing but a filthy coolie. She imagined in it in vivid detail: a Paravan's coarse black
hand on her daughter's breast. His mouth on hers. His black hipsjerking between her
parted legs. The sound of their breathing. His particular Para van smell. Like animals,
Mammachi thought and nearly vomited. Like a dogwith a bitch on heat" [4; 257-258].
The first line spoken by her in the novel, as mentioned earlier, referred to the sexual
needs of her son and "Her tolerance of "Men's Needs" as far as her son was con-
cerned, became the fuel for her unmanageable fury’ at her daughter and that made
"Mammachi loose her control. Because everyone would know she lost control"
[4; 258].

Baby Kochamma is more open with regard to sexuality as far as her personal
thoughts are concerned. But since her inner world is so distant from what she does
and what she says, nobody would think that Baby Kochamma's sensuality and her
nature are closer than the North and South Poles. The instance with which she gives
herself away is the same as that of Mammachi - when romance between .Ammu and
Velutha is discovered - but she does not dotibt the situation as Mammachi did. To
saviour the situation, Baby Kochamma made Vellya Paapen repeat his story, stopping
him every now and then for details and then - "Then she shuddered her schoolgirl
shudder. That was when she said: "How could she stand the smell? Haven't you no-
ticed? They have a particular smell, these Paranans' [4; 257]. Nothing else - just about
the smell. No need to mention those years after the death of Father Mulligan the first
line in her diary still was "I love you, | love you, | love you!"

As already mentioned earlier - Ammu pays for her breach of the norms of her role
with the death of her beloved, ruined childhood of her children and later her own
death. At the same time she is also the only one in the novel who demonstrates
awareness of her body as her property. At a point she even shrugs off her children,
because "she wanted it. She wanted her body back" [4; 222].
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Sexuality is not a question for Rahel, to put it bluntly. Yes, she's been punished in
her teenage years at school for willing to learn whether breasts hurt, but later in the
novel, when she and herbrother meet in Estha's room she just puts herarms around
him. She "drew him down beside her... There is very little that anyone could say to
clarify what happened next. Nothing (in Mammachi's book) could separate Sex from
Love. Or Needs from Feelings... But what was there to say? Only there were tears....
Only that they held each other close, long after it was over. Only what they shared
that night was not happiness, but hideous grief. Only that once again they broke the
Love Laws. That lay down who should be loved. And how. And how much" [4; 328].

Therefore I think it is very important to note that the play on the stage called "The
God of Small Things" is an earnest and honest one in the sense that it reveals aspects
of human nature by a most successful combination ofcontent and form, thus attaining
a larger credibility of the presented acts. Hopefully, it is an enlightening excursion
into a human soul, too - something that makes the reader to realise the power ofthe
individual. No doubt - in life this play is staged as iffor the advantage ofother charac-
ters in it, it is meant to be beneficial, but it is unfortunately disadvantage to the actors
themselves. Hopefully, having read this piece ofdrama the "viewers" can form opin-
ions inspired by this piece ofart. Hopefully the play becomes a success. Provided the

audience does not have expectations for artificiality.
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Kopsavilkums

Raksta "Women say. Do they tell? Arundhati Roy's "The God of Small Things"
(Sievietes saka. Vai vinas pastasta? Arundhati Rojas "Mazo lietu dievs") tiek analizéts
¢etru romana "Mazo lietu dievs" darbojoSamies sievieSu teiktais tieSaja runa, un
galvena uzmaniba tiek pieveérsta starpibai starp to, ko vinas saka un kas paliek nepa-
teikts, bet izpauZas vinu riciba un tiek atspogulots stastijuma.

Romana centralo lomu spélé ¢etru paaudzu vienas gimenes sievietes - vecmamina
Mamaci, vinas vira masa Maza Koamma, mate Ammu un meita Rahele. Mamaci un

Maza Ko¢amma ir tas Indijas sievieSu paaudzes sievietes, kas bez ierunam paklaujas
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patriarhalas sabiedribas normam. Ammu ir pirma, kas cen8as izlauzt celu uz sevi,
uzdrikstas iemilét virieti, kas "vipai neatbilst" saskana ar socialas kartibas diktatu.
Tomér cena par o uzdriksté8anos ir tragiska vinai, vinas iemilotajam un vipas bérniem.
Rahele, kas romana darbiba ir gan 7-gadigs béms, gan 31 gadu veca sieviete, nemaz
nepievér§ uzmanibu tadiem vinas vecmaminas un Mazas Koammas paaudZu
sievietém neaizstajamiemjédzieniem ka likumi, ar ko satikties, ko milét un cik daudz
saskapa ar likumiem drikst milét. Pretrunas gimenes sievie§u raksturos un liktenos
spilgti atklajas vinu teiktaja. SievieSu sacitais tieSaja runa atklaj dialoga neiespéjamibu
starp meitam un matém, savukart stastijuma informacija par varoném salidzinajuma
ar vinu sacito tieSaja runa precizi atklaj sievieSu iek3¢jas pretrunas. Tie$i 81 atSkiriba
par sacito un nepateikto lauj dévét romanu par "dzives sp€léSanu”, par dzives teatri.

Pastav viedoklis, ka erotika un jutekliskums ir romana autores uzdriksté$anas.
Saja raksta uzmaniba pievérsta &etru minéto romana galveno varonu attieksmei pret
erotiku. Gan prata, gan miesas milestiba raksta tiek pasniegtas ka sievieSu atklatiba
pasam pret sevi un ari citiem, kas ir papildu pamatojums apgalvojumam, ka saruna

starp paaudzeém ir neparvarami apgritinata.
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Apzinas kontrole Vipassana un hesihasma

Elizabete Taivane

Latvijas Universitates Teologijas fakultate, Raipa bulv. 19, Riga LV 1586

Raksts skar komparativas religijzinatnes lauku. P&tijumu objekts ir Theravadas Budisma
meditacija Samatha-Vipassana, kuras pamats ir Budas macita astonpakapju cela priekSpedeja
faze. Tas galvenais princips ir t.s. sati (Pali) jeb smyti (sanskr.), ko tulko ka paSkontrole,
uzmaniba. Kaut ari Theravadas meditacijas tehnika ir uzskatama par unikalu un nevienai citai
religijai nepiederoSu, tas metodes piekopj ari kristigie kontemplétaji. PaSkontroli praktize gan
grieku un krievu hesihasti kristigajos Austrumos, gan musdienu jezuiti Rietumeiropas klosteros.

Raksturvardi: Budisms; Theravada; Samatha; Vipassana; jezuitu meditacija; hesihasms.

V. N. Loskis gramata par Austrumu Baznicas mistisko teologiju ir rakstijis, ka kristiga
mistika nepastav bez teologijas. Svarigakais tomeér esot tas, ka teologija neeksisté bez
mistikas.' Loska teiktais attieciba uz Kristietibu pilniba skar arl citas klasiskas religijas.
Neviena nopietna religiska sistéma nepastav bez mistikas. Ta izsaka religijas visdzilako
butibu, kamér doktrina ir méginajums ielikt dzivo pieredzi tveramo kategoriju veidola.
Ari morale nekad nav izteikusi vissvarigako religija. Budisms uzsver, ka ta ir tikai
sagatavoSanas solis mistiskai dziveijeb meditacijai. Ari pareizticigo kontemplativa tradicija

Kameér Kristietibas sirds ir ltigSana, Budisma ta ir meditacija (Pali jhana, Skt.
dhyana). Atskiriba starp Siem diviem jédzieniem slépjas priek3statos par Dievu. Ja ir
visaptveroSais DieviSkais pirmsakums, kuru turklat iztélojas ka ar gribu apveltitu
Personu, tad var runat par Ta uzruna$anu jeb lig$anu. Turklat lugSana nenozime
tikai to, ka kads ir spéjigs ar Dievu sarunaties, iztélojoties Vinu sava priek3a. LugSana
ir daudz plasaks jedziens. Mistiskaja augSupeja ta obligati paredz dziva Dieva Zz€lastibas
klatbutni, kas kopa ar cilvéka piepuli padara par iespéjamu mistisko iedzilinaSanos
dieviskajos noslepumos un dieviS§koSanu (Oetooic - grieku vai., deificatio - latinu vai.).
Sada veida sadarbibu Hesihasma teologija sauc par ouveapvei (grieku vai.) jeb divu
(Dieva un cilvéka) energiju sadarboSanos cela uz ludzéja dieviskoSanu.

Klasiskais Theravadas Budisms, kur§ vispilnigak parstav pasa Budas macito,
nepazist ne lugSanas, ne sinergijas ideju, jo tam nepiemit priek§stats par Dievu.
Budisms ir bijis diezgan kardinals, noliedzot Brahmana ideju ka kardinajumu piekerties
savam ierobezotajam priekSstatam par augstako realitati. Kaut ari tas nenozimé, ka

Budismam butu svesSa metafizika, Buda ir notiesajis savus sekotajus Nirvanas
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mekléjumiem ar saviem spékiem’. Lai apzimétu cilvéka pasa piepali uz paSiedzilina-
Sanos, més lietojam vardu meditacija. Tiklidz Budisma tradicija Mahajanas un Vadzra-
janas veidola sak operét ar budu un bodhisatvu jédzienu, aktuala k]ast ari lagSana.

Rietumu kristigaja misticisma meditacijas jédzienu izmanto tieSi ar noliku uzsvert
dieviSko noslépumu apceri ar dabiskas piepules palidzibu, kad Dieva Zelastiba taja vel
nepiedalas. Lidz ko pievienojas Dieva Z&lastiba, kas atraisa cilvéka garigo redzi, runa
vairs nav par meditaciju, bet gan par kontemplaciju. Savukart Austrumu kristiga tradicija
nelieto meditacijas terminu vispar, dodot priekS§roku vardam npa&c (grieku vai.), lai
apzimétu lugSanu ar dabisko piepuli, un uetopia (grieku vai.), lai izteiktu Dieva Z€lastibas
iejaukSanos lugSanas procesa.

KristieSu priekSrociba izmantot palidzibu no arpuses gan nenozimé, ka budistiem
ir liegta garigas redzes atraisiSana. Ari vini pazist divas meditacijas fazes, kad runa ir
par dabisko paSiedzilinaSanos (atbilst septitajam astonpakapju cela posmam, ko sauc
par samma sati) un pardabisko tas posmu (astoto astonpakapju cela fazi, kas ir saukta
par samma samadhi ). Tiesa gan, otraja meditacijas fazé budisti nesaskata neko
pardabisku, vel mazak vini uzticas Dieva Z€lastibas jédzienam, tomeér spontano lizuma
punktu meditacija, ko Dzen budisti sauc par safori, vini nespéj un ari negrasas noliegt.
Budisti atzist, ka garigo redzi var atraisit ar citigas meditacijas palidzibu, bet var ari
iegit gluzi negaiditi, spontani. Ta kads budistu skolotajs Ac¢aans Budhadasa no
Taizemes dod priekSroku metodei bez ipaSas piepiiles, pamatojot to ar pieméru no
Budas dzives: "Ir skaidrs, ka neviens neizmantoja kadu organizéto piepuli, kad pirmie
pieci Biidas macekli ieguva pilnigu apgaismibu, dzirdédami pamacibu par "es" absenci;
vai tad, kad to ieguva tuksto$ vientulnieku, kuri tikko noklausijas Uguns Sprediki.
Sajos gadijumos apgaismiba notika gluzi dabiski."’

Lai izprastu budistu pieeju §im jautajumam, irjaprecizé terminologija. Budismam
nav nosliece uz "pardabiska” jedziena noformulé$anu, un viss neparastais, ko esam
radus$i attiecinat uz metafizikas sféru, ir budistu uzskatams par dabisku. Tade] tas, ko
kristie$i sauktu par Dieva z€lastibas sféru, péc budistu domam, ir visdabiskaka cilvéka
prata eksistences forma, kad garigo aci nekas neaizsedz. Savukart musu parasta
dzive cieSanas, kad cilvéka prats ir kaislibu un nezinas aptumsots, Budisma ir uzska-
tama par nedabisku. Ari piepiile pirmaja meditacijas fazé nav gluzi dabiska, jo prasa no
cilvéka striktu prata disciplinu, kas meédz but ne tikai apniciga un nogurdinos$a, bet art
sapiga.

Precizéjot meditacijasjédzienu Budisma, irjaatzime, ka tas ir tikpat plass ka lugsana
Kristietiba. Tripitaka sauc par dhjanam 8 samadhi pakapes, kad pratsjau ir atbrivots
no 3keérSliem un pacelas pa mistiskas pieredzes kapném. Cilveks pilnigi izolgjas no
apkartéjas pasaules un zaudé€ jebkadus cilvéciskus atribiitus. Tomer tas veél nav viss,
jo visas 8 ekstatiskas apzinas formas tikai sagatavo pieredzes kulminaciju, kas ir
Samatha-Vipassana stavoklis, kad viss esoSais paradas tads, kads tas ir: nepastavigs
(Pali anicca, Skt. anitya ), bez es (Pali anatta, Skt. anatman ) un cieSanu pilns (Pali

dukkha, Skt. duKkha ). Sadas Gudribas ieg@iSanas rezultats ir iciefana Nirvana.
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Ir butiski paskaidrot Samathas un Vipassanas ~ jédzienus atseviSki. Samatha
(Pali, Skt. Samatha) ir maksimals prata miera stavoklis jeb nekustigums, kad nekas
nespé€j iztrauceét meditétaju no koncentréSanas. Vipassana (Pali, Skt. Vipasyana) ir
iekseja redze (anglu insight) jeb Gudriba (Skt.prajria, Pali panna), kas lauj ieskatities
eksistences patiesa butiba. Samatha un Vipassana viena otru papildina, jo bez uzma-
nibas noturéS$anas patiesiba spéj cilvekam atklaties tikai uz mirkli. Lielais tibetieSu
svétais un zinatnieks (lie Tson-ka-pa, Gelug-pa sektas dibinatajs, ipaSi uzsveéra abu
stavok]u savstarp&jo nepiecieSamibu: "Ja mums ir nediskursivais samadhi (ir domata
Samatha), kad prats nenovér$as uz citiem objektiem, bet nav gudribas (ir domata
Vipassarut), kas lauj izprast esamibu tadu, kada ta ir, mums ir atpemta acs, kas redz
realitati. Tadél meés neuztveram [patieso] esamibas stavokli, cik uzcitigi més neprak-
tizétu samadhi. Ja mums ir realitates esibas absences izpratne, bet nav noturiga sa-
madhi, kad prats ir koncentréjies viena punkta, meés nespéjam skaidri saskatit esamibas
butibu tadu, kada ta ir, jo diskursivo domu vgj§, kas uznak bez musu véléSanas, mulsina

"* Un cita vieta: "Pateicoties netraucétam mieram’, pratu parstaj mulsinat

[musu pratu].
diskursivo domu vgji lidzigi ellas lampinas liesmai, kura nav véjam pieejama. Pateicoties
iedzilinasanai", mes atbrivojamies no visiem nelabvéligo uzskatu tikliem, un sveSinieki
(t.i., citu religiju parstavji) vairs nevar mus novest no patiesa ce!a.'” Ka redzésim
velak, Sie divi principi nav sveSi ar1 kristigajai tradicijai.

Misdienas vardus Samatha un Vipassana lieto attieciba uz pirmas fazes
meditaciju, t.i., to, ko izpilda ar piepuli. Tas ir divas metodes, kuras izmanto katrs
Theravadas budists, ari iesac€js. Pirma ir domata ka vingrinajumi statiskas uzmanibas
noturéSana, bet otra ka analitiska pakapeniska, ar dabiska intelekta palidzibu
iedzilinasanas Budisma maciba. Turklat Vipassana starp diviem meditacijas veidiem
skaitas noteicoSa, tade]l Samatha-Vipassana kompleksu biezi vien deéve vienkarsi
par Vipassana. Par tehnisko meditacijas pusi ari ies runa musu raksta, kur§ gan
negrasas pretendét uz pédéjo zinatnisko vardu Saja téma. Miusu uzdevums ir tikai
virspuséji pieskarties atseviS$kajam komparativas budistu-kristieSu analizes

jautajumam, kurS$ turpmak varétu izveérsties par nopietnas monografijas tému.

Runajot par Theravadas meditacijas tehnisko pusi, mums naksies uz laiku aizmirst
par astoto astonpakapju cela fazi un atgriezties pie septitas, kuru formulé ka samma
sati  (Skt. smyti). Parasti to tulko ka pareiza paskontrole, pareiza (Umiria jeb uzmaniba.
Anglu valoda to tulko ka mindfulness, self-possesion, tomer vislabak 3o jedzienu izsaka
pareizticigo termins namMmoeaHuef Krievu askéti labak par citiem ir pazistami ar
Sada veida praksi cela uz DieviSkas Gaismas paziSanu. Kas tad ir tas, kas jauzmana,
jakontrole? Tas ir Cetras lietas, kuras budisti ir radus$i saukt par ¢etram bazém, un,
proti: miesa (kava), sajutas (vedana), domas (citta) un dharmas. Pirmo tris bazu
kontrolésana attiecas uz Samathu jeb koncentréSanas spéjas audzinasSanu, kamér

ceturta ir Vipassanas jeb analitiskas, dinamiskas meditacijas uzmanibas objekts.
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Buda paskaidro, ko nozimé kontrolét miesu, §adi: "Sakara ar to muks iet uz mezu
vai zem koka, vai ieiet tuk3a maja. Vin$ apséZzas, sakrustojot kajas, ar taisnu muguru
un, nostadot smyti [t.i., uzmanibu] sava priek3a. Vin$ ieelpo, piepildijis sevi ar smyti.;
ilgi ievelkot elpu, vins apzinas, ka ilgi ievelk elpu, ilgi izelpojot, vin$ apzinas, ka ilgi
izelpo. Kad vins 1si ievelk elpu, vins to apzinas. Kad vin$ 1si izelpo, vin$ to apzinas. Ta
vin§ vingro, domajot: "Es elpoju un sajiitu visu manu kermeni”, "es ieelpoju, nomierinot
mana kermena spékus”, "es izelpoju, nomierinot mana kermena spekus"."’ Tada
pasa gara irjakontrole kermenisjebkura poza un kustiba: séZot, ejot, gulot, un jauzmana
jebkura kermena darbiba, vai ta butu elpoSana vai runaSana, vai ko$laSana. Tas viss ir
domats uzmanibas noturéSanai pie paSreizéjas aktivitates, kas nelautu pratam klist. Ir
svarigi nenovirzities no tada veida kontroles ne uz mirkli.

Dzive budistu klosterijau no pasa sakuma ir organizéta tada veida, lai praktizétu
smyti. Ta Rigas Theravadas budisti péc brauciena uz Amaravati klosteri Anglija stasta,
ka noviciem, kurus sauc par anagarikam'", nepieSkir oranzas muka dréebes, bet gan
baltas. Tas ir darits, lai palidz€tujauniesac€&jiem saglabat apzinatu uzmanibu. "Kaut kur
ejot, visu laiku irjadoma Iidz, lai nebutu nosmeéréjies ka putnu biedéeklis. Viss irjadara
uzmanigi, apzinati, lai butu perfekti balts. Tapat viens no miku noteikumiem ir, ka, edot
no saviem traukiem, nedrikst but nekadas skanas, nedrikst karote sisties.""" Ir
acimredzami, ka Sada veida prakses nav tik liela méra domatas kermenim, cik pratam.'’

Meditacija par elpoSanu ir vispopularaka no visam Theravadas psihotehnikam.
Daudziem skolotajiem elpoSanas smyfi ir ievadvingrinajums citiem, bet ir ar1 tadi
skolotaji, kas iesaka padarit to par galveno un noteicoSo praksi, kas automatiski vedisot
pie Gudribas iegu$anas. Birmas skolotajs Mahasi-sajado, pieméram, uzskata, ka védera
kustibas elpoSanas laika lieliski noder ka centralais meditacijas objekts. Pie ta vin$
tomeér neapstajas un maca pie katras kermena kustibas un sajutas to konstatét un dot
tai nosaukumu. Piemé&ram, pieceloties ir prata sevjapasaka: "Es piecelos”, ejot "Es
eju", runajot "Es runaju"."”

Dazi skolotaji iesaka uzmanibas padzilinaSanai apvienot elpoSanu ar mantras Buddho
recitaciju. "leelpojiet kopa ar 'Bud' un izelpojiet ar '-dho’, - raksta Acaan Sumedho, -
paturiet 'Buddho’ (Buda, Tas, kur$ zin) koncepciju sava prata. [...] 'Buddho’ ir vards,
kur§ visas dzives garuma var dot jisu pratam jaunu saturu. Tas aizvietotu jusu rupes
un nejaukus paradumus. Skatieties uz to, ieklausieties taja"."

Ir japiebilst, ka Theravada neizprot vardu mantra tas tantriskaja nozime tadel, ka
tai nepiemit magisks spéks vai dievibu iemiesojo$s princips. Turklat Theravadas
mantram (dziedajumiem) ir skaidra nozime atSkiriba no tantriskajam bidza (bija)
mantram. Buddho mnav tikai skapu salikums, bet ir dzilakas jégas piepildits. Buddho
gan neattiecas uz vésturisko Budu. Theravadai nekad nav bijusi 1pasi svariga Biidas
figara, jo at3kiriba no Jézus Kristus vin$ ir parasts cilveks, kura ieieSana Nirvana
pieder vésturei. Tadel vardam Buddho ir pavisam cita jéega. Ta nozime ir "skaidra un
gaismas pilna apzina", "prata acs", "Gudribas acs"."”” Tas nozimé&, ka mantra %aja
gadijuma ir nevis automatisks, psihi iemidzino$s mehanisms, bet gan gluzi dabisks

méginajums noskanot pratu uz Budisma vértibu apdomasanu.
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ElpoSanas smyti, kas ir apvienota ar mantru. atgadina Jézus lagSanas ("Kungs
Jézu Kristu. Dieva Déls, apZz€lojies par mani, grécinieku") skaitiSanu Hesihasma. To
pilno vai saisinato lidz pieciem vai pat diviem vardiem formulu iesacéjiem rekomende
apvienot ar elposanu, kurai irjabut pietiekami mierigai un lénai. Pieméram, ieelpu un
izelpu var saskanot arJézus lugdanas saisinato versiju "Kungs, apz€lojies". Ir zimigi,
ka budisti parasti cen$as ievérot gaisa cirkulaciju pie nasim, kamér hesihasti - kakla.

Rietumu kristiga tradicija, un, proti, sv. Ignacija Lojolas dibinataisJezuitu ordenis,
arl izmanto lugSanas ritma principu. Piemeéram, pazistamajai ltugSanai Anima Chrisli
piemit zinams ritmiskums, kuru saskano ar elposanu.'® Pats Ignacijs iesaka péc tada
principa skaitit 7Tévs miasu un citas lagSanas: " Irjaizruna katrs [ar nozimi apveltits]
vards starp divam ieelpam; un pa to laiku japieveérs ipasa uzmaniba varda nozimei vai
Personai, kurai tas ir veltits, vai savai niecibai, vai at§kiribai starp to Personu un savu
niecibu"."”

Austrumu kristiga kontemplativa tradicija vél vairak neka Theravadas Budisms
ieliek jégu recitétas formulas vardos. Biskaps Teofans Vestules par garigo dzivi ir
rakstijis, ka Jézus liig§ana neesot nekads talismans'®, kamérJanis Pakapnieks uzstaja,
ka ir svarigi "domu ielikt liig§éanas vardos".'” Tas nozimé, ka lagsana ir jaskaita ar
pilnigu teksta izpratni un koncentrétu uzmanibu. Stareci bieZi iesaka turét uzmanibu
lugsanas vardos, uzsverot, ka ne jau elpoSana vai kada cita ar€ja aktivitate ir noteicosa.
Theravadas meditacijas akcents gan ir liekams uz elpoSanu, jo mantras recitacijai
dazu skolotaju acis ir ne tikai pakartota, bet ari parejoSa nozime. Ar laiku to aizvieto
dharmu smyti.

Nebius lieki atceréties, ka Hesihasma galvena metode tomér nav elpoSana, kas
tikai palidz koncentréties un iesaistit kermeni lagSanas ritma, bet prata un sirds
apvieno$ana. So nesaprotamo formuléjumu skaidro ki prata nokapsanu sirdi, kad
lugSanas vardi parvietojas no galvas, kura neprot neko just, sirdi, kas ir savdabigs
dieviSko lietu uztveéreéjs. Prats, kur$ parastam cilvekam atrodas galva un nav ar sirdi
apvienots, spé€j tikai diskursivi domat. Tam nepiemit pardabiska spéja redzet dievisko
pasauli. Ta uzdevums ir tikai striktas uzmanibas noturéSana lugSanas vardos. lesacéjus
parasti pamudina nekoncentrét prata uzmanibu sirdi, jo tas esot nepieredzejusiem
bistami, bet sakt ar kakla rajonu, kur var sajust gaisa cirkulaciju un balss vibraciju. Kad
prats ir iemacijies koncentréties un nenovirzities no lugSanas vardiem, tas savu
uzmanibu pamazam parvieto lejup lidz bridim, kad sastop sirdi. Sirdij un pratam
apvienojoties, lug3ana paniem cilveka dzilumus un atklaj celu uz dievi§ko noslepumu

redzeésanu.

Lai noturétu uzmanibu sirds rajona, pieredz€éjusiem ludz€jiem iesaka turét kreiso
roku uz krutim sirds rajona, lai pieskariens kalpotu par papildu koncentrésSanas lidzekli.
Cits kermena iesaistiSanas panémiens ir embrija poza vai noliekta galva un skatiens,
kur§ ir pievérsts sirdij. Tas ir metodes, kuras rosina ieie§anu sevi.”

Sirds tema neizbégami skar otro, bet 1pasi - treSo un ceturto smyti. Tade] jau Seit
mums naksies pieminét visus smyti aptveroSo sirds tehniku Theravadas Budisma.

Koncentrésanas uz sirds nav obligata, ka tas ir Hesihasma, kur metodes shéma paliek
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viena un ta pati neatkarigi no atseviSka stareca prakses niansém. Budisms neievero
striktu meditacijas kartibu, kura var sastavet no kada atseviSka smyfi vien vai visiem
uzmanibas veidiem kopa. Ari viena smyti pastav daudz dazadu variantu. Tadéel sirds
praksi lieto tikai dazi Theravadas skolotaji. Saskana ar tradiciju sirds ir prata seédeklis.
Izklastot savu metodi, Theravadas meistars Acaan Maha Buva norada, ka ar sirdi nav
jasaprot kads miesigs organs, bet gan sirds-prata netverama biitiba, ko skolotajs
nosauc par "dizeno centru”. Metode tas sakumposma arkartigi atgadina Hesihasma
praktizé€to. Mantrai Buddho, Dhammo vai Sangho ir jabut izrunatai tada veida, lai
meditétajs visu laiku "saskartos ar sirdi un majotu taja". Ka sirds atbalstu izmanto
elpoSanu, kura no sakuma irjaizjut nasis vai pie auksléjam, bet péc tam pakapeniski ir
japarvieto sirdi. Fokus&jot savu uzmanibu sirdi, cilvéks sasniedz stavokli, kad domas
un téli to neiztraucé. Stabila Samathas baze nopietnai Vipassanas meditacijai nu ir
sagatavota. To turpina 32 kermena dalu apcere sirdi, kam sekas ir nimifta un tml.
vizijas, kad meditétajs skaidri redz savu paSa vai kada cita cilvéka liki sadalamies. Par
rezultatu klust kermena nepastavibas izjuSana, cieSanu paziSana un nepiekerSanas
kermenim. Velak budists sak piestradat pie apzinas apceres, kuras gaita cenSas
diskursivi saskaldit to elementu pamatgrupas jeb skandhas, kam seko izanalizéta
iesukSanas sirdi. Pateicoties sirds spéjai atklat pratam netveramo, meditétajs pazist
Hc-es mistérijas dzilumus un iemacas kvalitativi nepiekerties savam es. Cilvéks nu ir

atraisijies no nezinas un ir gatavs pazit Nirvanu.’'

Bet atgriezisimies pie otra smyti, kas ir sajutu (vedam) kontrole. Savas sajitas,
vai tas butu patikamas vai nepatikamas, ir jamak ar pratu piefiksét, neméginot tas
partraukt. Tapat nav atlauts aizdomaties attieciba uz sajutu sagadatam atminam, nedz
baudit tas, ja sajitas izradas patikamas. gajé sakara ir derigi pieminét Birmas skolotaju
Sunlun-sajado, kura pamatmetode bija prata koncentré$anas uz sapigam sajutam
kermeni meditacijas laika un uz pieskarieniem starp meditaciju reizém. Saviem
macekliem vind ieteica meditét kada viena poza ilgaku laiku, nemainot kermena
poziciju. Gluzi dabiski, cilvekam, nekustigi s€Zot, sak sapet locekli. Tas var beigties
pat ar muskulu krampjiem, bet art tada gadijuma kustéties nav atlauts. Skolotajs
paskaidro, ka meditacijas pratéjs, kursjau ir atraisijies no es vazam, uztver sapes ka
neitralas sajutas, kuras nav patikamas, bet ari neizraisa cieSanas, jo tas vairs nevienam
nepiederot. Uz jautajumu, kadel irjamoka sevi ar nepatikamam sajutam, kad pastav
vesels sajutu spektrs, skolotajs atbild, ka patikamais neizbégami liek sevi iedzilinaties,
sakt baudit, zaudeét modribu un visbeidzot piekerties. Savukart, sapigais nekad cilveku
nevilina un liek apzinaties patieso eksistences dabu, kas ir cieSanas. Tas liek mekIet
glabinu no pierastas eksistences formas.

Kadi tad ir Sunlun-sajado padomi jauniesac€&jiem? Tiem, kuri sak praktizét meditaciju,
vienmeér piemit tieksme kustéties. Vini bieZi maina pozu un kasas. Neuzmanibas de]
vini, paSiem nemanot, aptur elpu, péc tam atkal to atsak. Tas esot izklaidibas pazimes,
kas norada uz modribas triikumu, tadé| skolotajs médza teikt: "Nekasieties, kad jums
kaut kas niez; nekustieties, kad jums ir krampji; nepartrauciet meditaciju, kad esat

"o

noguru$i"."Neértiba patiesi ir norma, kameér értiba ievelk mus iluzijas plasma."-
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Par sapigam sajutam kermeni ka par labu lugSanas pavadoni runaja ari pareizticigo
tévi. Vini ieteica noslogot kermeni ar nemainigu staju un muskulu saspringtibu, bet
dazi, ka, pieméram, Karulas Nikolajs, uzskatija par modribas nepiecieSamu noteikumu
sapes kritis un plecos. Sinajas Gregors, savukart, ir uzskatijis, ka "nogurdino3a celos
meSanas, kas apgritina kermeni, nekustigums" u.c. 11dzigi upuri kopa ar gavéni un
miega ierobeZo$anu audzina pacietibu.”

Analizejot 1idzigas metodes Kristietiba un Budisma, biitu jaatzimeé, ka tehniskais
lug$anas vai meditacijas motivs, proti, koncentréSanas audzinasana, tam ir kopigs,
kamer talejoSais meérkis nekada zina nesakrit. Ja kristieSiem tas péc savas butibas ir
askétisks un otrSkirigs, tad budisti sajutam pieSkir daudz svarigaku lomu, padarot tas
par nepastarpinato Gudribas iegiiSanas iemeslu.

Austrumu kristiga kontemplativa tradicija nav vieniga, kas piedava lidzigas budistu
smyti metodes. Pie Rietumu meistariem $aja joma piederJezuiti. Noviciem, pirms vini
keras klat pie meéneSa ilgiem Garigiem Vingringjumiem, ir divu nedélu sagatavo-
Sanas prakse, kuras laika vini macas galvenos meditacijas principus. Starp tiem ir
"kermena sajuSana, ta apzinaSanas un manu trenéSana". Novici praktizé ari sirdsap-
zims izmeklesanu, ko lgnacijs sauc par eksamenu. Tam irjanotiek divreiz diena. Sirdsap-
zinas izmeklI€Sanas gaita ari paredz sajutu kontroli. Var pateikt, ka jezuiti vairak neka
hesihasti iesaista sajutas dazados lugSanas veidos Vipassanai 1idzigd manieré. Bet
pagaidam nocitésim kada jauna jezuita no Latvijas véstules fragmentu: "[Eksamena
laika] visa uzmaniba ir tikai pievérsta savam sajitam. ST uzmanibas noturé$ana prasa
zinamu spéju koncentréties, kam [pirms eksamena] ir domati vienkar$i vingrinajumi
uz savakSanos: tu, pieméram, sédi 10 minutes (artaisnu muguru, neatslienoties) un
sac fiksét sava kermena sajutas — sac no viena gala un beidz ar otru galu. Tu it ka izej
cauri visam sava kermena dalam un centies sajust tas, t.i., centies piefiks€t tas sajutas,
ko 8is kermena dalas sniedz. Un svarigi, ka neaizdomajies kur citur, bet ar visu
uzmanibu izslidi cauri visam kermenim. Ja kaut kas sak kutét vai niezet, vai kada
doma uzmakties, tad to tikai piefikseé, ka tada ir, un censas visiem spékiem uzmanibu
turpinat veltit uz iesakto juSanu, un niezos$as vietas nekasit un uzmacos$ajas domas
neaizdomaties. Sakuma Sie traucekli ir daudz, tad parasti arvien mazak, bet viss prasa

laiku."

Talak par eksamena gaitu, kura treSais punkts skan $adi: "Sak no pa$a dienas
sakuma un sava ritama seciba atceras visus dienas notikumus, cik tas paredzeétaja
laika ir iesp€jams. Tu it ka Dievam pastasti vai paradi, ko esi darijis. Visa tevis pasa
uzmaniba ir veltita tikai sajiitam, kadas tevi rodas. Nevis tu atceries tas sajutas, kas
bija Sajos notikumos, bet tas sajiitas, kas rodas, $os notikumus atceroties. Visiem
speékiem jaizvairas no savu spriedumu un uzskatu iesaisti§anas. [...] Var ilgak pakave-
ties pie patikamam sajutam, bet ari kaut kada veida nosaukt nepatikamas, un saprast,

uz ko tas attiecas.
Komentéjot augstak rakstito, ir svarigi ievérot, ka aizliegums pieveérsties pagatnes
sajutam nav nejauds. Tas ir lielisks lidzeklis neaizdomaties un nelaut domam klist, par

ko gan runasim, apspriezot nakamo smyti. Tapat ka budistu meistari, jezuits neatlaujas
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izteikt savus spriedumus par notiekoSo. Tas atbrivo no piekerSanas savam es jeb tiem
spriedumiem un uzskatiem, kadi piemit §im es. Sajutu nosauk$ana lidzinas budistu
skolotaju metodei atzimeét katru darbibu vai sajutu, to nosaucot. Visbeidzot svarigi ir
tas, ka sajutas tiek iesaistitas savu darbu analizéSana, bet vélak ari meditacija.
Metodologiski $is princips sakrit ar budistu praktizéto Vipassanu ar sajusanas palidzibu.
.Analitiskas meditacijas saturs, savukart, loti atSkiras, jo, pieméram, gréku nozela vai
meditacija par Kristus dzivi nav budistiem raksturiga, bet Kristietibai nekad nav bijusi
aktuala eksistences nepastavibas apcere.

Praktizéjot otro smyti, Theravadas budisti lielakoties izmanto tausti, kas tomeér nav
vieniga starp metodém. Ari jezulti cenSas iesaistit visus manu organus Garigo
Vingringjumu izpildiSanas laika. Ta meditacijas par Jézus Kristus dzivi, krusta siSanu
un AugSamcelSanos pavada sajutas:

"Ar izt€les sp&ka palidzibu [ir nepiecieSams]| redzét personas un apstaklus, kados
tas darbojas. lzvertétredzeto. (GV 122)

Dzirdet, ko tas runa vai varétu runat, vai vismaz, kada balsi (attélu acu prieksa
paturét, bet visu uzmanibu veltit dzirdei). [zveértet dzirdeto. (GV 123)

Smarzot un garSot apstaklus, personu dvéseles to tikumos vai dieviska maigumu
un saldumu (prata ar spéku neuzspiest, zinot, ka tam jasmarzo unjagar$o). Pieredzeto
izvertet. (GV 124)

Ar tausti (rokam, kajam, visu kermeni) pieskarties, apkert priekSmetus, sajust
vietas vai pat skiipstit tas, kur personas atrodas vai apmetas. Pieredzeto izvertet.
(GV 125)."%

Visu manu iesaistiSana meditacija liecina par holistisko pieeju garigajai praksei.
Ne jau dala cilveka, bet vin$ viss pieder izaugsmei, un, ja kristieSiem tas nozime
miesas pestiSanu kopa ar dveseli, tad budisti luko no miesas atbrivoties uz visiem
laikiem.

TreSais smyti skar domas (citta). $1 ir prakse, kas ir aktuala jebkuras religijas
kontempleétajam un skar cinu ar izklaidigo pratu, kur$ nespéj parvarét domu kliSanu.
Budisma gadijuma domu kontrole ietver divus principus: 1. atrasanas tagadné, 2.
domu véroSana no malas. Abi ir cieSi saistiti sava starpa un paredz nepiekerSanos
domai, kura nupat ir uzradusies. Ja dienas gaita man ir bijis kads konflikts un es to
peksni atceros, es nedrikstu aizdomaties un dusmoties. Man vienkar$i irjamak pamanit
§o domu un vérot to no malas lidz bridim, kad ta pazud. Cilveki ar pieredzi mak ievérot
gan domas pazuSanas, gan rasanas mirkli, kas palidz saprast, ka ta nav substanciala.
Ta nak no tukSuma un tuk§Suma pazud. Skolotajs Acaan Caa uz jautajumu par izklaidigo
pratu atbild: "Centieties ievietot pratu tagadné. Vienkarsi vérojiet to, kas prata rodas.
Bet neméginiet tikt vala no domam." Un cita vieta: "Veérojiet savu pratu. Parbaudiet
to, lai redzeétu, ka nak un aiziet domas. Neesiet piekérulies kaut kam, vienkarsi
palieciet uzmanigi pret visu, ko redzat."”’ Skolotajs uzstaj, ka $aubas vai riipes, kas
prata rodas, irjamak vienkar$i vérot un tajas neiesaistities.

Lielisku izskaidrojumu parastajam domasanas procesam un domu kontrolei dod

skolotajs Buddhakaro. Vin$ salidzina domas ar kadu udens straumi, kurai ir savs
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avots. Mums ir dabiski peldét pa straumi. Prata disciplinas galvenais princips ir
peldésana pret straumi un domu avota sasniegSana. Seit tas rodas.” Ir svarigi parsteigt
domu pas$a tas raSanas punkta, pirms ta ir sakusi mus iespaidot. Uzmanibas un tagadnes
briza noturéSanai skolotaji iesaka visas domas nosaukt un raksturot tapat, ka tas notika
ar sajutu nosauk$anu. Domu nosaukumi varétu but $adi: dusmas, prieks, noZé€la,
Saubas, uztraukums utt. Tas novers prata kliSanu pagatné un nakotné. Ir japiebilst, ka
tagadnes metode Theravada ir licla méra saistita ar Abhidiiarmas filozofiju, kas apgalvo,
ka dharmas (pamatelementi, kuri konstrué visu eso$o) eksisté tikai vienu mirkli.
Sads mirklis ir loti 1ss un parastam pratam pat nav uztverams. Budista uzdevums ir
notvert $o tagadni, kas ir Nirvanas varti. Tie gan ir slégti visiem tiem, kas dzivo
pagatné savas atminas, lai cik tas nebutu svaigas, un nakotné savos sapnos vai planos.

Kaut art Kristietibai ir sve$a augstakminéta doktrina, ta ari pazist tagadnes principu
ligSana. Mums pierastais teiciens: "atrasties Dieva klatbutné" ir dzilakas jégas pie-
pildits. Tas nozimé uzmanibas noturéSanu ar skaidru apzinu, ka atrodies Dieva prieksa,
kurs paSreiz tevi uzklausa. Luk, ko raksta SuroZas metropolits Antonijs: "Vienigais
panémiens, kas palidz savakt pratu liigSanas laika un nomierinat to, ir nelaut tam klist
cita laika; tev ir nepiecieSams paturét to Dieva klatbutne. Un, pieradis biezi par Vigu
domat, tu viegli nomierinasi pratu lugSanas laika, vai vismaz pasargasi to no
izklaidibas."""'

Jezuiti savas meditacijas ari cenSas tikai piefiksét domas, atrodot sevi Dieva
klatbutneé: "Ir jaapzinas sevi vai atri sev "japarslid", sevi sajutot, un ar visam savam
domam un sajutam sevi janostada Dieva priekSa. Ne obligati Dieva klatbutnes sajuta ir
paSsaprotamaja ta nav (kas bieZi ta var but), tad iedomajas, ka Dievs ir klateso$s un
tada veida sajut Vina klatesamibu"."

Vislielakie kristigie meistari cina ar prata izklaidibu ir hesihasti. Vini iedomajas
sirdi ka kambari, kura durvis sarga nokapis taja prats. "Tad prats parvér$as par dzirdi
un redzi, - raksta starecs Siluans, - tas redz un dzird jebkuru domu®’, kura no arpuses
tuvojas, pirms ta ienak sirdi. Ludzoties prats ne tikai nepielauj domu ienak3anu sirdi,
bet atgruz tas. ari sevi sargadams no savieno$anas ar tam. Tada veida sasniedz jebkuras
kaislibas iznicinaSanu tas attistibas sakumpunkta". "Bezkaisligam cilvéekam prats
valditajs var palikt pie domas, jo ir esamibu izzino$s spéks, bet paliek pilnigi brivs no

= 21

tas."” Pede&jais citats liecina par to, ka hesihasti necen$as vardarbigi partraukt domu
raSanas procesu. Tas ir arf svarigs budistu meditacijas princips, kur§ lauj tikai veérot
domas, nemaz neméginot tas maksligi izjaukt vai aizliegt tam rasties.

Ceturtais smyti veids ir dhurmu (Skt., Pali dhamma ) kontrole. Ta ir prakses dala,
kas ietver Vipassanas jeb dinamiskas analitiskas meditacijas principus iepreti
pirmajiem trijiem smyti, kuri attista statisko meditaciju. Dharmu kontrole paredz
iedzilinasanos Budisma maciba. Samatha palidz cilvéka pratam nenovirzit uzmanibu
no pétama priek§meta un maksimali ieiet ta "izgar$oSana". Veiksmigu Vipussanu
noslédz apgaismiba, kad gariga redze nu ir atraisita, un viss, ko nacas apcerét ar
intelekta palidzibu, skaidri atklajas kontemplétajam. Budisti sauc to par stavokli, kad

cilvéks redz visu tadu, kads tas ir.
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Pirms kerties klat pie aprakstiem, ir svarigi atceréties, ka ari kristigie mistiki ar
trenétas koncentréSanas palidzibu iedzilinas kristigaja maciba, kurai, protams, ir maz
kopiga ar Budismu. Var teikt, ka, sakot ar ceturto smyfi, budisti un kristieSi sak iet
dazadus celus, kaut ari izmanto taja iepriekSieguto maku kontrolét kermeni, sajutas
un domas.

Galvenais Budas macibas fokuss neiesanas (duhkha). Tas ir jebkuras eksistences
princips un ir apvienots ar nepastavibu (anitya) un esos$a bezpersoniskumu (anatman).
Sos tris principus Buda saista ar macibu par dharmam, kura izskaidro, kas patiesiba ir
cilveks un kade] mums irjapienem fakts, ka nevienam no mums nepiemit savs es.
Buda ir macijis, ka cilvéks nav viengabalains. Vi3 sastav no pieciem agregatiem,
kurus sauc par skandham (Skt., Pali khandhas). Pirmais agregats sastav no
neskaitamam dharmam, kuras izveido kermeni. Pargjie Cetri agregati ari sastav no
dharmam un sastada to, ko esam radusi uzskatit par viengabalainu dvéseli. Tas agregati
ir sajutas, atmina un uztvere, psihiskie procesi kopa ar gribas aktiem un apzina. Neviens
no tiem nav pastavigs, jo sastav no elementiem (dharmam), kuri eksisté tikai vienu
mirkli. Elementam izirstot, rodas cits elements. Lidz ar to cilvéks nav kaut kas viens
un pastav tikai 1su laika spridi. Nakamaja bridi meés vairs neesam tie, kas bijam pirms
briza.

So Tsuma izklastito macibu ari ir aicindats izprast Vipassanas praktiz&tajs. Merkis ir
piekerSanas sev un citam parejoSam lietam iznicinaSana, ka rezultata cilveks dara
galu ari savai karmai un tade] vairs nepardzimst. CieSanas ir beiguSas. VinS var muzigi
baudit Nirvanu. Galvena Vipassanas metode ir analitiska esamibas (un ari sevis pasa)
saskaldiSana skandhas un diiarmas. Tam arkartigi noder pirmo triju smyti audzinaSana,
kad, pieméram, pastaviga atSkirigo un parejoSo sajutu veéroSana aizved lidz dzilai
sevis izpratnei: mani nav nekas pastavigs, jo sajutas rodas no nekurienes un pazud
tukSuma; dzive ir cieSanas, kuram par iemeslu ir fiziskas sapes un nespéja paturét
patikamas sajiitas; es patiesiba neesmu nekads es, jo man §1s sajutas nepieder to
nepastavibas del. Tada veida var izanalizeét jebkuru smyfi, lai nonaktu pie lidzigiem
secinajumiem. Ta visi Cetri smyti veidi ir saistiti sava starpa.

Lai nenogurdinatu lasitaju, pieveérsisimies tikai vienai Vipassanas tehnikai, kuras
pamata ir kermena (kaya) smyti, un, proti, meditacija par 32 kermena dalam, ka ari lika
vizualizacija. Budistiem bieZi parmet neveseligu interesi pret miru§o un sapuvuso
kermeni, neievérojot to, ka tada veida meditacijas ir nepiecieSamas, lai iedzilinatos
nepastavibas un cieSanu mistérija. Bez ta nebutu iespéjams iznicinat piekerSanos
sev un parraut kannisko kédi. Buda bija pret parliecku miesas mérdeéSanu. Vins pieda-
vaja iet viduscelu, t.i., izstradat pareizu attieksmi pret miesu, kas iemacitu tai nepie-
kerties.

Vispirms ir pieminams Birmas skolotajs Taungpulu-sajado, kura pamattehnika ir
32 kermena dalu vizualizacija. kuras sadala pa 6 grupam: 1. Mati uz galvas un kermena,
nagi, zobi un ada. 2. Muskuli, cipslas, kauli, kaula smadzenes un nieres. 3. Sirds,
aknas, membranas (diafragma), liesa un plausas. 4. Zamas, iek$€jie organi, véderpléve,

izkarnijumi, galvas smadzenes. 5. Zults, glotas, strutas, asinis, sviedri, blivie tauki.
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6. Asaras, Skidrie tauki, siekalas, glotas, locitavu §kidrums, urins. Katru grupu apcer
piecas dienas, un kad nonak lidz pédejai, sak visu no jauna, tikai no otra gala, t.i., no
sestas lidz pirmajai grupai. Tada veida meditaciju pavada mantru dziedasana ar
kermena dalu nosaukumiem. To turpina apméram seSus méneSus, kas palidz
apzinaties, ka cilveks sastav no dalam un parejoSiem elementiem, bet radusies riebuma
sajuta pret kermeni audzina nepiekerSanos.

Luk, ko raksta par savu pieredzi $aja joma DZz.Kornnlds: "Kad es uzsaku personigo
praksi, jau elpoSanas vingrinajumu laika man bija dazadu kermena dalu vizijas,
visbiezak man radijas skeleti un kauli. Mans skolotajs tad iemacija man paturét §os
telus prata, lai attistitu koncentréSanos un cinitos ar citam, t.i., dejojoSo sievieSu
kermenu vizijam. Galu gala 31 prakse aizveda lidz meditacijam par navi un likiem, kuri
atrodas klosteru laukumos sadedzinaSanai. Es redz€ju ari manis paSa liki un ari tuvako
draugu likus. Tada meditacija ir saistita ar tam sajutam, kuras pavada musu pasu navi
un ir spécigs ierocis tam, lai ieraudzitu es un ta melodramu no pareizas perspektivas.
Kad meés uzvarésim naves bailes, pateicoties pilnigai piekriSanai [tam, ka mirsim] un
piekerSanas iznicinaanai, més klasim pilnigi brivi®"."

Saja konteksta der atceréties, ka starp 40 visparpienemtiem budistu meditacijai
domatiem objektiem (kammatthana) ir ari 10 lika sadaliSanas fazes, kuras sava
kermena mirstiguma apzinaSanas nolukam var vizualizét jebkur§ Theravadas budists.
Sis fazes ir §adas: uzputies likis, zils likis, strutojo8s Iikis, sasprégajis likis, saplosits
likis, izmetats likis, saSkelts, saskaldits un izmetats likis, asipains likis, tarpu izests
likis un skelets. Ja kada miruSa cilvéka kermenis ir pieejams, var meditét pie ta,
nemaz neizmantojot iedomatus télus. Par to ari stasta kads dedzigs Theravadas budists
no Rigas: "Kad més bijam [Amaravati] klosterl, tur ta dibinatajs novélgja savu kermeni
péc naves meditacijai. To nolika atseviSka telpa ar ventilaciju, bet tapatjau pietiekami
smakoja. Var€ja atnakt un skatities. Likis tur tika glabats apméram nedélu, iebalzamets,
lai ilgak saglabatos. Es gaju un ta bija tada interesanta pieredze. Pa nakti vari atnakt
pilniga vientuliba, un tu esi istaba ar zarku un liki. Un tad vari skatities un vérot sevi.
Nu, es séZu, un man ir bail, kaut kadas fantazijas, ka likis tulit celsies aug8a vai vél

nel

kaut ko. Bet pamazam tas visas atkapjas, tu vienkars$i véro, kads pats kadreiz bisi.

Nebutu pareizi domat, ka Kristietibai 1idzigas prakses ir sveSas. Ir daudz senu un
ne tik senu Austrumu hagiografisko aprakstu, kur ir minéta askétu gulésana zarkos.
Tapat dazi asketiskie tévi iesaka liku vizualizaciju kardinoSo domu gadijuma. Arhibis-
kaps Antonijs, piem&ram, raksta: "Pretéja dzimuma parstavjus, kuru t€lus launais
gars izvelk no tavas atminas, iedomajies guloSus zarka, sapuvuSus, smirdigus un
tarpu izéstus. Atceries arl to, ka tavas naves stunda nav zinama, un var gadities, tu
nodzivo savas pédéjas minttes Seit, virs zemes. P&c tam tevi gaida mocibas par
grékiem, kuram nebiuis gala. Tad nepiedienigas domas un kaisligas vélmes atri
pazudis."’"

Neraugoties uz zinamu lidzibu budistu un kristieSu askétu pamacibas un ari to, ka
tas apvieno cina par maksimalu pievér$anos religiskajam vértibam, attieksme pret

miesu tomér ir un paliek dazada. Budistiem ta kalpo ka nepastavibas pieradijums un
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ir domata pilnigai iznicinaSanai, kameér kristie$i gaida miesas Aug$§amcel$anos, kad,
no kaislibam atbrivota un §kista, ta kopa ar dvéseli atjaunos psihofiziologisko kopu, ko
sauc par cilveku. Ir arijasaliek pareizie akcenti, lai neparprastu redzamas kopigas
ipaSibas budistu un kristieSu praksé. Theravada meditacija par kermena dalam un
likiem ir viena no visnozimigakajam, kameér Kristietibai tai ir gadijuma raksturs.
Rietumu kristiga pasaule vispar to nepazist, dodot priekSroku abstraktai elles apcerei
un gréku noZzéelai.

Lai gutu skaidru priekSstatu par to, kads priekSmets aizvieto budistu Vipassanas
sistémas, ir vérts no jauna pieveérsties jezuitiem, kuri izmanto iegtitas prata koncen-
tréSanas spéjas un trenétas sajutas vispirms Bibeles fragmentu, bet vélak - Kristus
dzives, naves un AugS$amcel$anas apceré. Hesihasma to aizvieto Jézus lug$anas
formula, kura ietver vissvarigakos Kristietibas postulatus: Dieva Dé&la nak$anu pasaule
un cilvéces gréeku izpirkSanu.

Miusu raksts nav domats, lai sikak apspriestu ligSanu kristigaja tradicija. Tadel
beigsim ar D. Komfilda vardiem, kas apkopo visu ieprieks teikto:

"Budas macibu var 1si izteikt §ada veida. Nav neka, pie ka buatu vérts turéties. Ja
jus atbrivosieties no visa: priek§metiem, jédzieniem, skolotajiem, Budas, es, aréjam
sajitam, atminam, dzives, naves, brivibas, tad visas cieSanas pazudis. Pasaule

izpaudisies savas butibas svétuma, un jus izbaudisiet Badas brivibu."*
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Summary

The article covers a short comparative analysis of meditational techniques in
Theravada Buddhism and Christianity. The last one is represented by Greek and
Russian Hesychasm. The Western Christian tradition is also mentioned. The Spiri-
tual Exercises of St. Ignatius Loyola and different preliminary meditations practiced
by Jesuits nowadays are helpful in our research.

Itis common knowledge that Theravada Buddhist teachings have nothing in com-
mon with Christian doctrine. The notion of God, God's grace and the forgiving ofsins
could never be accepted by Buddhists. It's a reason for different soteriological aims in
Theravada and Christianity. As for the former, it seeks to realize dissatisfaction
(dukkha), impermanence (anicea) and impersonality (anatta) ofall things. Christian
soteriological aim is, on the contrary, positive, that means cognition ofthe only One,
who possesses the everlasting existence and perfect uncreated Substance.

In spite of the doctrinal differences there are many similar psychotechniques in
both traditions. Theravada has elaborated two main dimensions of meditation. The
first is supposed to train the tranquillity or calm of the mind called Samatha. It is
necessary for a perfectly concentrated attention during the other meditative condi-
tion of the mind that is the dynamic insight into the truths of suffering, impermanence
and impersonality ofthe existence. The latter form of Buddhist meditation is called
Vipassana and is superiorto the former because it is concerned with that aspect of
psychotechnique which is distinctively Buddhist.

The purpose ofour reseach is to show that the twofold dimension of meditation is well
known and widely practiced by Hesyhasts and Jesuits. The main tool of Samatha-
Vipassana is mindfulness called sati in Pali and smrti in Sanskrit. There are four types of
mindfulness: that ofthe body (kaya), ofthe senses (vedana), ofthe thoughts (citur) and of
dhamias. The first three sati deal with Samatha while the last one represents Vipassana.

The mindfulness ofthe body consists of various practices. It can be developed through
attention onthe breath and mantra recitation orawareness ofany part ofthe body. Heart
is considered to be a good object of the static meditation. All the elements ofthe first sati
arc practiced in Hesyhasm as well. The mindfulness of the senses means to be attentive
to all the feelings of the body during meditation. In accordance with the research this

technique is a part of the prayer of Hesyhasts and Jesuits. Sati of thoughts seeks to
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control mental activity in order not to allow different thoughts to absorb the contemplating
mind. The same method seems to be ofextreme importance for Hesyhasts.

The mindfulness of dharmas signifies meditation on the Buddhist values men-
tioned above. It is substituted by reflection on the mysteries of Incarnation, Redemp-
tion and Resurrection in Christianity. The forth sati is that point where Buddhists
and Christians begin going different ways. It is obvious that similar body techniques
do not represent the same attitude to the body. The aim of Buddhism is to get free
from the physical form in orderto interrupt the process ofreincarnation. The purpose
of Christian prayer is to transfigure the body to make it worthy of resuscitating the

psycho-phisiologic unity called man after the Resurection.
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St raksta pamata irfilosofiskas kategorijas dao semantikas izpéte daoistu kanona "Daodedzjin".
Kanons, kur$ raksta tiek deévets par "Laodzi", tiek uztverts arpus ta religiskajam interpretacijam
un tiek uzskatits ka neatkarigs lielums, kura atklajas kategorija duo.

Ta ka filosofiskas kategonjas parasti ir polisemantiskas, tam tiek piedévetas dazadas nozimes,
radot atSkirigas interpretacijas. Kategorija dao nav izpémums. Lai saprastu citu kultaru
filosofiskas kategorijas, mums nakas tas partulkot sev saprotama valoda. Ta ka mums nav citu
iespeju, ka vienigi partulkot tas, citadais zaudé savu citada dabu un kliist par mums saprotamo.
Tas notiek ari ar kategoriju dao, ja to tulko tikai ka CelS un uztver ka Augstako realitati vai visu
lietu pirmsakumu.

Sis raksts mégina paradit dao polise mantisko raksturu "Laodzi" teksta. Latviski ir partulkotas
un izanalizétas visas 38 nodalas, kuras hieroglifs dao ir sastopams. Tas ir lavis visas iespéjamas
nozimes iedalit divas lielas grupas: metafiziskaja un €tiskaja dao. No metafizikas viedokla dao
tiek uztverts ka visu lietu butiba un to raSanas avots. No étiska viedokla dao tiek saprasts ka
likumiba, kas vada fenomenu pasaules, sabiedribas un valsts attistibu. Turklat nodalas, kuras
dao ir uztverams ka €tiska kategorija, dominé "Laodzi" teksta.

Sis raksts skaidri parada dao nozimju dazadibu. Lai arf "Laodzi" teksta pirmaja nodala ir teikfts,
ka "pastavigais dao nav vardos izsakams", kanons turpina "izteikties", nosaucot to neskaitamas
reizes. Tas mums liek runat par dazadiem dao vai ari par vienas kategorijas dazadam
manifestacijam. Un §is raksts ir méginajums izgaismot §is dazadas manifestacijas.
Raksturvardi: daoisms; dao; Laodzi; Daodedzjin; kinieSu tradicionala filosofija.

Musu darba pamata ir skatijums uz Kinas filosofijas vésturi ka uz filosofisko
kategoriju attistibu teksta ietvaros. Tapeéc pétijuma centra atrodas kinieSu tradicionalas
domas kategorija dao 03, kas kalpo par atskaites punktu.

Dao ir viena no nozimigakajam kinieSu tradicionalas domas kategorijam. Tai ir
gar§ un sareZ§its attistibas process, kas sevi ietver visus galvenos Kinas filosofijas
attistibas hronologiskos posmus, filosofiskas skolas un religijas.

Visizplatitakais dao tulkojums uz rietumu valodam ir "cel$". Tomer $ads tulkojums ir
loti Saurs un ierobezots. Noteiktos teksta fragmentos neatkarigi no ta, vai tie pieder
konfucianistu tradicijai vai daoistu un budistu, tas bttu tulkojams ka "cel§". Tomér mums
liekas, ka tik nozimiga kategorija ka dao irjaatstaj netulkota tapat ka citu kultaru religiski

iilosofiskie jéedzieni. Galvenais iemesls tadai ricibai, protams, ir o kategoriju polisémija.
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Divpadsmit séjumu KinieSu valodas liela vardnica [44, 1063-1064] piedava 40
hieroglifa dao skaidrojumus, apskatot ari hieroglifa lietojumus modernaja literatura,
kuru nozimes miusu darbam nav nepiecieSamas. Liela vardnica kopskaita min 24
hieroglifa nozimes [43,4765]. Uzskaitisim tikai dazas svarigakas:

. Cels, pa kuru iet.

. Dao substance, pasaules visu lietu avots.
. Metode, pardabiskas sp€jas, prasme.

. Sekot, paklausit.

. Netrauceéts, nekavets.

. Runat.

N N R W N =

. Parvaldit.

oo

. Vest; vadit, virzit.

Dzans Livens min 5 nozimes, kadas dao varétu tikt saprasts:

1. Dao ir debess, zemes un visu lietu substance jeb avots. Tas norada uz lietu, kas
irarjutekliem netverama un irarpus pieredzes. Pateicoties tam, dabas un sabiedribas
paradibas ir tadas, kadas tas ir.

2. Dao ir visas pasaules butiba, lietu pamatiedaba, ieks$ejas attiecibas, kas veido
lietu pamatelementus.

3. Dao ir lietu likumiba. Tas norada uz lietu imanentas butibas, nepiecieSamibas un
stabilitates saistibam.

4. Dao ir kustibas un izmainu process.

5. Dao ir politisks princips, €tikas un morales paraugs [21,3-4].

Jinhuejs Parks, balstoties uz sastopamajam dao interpretacijam, izdala tris
jédzienus, ar kuru palidzibu tas tiek skaidrots: ontologisko, epistemologisko, etisko
jeb praktisko. Saprasts ontologiski, dao nozimé to, kas ir. Interpretéts epistemologiski,
tas tiek attiecinats uz izzinas veidu. No etiskas perspektivas raugoties, tas nozime
noteiktu praktisku normu. Tade] lielakajam vairumam interpretétaju dao ir ekvivalents
tam, ko més dévéjam par Augstako Realitati. Daziem komentatoriem dao nozime
patiesibas atklaSanas celu, citiem tas tiek identificéts ar noteiktu ricibas veidu [38,
203-204].

H.Smits dao izprot trijas nozime&s uzreiz: "Augstakas Realitates cel$; Visuma
cel§; cel$, kuram irjaseko, lai pieskanotu sevi celam, kas virza Visumu." H.Velés nc
ontologiskas pozicijas definé dao ka "Visuma kartibu" un "Dabas likumu". M. Kalten-
marks no epistemologiskas pozicijas izprot dao ka "metodi". No &tiskas perspektivas
viedokla dao ir pieredze. DZans DZunjens to skaidro ka "pirmatnéja pieredze, kas
tiek iegiita, interpretéjot un identificéjot cilveka subjektivitati ar lietu objektivitati."
[Ibid., 204]. Lidzigi dao nozimes sagrupé€ ari Cens Gujins: metafiziska patiesa esamiba:
likumiba; cilveka dzives noteikumi, kritériji, standarti un paraugi.

Acimredzams ir fakts, ka lielakais daudzums interpretaciju parliecinosi izdala etisko
perspektivu, kura ietilpst ne tikai konkréta individa uzvedibas normas un metodes
bet ari valstiska veidojuma cksistences normas. Interpretaciju at$kiriba ir vérojama

izdalot dao metafiziskas ipasibas. Svarigi ir piebilst, ka més lietojam vardu "metafizisks'
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nevis "metafizika", jo runajam par dao piemito$ajam ipasibam, nevis par "Laodzi"
teksta pieminétajam koncepcijam, kuras més varétu nodévet par "Laodzi" metafiziku.
Vards "metafizisks" tiek izmantots, lai raksturotu dao ka transcendentalu, jutekliem
netveramu.

Iepriek§ minéto tris perspektivu vidu tiek minéta ari epistemologiska, kas saistita
ar izzinas iespéju. Vai dao ir vértéjams ka ipaSs izzinas veids, ko més defingjam,
citgjot Dzanu DZunjenu ka "pirmsontologisku pieredzi"? Vai ari tas ir "metode", ka to
uztver M. Kaltenmarks? DZans Livens vispariba neizdala epistemologisko koncepciju,
bet bez ontologiskas un eétiskas min ari kosmologisko, kirru tas nenodala no ontologiskas.
Proti, ontogenéze un kosmogenéze, péc vipa domam, kinieSu filosofija biezi tiek
apvienota [21,11]. Musuprat, epistemologiska koncepcija nav izdalama atseviski ka
nozimju grupa, kura més varam ietilpinat atseviskas dao nozimes, bet gan lietojama
deskriptivi, runajot par pasu kategoriju tas metafiziskaja raksturojuma ka neizzinamu
un neaprakstamu. Ja izzipa sevi ietver galarezultata konceptualizétu paradibas
aprakstu valoda, tad "Laodzi"filosofija, kas, neskatoties uz apgalvojumiem par nespéju
aprakstit dao (un tas precizi ir eksplicets $aja nodala), tomer to apraksta, jo ari vardi
"netverams, neskaidrs" u.c. jau ir valodiski noteikti. Sada epistemologija ir iek3gji
pretruniga. Pareizi atzist Jinhuejs Parks, ka daoistu epistemologija ka koncepcija ir
tuksa, ja tiek atzits arguments, ka zinaSanu avots ir intuicija nevis prats, un zinasanas,
kuras, protams, ir lingvistiski noteiktas, ir maldino8as [38,206]. Tatad mé&s nevaram
runat par "Laodzi" epistemologiju, bet esam tiesigi izmantot terminu epistemologija,

runajot par iespéju izzinat dao.

AtgrieZoties pie pari paliku$ajam ontologiskajam un €tiskajam koncepcijam, jaatzist,
ka to lietojums ir tikpat pretrunigs ka epistemologiskas koncepcijas lietojums. Etiska
koncepcija, ja ta tiek izprasta ka uzvedibas norma un likumiba, Skiet akceptéjama.
Atstajot ontologisko koncepciju, mes tai pievienojam ari kosmologisko, tomer atzistot,

ka, iespéjams, "Laodzi" teksta kosmogenézes vieta ir ontogencze.

1. Dao - metafiziskais pirmsakums

1. nodala:

mmt . &<ar. **r*. [ESTZ. m%. mvszm. sm®. tm.

Dao var izsacit, bet ne pastavigo dao (Dao var but dao, bet tas nav pastavigais
dao). Vardu var nosaukt, bet ne pastavigo vardu (Vards var but vards, bet tas nav
pastavigais vards). Nenosauktais - debess un zemes sakums (Neesamibu sauc par
debess un zemes sakumu). Nosauktais - visu lietu mate (Esamibu sauc par
iesmittukstoSu lietu mati). Tadel, ja pastavigi nav vélmju, var novérot ta smalkumu.
(Tade] pastavigaja neesamiba tiecies noveérot ta smalkumu). Ja pastavigi ir vélmes,

var noveérot ta robezas (Pastavigaja esamiba tiecies noveérot ta robezas ). Sie divi
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paradas kopa, bet vardi tiem dazadi. Kopa tos sauc - apsléptais. Apslépta apsléptums
ir neskaitamu noslépumu varti.

"Laodzi" pirma nodala ievada teksta dao kategoriju, kas pirmaja rindina tiek lietota
tris reizes un izraisa daudz jautajumu un nesaskanu komentétaju un tulkotaju starpa.
Ja praktiski nevienam nav Saubu par to, ka tresais hieroglifs dao, kas lasams kopa ar
hieroglifu ¢an S- "pastavigs", ko, balstoties uz Mavanduejas teksta variantu, tulko
ari ka "miizigs" -hen E, tad pirmo divu, un it Ipasi otra, hieroglifu tulkojums izraisa
1pasu interesi.

Tradicionali otrais hieroglifs dao ir ar nozimi "runat, teikt, sacit", kas atrodama
vardnica un citos senakajos komentaros. Par apstiprinajumu tam tiek citéti teksti,
kuros ir talak analizéta "Laodzi" doma par dao verbalizéSanas neiesp€jamibu.
"Dzuandzi" 22. nod. "DZi beijou" Ji dfciffii " (Tas, kam) nav sakuma, teica: "Dao ne-
var dzirdet, ja dzird, tas nav dao. Dao nevar redzet, ja redz, tas nav dao. Par dao nevar

Huainandzi" ¥EM ? nodala "Bendzjin" 2kH:

non

neko pateikt, ja saka, tas nav dao.
"Pasaulé nav zinams nekas vértigaks par nerunaSanu, tadel dao, kas izsacits, nav
pastavigais dao.” [6, 2; 8, 3].

Ja starp kinieSu autoriem ir vérojama vienpratiba, tad tulkojumu variacijas ir véra
nemamas. Seit irjaizdala dazi nozimigakie tulkojumu varianti. Noteikts skaits tulkotaju
konsekventi seko kinieSu skaidrojumam (D. S. Lao, 1.1. Semenenko, A. A. Maslovs,

Jans Hin-Suns, M. LeFerge), dala, ka DZ. Legs unJ. A. Tor¢inovs, priekSroku dod

tadam tulkojumam, kur hieroglifs dao no lietvarda "cel$" klast par darbibas vardu "iet
(pacelu)".
T. Klirijs otro hieroglifu tulko ka dao -£ - "vadit; virzit; vest": "A way can be a

guide, but not a fixed path."” [14,9]. Lidzigu hieroglifa dao interpretaciju min ari U Ji,
citéjot HeSana Guna komentaru: "To sauc parkanonu makslas un parvaldes macibas
dao." [8,3].

Starp kinieSu autoriem nav vienpratibas pirma un pedéja hieroglifa izpratne. Ju
Peilins, tapat ka U Ji, pirmo hieroglifu skaidro ka "visuma avotu" [9, 22], "visuma,
cilvéka un visa radita substanci” [8,2], izcelot dao metafizisko dabu. Vini uzskata, ka
Laodzi ir pirmais, kas DZanguo perioda paplaSinaja dao kategorijas satura, apveltot to
ar metafiziskam 1paSibam. Turpreti Cens Gujins uzskata, ka pats pirmais hieroglifs ir
jasaprot ka visiem pierastais dao ar nozimi "patiesiba”, ka kategorija, kurai ir vairak
defin€jams raksturs (tapat ka tas ir skaidrots HeSana Guna komentara), nevis ka dao,
kur§ veic kosmogoniskas funkcijas un kur$ ir visa pastavosa substance. P&c vipa
domam, tieSi treSais hieroglifs dao, kas musu tulkojuma paradas vardu savienojuma
"muzigais (pastavigais) dao", ir uzskatams par "substanci un virzoSo spéku, kas izveido
visumu." [1, 47]. Tadéjadi m&s varam secinat, ka jau pirmaja rindina tiek runats par
vairakiem dao: miuzigo (pastavigo), kas nav vardos izsakams, un mainigo, kur§ ir
raksturojams. Sadam skaidrojumam piekrit ari krievu sinologi A. Maslovs [19,381] un
J. Tor&inovs [16, 92], kur§ atzimé , ka "divu dao teorija" velak tiek biezi izmantota
daoistu tekstos. Apstiprinajumu apgalvojumam par diviem dao gustam, ja pievérSam

uzmanibu nakamajam teksta fragmentam, kur paradas jédzieni "nenosauktais" - u
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min m T§ un "nosauktais" - jou min W 45 (burtiski $ie hieroglifu savienojumi tiek
tulkoti ka "nav varda /nosaukuma” un "ir vards/nosaukums"). Ar 8o teksta dalu un
taja sastopamajiem jédzieniem ir saistitas dazadas interpretacijas, kas savu
argumentaciju cenSas mekl&t pasa "Laodzi" teksta. Nemot véra faktu, ka senkinie3u
valoda rakstitajos darbos neeksisté interpunkcija (paligteikuma sakumu vai teikuma
beigas, ja ari tie vispar tiek izcelti, var noteikt tikai no konteksta, jeb ari tos atzime ar
ipaSam partikulam), kinieSu autoru starpa nepastav uzskatu vienotiba par "pareizako"
un "precizako” interpunkcijas izvietoSanu teksta, kas dabiski noved pie atSkirigam
teksta nozimes interpretacijam. Rietumu autori izmanto $o situaciju ka sava veida
argumentu par labu saviem tulkojumiem, kas ar savu novitati médz parsteigt sinologus,
kas atbalsta tradicionalaku teksta interpretaciju. Mums uzreiz ir jasp&j saprast, ka
katrs no tulkojumiem ir iek]auts logiska sistéma, jo no ta, ka tiek tulkots konkrétais
fragments, iratkariga teksta talaka interpretacija. S1 atzina ir loti nozimiga, ja vélamies
izprast tos interpretaciju uzslanojumus, kas ir izveidojuSies ap augSminéto teksta
dalu. PaSlaik eksisté divi lasiSanas veidi, kas izriet no dazadas interpunkcijas lietoSanas.
Dz. Legs, Cans Vin-tsits,J. TorCinovsJansHin-Suns, I. Semenenkoun D. S. Lao, liekot
komatu aiz u min un jou min H 45, tulko tos ka "varda nenosauktais un varda
nosauktais." Lielaka dala autoru liek komatu aiz hieroglifa uM.\m jou W, tulkojot tos
attiecigi: "neesoS$ais, neesamiba"(non-being, He6birae) un "eso$ais, esiba, esamiba"

(being, bume).

Teksta lasijums, kur pieturzime tiek likta aiz hieroglifa "vards" - min 45 tika
uzskatits par tradicionalu (Vana Bi un lie§ana Guna komentari balstas uz $adu
interpunkciju) lidz bridim, kad Vans AnSi =+ 5 5 (1021-1086), Sima Guans
n\M% (1019-1086) un Su M fi$ (1039-1112) lika uzsvaru uz hieroglifu "neeso$ais”
* un "esoSais" jou [1, 49].

Interpretétaji, kas izvélas tulkot So teksta dalu, izcelot jédzienus "esamiba" un
"neesamiba", pamato to, apgalvojot, ka filosofiskas kategorijas u un jou pretnostatitas
viena otrai, pirmoreiz paradas tie$i "Laodzi" [50, 516]. Par pieradijumu tulkojuma
precizitatei tiek citéta "Laodzi" 40. nodala: "Pasaules visas lietas dzimst no esamibas.
Esamiba dzimst no neesamibas” ~ T Sfti~"'S, tfeM . Irjaatzimeé fakts, ka
neviens no autoriem nenoliedz to, ka "neesamiba"” ir viena no centralajam kategorijam
Laodzi filosofija, no tas attistas tadas kategorijas ka "ne-dari§ana" - u vei $P.v& un tai
korelativa kategorija "dabiskums" - dzi Zap  a ffc, un tadas "negativas" kategorijas
ka "vajais" - zou Zuo Sell, "nesacenS$anas, neciniSanas" -bu dzen -f- Tomer
tas neSkiet par pietieko3i nopietnu argumentu apgalvojumam, ka $ads teksta lasijums

ir vispareizakais. Nav vienotas nostajas ne kinieSu autoru, ne rietumu sinologu starpa.

Ar lidzigam grutibam meés sastopamies, tiklidz keramies pie nakamas teksta dalas
tulkoSanas: "7adel, ja pastavigi nav velmju, var noverot ta smalkumu (Tadelpastavigaja
neesamiba tiecies noverot ta smalkumu). Ja pastavigi ir vélmes, var noverot ta robeZas
{Pastavigaja esamiba liecies noverot ta smalkumu). "Interpunkcijas izvieto$anas veidi

ir analogiski aug§minétajiem, proti, ja iepriek$ tika izcelti "neesamiba” u un "esamiba"
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jou, tad logiski seko tulkojums, kura pieturzimes tiek liktas aiz Siem abiem hieroglifiem,
un hieroglifs "vélme, véle$anas" ju $k no lietvarda klast par darbibas vardu "véléties,
gribeét." Lidz ar to tulkojums, manuprat, klastipasSi neskaidrs un griiti atveidojams.

KinieSu interpretétaju stridi galvenokart koncentréjas ap $adam idejam:

1. Laodzi nekadi nevar aicinat lasitaju lauties savam vélmém [9,26].

2.Vardi un nosaukumi seko tad, kad ir paradijusies forma, kas ir otrSkiriga attieciba
pret dao. Lidz ar to jau iepriek3€ja teksta dala irjaparadas kategorijam u un jou, kas
logiski ieklaujas ari Seit [1,49].

3. "Neesamiba" u var ietvert sevi "varda nenosaukto" u min, bet ne otradi. "Varda
nenosauktais" jau pats par sevi ir vards, kas, piederédams pie formu pasaules, ir
at$kirigs attieciba pret "neesamibu” u , kas ir visa avots, stavoklis pirms debess un
zemes izveidoSanas [8, 5].

So hieroglifu detalizéta analize nebutu nepiecie$ama, ja kategorija dao nebiitu
semantiski saistita ar paréjam teksta dalam. Neatkarigi no ta, kadu tulkojumu mes
uzskatam par pareizu, paréjas teksta dalas ir savdabigi pakartotas teksta ievaddalai,
kura paradas divi dao - 'dao, ko var izsacit" ("verbalizétais" dao) un "pastavigais
(muzigais) dao” ("transcendentals" dao), ka ari "varda, nosaukuma" attieciba pret $o
kategoriju. Cik daudz no 31s teksta dalas meés varam uzzinat par dao raksturu? Viens
no veidiem, ka to izdarit, biitu apskatit §adu semantisku nozimju rindu: izteiktais dao -
pastavigais dao - izteiktais vards - pastavigais vards - nenosauktais (neesamiba) -
nosauktais (esamiba) - sakums un mate - smalkais, un robeZzas - apsléptais.

Divu dao teorija argumentaciju rod jau paSa teksta. Més varam tulkot pirmo rindinu
arl ka: "Ja dao var izsacit vardos, tad tas nav muZigais dao”, un no daudzu autoru
tulkojumiem un komentariem ir skaidrs, ka tiek runats par vienu dao, turklat tas véel
tiek raksturots ka pastavigs un muzigs. Pirmaja bridi var rasties iespaids, ka "Laodzi"
autori, vienlaicigi konstatéjot dao verbalizacijas neiespéjamibu, tomeér turpina runat
par dao un ar to saistitajam kategorijam. Vai ta ir autoru nekonsekvence? Varbit tas

ir tik daudz reizu pieminétais daoistu tekstu nelogiskums un neskaidrums?

4. nodala:

Dao ir tuk$s, bet lietojot to nepiepildit. Dzilais! Tas Iidzinas visu lietu sencim.
Dzilais! Tas Skiet pastavoSs. Es nezinu, ka déls tas ir. glgiet, tas bijis pirms valdnieka.

Saja nodala meés atstasim mala dao iztukSotibas, piepildijuma un neizsmelamibas
problému, bet apskatisim to teksta dalu, kur dao tiek raksturots ka "dzilais", "sencis"”,
"deéls" un "tas, kur$ bijis pirms valdnieka". Dao tiek raksturots ka "sencis", tapat ka
pirmaja nodala, kur tas alegoriski tiek salidzinats ar mati, turklat "Laodzi" 6. nodala ,
kur gan netiek pieminéts hieroglifs dao, paradas vardu savienojums "apslépta matite",
kuras "varti ir debess un zemes sakne." ~ "~ Zpl. fiai*lfefii . Ar §is alegorijas

palidzibu dao tiek raksturots ka visu lietu sakums, tas, kura lietas giist savu esibu.
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Turklat, lai raksturotu ta netveramo dabu, autors(i) ne tikai lieto vardu "dzilais", bet
arT ar vienu un to paSu hieroglifu izteiktos darbibas vardus "Skist, lidzinaties", kas
uzsver autoru neparliecinatibu par visprecizako dao definiciju un vardu, ar kuru to
varétu apveltit. Tas it ka ir nosaucams par visu lietu senci, tas it ka ir klatesoss un it ka

nav, paliekot netverams miusu sajiutu organiem.

21. nodala:

nmz&. ttissts. 'Mz&ti. jtRKfe. m”™ts”. n""m. tt"te-s*.

% §s™n".

mp™m. nammm. ic”is.ii-s”, r§"°z. st&itw

Liela de saturs (veidols), seko vienigi dao. Dao ka lieta ir miglains un neskaidrs.
Neskaidrais, miglainais - taja ir veidoli. Neskaidrais, miglainais - taja ir lietas. Dzilais,
tumsSais - taja ir sekla. Sekla ir patiesa, taja ir uzticiba. Kop$ senatnes lidz tagadnei ta
vards nav zudis. Caur to es noveéroju visa sakumu. Ka lai es zinu visu lietu sakuma
formu? Tikai no ta.

Ari 3aja nodala dao deskripcijai tiek izmantoti hieroglifi, kas nepasaka neko, izsaka
tanetveramibu - "miglains”, "neskaidrs", "dzil$", "tum3s", tapat ka 4. nodalaun 1. nodala
tas tiek nosaukts par "dzilu un tumsu" (hieroglifa "apsléptais" sjuan 7 viena no
nozimém ir "tumss, melns"). Dao raksturots ka netverams, ir kreativs, saturot sevi
lietas, veidolus un to séklas, turklat caur So kreativitates funkciju var noveérot visu
lietu sakumu. Mavanduejas manuskripta hieroglifa "visu lietu sakums" dZun pu
W-W vieta ir "visu lietu tévs" dZun fu tapéc gan "lietu sakums", gan "lietu
tévs" nozime dao.

ipaSu interesi izraisa teksta dala, ko esmu tulkojis ka: "Dao ka lieta ir miglains un
neskaidrs.”, kuru, ja mes balstamies uz Vana Bi redakcijas tekstu, varétu tulkot ari ka:
"Dao, biudams lieta, ir miglains un neskaidrs” un "Dao lietas ir miglains un neskaidrs".
J. K. S&uckis $o rindu tulko §adi: "TaKjLaoco3fla€T Beirut: HO OHO HenomrrHO, HO OHO
Heo6Hirmo" [41,330]. Gan kinieSu p&tnieki, gan rietumu sinologi doma, ka $aja nodala,
ka ari citas dao nav lieta, tas nav fizisks jeb materials fenomens, tikai uzskatamibas
péc tas tiek nosaukts par lietu, pretnostatot to citam lietam. Hieroglifs u $8 - "lieta"
veic deskriptivu funkciju, tas ir vards bez satura. Turklat "Laodzi" 14. nodala dao tiek
raksturots ka "ne-formas forma; ne-lietas veidols" ANIZJK. M%BI'ZS..

Ari §1 nodala apraksta dao ka netveramu. Saja gadijumia tiek ninats par jutek]u
nespéju tieSi saskarties, izzinat un uztvert dao, jo tas tiek raksturots ka nesaredzams,
nesadzirdams un nesatverams. AtseviSku teksta dalu analize atklaj nekonsekventu,
pareizak butu teikt, nelogisku satura izklastu, méginot eksplicét kategoriju dao. Jau
14. nodala atklajas teksta paradoksalais raksturs, kad mes apskatijam dao, kas nav

lieta, jo dao pats ir lietu sakums. Turklat, caur pasu dao més sp€jam redzet lietu
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sakumu. Dao nav novérojams, jo tam nav formas un veidola. "Dzuandzi" ir kategorisks,
apgalvojot, ka tas, kas tiek sadzirdéts un uztverts, pateikts vai pat padomats, vairs
nav dao. "Laodzi" teksta més tomeér atrodam apstiprinajumu tam, ka dao tomeér ir
forma, kas ir ne-forma, ka dao ir veidols, kas ir nelieta, proti, ta veidols ir ne-lietisks.
Tas ir veidols pirms lietu rasanas, jo musu empiriska pieredze par veidolu un formu
izriet no fenomenalas pasaules priek§metiem. AtgrieZoties pie jautajuma par dao ka

lietu, kas nav lieta, butujacité 25. nodala:

m®&SL. StxitkE. wtr ™. mimT”. "m&”"rs. stob
£3. Bil. SSZHA. *B3f. 3£FEia. 58H&. ttiA, "~A. ItkA, #J;‘,
K aariliihd AZitk. 5>0ZJ1. filjpEEMS.

Ir lieta, haotiski izveidojusies (haosa veidojusies), radusies pirms debesim un
zemes. Bez skanas, bez formas. Stav viena pati un nemainas, kustas visur (pa apli) un
nepagurst. Ta var but par debess un zemes mati. Nezinu tas varda, lieku tai zimi,
saucot par dao. Ar griitibam dodu tai nosaukumu, saucot par lielu. Lielo sauc par
aizejoSo. AizejoSo sauc par talo. Talo sauc par atgriezenisko. Tadel dao ir liels, debesis
ir lielas, zeme ir liela, valdnieks ari ir liels. Valsti (pasaul€) ir ¢etri varenie, un valdnieks
ir pirmais. Cilvéks seko zemei, zeme seko debesim, debesis seko dao, dao seko
dabiskumam.

Seit teksts runa par dao ka par lietu, kas veidojusies haotiski. Turklat vards hun
S - nekartigs; sajaukts - diez vai butu tulkojums ka haoss, kam atbilst diftongs
hundity jo tas mums liktu domat par haosu nevis ka stavokli, kada atrodas dao,
kas nav aktualizéjies fenomenalaja pasaulé, radot lietas, bet gan ka par neatkarigi
pastavoSu, hronologiski pirms dao esoSu substanci, kura ari pats dao veidojas. Lidz ar
to hieroglifs iup M gan kinieSu autoru, gan rietumu sinologu darbos tiek uztverts ka
"nekartigs", lidz ar to ari "neskaidrs" un "netverams."

Dazadie tulkojumi parada nekonsekvento un nevienado pieeju tekstam tin, km
kinieSu autoru starpa ir vienpratiba.

Lielaka dala autoru hieroglifu Aup /S netulko ka "haoss". Ja ari tiek runats par
haotiskumu, tad ne par haosu, kas biitu apveltits ar ontologisku eksistenci. Haosu
drizak varétu izprast ka dao substancionalo stavokli, pirms tas paradas lietas. Kiniesu
autoru attieksme pret hieroglifu u% - "lieta" ir samérojama ar angliski piedavato
tulkojumu "something” vai krievu "HeHTo", kas principa lauj mums partraukt diskusiju
par dao ta ontologiskaja forma ka par lietu starp citam lietam. Bet tas nenozimé, ka dao
nevarétu uztvert par lietu ta €tiskaja aspekta.

Tapat ka tas ir ar hieroglifu 4 % - "lieta", neskaidrs ir teksta pédéjais teikums:
"Dao seko dabiskumam " 11S S M . Seit ir nepiecie$ams isi izskaidrot teksta gra-
matisko struktiiru, ko tulkojums tie$i nenodod. Ar vardu "sekot" tiek tulkots kinieSu
hieroglifs ia S: likums (juridisks), likumiba, noteikumi, metode, lietu dariSanas cels,
attélot, sekot kada paraugam. Tas veic darbibas varda funkciju, kas nosaka pirma

varda idejisku paklautibu otram: cilveks par savas darbibas un uzvedibas modeli izvélas
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zemi. Zeme lidziga veida seko debesim, debesis dao, bet izradas, ka ari dao kaut kam
seko. Rodas neizprotama situacija, kura meés nonakam, ja pienemam par neapstridamu
apgalvojumu, ka dao ka ontologiska kategorija ir visa sakuma. "Laodzi" teksts ievada
kategoriju dzizan E f& , ko parasti tulko ka "dabiskums"”, kurai izradas "paklauts”
dao. Miisdienu kinieSu valoda no hiroglifa dziZapn a f& ir atvasinats vards daba (daba
ka materialo lietu pasaule, naturala pasaule) - dzifapdgjie E fﬂIJ, dadziZan 7\5AS.
Iespéjams, ka sikaka hieroglifa "dabiskums" etimologiska izpéte mums lautu labak
uztvert teksta ietverto domu. Ta sastav no diviem hieroglifiem dzi E: "pats"; "no" un
Zan "veids". Biidams paligvards, tas no darbibas varda veido Ipasibas vardu. Tadél
dziZan varétu tulkot ari ka "patiskumu", ka tadu, kas atbilst savam veidam, sev. No ta
ari ir atvasinatas vards dabiskums. Dabisks ir tas, kas atbilst pats sev, jeb ir "patigs".
Sava zina, ja dao seko dabiskumam, tad tas ir paklauts vienigi sev, jo dao pats par sevi

ir dabiskums.

42. nodala:

*ai-. =$mm. m®MMw,mm. “su,u.«. xi.mm. tt

Dao rada vienu, viens rada divus, divi rada tris, tris rada visas lietas. Visas lietas
nesjin un aptverjan, savienojot cji, tas harmonizéjas. Tas [vardi], ko cilveki ienist, ir
"vientul§", "savrups", "nelaimigs", bet valdnieki ta sevi dévé. Tade] lietas zaudg&jot
ieguist, bet iegustot zaudé. To, ko maca cilvéki, macu ari es. Stiprie un vardarbigie
nemirst sava naveé (neiegust savu navi). Es pienemu to par macibas tévu (macibas
sakumu).

Saja nodala interesi izraisa teksta sakums, km dao ir paradits ka raditajs. Lai ari,
analiz€jot ieprick3¢jas nodalas, meés pienémam dao ka raditaju un visa sakumu, tikai
§eit pirmo reizi tiek lietots hieroglifs "dzimt; dot dzivibu; dzemdet; radit" sen H, kas
pirms tam paradas tikai 10. nodala (&&M£)un 40. nodala ( S*$hitW;,$f3E

kur tie$i hieroglifs dao netiek minéts. S1 nodala tiek uzskatita par centralo
kosmogonisko fragmentu Laodzi teksta. Lai arT misu dao semantikas izpétei nav
svarigs process, kada dao rada lietas, tomer blitu interesanti pieskarties dazadajiem
skaidrojumiem, kas saistiti ar augSminéto teksta fragmentu un kategorijas dao
eksplikaciju.

Cens Gujuns uzskata, ka 8§is nodalas pirmas rindinas skait]us vajag saprast ka
pareju no vienkar$a uz sarezgito, proti, procesu, kura dao rada lietas. Ja fragments
tiek salidzinats un idejiski saistits ar 1. un 40 nodalas tekstu, tad vardu salikuma "dao
rada vienu" il* =~ -, dao nozimé uf$,- neesamibu, bet "viens" - ~ - esamibu jou

Ar skaitli divi tiek apzimeéts neesamibas un esamibas metafiziska vieniba, ar skaitli

tris tiek apziméets stavoklis, kad dao iraktualizejies. Lai ari §ads skaidrojums nav lidz
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galam saprotams, tomeér Ceps Gujins uzskata, ka tas visprecizak atbilst Laodzi
filosofijai[l, 214]. Ar Sada skaidrojuma palidzibu Cer}s Gujins atmet $is nodalas
kosmogenétisko skanéjumu, aizvietojot to ar ontogenezi.

Sim teksta fragmentam dazados darbos ir atSkirigs skaidrojums, tomer tie parsvara
balstas uz uzskatiem, kas noforméjuSies velinas Han dinastijas laika (1. gs.) un nav
satopami agrakajos tekstos [42, 91-93]. "Viens" tiek skaidrots ka juan cji ft M -
"sakotnéjais ¢ji", kas kosmologiska aspekta nozimé sakotnéjo substanci. "Divi" tiek
saprasts, ka "debesis un zeme" fiendi * *tk vai arika jin un jan PiPS. savukart ar
"tris" tiek saprasts "harmonizétais ¢ji” hecji STIJt, proti, abu "pneimas” veidu savie-
nojums. Han dinastijas teksta "Huainandzi" 2. nodala "Debess zimes" 3t) if teikts:
"Dao sakas no viena (vienota). Ja vienmer ir vienotais, nekas nerodas, tade] sadaloties
rodas jip un jan. Jin un jan savienojoties, rodas visas lietas."” Ir skaidrs, ka Huainandzi
teksta autori ar "viens" saprot dao,Jo teksta 1. nodala "Dao sakums" (JS5M) ir teikts:
"To, kas irbez formas, sauc par par vienu (vienoto), §im vienam nav para pasaule." [,
215].

Mes apzinati izveél€jamies tas dao hipostazes, kas atbilda dao ka kreativai, sub-
stancionalai un transcendentalai esibai. Esibai, ko mées, sekojot Cena Gujinam parau-
gam, nodévéjam par metafizisku - transcendentalu, fenomenalajai pasaulei neimanen-
tu, lidz ar to cilvéeka manu organiem netveramu. Raksturojot dao ka absolutinetveramu,
mes 1sti nesekojam Laodzi tekstam, bet gan DZuandzi idejam, kura fragmentu par dao
netveramibu meés citéjam iepriek$, jo Laodzi teksts, par spiti musu iepriekSpiene-
mumiem par dao neverbalizaciju, tiek veiksmigi verbalizéts un eksplicéts
augdminétajas nodalas. Pat tad, kad tiek aprakstita dao netverama butiba, mes seviski
pievér§am uzmanibu vardiem, kas tiek izmantoti teksta - "apslépts", "netverams"”,
"dzil§", "neskaidrs", ka ari neskaitami paligvardi "it ka" un darbibas vardi "Skiet", kas
tikai pastiprina neskaidribu un neparliecinatibu, ari tad més nevaram stingri apgalvot,
ka dao, kas tiek raksturots, nav verbalizéjams. Kritiski aplikojot tekstu, més sastopa-
mies jau ar vairakas reizes minéto Laodzi dao paradoksujeb paradoksa valodu vispar,
kas raksturiga Sim tekstam, ka aricitiem tekstiem, kas tradicionali tiek pieskaititi pie
daoistu skolas. Sim paradoksam ir raksturigs kategorialais nelogiskums, kas it seviski
izpauZas, apskatot dao. Dao, kas aprakstits ka dzil§, neskaidrs, apslépts, varda neno-
saukts, tiek raksturots ar fenomenalajai pasaulei raksturigajam valodas ipatnibam.
Patiesiba dao jau tiek nosaukts un tiek raksturots. Jau tas, ka autori atzist, ka ar
piespiesanos déve to par lielu un varenu, izvéloties hieroglifu dao ka nominalu nosau-
kumu (25. nod.), liecina, ka ir bijusi nepiecieSamiba verbalizét to, kas musuprat nav
javerbalize, jo tadas ir musu iepriek§pienemtas domas par daoistu tekstiem. Ir tikai
viena vieta, un ta ir pirmas nodalas paSa sakuma, kur tiek runats par pastavigo jeb
muzigo dao ¢an/hen dao ~ ® i! , ka arl muzigo vardu. Mé&s pacentamies parnest,
t. i., partulkot senkinieSu tekstu ta, lai ir redzams, ka tiek runats par "diviem" vai
vairakiem dao - dao, kas ir iespéjams ka dao, proti, mums ir iespéjams to saprast ka

dao, runat par to ka dao. Balstoties uz $ada veida interpretaciju, Seit vélreiz jaatzime
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inusu stingra parlieciba, ka jebkur$ tulkojums ir interpretacija, meés spéjam (bet tas ir
un paliek spekulativa limeni) apvienot visus tradicionalos un netradicionalos diskursus
par dao butibu Laodzi teksta. lesp€jamais dao jeb, ja me€s stingri turamies pie teksta,
tad dao, kas var but par dao, var tikt verbaliz€éts, nosaukts un uztverts ka lieta starp
lietam (neatkarigi, vai ta ir labaka lieta vai labakais princips starp visiem citiem
principiem, ta tomeér tiek uztverta ka lieta, ka objekts, kas ir imanents $ai pasaulei, un
meés vairs nevaram to raksturot ka metafizisku lielumu), un tas aritiek darits Laodzi
teksta. Pat tad, kad dao tiek nosaukts par visu lietu sakumu, un §im noluokam teksta
tas tiek salidzinats gan ar mati, gan ar tévu, meés drikstam apSaubit ta absoluto
metafizisko raksturu. Iesp€jams, tiek runats par dazadam fazem, kadas izpauZzas dao,
ko Cer}s Gujins nosauca par realizéSanos, aktualizé$anos pasaulé, un kas patiesi ir
universals lielums. [1, 49] Ta ir nosaucama par universalu taja zipa, ka ta meégina
veikt apvienojoSu funkciju, kas ietvertu sevi gan paradoksu, gan nekonsekvenci, un
$aja gadijuma ta bitu saucama par universaliz€joSu. Sajas nodalas dao vél netiek
pretnostatits fenomenalajai pasaule. Tiek vienigi runats par diferenciaciju, dao dali-
Sanos, kas no vienota nediferencéta stavokla, ko var déeveét gan par "haosu" hundun

un "neesamibu” M, attistas par "esamibu” jou ll, budams lietu sakums un
raditajs, tas ir ari to veidotajs, kas, ka lietu butiba, tikums de H uztur tas. Un tomeértas
ir eksistéjoss, tas nav galigs nekas, par kuru meés nespéjam neko pateikt. M¢€s, ja
veélamies raksturot to, dévéjam par griuti raksturojamu, télaini saucot par dzilu un

neskaidru, kas norada uz musu nespéju to izprast.

2. Dao ka likumiba un uzvedibas metode

Tas, ka "Laodzi" autori ir domajusi par kategorijas dao praktisko jeb €tisko pusi, ir
redzams jau no paSa teksta, kura lielaka uzmaniba tiek veltita tie$i pragmatiskajai
sferai - ka parvaldit valsti saskana ar dao, lai taja iestatos miers un cilvéki dzivotu
vienkar§iba un justos apmierinati. Bet vardi "praktisks" un "€tisks" ir maldinoSi, ja
saprasti burtiski. M¢€s iekritam tradicionalaja dihotomija strap teorétisko un praktisko,
kur praktiskais ir spekulativas teorijas realizacija pasaule. Sadi veértéjot, dao sava
ontologiskaja perspektiva ir teorétiska spekulacija, kas realizéta dzivé ar normativu
metozu palidzibu, ko ietver sevi "negativas" kategorijas u vei - ne-darisana,
budfcn “r--'p - necini$anas, tuei ii - atkap$anas, sjudgin riEsi - tuk§ums un miers,
fouzuo Sii - maigais un vajais, buvei tiensjia sjien *T215°T."?c - nebut prieksa
pasaulei u. ¢, kuras izriet no dao atgriezeniskuma vai atkapSanas likumibas. Bet dao
jau sava ontologiskaja perspektiva ir likumiba, kas no visparéja tiek pamesta uz
atsevi$ko. Ar €tisko irjasaprot normativa uzvediba, kas ved pie konkrétiem mérkiem -
dao likumibas realizacija individa (t.i., pirmkart jau valdnieka, kas Laodzi teksta tiek
deévets ka gudrais-svetais scngep S? A) un sabiedriba kopuma, kas ved pie miera un

harmonijas valsti.
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Laodzi parnes dao (pareizak butu teikt, attista) ontologisko perspektivu uz etisko.
Dao, neskatoties uz to, ka tas tiek saistits ar citam kategorijam, nepazaud€ savu
pamatnozimi - likumiba, kurai seko. §ajé gadijuma cilvéks un to kopums.Visas nodalas
ir apvienotas vairakas apakSnodalas, kuras idejiski ir saistitas sava starpa. Tas tiek
darits ar noluku precizak veikt musu analitisko darbu, kas labak izgaismotu dao
polisemiju. ApakSnodalu nosaukumos es izmantoju Cena Gujina dao nozimju un to
savstarp€jo saistibu klasifikaciju, dal€ji parveidojot to [1,12-25]. AtSkiriba no iepriek-
§€jas nodalas, kategorijas dao analize seko péc "Laodzi" attiecigo nodalu originalteksta

senkinieSu valoda un tulkojuma citéSanas.

A. Dao kustiba - atgriezeniskums

40. nodala:

Atgriezeniskums (pretéjais) - dao kustiba. Vajais - dao pielietojums. Pasaules
visas lietas rodas no esamibas. Esamiba rodas no neesamibas.

Sai apak$nodalai par centralo un raksturojoso "Laodzi" fragmentu esam izvel&ju-
Sies 40. nodalu, kura tiek runats par dao kustibu un pielietojumu. Mées skaidri redzam,
ka teksts vairs neruna un neapraksta dao ka metafizisku esamibu vai visu lietu raditaju,
bet apraksta dao funkcion&$anas ipatnibas - kustibu, kas ir atgriezeniska, un lietoja-
mibu, kas izpauzas caur vajo. So dao ipa8ibu izdala daudzi autori, jo péc vinpu domam,
dao Seit paradas ka visa pastavo$a iekS€ja attistibas likumiba. Ka precizi atzimeé Cens
Gujins, hieroglifs fan S. var tikt saprasts divéjadi - ka "pretéjs" (»SJ!a) vai ka
"atgrie$anas" (.ifiEl) [1,207].

Tulkojot to tikai ka "atgriezenisks", més zaud€jam otru nozimi, kuru sniedzam
iekavas. Tapat So hieroglifu izskaidro DZans Livens. Abi autori, lai precizak izskaidrotu
savu nostaju, min citus avotus, kas argumentaciju giist pasa Laodzi teksta. Dzans
Livens min fragmentu no Laodzi 25. nodalas:
£ £1 2 2 B 1. ISMZBX. XBM, a B S , "Es nezinu tas
varda, lieku tai zimi, saucotpar dao. Ar gratibam dodu tai nosaukumu, saucot par lielu.
Lielo sauc par aizejoso. Aizejoso sauc par talo. Talo sauc par atgriezenisko.” [21,39].
Kustiba atpakal tiek saistita ar kustibu pa apli, kas paradas taja paSa nodala:
H "Tpl-T" "...kustas visur (pa apli) un nepagurst.” Lai izskaidrotu hiroglifa fan
& otru nozimi - "preté&jais”, Cens Gujins un DZans Livens, tapat ka FensJoulags [26,
182], aizskar "Laodzi" tik nozimigo tému par pretstatiem, kas izveido viens otru jeb
"Laodzi" dialektiku, ka to médz dévét kinieSu autori [2,143].

*Al Mou DZundzjiens, analizéjot "Laodzi" dao diskursu un ta nozimi miusdienas,
pieskaras atgriezeniskuma un atgrieSanas témai, apgalvojot, ka Cel$ (dao) norada uz
to, ka jebkuras izmainas pasaulé seko noteiktam paraugam un tam ir sava iekSgj;!

konsekvence. Péc vina domam, atgriezeniskums ietver sevi Cetras lietas:
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1. Pretstati papildina viens otru. T as bija skaidri redzams no augS§minétas "Laodzi"
otras nodalas teksta, ko cité ari Mou.

2. Pareizais lielu izskats Skiet atgriezenisks. Mou cité Laodzi 41. un 45. nodalas
tekstu fragmentus: ~ H S » .ifiiiSii"... spoZais dao irka tumsa; uz prieksu ejo-
Sais dao ir ka atkapsanas "un A HSI1S. Air~tft "Liels taisnums
Skiet izliekts. Liela prasme Skiet neveikla. Liela dailruniba ir ka stostiSanas.”

3. Kad lietas sasniedz savu augstako punktu, tas parverSas sava pretstata (klust
atgriezeniskas). Mou cité fragmentus no 44. un 76. nodalas: I S ~ A S .

C "Tade|] daudz skopuma - noteikti daudz izdevumu, Daudz uzkrdjot, naksies daudz
zaudét.” S*/1sSPJtM ("B), "“AMifi "Tade|specigs karapulks ies boja (spe-
cigs ierocis neuzvares). Stiprs koks noluzis.”

4. Atgriezeniskums ir atgrieSanas pie saknes un sakuma. Mou cité 16. nodalas
fragmentu: fi &0 & #. M Bi?. ffB'*“np "Lietu ir [neskaita-
mi] daudz, un katra atgrieZas pie savas saknes. AtgrieSanos pie saknes sauc par mieru.
Mieru sauc par atgrieSanos pie liktens. " [34,84—86].

Apskatot "vajo" Zuo li, Mou skaidro, ka bridi, kad lietas atrodas to vajakaja
punkta, tas visskaidrak izsaka savu dzives vitalitati jeb spéku. Tade] patiess spéks
slépjas, ja persona izvélas but par péd€jo, necinities, izvéloties zemako vietu,
nerikojoties ar nodomu. Pieminot §is kategorijas, Mou vajo saista ar "nedarboSanos" u
vei M h , kas Laodzi teksta ir kategorija, kas kalpo par centralo visu citu "negativo
koncepciju" izteikSanai. Ta savukart ir saistita ar iepriek§ musu darba apskatito
kategoriju "dabiskums" dzijan a M. Tapéc tagad butu nepiecieSams apskatit tas

nodalas, kuras dao paradas saistiba ar jeb atklajas caur dziZan un u vei.

B. Dabiskuma un ne - dariSanas dao

Par $1s nodalas kopsaucéju meés esam izvelejusies dziZan S $S - "dabiskumu"
un u vei Mfe - "ne-dariSanu", apvienojot teksta fragmentus, kas, péc Cena Gujina
domam, butu izprotami ka - "dabiskuma un ne-dariSanas" dao [1,12-25].

Peéc Dzana Livena domam, dao butibas galvena iezime ir dabiskums un ne-da-
riSana. Par "dabiskuma" nozimigumu més parliecinajamies, kad analizéjam 25. nodalas
teksta fragmentu iM)z E Ps "dao seko dabiskumam.” M€s centamies paradit §is
nodalas teksta nekonsekvento raksturu, kas izpauzas tad, ja m€s runajam par dao ka
par augstako kosmologisko principu, kas vienmeér ir eso§s pirms visa cita. Bet teksts,
protams, ja visi musu §1 fragmenta lasijumi, tatad interpretacijas, ir pareizi, runa par
dabiskumu, kuram dao seko. Pienemot "dabiskuma" dzizan a £S interpretaciju ka
patiskumu, meés to uztveéram ka iek$§€ju likumibu, kam seko dao. Dao it ka ir norma
pats sev. Tapat més varam uz to palukoties no cita aspekta, nopemot sekoSanas
principu un atstajot tikai likumibas principu, kas imanents katra no §1teksta fragmenta

lietotajam kategorijam: cilvéks, zeme, debesis, dao un dabiskums.
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Tomerjau iepriek3€ja dala, analizéjot 51. nodalu, més sastapamies ar fragmentu,
kas tieSi norada uz dabiskuma cieSu saistibu ar dao un ta manifestaciju lietas - de:
JMZ©. SZ.1t. "MZopffl~"f~&S "Dao goda, de ciena, jo tie nepavél, bet pastavigi
ir dabiski.”

Laodzi 60. nodala runa par nepiecieSamibu ar dao palidzibu parvaldit pasauli:
W.®-ffi?¢T "Ar dao parvaldot pasauli...”, kas norada uz to, ka dao tiek uzskatits par
pamatprincipu valsts un sabiedribas parvaldé [21, 39]. To, ka "dabiskums" un
"ne-dari$ana", budamas dao pamatiezimes, palidz sakartot valsti, més redzam no
"Laodzi" 37. nodalas, kur tiek runats par to, ka "Dao ir pastavigs. Tas nerikojas,
bet nav neizdarita.” Savukart pasaule izlabojas un lietas paSas mainas, proti, seko
savai imanentajai dabai, kas ari ir dabiskuma pamata. VElmju truakums, kas aprakstits
Saja nodala, ir priekSnoteikums tam, lai iestatos miers, kas sekmétu So

sakartoSanos.

Sidarba ietvaros més neesam paredz&jusi detalizeti iztirzat "dabiskuma” un "ne-
dari$anas” kategorijas, jo tas vairak butu saistits ar Laodzi sociali politisko domu, kab
nenoliedzami ir §1 traktata uzmanibas centra. éegs Gujins secina, ka "dabiskums" un
"ne-dariSana" ir svarigakas Laodzi filosofijas kategorijas, tapéc Laodzi filosofiju biezi
médz saukt par "dabiskuma filosofiju" dziZan diesjue " & $S ¥SN [1,26-26]. Tomér
mums ir svarigi atzimeét, caur ko tiek izprasta kategorija dao, kuru mes varam atlauties
definét ka kopsaucéju visam augSminétajam kosmologiskajam, socidlajam, politiskajam,
etiskajam u. c. koncepcijam.

23. nodala paradas hieroglifu savienojums ~$L'&.f&M"3 "Tade| tas, kurs seko
dao (dara dao) .." P&c uzblves tas atgadina iepriek3¢ja apakSnodala pieminéto
hieroglifu savienojumu veidao Bil - burt. "darit dao”, kas ietver domu par seko
Sanu dao jeb dao realiz&€$anu sevi, paradoties arT 48., 15., 65. nodala. 48. nodalas
teksts mums savukart paskaidro, ko sevi ietver sekoSana dao: M iS B |a "Sekojot dao
(darot dao), ik dienas zaude.” "Zudums" tiek saistits ar sekoSanu dao un pretnostatits
zinaSanu ieguSanai, kas tiek raksturota ar palielinaSanu. "Zudums" ir "ne-dariSanas"
sastavdala, jo caur to més sasniedzam ne-dariSanu: 1| ZX)i, $.5% "Zaudejot

zaude, lidz sasniedz nc-rikoSanos.” Savukart riciba, kas paklauta ne-dariSanas
principam, lauj biit vienadam ar dao: &fl£J&M%i. m"~3M  "Tadel tas, kurs sekt
dao [dara dao) - vienads ar dao.” Dao var sekot. Dao varbiit par paraugu ricibai. Ne
dariSana ir riciba un uzvedibas metode, kura iemiesojas likumiba, ko me&s saucam par
dao. S1 likumiba savukart izpauzas ka dabiskums.

Laodzi 38. nodalas teksts runa ari par situaciju, kura dao tiek pazaudéts: S T"*S

mm. *«flntfc. $ow&m. &mm&m. &mz.n.iizfi.

"Tade| zid dao un tam seko de. Ziid de un seko cilveciskums. Zid cilveciskums uh
seko taisnigums. Zid taisnigums un seko rituals. Rituals - uztictbas un ticibas triukuma
(planums), nekartibas sakums. lepriekszinosie ir dao virspuséjiba (ziedi) un mulkibas

sakums.
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gajé fragmenta mes izdalam "dao zudumu" SfiS un "dao virspusgjibu” 31 W,
kas miis saista ar interesantu problematiku, kuras ietvaros més uztveram dao ka
kartibas priekSnoteikumu.

Ka jau tika atziméts ieprieks$, miusu nominalais kategorijas dao dalijums trijas apaks-
grupas §is nodalas ietvaros nav uzskatams par méginajumu stingri analitiski nodaltt
kategorijas nozimju grupas, pretnostatot vienu otrai. Diez vai izdotos izveidot logisku
struktiru no atseviS§ku nozimju grupam, jo, ka jau mes secinajam ieprieks, daoistu
tekstos tas nav iesp€jams. Ja ari ir iesp€jams, tad diez vai tas atbilst imanentajai teksta
struktiirai vai autora(u) intencei. Jau no divu iepriekS€jo apakSnodalu teksta ir skaidrs,
ka nozimes, kas tiek apskatitas, ir korelativas. Tas uzskatami ir redzams §is nodalas
nobeiguma, kura més no "ne-dariSanas" u vei Mfe analizes nonacam pie dao ka
likumibas un kartibas prieck§noteikuma analizes. Ta ir cieSi saistita ar ieprieks iztirzato
tematiku, kas, savukart, ir neatraujama no dao atgriezeniskas kustibas idejas. Arl
nakama nodala ir idejiski pakartota divam iepriek8€jam un tulkotaja Laodzi teksta

paradas termini un idejas, kas vienlidz labi var€ja figurét Saja un iepriek3€ja nodala.

C. Debess dao un dao ka likumiba

Iesakuma bitu tuvak jaizskaidro musu izvele, $aja nodala citéta "Laodzi" teksta
tulkojumu apvienot zem virsraksta "Debess dao un dao ka tikumiba". Dao ka likumiba
i ricibas norma un kartibas priek3noteikums) jau figuréja iepriekSejas apakSnodalas.
Virsraksta figuré vardu savienojums "debess dao” tiiendao AM, kuru mes izve-
Iejamies, sekojot Cer,la Gujina ieteikumam [1,25-26]. gajé nodala ir apkopoti Laodzi
teksta fragmenti, kuros paradas savienojumi tjiendao Ati un tien dZi dao 7itz. 31.
Hieroglifu savienojumu ziendao A3M meés saprotam ta, ka to defingjis (Vjer}s - "da-
biskas likumibas dao"” dziZan gueilusin de dao, kas miis saista ar ieprieks¢jo
apak$nodalu, kura runajam par dao ka dabiskumu [Ibid., 24]. éer,ls acitmredzot neruna
par debesim gien A ka par religiski filosofisku kategoriju, bet uztver to ka sinonimu
dziZan £§ £8, proti, yicnZzan A£S. Mums tapat nevajadzetu sajaukt So vardu savie-
nojumu ar kinieSu filosofijas jedzienu "debess dao"” tjiendao AiM un "cilvéka dao"
zoidao AM, kas veido binaru opoziciju.

Interpretéjot fien A ka "dabiskais”, "Laodzi" 16. nodalas teksta fragments

)b ii. ill 7i A tiek attiecigi tulkots ka - "Dabiskais ir dao. Dao ir ilgstoss."” St nodala
runa par noteikta apzinas vai kermena stavokli, kas tiek raksturots ar tuk§umu un
mieru. Turklat teksta paradas jau iepriek$ pieminéta "atgrieSanas pie saknes" guei
tlen (teksta paradas Cetru hieroglifu savienojums iS£? Kfil, kas tika iztulkots
ka -".. .atgrieZas pie savas saknes.") Seit més to pieminam saistiba ar iepriek$ iztirzato
dao atgriezeniskuma (pretstatu savstarp€jas ietekmes un atgrieSanas) tému. Saja
nodala tas izskan ka likumsakariba, kas tiek saistita ar konkrétiem ricibas veidiem,
kuri savu augstako izpausmi iegust tadas idejas (jeb, ka més tos nodéveéjam, par

apzinas un kermena stavokliem, kas visparigi raksturo atseviS§ku personu) ka tukSums,
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miers, atgrieSanas pie liktens, pastavigums un skaidriba. 1paSi tiek izcelta
"pastaviguma zinaSana" dZi ¢an kas, raksturojot $o personu, izmanto tadus
Tpasibas vardus ka "aptvero¥s", "taisnigs", "karalisks". Sie vardi tiek izkartoti ta, ka
tie raksturo un papildina viens otru. So ipa§ibu savirknéjums aizved pie aug§minéta
teksta fragmenta, kura dabiskais ziey X tiek nosaukts ka dao, savukart dao tiek
raksturots ka ilgstoSs. Pilnigi iesp€jams, ka dao Seit biitu jauztver ka darbiba un pro-
cess, kas raksturo konkrétu uzvedibas modeli, sasniedzot noteiktus merkus, kas
nodoti 8Ts nodalas beigas - "[TamJ visu dzivi nebus briesmu.” Parto, kada
ir 31 persona, par kuru runa teksts, més varam spriest no 15. nodalas fragmenta.
Teksts runa par iespéju vai pat nepiecieSamibu saglabat dao. Saglabajot dao, tas, kurs
seko tam, nevelas but piepildits, un tikai tade] tas sp€j izvairities no nevélamam
situacijam (teksta tiek burtiski teikts "patverties") un veidoties nojauna. Tiek minéts
arl hieroglifu savienojums "darit (veikt) dao” vei dao Bil, kas tika analizéts ieprieks$
un 31s apakSnodalas ietvaros paradas arl "Laodzi" 65. nodala, kura raksturo "ideala
valdnieka" parvaldisanas metodi, kas saskan ar dao: 'S Z .SBil#, iF-~"1 £6, Mt'

"Senatné tas, kurSprasmigi sekoja (darija) dao, nevis apgaismoja tautu, bet darija
to  mulkaku."”

59. nodala teksts runa par parvaldiSanu, sekojot debesim un ievérojot taupibu,
uzkrajot de. Tiek minéti priek§noteikumi, lai iemantotu valsts mati. Tas, kur§to iemanto,
teksta tiek raksturots par spéjigu ilgi pastavet. Viss kopa tas tiek raksturots ka
iS*SEH ® ~ja "...dzilo sakni un stabilo pamatu, ilgi pastavoso un redzamo dao.”
Ar visu §o vardu rindu tiek raksturots dao, turklat senkinieSu teksts mums lauj to
partulkot ka nepartrauktu Ipasibu rindu: "...dzilas saknes stabila pamata ilgstosas
pastavéSanas redz&8anas dao.” Jaatzist, ka S$ads teksta tulkojums varetu Skist
mehaniski izveidots un 1pasi neskaidrs, tomér pasreizéja bridi mums nav svarigi, ar
kadam i1pasibam dao tiek apveltits jeb ka tas tiek metaforiski definéts. Mums ir nozimigi
saredzet to, ko apraksta pats dao. Ari 81 nodala runa par dao ka normu un uzvedibas

metodi, kurai seko. Turklat viena no §$Im normam ir negativa kategorija "trakums"'

kas paradas 77. nodala, raksturojot "debess (dabisko) dao -~ ZiMfS-ff & ifiSi i
S. "Debess dao atnem parpilnajam, bet pieliek trikstosajam." Mou DZundzjiens $aja
fragmenta saredz dao socialas implikacijas, kas ietver sevi tautas neekspluatéSanu
un atSkiribu niveléSanu starp bagatajiem un nabagajiem [34,89]. Minétais fragments

var tikt saistits ar 53.nodalas fragmentu, kur ir atrodama "sociala problematika" -

csstt, mum. mxm, ®mm.ws*t*. sist. umbo.
"Ja galms irgrezns, tad lauki ir aizaugusi ar nezalem, bet graudu kletis ir tuksas. Kad
gérbjas greznas drebés, nésa asus zobenus, kad édienda un dzérienos nav meéra, kad
bagatibas ir par daudz - to sauc par laupiSanu un diZoSanos. Tas tiesam nav dao!” Seit
aprakstitais socialais stavoklis, t.i., valdo8as Skiras parmeéribas, tiek raksturots ka dao
trikums, bet pats dao ir uztverams ka sakartotibas priekSnoteikums. Turklat Saja
nodala paradas ari debess dao un cilvéka dao pretnostatijums. Cilvéka dao ir at3kirigs
no debess dao - A2UIL. M'!"*. M-f X" £1" 'Cilvéka dao ir atskirigs -atnem

tritkstosajam un davina parpilnajam.” Saja fragmenta debess un cilvéka dao tiek
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pretnostatiti ka divas dazadas likumibas, kas novérojamas apkartéja vidé un cilveku
sabiedriba. Seit més dro§i varétu izmantot visbiezak satopamo dao tulkojumu "cels",
raksturojot to, kada veida izpauzas dabiskais un cilveéciskais. Jau §is paSas nodalas
ietvaros tiek runats par trijiem dao. Ja pirmie divi tiek raksturoti ka debess (dabiskais)
un cilvéku dao, tad treSais hieroglifs dao stav atseviSki. Teksts runa par dao piede-
réSanu kadam- Iftitit'ft ff W.$?2ET, GIfjfilJ "Kursspéjdavinat parpilnibu pasaulei?
Tikai tam pieder dao.” Debess un cilvéka dao tiek uztverts ka dabiska likumsakariba,
bet dao, ko iemanto tas, kur$ iemieso sevi visus priek§Snoteikumus, izpauzas ka
augstakas likumsakaribas realizacija cilveka. Tomeér jaatzime ir fakts, ka treSais dao
Iidzinas tai likumibai, ko sevi iemieso debess dao.

24. un 31. nodala dao ari tiek raksturots ka kadam piederoSs, ko més atseviskas
vietas tulkojam ka sekoSanu dao. Abu nodalu teksts apraksta cilvéka "pareizo" uzve-
dibu, kas 24. nodala ietver izvairiSanos no ricibas, kas teksta autoru izpratné ir galgjiba,
kas noved pie "nevélama" iznakuma. Tadéjadi $is fragments ir saistams ar iepriek§¢ja
apakSnodala parrunato dao atgriezeniskuma tému. Atgriezeniskums izpauzas, kad
konkréts uzvedibas modelis saskana ar pretstatu veidoSanos un savstarpéjo ietekmi
rada sev pretéjo ricibas izpausmi. "Laodzi" autoru izpratné pareizakais ricibas veids
ir sastits ar $kietami negativo uzvedibas modelu izveli. Negativais modelis, kas tiek
atzits par saskanigu ar dao, ir iesp€ja izvairities no Jaunuma un nelaimém, ko nes sevi
riciba, kas ir vérsta uz piepildijumu. Negativais modelis precizak butu raksturojams
ka nekonvencionala &tika, ko piedava "Laodzi" autori. So ideju labi raksturo 9. nodalas
teksts, kur "atkapSanas, sasniedzot panakumus" ir pielidzinata "debess dao”, tatad
labiskai likumibai, kurai batu jaseko: ftiltS'ifl. ~ZiM .

Laodzi 81. nodala raksturo dao ka AZ.il "Debesu dao dod labumu un nenodara
launu.” Cilveku dao, kas iepriek$ tika pretnostatits, Soreiz papildina un turpina debess
dao. it ka aprakstitu vienotas likumibas realizaciju divas savstarp€ji saistitas
eksistences sféras - A. ZL. m. MWI™"* "Cilveku dao - rikoties, bet necinities.”
Savukart 73. nodala "ne-cfnifanas” ir saistita ar "debess dao”, kura darbiba izpauZzas
noteikta meérka vai stavokla sasniegSana, nepielickot konkréta meérka saniegSanai
nepieciefamas piles: AiZ.il. T-"ffiS- a#, T'minsM. ~Stfn MffriWMM
"Debesu dao necinas, bet prasmigi uzvar. Neruna, bet prasmigi atbild. [Nevienu| nesauc,
bet [rissjpats nak. Mierigs (nesatraucas), bet prasmigi plano."”

8. nodala "augstakais labums" San Sap xS tiek salidzinats ar Gideni, jo p&c savas
tlabas tas ir palavigs un tads, kas, nesot labumu visam lietam, necinas un nesacensas
ar tam. Kinie3u autori savos komentaros atzimé, ka augstakais labums ir saprotams ka
"augstaka labuma cilveks"[l, 78], kas péc sava "rakstura" ir salidzinams ar tdens
ipaSibam. Piemitot §Im raksturojoSam ipasibam, tas lidzinas dao: LiS-'K ?7ki§
rSh- SSSgAZ/ fF.. "Augstakais labums lidzigs idenim. Udens nes
labumu  visam lietam un nesacenSas [ar tam]. Atrodas vietas, ko visi ienist. Tadel tas
lidzinas  dao.”

Otras nodalas apskatitajos "Laodzi" fragmentos més izdalijam kategoriju dao ka

iuetafizisku. ko raksturojam ka transcendentalu un neverbalizéjamu, neskatoties uz


http://AiZ.il

122 ORIENTALISTIKA

atsevidkiem teksta méginajumiem to konceptualizét. M&s pienémam, ka dao var tikt
raksturots ka pirmsakums gan ontogenétiskaja, gan kosmogenétiskaja sfera. Toties
tre$a nodala mums skaidri parada tas vietas teksta, kur par dao tiek runats ka par
imanentu likumibu, kas izpauZas lietas un procesos, ieskaitot cilvéku un sabiedribu.
Neskatoties uz paradibu daudzveidibu, kuras tiek raksturotas ka dao, tam pastav
kopéja saistiba, proti, ta $kiet ka vienas paradibas manifestéSanas atSkirigos limenos.
Ja dao ka transcendentals pirmsakums var but par pasaules avotu un tas substanci,
tad ta imanentums lietas, kuras verbaliz€jot, més verbaliz€jam ari pasu dao, tas
manifestéjas ka konceptualiz€jama lieta, kurai var sekot ka metodei, pildit un ievérot

ka likumu, kura eksistenci més varam noveérot lietas pasas.
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Summary

The main concept underlying this article is a development of the philosophical
category Tao in Taoist classic "Tao Te Ching". The text, which throughout the thesis
is called "Lao Tzu", is stripped of its religious interpretations and perceived as an

independent entity in which the category Tao unfolds.
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Since philosophical categories are usually poly-semantic, to which Tao is not an
exception; different interpretations and meanings are attributed to them. Since the
necessity of understanding philosophical categories of other cultures oftentimes in-
volves rendering them into a language perceivable by the reader, and since in order
to describe the meaning the text presents we have no other means, the "other"
becomes our own and loses it's otherness. It happens with category Tao ifit's solely
translated as the Way and perceived only as the Ultimate Reality or the Ultimate

source ofall things.

We have intended to show the poly-semantic character of Tao in "Lao Tzu". In
order to do that we have translated into Latvian most of the chapters, in which the
character Tao appears, and analysed their meanings. It allowed us to divide all pos-
sible meanings in two large groups: Tao as the metaphysical concept and Tao as the
ethical concept. From the metaphysical perspective Tao is understood as the sub-
stance and the source ofall things. From the ethical perspective Tao is understood as
the law governing the development ofthings, society and state. Chapters introducing
Tao as the ethical conception dominate "Lao Tzu".

This article shows the diversity of meanings attributed to Tao. Although in the
beginning ofthe text it is said that "the constant Tao can't be spoken about" the text
goes on "speaking", mentioning Tao many times, and that suggests that we are to
speak about different Tao's or different manifestations of one conception. And through-

out this article we have tried to show those different manifestations.
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Ebbs and Flows in Relations
between China and Taiwan

Dana Rudaka

e-pasts: dana.rudakato) mfa.gov.lv

For the last 20 years the relationship between China and Taiwan has passed through cycles of
cooperation and crisis. Why does the relationship change between one of cooperation and one
of crisis, and what is most suitable explanation for it? The purpose of this research is to analyse
the fluctuating relationship between Taiwan and Mainland China, evaluating the reasons that
are drawing them together or keeping them apart, and find the reasons that will promote
Cross-Strait cooperation and diminish tendency toward confrontation.

Key words: China, Taiwan, changing relationship.

I Overview

There have been many ebbs and flows in the history of relations between China
and Taiwan. After 30 years ofa stable confrontation period, beginning at 1949 when
the end ofa prolonged civil war divided China in two entities of disproportional size,
governed by two regimes, ideologically opposed to each other, the last 20 years
relations across the Taiwan Strait have gone through periods of cooperation and
crisis. The problem resulted from the Civil War in China, and it was later continued by
a Cold War system ofthe divided countries.

Two broad trends, one that draws them together and another that holds them
apart, dominate the relationship between China and Taiwan. For the last 20 years the
relationship between China and Taiwan has passed through cycles of cooperation
and crisis. Since the Taiwanese government gave permission to the people of Taiwan
to travel to China in 1987, relations between both sides of Taiwan Strait have in-
creased rapidly. Economic relations, family visits, tourism and cultural exchanges
have all increased substantially. First indirect and then direct commercial, transpor-
tation, and postal links have been established. Nevertheless, there has been no im-
provement in the political relations between China and Taiwan. Despite cooperation,
relations developed into crisis in 1995-1996. Why does the relationship change
between one ofcooperation and one of crisis, and what is the most suitable explana-
tion for it?

The purpose of this research is to analyse the fluctuating relationship between

Taiwan and China, evaluating the reasons that are drawing them together or keeping
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them apart, and find the reasons that will promote Cross-Strait cooperation and dimin-

ish tendency toward confrontation.

IT Existing explanations

Given the importance ofthe Taiwan Strait issue, many scholars have analyzed the
changing relationship between China and Taiwan. According to these developed
arguments and their way of analysis, most of them can be divided in five groups of
theories: Economic pragmatism, Changesin the international powerstructure, China -
U.S. relations, Taiwan electoral cycle and China's perception of its territorial integrity
(Chinese nationalism).

All ofthe above-mentioned theories try to explain why and what causes the changes
in the relationship between China and Taiwan. Some ofthe theories better explain
periods of cooperation, some of crisis, but none of them can explain all periods of

changes.

Economic pragmatism

As economic cooperation has continued without a break since 1979, and Taiwan is
the second largest investor in China (75% of FDI), there are many scholars who
argue that economic cooperation is the main factor that influences the relationship
across the Taiwan Strait.

Economic pragmatism and economic reforms on both sides of the Taiwan Strait
allowed economic interaction across the Taiwan Strait to grow at astonishing speed,
despite the Tiannanmen incident in 1989. Survey polls showed sharp decline in trust
towards China among Taiwanese people, but businessmen saw a possibility to fill in
the vacuum after U.S. and other western countries were implementing economic
sanctions against China. Cross-Strait trade increased 28.02% in 1989. Total trade
between two sides exceeded $5 billion in 1990 and $11 billion in 1993,

John Copper argues that the leaders and academics as well as the population of
Taiwan see that the impetus and justification for unification of Taiwan with China is
being provided by the economic integration rather than by politics’. But political lead-
ers in Beijing and Taipei have very different political agendas in the economic ex-
change: Beijing views economic interaction as a way of facilitating the eventual reuni-
fication of China, Taipei sees it as a lever for extracting political concessions from
Beijing, with regard to recognizing Taiwan as a political entity.

This theory argues that the economic gap between Taiwan and China is crucial in
defining cross-strait relations - so then, the greater the gap, the less incentive for
reunification. Besides that, Taipei is afraid ofeconomical interdependence with China,
which will not lead to further integration, but to a loss ofindependence in decision-

making.
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The weakness ofthis theory is that it can explain the growing level of cooperation,
but fails to explain the 1995-96 crisis. Economic cooperation was one of the main
factors facilitating (political?) cooperation in the period from 1979 to 1995. But then, if
the economic cooperation was the main factor influencing changes in relationship
why did the 1995-96 crisis happen? The military exercises during 1995 and 1996
adversely affected Taiwan's investment on the mainland and the two-way trade. As
a result the stock market dropped abruptly, and companies and individuals trans-

ferred large amounts of capital abroad.

The factor of economic pragmatism is an important factor in periods of cooperation
for both sides, but it cannot determine all the changes in relationship, like preventing
crises.

Ifonly the economic reasons would be the most important factorwhy then, despite
expansion in trade, investment and other functional exchanges, have they not shown a
'spill over effect' into the political field? The improvement of economic relations con-
trasted sharply with the political relations. Despite the intensified economic interac-
tions, economic cooperation did not lead the two governments toward an agreement on

any terms of meaningful political negotiation or even recognition of legitimacy.

Change in the international power structure

This theory argues, that the main factors in the changing relationship between
the two sides of Taiwan Strait are the changes in the international power structure or-
more precisely - the end ofthe Cold War. Xiaoming Huang argues that the first factor
to consider is the nature of world politics, which can shape bilateral relationship in
different ways’.

According to this theory the problem would have been solved with the end of Cold
War, as it happened in the case of Germany. From 1979 to 1991, unprecedented
reforms on both sides of the Taiwan Strait eventually brought an end to the Chinese
Civil War and cross-strait relations entered a new phase. Both sides had non-demo-
cratic governments and both ofthem embarked on significant reforms, realizing con-
stitutional reforms which facilitating cooperation. In 10 years Taiwan has changed
from an authoritarian state into a democratic one, and because ofthat, the people's
choice has an extremely big impact on Cross-Strait relations. That can explain why
the problem of Cross-Strait relations was not solved when the cold war ceased. Now
the Cross-Strait relations is not an issue of cold war or Chinese civil war, but is a
matter of Taiwanese people's desire to determine their own history.

Another question to this argument is: whether cold war is finished in Asia and was
it a "Cold War"? During the so-called 'Cold War' era, there was a degree ofconsensus
that the Cold War in Asia, whether discussed inthe context of South-East Asia, North-
East Asia, or the Asia-Pacific as a whole, was different from that of Euro-Atlantic

region. Instead of a direct clash between USA and USSR, Asian countries became
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secondary battlefields between capitalism and socialism. Like Germany in Europe,
Korea, China and later Vietnam became divided nations. However, except for the
Soviet Union's disappearance, the basic structure of ideological and political conflicts
of the Cold War in East Asia seems to have remained as it was.*

The end ofthe Cold War facilitated the changes in domestic politics in both sides
of Taiwan Strait and encouraged closer cooperation, but it is not possible to explain
changes from cooperation to crisis in relations between the two countries. So the

"Cold War" elements still remain in East Asia, including China-Taiwan relations.

China - U.S. relationship

According to thistheory, U.S. foreign policy plays an important role in the changing
relationship between China and Taiwan. The United States has been deeply involved
in the Taiwan issue since 1950, when, at the outbreak ofthe Korean War, it dispatched
the 7" Fleet to prevent the People's Liberation army (PLA) (§is saisinajums tiek lietots
veélak un varbut ir labi to definét Seit) from invading Taiwan. None ofthe other disputes
between Washington and Beijing on matters such as trade, non-proliferation, orhuman
rights carries the risk of drawing the two nations into a military conflict.

Any war in the Taiwan Strait could easily involve the United States. Taiwan is too
small to be a major player in big power maneuvering in the Asia-Pacific region, so that
Taiwan can only defend its interests if it is collaborating with a big power, and it had
little choice but to choose the United States early in the Cold War. Under the 1979
Taiwan Relations Act, which still regulates U.S. and Taiwan relationship, official U.S.
law stipulates that the United States would view any conflict over Taiwan with "grave
concent”. In that way, Taiwan continues to be the principal strategic issue between
Beijing and Washington.

As for Chinese, not only has the U.S. become the primary market for its products,
but more importantly, the Chinese began to see the U.S. as the potential facilitator of
a final solution to the Taiwan problem. The Chinese had always viewed the U.S. as an
obstacle to their efforts with respect to Taiwan, and Beijing's insistence that the
problem is an internal matter representsan attempt to prevent unwanted U.S. inter-
vention.

U.S.-China relations can affect no country more directly than Taiwan. In fact Tai-
wan often finds itself the focus, if not the source, of many of the tensions between
Beijing and Washington. Some analysts argued that the 1995-96 Taiwan Strait Crisis
was a critical turning point in Post-Cold War U.S.-China relations and in the develop-
ment of the new regional order. Actually it was more like a reaffirmation of each
party's viewpoints and propositions.

U.S.-China relations or U.S. policy towards China is the most important interna-
tional factor in changes ofrelationship, but it should be combined with the nationalism
on the domestic front. Then it can explain all the changes in every period of relation-

ships between both sides of Taiwan Strait.
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Taiwan's Electoral Cycle

There are many scholars who think that the electoral cycle in Taiwan is the main
reason for changes in the relationship between China and Taiwan. Yu-Shan Wu iden-
tifies two salient issues, which emerged during the process of defining Taiwan's
mainland policy. First is the question of unification vs. independence (fongdu wenti).
The second is national security vs. economic interest (anquan yu jingi). As the
development oftrade and economic relations between the two parties became very
intense, the mutual interdependence level also increased. From 1979, when the
level of financial interdependence from China was only 0.25%, it rose to 5.32% in

1995 (in export only it rose from 0.13% in 1979 to 9.15% in 1995°).

While the issue of Taiwan's political identity vis-a-vis China is well known and has
captured international attention; the security economic interest issue is no less im-
portant and has exercised increasingly greater impact on Taipei's attitude toward
Beijing. It is particularly important to note that the policy positions of the major
political parties can be pinpointed only with reference to these two issues defined by
Yu-Shan Wu.

The Taiwanese national self-identity is closely related to the electoral cycle, be-
cause it will influence the results ofelections. In the last 10 years, there were changes
in the national self-identification and political system. In the past few years, especially
after the 1995-96 Missile Crisis, more people in Taiwan consider themselves as
Taiwanese. It gives more opportunities to pro-independence political movements.
With these changes in identity, Taiwanese society appears drifting away from China.

The presidential elections in Taiwan are considered so important, because they
have an indirect influence on Chinese domestic politics. The leadership in Beijing is
not simply concerned about the geo-strategic implications of Taiwanese indepen-
dence but is also worried about the effect of Taiwan's independence on China itself.
Populations in several regions in China, such as Tibet and Xinjiang, also have ambi-
tions for independence.

According to this perspective, crisis or worsening ofrelations between China and
Taiwan should happen when there are elections in Taiwan. This theory can partly
explain the Taiwan Strait Missile crisis in 1995-96. Since Li Denghui's visit to U.S.,
which was considered as a step towards independence by the Chinese side, China
warned Taiwan not to take any further steps towards independence. But there was
no crisis on March, 2000. China kept a wait-and-see policy, eventhough Chen Shuibian

and DPP won the presidential elections.

China's perception of its territorial integrity (Chinese nationalism)

Taiwan has a strategic geopolitical location, and preventing Taiwan's indepen-
dence would be important to any Chinese regime, therefore it is a critical nationalist

issue for the Chinese Communist Party government. Chinese leaders will go to
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extraordinary lengths to prevent Taiwan's independence in part because they fear a
national break-up. Chinese analysts subscribe to a domestic domino theory in which
the loss of one piece of sovereign territory will encourage separatists elsewhere
within China. In the Post-Cold War era, issues of national integrity have taken on
greater domestic political significance for China as it shifts its security orientation to
regional issues on its periphery while trying to control the pace of internal political
and economic reform.

These circumstances have given the PLA a strong political influence over China's
Taiwan policy. Internally, there is no room for political debate among civilian leader-
ship on this issue without alienating the PLA. According to You Ji Taiwan's demands
for independence was a factor helping the top Chinese civilian and military leaders to
agree to a common response. Their rhetoric shifted from conciliatory to hard-line,
depending more on the evolution of situations across the strait than on the domestic
leadership line-up." The members of the group, which determines Chinese policy
towards Taiwan share a similar stance concerning Taiwan: a war with Taiwan is
unthinkable, as it contravenes China's long-term and fundamental goals, but it has to
be fought if Taiwan declares independence.

Nationalism in China is an important factor influencing changes in relationship
between the two sides of Taiwan Strait, but it should be viewed together with nation-

alism in Taiwan and international conditions, particularly U.S. policy towards China.

11l Alternative explanation

In international relations, it is possible to study phenomena from different per-
spectives. The changes in relationship between China and Taiwan are best explained
by a two level game ofdomestic and international politics. Domestic politics, the bal-
ance of conservatives and reformists in both countries, determines the foreign policy
stance of both nations. Both sides must deal with domestic political troublemakers
who make reconciliation more difficult. In the case of China it is the hard-liners in the
military and those who would take the advantage of problems created by Deng
Xiaoping's nationalist policies who make an issue of Taiwan being un-recovered ter-
ritory. In Taiwan's case it is those who exploit ethnic politics and promote separation
for political gain. It shows that domestic policy stance is a product of the perceptions

of the international events, which affect the domestic balance.

There are external conditions that make domestic political actions likely or un-
likely to happen. Developments on the international front influence developments on
both countries' domestic fronts and vice versa. Domestic and international factors
should be taken into account at the same time.

The international conditions can be divided in two categories: conditions, which
facilitate cooperation and factors, which provoke crisis. The most important external

factor influencing China-Taiwan relations is U.S. policy towards China.
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The U.S. policy towards China also includes U.S. virtual recognition of Taiwan as
an independent entity, and the extent to which the U.S. will support it. According to
that U.S. policy can be divided in conditional and comprehensive engagement.

According to that U.S. policy can be divided in conditional and comprehensive
engagement. In this paper the term ‘conditional-engagement refers to U.S. "car-
rot and stick" policy towards China, and has its origins in containment policy. The U.S.
focuses on reiterating its security support for Taiwan. The possibility for improved
U.S.-China economic ties is dependent on China reducing its 'aggressive' stance
towards Taiwan.

Under " comprehensive engagement U.S. security policy towards Taiwan is
de-emphasized, as is the question of U.S. support for Taiwanese independence. In-
creased U.S.-China institutional and economic integration is pursued by the U.S. uni-
laterally on the basis that closer economic integration promotes more positive China-
Taiwan relations.

It is possible to define the impact of U.S. policies towards China:

+ IfU.S. keeps a conditional engagement policy towards China, by taking a pro-
Taiwanese stance, conditions for conflict between China and Taiwan emerge.

« IfU.S. keeps a comprehensive engagement policy towards China and takes a
balanced stand and an equally distanced policy, conditions for cooperation can be

made.

Domestic Politics

Domestic political actions can be divided in two categories: political actions, which
can promote crisis and political actions, which can prevent crisis. The most important
domestic actions are linked with nationalism and its impact on policy-making process
in both sides. In Taiwan nationalism is inspired by national sentiment towards Taiwan-
ese identity, in China by its perceptions ofterritorial integrity and U.S. policy towards
it. They are strongly backed by the people on both sides of Taiwan Strait.

In this paper the term " encompassing nationalism” is used to describe domestic
political orientation, which encourages cooperation between China and Taiwan, stressing
economic cooperation, and considering future political negotiations. The term "parochial
nationalism" is used to describe domestic political orientation, which does not encourage
political negotiations. In China's context it stresses the use offeree in solving problems in
China-Taiwan relations, while in Taiwan's context, it is supporting independence.

It is possible to define the impact of nationalism on China-Taiwan relations:

» If parochial nationalists promote discourse on independence in Taiwan and parochial
nationalists in China determine its policy towards Taiwan, there is a possibility for crisis.

+ Ifan encompassing nationalism in China and Taiwan encourages economic and
cultural cooperation, by not putting stress on political negotiations, then cooperation

can take place.
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"~"~~~__  U.S. policy towards China

Conditional Comprehensive

Domestic Political Factors~~~""~—-"_ Engagement of China Engagement of China
China Taiwan

Encompassing Encompassing Passive Cooperation Active Cooperation
Nationalism Nationalism
Encompassing Parochial Stalemate Stalemate
Nationalism Nationalism
Parochial Encompassing Probability of Minor Minor Confrontation
Nationalism Nationalism Conflict
Parochial Parochial Possibility of Crisis Confrontation
Nationalism Nationalism

In order to prove this model, the next part ofthe paper will analyse each period of

changing relationship between China and Taiwan.

IV Analysis of empirical reality

Below is shown an analysis ofthe development ofthe situation in Taiwan Strait in
last 20 years. The year 1979 is chosen as a starting point because the relations
between both sides of Taiwan Strait, after 30 years of confrontation and stable nega-
tive attitude from both sides, entered a new stage, first in the form of indirect eco-
nomic cooperation (through Hong Kong) together with the start ofeconomic reforms
in China. Even where there were still no direct contacts between the two sides,
situation started to change. Many scholars choose that date as the starting point for
their analysis; for example, James C. Xiong also starts his empirical analysis from the
year 1979.° This paper breaks up the last 20 years of relations between China and
Taiwan in five time periods:

1.1979-1991: period of growing cooperation

2.1991-1993: period ofcreation of institutional framework

3.1995-1996: Taiwan Strait missile crisis

4.1997-1999: period of resuming cooperation

a. 1998: returning to the phase of creating institutional framework

5.1999-2001: period of standstill in relations

1. 1979-1991: period of growing cooperation

This period can be characterized by participation ofgovernments from both sides
in regulating or promoting the process of economic exchanges across the Taiwan
Strait. But they had different arguments for their policies. This phase started in 1979
with the establishing of economic trade links via Hong Kong, after beginning of eco-

nomic reforms in China. Also, the end ofthe previous period could be December 1978
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when US announced cutting official diplomatic relationship with Taiwan and signed
the joint communique with PRC on December 16,1978, to officially recognize each
other beginning January 1,1979.

At this time, after receiving LIN membership, China changed its strategy towards
reunification with Taiwan from the use of force to reunification by peaceful means.
But the main factor was improved relationship with the U.S. U.S. ended its contain-
ment policy towards China, facilitating cooperation between the two countries. An-
other reason for improved relations was the economic reforms in both countries,
leading to a domination of economic pragmatism and changes in the nationalism from
a parochial to an encompassing form, which influenced positively the policy-making
process towards Taiwan.

Taiwan, however, refused any political contacts. As an answer on April 4,1979
Taiwan's PresidentJiangJinguo introduced "the three no's" policy: no contacts, no
negotiations, and no compromises. OnJune 26,1983 Deng Xiaoping announced his
new concept concerning the reunification of the two sides of the Taiwan Straits by
peaceful means, which became Deng's Six-point Proposal.

Although the Taipei authorities rejected negotiations with Beijing, they came
under increasing pressure from the Taiwanese people to relax the prohibition on
travel to China. It happened in Taiwan because ofchanges inrelations with U.S. and
Japan, but mostly because of democratization and reforms ofit's domestic politics; the
nationalism in Taiwan started to change from parochial form ofnationalism to encom-
passing. The rapid improvement in economic exchanges between Taiwan and China,
beginning in 1987, added the question ofsecurity vs. economic interests to the main-
land policy considerations. Because of U.S. comprehensive engagement policy to-
wards China, and more encompassing nationalism in both sides' domestic politics,
cooperation was encouraged and successfully continued.

With the end ofthe "cold war" and relaxation in the international arena and unifi-
cation of Germany, Taiwan took steps towards closer ties with China. This can explain
the fact, that many analysts at that time saw the end of the so-called "cold war" as a
factor that initiated changes in Taiwan-China relations. From 1987-1991 the govern-
ment of Taiwan was initiating a further process of cooperation. At this time the na-
tional sentiment (nationalism) had a very strong positive influence on changes in
relationship between both sides. There were many divided families and separated
relatives. The key date in this period is November 2,1987 when the people of Taiwan
were allowed to make family visits to the mainland. On January 1,1987° Taiwan lifted
the ban for founding new parties, and by the end of the same year the ban against
printing new newspapers, increasing pluralism and facilitating democratic changes in
society.

While the Taiwanese trust in China decreased sharply after the 1989 Tiananmen
incident, Taiwan did not change its policy of cooperation. On June 10,1989 indirect
telephone calls and telegram commumecations were liberalized. Guomindang was still

the leading political force in Taiwan and national sentiment amongst them was strong
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and even though the U.S. kept a hard engagement policy towards China, Chinese and
Taiwanese domestic political situations facilitated cooperation. Furthermore, on Oc-
tober 7,1990 Li Denghui convened a meeting with representatives from major politi-
cal parties and civil organizationsto establish the National Unification Council under
the Presidential Office and formulate the Guidelines for National Unification.

2. 1991-1994: period of creation of institutional framework

The period of 1991-1993 can be described mainly as a phase for developing a
framework of institutions for relations between the Strait Exchange Foundation (SEF)
and its counterpart Association of Relations Across the Taiwan Strait (ARATS). At
first Taiwan established the Mainland Affairs Council. It was formally established to
function as the statutory administrative agency under the Executive Yuan respon-
sible for the overall planning and coordination of policy related to the mainland. Strait
Exchange Foundation was founded later, on February 8, 1991, by the above-men-
tioned institution. The same year, in December, China responded by founding SEF's
counterpart ARATS. SEF and ARATS negotiated on practical matters such as certifi-
cate verification and registered mail, etc. Heads of both organisations first partici-
pated in talks at Singapore, April 23-26, 1993. Although these agreements dealt
only with practical problems on cross-strait ties and procedures, it was the first high-
level negotiation between the two sides after a separation of more than forty years,
and the positive results provided an atmosphere favourable to the relaxation of cross-
strait tensions. From this, the talks drew attention from both sides, as well as from
overseas Chinese and they have been regarded as a "historical step". But there was
also a big difference - Taiwan was looking on all agreements from a practical point of
view and was concerned more about economic cooperation and personal contacts.
Beijing tended to consider all the steps as political matters.

During this period Taiwan's domestic and foreign policy entered a very complex
period. In 1992 Korea shifted its priority to Beijing, so that Taiwan's last internation-
ally significant ally was South Africa. On the domestic front, in 1992 Legislative Yuan
elections DPP gained 51 seats, leaving KM T only 102 of 161 seats). China still was
keeping a soft-line policy towards Taiwan, and U.S. was engaging China, but because
of Taiwan's more hard-line approach relations went into a period of a standstill. Steven
Goldsmith has suggested that the talks proposed by SEF and ARATS were seen as
part of a foreign policy strategy intended to diminish the impact of Beijing's diplomatic
coup:

There were indications that the mainland, concerned by the showing of the DPP in
the 1992 legidative elections and the new wave of pragmatic foreign policy, might be
ready to drop its insistence on party-to-party negotiations as well as its bare tolerance of
quasi-official  talks and move toward direct government-to-government  negotiations.
Any such step (of which the Gu-Wang talks might be a first step) would dramatically
enhance the international visibility of Taiwan and raise its international standing by
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creating the impression that the island as more an equal political entity than a party or
province in rebellion."

The cooperation between China and Taiwan in this period was influenced by domina-
tion ofencompassing nationalism in domestic politics, and a U.S. comprehensive policy
towards China, not supporting Taiwan's independence but encouraging negotiations.

However, since late 1993 a series of incidents has destroyed the conciliatory
atmosphere. In late 1993, the form of nationalism in Taiwan started to change from
encompassing to a parochial form of nationalism, which had a big influence on
government's policymaking process. Taiwanese government launched a campaign
tore-enterthe United Nations.

In early 1994, Li Denghui and Lien Chan, premier and head of the Executive
Yuan, initiated "vacation diplomacy" by visiting several South-East Asian countries
and meeting with those countries' leaders. Regarding that China responded with
harsh criticism and issued warnings. But despite that, there were no significant
changes in the policy towards Taiwan and the cooperation continued.

The relations were put under more stress after Li Denghui published an inter-
view with Japanese writer Ryotaro Shiba. President Li Denghui stated, that "Taiwan
should belong to Taiwanese", causing harsh criticism from China. The interview had
very negative consequences for cross-strait relations, convincing Chinese leaders
that Li had tendencies toward Taiwan independence."

China was still keeping a rather encompassing (soft-line) policy towards Taiwan, and
U.S. was keeping unconditional engagement policy towards China, but because of Taiwan's

parochial nationalism approach at thattime, relationswentintoa period ofa stalemate.

3. 1995-1996: Taiwan Strait crisis

Despite these tensions, which had occurred toward the end of the previous pe-
riod, a new opportunity in cross-strait relations appeared in 1995. In January 1995,
during the Chinese New year, Jiang Zemin presented an eight-point proposal to
develop and promote peaceful reunification. As YouJi in his "Changing Leadership
Consensus" argues, most third generation Chinese leaders are fundamentally na-
tionalist."'- As far as Taiwan was concerned, Deng Xiaoping's peaceful inducement
was a sophisticated policy based on a realization that hard-line would only reinforce
Taiwan's no-contact policy and would result in the two sides drifting further apart. So
they were keeping a rather soft-line position, which was created by the influence of
encompassing nationalism on the policymaking process towards Taiwan.

In answer. Li Denghui made a speech containing a six-point statement, in which
he raised the precondition, that negotiating any agreement to end hostilities with
China should require China to renounce the use of force against Taiwan. This condi-
tion, which actually in essence rejected Jiang Zemin's proposal, upset the Beijing
officials. But nevertheless, in preparation for the second round of Koo-Wang talks,

scheduled in August 1995, Beijing was proceeding with a rather soft-line policy.
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But then process was disrupted by Lee's 1995 visit to U.S. The scholar Robert S.
Ross gives us an exact date when the 1995-96 Taiwan Strait crisis started - May 22,
1995 when U.S. government issued a visa to Li Denghui, to make a speech at his
Alma Mater - Cornell University. That prompted a strong Chinese parochial reaction.
He said that "Taiwan Strait confrontation reflected the interaction of Chinese coer-
cive diplomacy and U.S. deterrence diplomacy. China used coercive diplomacy to
threaten costs until U.S. and Taiwan changed their policies. The use of force was the
crucial element in Beijing's coercive diplomacy."".

CommencingJuly 21-25,1995, the PLA launched a series of surface-to-surface
ballistic missile tests in the East China Sea, 150 km north of Taiwan. The second
round of exercises followed on August 12-25, including guided missiles, cannon, and
other military tests in the sea 136 km north of Taiwan.""

Although China's Foreign Ministry spokesman described the firing as normal
military exercises, the continuing media attacks on Lee for colluding with elements in
the United States to promote Taiwan's independence left little doubt that the exer-
cises were intended as a warning to Taiwan not to pursue independence.

Some analysts viewed these military exercises as motivated by Beijing's desire
to influence Taiwan's 1996 president elections. Others suggested it was a product of
factional and bureaucratic rivalries in Beijing. Chas. W. Freeman explains the rebirth
of tensions in the Taiwan Strait as the result of the policy framework's breakdown,
which arose from Taiwan's understandable dissatisfaction of status quo.”

In 1996 the U.S. staged its largest naval exercise in the Asia-Pacific region since
the Vietnam War. U.S. sent two aircraft carriers Independence and Nimitz to this area
to monitor Chinese military actions. As a result of China's provocative missile tests,
U.S. policy changed from comprehensive engagement to conditional engagement
and their bilateral relationship cooled.

Because of U.S. conditional engagement policy towards China, and parochial na-
tionalism in China and Taiwan, crisis took place.

Despite this Taiwan's presidential election took place as scheduled, on March 23,
and Mr. Li Denghui won the president post. On March 25, China ended its third
round of military exercises and stopped levelling criticism against Li Denghui.

Anotheroutcome ofthe Taiwan Strait Crisis was that after the U.S. intervention,
China became more suspicious and negative in its attitude towards the U.S.-Japan
Security Alliance. Japanese scholar Seiichiro Takagi explains that, as the revision of
defence cooperation guidelines progressed, Chinese apprehension was focused on

the possibility of involvement of U.S.-Japan in the Taiwan problem.'"

4. 1997-1999: period of resuming cooperation

Relations normalized after the crisis and returned to previous levels of coopera-
tion. Economic cooperation, which had slowed down in the previous period, started to

increase again. The peaceful return of Hong Kong was supposed to provide an
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example for Taiwan. Some scholars foresaw a new crisis in relations between the two
parts of Taiwan Strait in 1997, caused by death of China's charismatic leader Deng
Xiaoping and the Hong Kong handover on July 1997. However, this did not happen.
This period ofrelations can be characterized by heightened attention from Taiwan to
all the events taking place in China. The smooth Hong Kong handover was very
important for further development of the cooperation between China and Taiwan.
U.S. - China relations normalized and U.S. returned to a more comprehensive en-
gagement, and nationalism in China and Taiwan also became more encompassing

again. As a result cooperation become active.

a) 1998: returning to the phase of creating institutional framework

Relations across the Taiwan Strait gradually became better and this was achieved
by ARATS and SEF, as well as with people's personal contacts. U.S. kept a rather
comprehensive engagement policy towards China, and encompassing nationalism
dominated in domestic policy in China and Taiwan. These factors facilitated active
cooperation and environment for Gu-Wang negotiations.

The talks restarted friendly in October 1998 when Head of Strait Exchange Foun-
dation Gu Zhengfu visited China, holding SEF and ARATS negotiations. Later, Gu
Zhengfu met with China's leaders Qian Qichen and Jiang Zemin.

Five years passed since 1993 Singapore talks. Both sides considered these ne-
gotiations as a "thaw" in the relations; only Taiwan considered this process of nego-
tiations as clearly practical and developing economic partnership and public coopera-
tion, while Beijing viewed it as a high step to reunification and stressed the political
meaning of this visit. China's government officials had a hope that these talks would
lead also to discussion of political matters.

These talks made an impression that relations between both sides were moving
towards an integration and closer cooperation, which was supported by U.S. compre-
hensive engagement policy towards China. But already in the beginning of the next
year, because of changes in the form of nationalism (from encompassing to parochial),

influencing Taiwanese policy towards China, relations went into a period ofstandstill.

5.1999-2001: a period of standstill in relations

The standstill in relations resulted from Taiwan's renewed efforts to gain interna-
tional recognition in the beginning of 1999, influenced by a rise of parochial national-
ism on the domestic front.

The relations were antagonised by Li Denghui's "state-to state"” statement (and it
should not bean internal relationship of "one China," in which legal government vs. a

rebel regime, ora central government vs. a local one) in July 1999.
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Spokesmen for the CCP (?) Taiwan Affairs Office and the State Council Taiwan
Affairs Council warned Taiwan independence forces against playing with fire and
that the statement will destroy the foundation for cross-strait talks under the "one
China" principle. They criticized Li as making claims identical with those of the Tai-
wan independence supporters. Officially China proceeded with development of cross-
strait relations and promoting peaceful unification. Although Chinese government
strongly criticized Li Denghui's statement, there were no military actions taken in the
strait. The PLA army leaders, who vowed to safeguard China's sovereignty and
territorial integrity, especially criticized Li Denghui.

After receiving no support from U.S. and to relax the situation, president Li Denghui
in ameeting with Daryl Johnson, director-general of the American Institute in Taiwan,
Taipei Office, stressed that "Taiwan's Mainland policy remains unchanged, asis the
government's stance on cross-strait exchanges and dialogue." President Li Denghui
emphasized that he had striven to safeguard the sovereignty for the Republic of
China, not for "Taiwan Republic." He said his statement had nothing to do with Taiwan's
independence.*’

The year 1999 did not bring optimism, and pushed China to a more hard-line
policy towards Taiwan. In an interview, a China officia with responsibility for Taiwan
affairs stated, "there is no room for optimism about developments in cross-strait rela-
tions in the near future."*

In 2000 the 2"* presidential elections in Taiwan also did not make relations better.
Taiwan was initiating talks, but Beijing did not share the initiative. The temporary
improvement of relations started in December of 2000 and in January of 2001, with
opening "Three direct links" between China and Taiwan. Chen Shui-bian's latest
show of good faith was idea of floating political integration as a way to end the standoff
across the Taiwan Strait. Government officials explained the new definition as a catchall
term: "Integration is a direction. It could be a process and also a goal. It can involve
both unification and independence." The government saw the new theory as a big
step forward, and showed goodwill and flexibility on its part, by the opening of limited
trade and transport links between the outlying islands of Jinmcn and Mazu and the
mainland Chinese province of Fujian, as the first step to normalizing trade relations.*

In this period of time encompassing nationalism in China has changed to parochial
one, and U.S. keeps conditional engagement policy towards China. Taiwanese policy
towards China is rather conciliatory, with more influence of encompassing nationalism
on its policy-making process towards China. So there is a probability of a minor crisis.

Yan Xuetong. a member of one of the mainland's most prestigious think tanks
observed that pollsin Taiwan showed a steady increase in the number of people who
supported independence: Based on current trends, pro-independence sentiment
could reach 50 'c by the time of the next presidential election in 2004. He called
Taiwan an "a ticking time bomb" that was apt to explode between 2004 and 2007.7
Thomas Christensen, who thinks that the most dangerous period in cross-strait rela-
tions may be 2005-2010, shares his viewv"
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Scholar June Teufel Dreyer thinks that the potential for military conflict now is even
greater than diiring the standoff six years ago.”” It is because in this period oftime China's
policy decision-making towards Cross-Strait relations is influenced by parochial nationalism.

In near term, China seems devoted to developing new coercive options to exert
more control over Taiwan's diplomatic policies, and to threaten or carry out punish-
ment for third parties that might intervene militarily on Taiwan's behalf, including
both, the United States and Japan. If Beijing elites become convinced that relatively
limited nrilitary capabilities and coercive tactics might allow for the politically effective
use of force against Taiwan and if necessary, American forces, then conflict between

U.S. and China becomes a very real possibility.

V Conclusion

For the last 20 years the relationship between China and Taiwan has passed
through cycles ofcooperation and crisis. Nevertheless, there has been no improve-
ment in the political relations between China and Taiwan.

Domestic politics, the balance ofencompassing and parochial nationalists in both
countries, determines the foreign policy stance ofboth nations. International relations,
while a product ofdomestic conditions, also determine domestic policy decisions. And
the most important external factor influencing China-Taiwan relations is the U.S. policy
towards China. It also includes U.S. virtual recognition of Taiwan as an independent
entity, and to what extend U.S. will support it. According to that U.S. policy can be
divided in conditional and comprehensive engagement. Beijing perceives deployment
of Theatre Missile Defense(TMD) in East Asia as a challenge to China's capabilities to
pursue legitimate interests in its immediate geographic region. This concern applies
definitely with respect to Taiwan; ifthat issue were in some way resolved, China would
still look upon TM D development both as a signal that U.S. and Japanese long-term
intentions in East Asia are confrontational rather than collaborative and as a portent ofa
U.S. conditional policy aimed at China. Thus, U.S. deployment ofa TM D system involv-
ing Taiwan would highly heighten the risks ofa war in the Taiwan Strait and probably

would involve China and the United States in direct conflict.

The mostimportant domestic actions are linked with nationalism and its impact on
policy-making process in both sides. In Taiwan nationalism is inspired by national
sentiment towards Taiwanese identity, in China by its perceptions ofterritorial integ-
rity and U.S. policy towards it. The policy towards the furtherdevelopment of Cross-
Strait relations in China and Taiwan is strongly backed by the people. In 10 years
Taiwan has changed from an authoritarian state to a democratic one, and because of
that, the people's choice hasan extremely big impact on Cross-Strait relations.

The basic conditions for cooperation or possibility of crisis are the following:

« If U.S. keeps comprehensive engagement policy towards China, by not sup-
porting Taiwanese independence moves, and encompassing nationalism dominates

in China and Taiwan, cooperation is encouraged.
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« IfU.S. keeps conditional engagement policy towards China, developing further
its deployment of TM D, involving Taiwan and parochial nationalism prevails in policy-

making in China and Taiwan, conditions for crisis situation will mature.

Policy recommendations to facilitate cooperation in Taiwan Strait

For the United States, avoiding conflict in the Taiwan Strait requires delicate
judgments of political trends in both Taipei and Beijing. U.S. should return to compre-
hensive engagement of China, by not taking Taiwanese pro-independence stance
and allying Chinese fears of Theater Missile Defense (TMD) system development
in North-East Asia.

Taiwan should prevent rise of parochial nationalism, and temporarily seek to keep
the status quo and concentrate on economic and cultural cooperation, in order not to
initiate rise of parochial nationalism in China, which would create new tensions in
Taiwan Strait.

China should encourage rise of encompassing nationalism, which would reduce
possibility of use of force against Taiwan. China also should not stress political nego-
tiations for reunification with Taiwan in near term, continuing reforms inside the
country and should give more attention to economic and cultural cooperation across

the Taiwan Strait.
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Kopsavilkums

Pedéjo divdesmit gadu laika Kinas un Taivanas savstarpéjas attiecibas ir bijusi
gan sadarbibas, gan krizes periodi. Kadel Kinas un Taivanas attiecibas sadarbiba
mijas ar krizes periodiem un kadi ir $o izmainu celoni? S$1 pétijuma meérkis ir analizet
Kinas un Taivanas savstarpéjas attiecibas, izvertéjot c€lonus, kas veicina abu pusu

tuvinasanas procesus un konfliktsituaciju veidoSanos.
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Patskani latvieSu un japanu valoda
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LatvieSu un japanu valodu patskanu salidzinajums parada, ka abu valodu patskapiem ir daudz
atSkiribu. Lielakas atSkiribas veido [as] trakums japanu valoda un abas valodas at3kiriga /u/
artikulacija. No patskanu parmainam lidziba ir kvantitativaja redukcija un kontrakcija, tikai
latvieSu valoda divu patskanu kontraheéSanas par vienu garu patskani sastopama |oti reti, toties
japanu valoda kontrakcija nekad nerodas divskanis. LatvieSu hteraraja valoda at3kiriba no japanu
valodas lidz §im nav konstatéti nebalsigi patskani. Pilniga patskanu neizrunasana isa gala zilbe
latvieSu literaraja valoda saklausama atra, sasteigta runa.

Raksturvardi: sastatama fonétika; japanu un latvieSu valodas fonémas un skanu mijas.

1. IEVADS

LatvieSu un japanu valodas fonétika ir daudz atSkiribu: latvie3u valoda ir zilbju
valoda, japagu - moru valoda'. Latvie3u valodas izruna ir dinamiskie akcenti unjapanu -
tona akcenti. Latvie3u valoda tonpa atSkiribas paradas zilbes intonacija. Tomer ir art
daudz lidzigu iezimju. Rakstd méginats aprakstit, kadas irjapanu valodas un latviedu

valodas patskanu fonému lidzibas un atﬁlgiribasz.

2. LATVIESU VALODAS PATSKANI
2.1. LatvieSu valodas fonemu sistema

Raksta ieverota pamatatzina, ka fonémas ir skanas, kas var $kirt vardu nozimes pieméram,
pile - pile ir divi dazadi vardi, bet [bungas] - [burjgas] ir viens un tas pats vards. Tatad
/i/ un/i:/ ir divas fonémas, bet [gj] nav atseviSka fonéma, tikai fonémas /n/ variants.
Fonémas transkripcija raksta slipajas iekavas, bet fonému variantus - kvadratiekavas.

Latvie$u valodas fonému sistéma ir 48 fonémas”.

Patskanpu fonémas ir 12, no tam 6 irisi patskani: /i/, /e/, /as/, AV, /o/, /a/, bet 6 ir garie
patskani: /i:/,le:/,/as:/,/u:/, /o:/,/a:/. Diftongi ir 10: /ai/, /au/,/€i/, /eu/,/0i/, /ou/, I'm!,
Iml, I\el, /uo/. Lidzskanu fonémas ir 26: /p/, fbl, It/, /al, /cl, ///, fki, /g/, As/, /dz/, [ts/,
/av', Iml. M, /n/, IV, M, /s/, /z/, N, M, ill, ty, IV, Ikl, /r/'.
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2.2. LatvieSu valodas 1so patskanu Kklasifikacija

Patskanus klasificé, ievérojot meles darbibu un lapu darbibu. Péc meéles kustibam
horizontala virziena latvieSu valoda iz3kir priek3¢jas, vidéjas un pakaléjas rindas
patskanus. Péc méles kustibam vertikala virziena - augsta, vidéja un zema méles
paceéluma patskanus. Péc lupu darbibam latvieSu valoda iz8kir labialus un nelabialus
patskanus. LatvieSu valodas patskani ir balsigi un nav nazalu patskanu. Saja darba
salidzinati latvieSu valodas patskani ar SFA - starptautiska fonétiska alfabéta pamata
patskaniem: [i], [e], [e], [as], [u], [D], [O], [A], un]a].

PriekSejas rindas patskani ir /i/, /e/ un /as/. LatvieSu valoda priek§ejas rindas
patskani ir nelabiali patskani. Fonéma /i/ ir augsta méeles paceluma priek3€jas rindas
patskanis. LatvieSu /i/ irapméram ka pamata [i] péc SFA. Fonéma /e/ ir vidéja méles
pacéluma prieks€jas rindas patskanis. P&c akustiskajam pazimém latvie$u /e/ ir
apméram [e]. Fonéma /as/ ir zema meéles pacéluma priek§€jas rindas patskanis.
LatvieSu /as/ irapmeéram [as] ari péc starptautiskas transkripcijas. Prieks§€jas rindas
patskani irapméram [i], [e] un [as], bet mazliet pakaléjaki neka SFA pamata patskani.

Pakalejas rindas patskani ir/u/ un/o/. Pakal€jas rindas patskani ir labiali patskani,
kuru artikulacijas laika lipas manami pastiepjas uz priekSu un apalojas. Fonéma /u/ ir
augsta méeles paceluma pakal€jas rindas patskanis. LatvieSu/u/ ir tuvak starptautiskas
transkripcijas [u], bet zemaks. Fonéma/o/ ir vidéja meéles pacéluma pakal€jas rindas
patskanis. LatvieSu/o/ir starp [o] un [o] péc starptautiskas transkripcijas, bet tuvak
[o]. Fonémas/o/tm/o:/nav latviskas cilmes skanas, bet ienakuSas latvieSu valoda ar
internacionaliem aizguvumiem, piem.: proza/pro:za/, zona/zoma/, Soferis/loferis/,
protokols /protokols/. Latviskas cilmes skana ir divskanis /uo/, piem.: ola /uola/. Si
divskana otrais komponents var svarstities starp [uo], [ua] un [UA].

Videjas rindas patskanis ir/a/. Vid€jas rindas patskani ir nelabiali patskani. Fonéma
/a/ ir zema meéles pacéluma vidéjas rindas patskanis. Tradicionalaja klasifikacija péc
A. Lauas pétijuma’ /a/ ir vidéjas rindas patskanis. TomeérJ. Grigorjeva pétijums” péc
akustiskajiem datiem rada, ka latvieSu /a/irtuvs [A] pé€c starptautiskas transkripcijas,
bet mazliet augstaks. [A] ir pakal€jas rindas patskanis, bet 3aja darba apziméts/a/ un
klasificeéts ka vidéjas rindas patskanis péc latviesu valodas tradicionalas klasifikacijas.

Pirmais attéls rada patskanu zonu pécJ. Grigorjeva datiem par latvieSu valodas
patskanu akustisko ainu’. Nepartraukta linija ir starp pamata patskapiem peéc SFA

(starptautiskais fonétiskais alfab&ts) un punktéta linija ar trisstiriem - latvieSu valodas

patskaniem.
oo
Wl Tl T
N Tl SIA tstarptoutiski frnetekd altabéind
£ \it‘r‘ T narala paskan
\ L Latviesn valodas priskam
[N fo/] —
\ [

f
2 \WE g
[ JA

1. attels. LatvieSu valodas patskanu analize
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Pirmaja tabula radita latvieSu valodas patskanu klasifikacija péc meéles un lupu

kustibam.
1. tabula
LatvieSu valodas patskanu Kklasifikacija
horizontala virziena
meles kustiba priek§gjas vidgjas pakalgjas
rindas rindas rindas
augsta N Ai/
vertikala | i gaia ki lol
virziena
zema Ix1
lipu kustiba ne labials labials

2.3. LatvieSu valodas garie patskani

Pec kvantitates latvieSu valoda ir isie uii garie patskani. Tie veido patstavigu
fonému parus, bet to artikulara kvalitate ir lidziga. Garie patskani irliy/, /e:/, /as:/, /u:/,
/o0:/, un/a:/. 1so un garo patskanu izrunas laika attiecibas irapmeéram 1:2*. Kvantitates
attieciba starp garu neuzsvértu un garu uzsvértu patskani ir 3:3,5°. Starp isu un garu
augsta méele pacéluma patskani vérojama ari sasprieguma atSkiriba - garie ir stipri
saspriegtaki. Jo zemaks garais patskanis, jo saspriegums mazinas, /ai un /a:/ neatSkiras

péc sasprieguma.

3. JAPANU VALODAS PATSKANI
3.1. Japanu valodas fonému sistema

Japanu valodas fonému sistéma ir 36 fonémas'". Patskanu fonémas ir 10, no tam 5
ir 1sie patskani: /i/, /e/, /ul, lol, /ai, bet 5 ir garie patskani: /ii/, le./, /u:/, /o:/, /a:/.
Lidzskanu fon&€mas ir 26: /k/, /sl, /t/, AV, /IV, Iml, Iyl, M, Av/, /n/, Igl, /z/, /d./, Pa/, /p/,
/ky/, /sh/. [eb/, /ny/, /hy/, /my/, /ry/, /gy/, N, Ml /pvA

Otraja tabula raditas japanu valodas fonémas. 50-moru tabula "50-on hyo" paraditas

moras, fonémas un skanas japanu valoda.

3.2. Japanu valodas 1so patskanu klasifikacija

Japanu valodas sastava ir 5 isie patskani: /i/, lej, fail, lol un /a/, Sos patskanus
klasifice, ari ievérojot méeéles darbibu un liipu darbibu. Pé&c méles kustibam horizontala
virziena japanu valoda izSkir priek$€jas, vidéjas un pakal€jas rindas patskanus. Pec

meéles kustibam vertikala virziena - augsta, vidéja un zema meéles pacéluma patskanus.



"50-moru tabula" - Japanu fonemu un skanu tabula

2. tabula
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Pec lapu darbibam japanu valoda izSkir labialus un nelabialus patskagus. Tomeérjapanu
valodas artikulacijas laika lapu kustiba nav Joti aktiva. Japanu labialo patskanu izruna
lupas nav loti apalas un izvirzitas uz priekSu. Japanu valodas patskani ir balsigi'' un
nav nazalu patskanu. Ari japanu valodas patskanpi tiek salidzinati ar starptautiska
fonetiska alfabéta pamata patskaniem.

Priek3€jas rindas patskani ir /i/, un /e/. Fonéma N ir augsta méles pacéluma
priekS¢€jas rindas patskanis. Japanu /i/ ir isteniba pamata [i]. Fonéma /e/ ir videja
meles paceluma priek3€jas rindas patskanis. Japanu /e/ir starp [e] un [E], bet tuvak
[EJ

Pakaléjas rindas patskani ir /u/ un lol. Fonéma /u/ ir augsta méles pacéluma
pakalejas rindas patskanis. Japanu /u/ ir at3kirigs no pamata [u] péc starptautiskas
transkripcijas, jo ir novirzits tuvak vidéjai rindai. M¢&le ir vairak izvirzita uz priekSu. Ir
veérojama lupu labialitate, bet ta nav loti izteikta. Fonémai/u/ir alofons: péc [s]un [z]
meéle tiek talak uz priekSu neka citos gadijumos, tas iespaido sekojo$a [u] izrunu.
Fonéma /ol ir vidéja meles pacéluma pakalejas rindas patskanis. Japanu lo/ir starp [o]
un [o] péc starptautiskas transkripcijas. Fonéma /o/ ir ar aktivu lipu kustibu, bet
labialitate nav liela.

Videéjas rindas patskanis ir/a/. Fonéma /aiir zema mé&les pacéluma vidéjas rindas
patskanis. Japanu /lai ir starp [a] un [a].

Otrais attels rada patskanu analizijapanu valoda péc T. Vances pétijuma'’. Nepar-
traukta linija ir starp pamata patskaniem péc SFA (starptautiskais fon€tiskais alfabéts),
un punktéta linija ar apliem - japanu valodas patskaniem.

TreSaja tabula radita japanu valodas patskanu klasifikacija péc méles un lapu

kustibam.

SFA (starptautiska fonétiska alfabéta)

pamata patskani

—— - Japanu valodas patskani

2. attels. Japanu valodas patskanu analize

3. tabula
Japanu valodas patskanu klasifikacija

horizontala virziena

méles kustiba prieksejas vidéjas pakalgjas
‘ rindas rindas rindas
augsta N ki
N l /e/ 1ol
Wf&%ﬁ]ﬁa ° ‘lg%ll% lai

lipu kustiba j nelabials 1 labials
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3.3. Japanu valodas garie patskani

Visiem pieciem isajiem patskaniem ir garo patskanu pari: /i:/,/e:/,/u:/,/0:/tm/a:/.
Pieméram, /oni:san/ "vecakais bralis", /one:san/ "vecaka masa", /oka:san/ "mate",
/oto:san/ "tévs" un /ku:ki/ "gaiss". P&c kvalitates garajiem patskaniem nav Ipasas
atSkiribas no atbilstoSajiem 1sajiem patskaniem. iso un garo patskanu izrunas laika

attiecibasir 1:2".

4. LATVIESU UN JAPANU VALODAS PATSKANU
ANALIZES SALIDZINAJUMS

Latvie$u valoda ir 6 patskani un japanu valoda - 5. LatvieSu valodas ,V un japanu valodas
/i/ ir gandriz vienadi, bet latvieSu /ii ir mazliet pakalejaks neka japanu /i/. LatvieSu lgj
artikulacijas laika mele ir augstak nekajapanu /ej- LatvieSu/e/irapméram SFA [e], bet
japanulejirtuvak SFA [e]. LatvieSu/a/artikulacija ir tuvak SFA [a] nekajapanu/a/. Japanu
lai ir vidu starp SFA [a] un [a]. LatvieSu lo/ un japanu lo/, abas divas ir labialas skanas un
meéles pozicijas irlidzigas, tikaijapanu/o/artikulacijas laika lipas nav tik loti noapalotas.

Lielakas atSkiribas veido /as/ trukums japanu valoda un abas valodas at3kiriga JuJ
artikulacija. Japangu JuJ artikulacijas laika mele ir vairak izvirzita uz priekSu neka latvieSu
Jul un lupas nav tik loti labialas ka latvieSu valoda.

TreSaja attela radita latvieSu un japanu valodas patskanu analize. Nepartraukta
linija ir starp pamata patskaniem péc SFA, punktéta linija ar trisstariem - latvieSu

valodas patskaniem un punktéta linija ar apliem -japanu valodas patskaniem.

—  SFA (starptautiska fonctiska ai-i>e)
pamata patskani
— -4 — Laviedu valodzs patskani
e japanu valodas patskani

H. attéls. LatvieSu un japanu valodas patskanu analize

5. NEBALSIGIE PATSKANI UN PATSKANU REDUCESANA
5.1. Japanu valodas nebalsigie patskani

Butiba patskani ir vokaliski, un to artikulacijas laika balss saites balsené vibré. Bet
palaikamjapanu patskani kliist nebalsigi. Piemé&ram, runajot /kiku/ "krizantéma", /i/

kldst nebalsigs [i], un varda vai teikuma beigas/nomemasu/ "dzert" /ul kliist nebalsigs
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Japanu valoda nebalsigums nerodas vienmeér'’. Patskani, kas varbit nebalsigi, ir
/i/ un /u/. Irarisvarigi, kada apkaime /fii un /u/ atrodas. Nebalsigi klust tie patskani,
kas ir starp nebalsigiem lidzskaniem, ta ka /ul/ varda /fuku/ "apgérbs"”, vai kas ir péc
nebalsiga Itdzskana varda pedeja zilbe, ta ka/i/varda/okashi/"konfekte". Pieméram,
/gakusei/ "students” klust [gakusei], /karaSu/"varna" klust [karasu]. Citos gadijumos

Nun/u/ir balsigi. Pieméram, /gakumon/"maciSana"” izruna ariir [gakumon].

(1) a. /i/un/u/klust nebalsigi [ioo] un [uoo] starp nebalsigiem lidzskaniem vai
péc nebalsiga lidzskana varda pedgja zilbe:

M /kiku/ [kiku] "krizantéma"
/gakusei/ [gakusei] "students"
/karaSu/ [karasu] "varna"

A7« Si"  /nomimasu/ [nomimasu] "dzert"

b. [i] un [u] ir balsigi citos gadijumos:

W3 /zikan/ [dzikan] "laiks"

“FESJ /gakumon/ [gakumon] "macisana"
/karasuma/ [karasumal] "Karasuma"

(ielas nosaukums)
c. /a/, /e/unlolir balsigi, patja tie ir starp nebalsigiem lidzskaniem vai pec
nebalsiga lidzskana varda pedéja zilbe:

IK /kaku/ [kaku] "rakstit"
iS /gake/ |gake] "klints"
BP /soku/ [soku] "nekavejoties”

[i] un [u] ir augsta méles paceéluma patskani. Tie ir mazliet 1saki neka paréjie
patskani [e], [o] un [a]. Japagu valoda ir moru valoda untas pamatair CV zilbes tips, t.i.,
lidzskanis un patskanis. Tapec saméra bieZzi nakas starp Itdzskaniem ielikt patskani,
ja grib lietot aizgitus vardus. Pieméram, spring klust /supuringu/ un steak klust
/suteki/. Laiaizguvumi butu lidzigi originalu izrunai un veidotujapanu pamata zilbisko
struktliru ar patskaniem, tiek izmantoti patskanuNun/u/iespraudumi, jo Sie patskani
ir 1saki un tiem viegli klut nebalsigiem.

Ja Sie1sie patskani ir starp nebalsigiem lidzskaniem, tie klust nebalsigi, tatad notiek
savdabiga asimilacija. LatvieSu valoda nebalsigi patskani nerodas, bet notiek Itdzskanu
asimilacija balsiguma zina. Piemeéram, izstade ir [issta:de], kur/z/klust [s], jo notiek

balsiga Iidzskana /z/ asimilacija par nebalsigu sekojoSa nebalsiga Is/ietekme.

5.2. Patskanu reduceSana japanu valoda

Japanu nebalsigie patskaniatrodas patskanu reducéSanas procesa, ta nav pilniga
redukcija. Nebalsigu patskanu artikulacijas laika paréja patskanu kvalitate nemainas.

JapatskanureducéSanas procesu turpina, japanu valodas patskani tiek pilnigi reduceéti.
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Jajapanu valoda patskanis tiek pilnigi reducéts, sekojo3ais lidzskanis asimile iepriekS€jo
lidzskani artikulacijas vietas zipa, bet patskana vieta ienak glotals (balss saiSu)
slegums. Glotala sleguma artikulacijas laika runas organi sagatavojas sekojosa lidzskana
artikulacijai bez skanas. Sis periods tiek uzskatits par vienu moru. Moru skaits vai
zilbju skaits varda nemainas. So paradibu sauc sokuon-ka. Piem&ram, vards /otto/
"virs" irno diviem vardiem,/o/"virietis" un /hito/ "cilvéks", /o/ + /hito/ir/ohi.to/, bet
patskanis /i/ ir reducéts un N asimile /h/. Rodas glotals slégums un moru skaits
nemainas. Tatad iegiistam/otto/, kura saklausams/o/, glotals slégums (ta artikulacijas
laika nav skanas, bet runas organi ir vienada pozicija ka /t/ artikulacijas laika) un/to/.
Ari vards /kappatsu/ "iedarbigs" ir no /katsu/ un /patsu/, kam vajadzétu veidot
/katsu.patsu/, bet AV ir reducéts un /p/asimilé /ts/, un /u/vieta ienak glotals slegums.

Tade] iegustam /kappatsu/, nevis /katsupatsu/.

/otto/ "virs"

lol + /hito/= /ohito/ =>/oh.to/ =>/otto/
mm /kappatsu/ "iedarbigs"

/katsu/ + /patsu/ = /katsu.patsu/ =>/kats.patsu/ =>/kappatsu/
-e /ikkai/ "viena reize"

/ichi/ + /kai/ = /ichi.kai/ =>/ich.kai/ => /ikkai/

/sakka/ "rakstnieks"

/saku/ + /ka/ = /saku.ka/ => /sak.ka/ => /sakka/
l ot /kitte/ "Griez!"

/kiru/ + /te/ = /kirute/ /kir.te/ ~> /kitte/

It vardi, kuros patskani vienmeér tiek pilnigi reduceti, tatad vérojama paradiba
sokuon-ka. Pieméram,/gakukai/ "adakémiska biedriba", kas péc patskana reduc&Sanas
ir [gakkai], bet nav [gakukai]. Bet vards /ongakukai/ "koncerts" ir patskanu redu-
ceélanas procesa. To izruna [ongakukai] vai [ongakkai]. Tatad var but gan dal€ja reduk-
cija, kad rodas nebalsigais patskanis, pieméram, [ongakukai], gan pilniga redukcija,

pieméram, [ongaQkai].

(3) a. Vardi péc pilnigas patskana reducéSanas:
/gaku/+/ko/-»/gakko/ [gakko] "skola"
/koku/+/kai/->/kokkai/ [kokkai] "saeima"
b. Vards patskanu reducéSanas procesa, kas ir starp patskanu reducéSanu
un nebalsigumu:
/ongaku/+/kai/-»/ongakukai/
[ongakkai] vai [ongakukai] "koncerts"
c. Vards ar nebalsigu patskani:
HIS /koku/+/ho:/->/kokuho:/ [kokuho:]

"nacionala bagatiba"
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5.3. Patskanu redukcija latvieSu valoda

LatvieSu valoda ir tikai kvantitativa skanu redukcija. Neuzsverti patskani latvieSu
valoda var biit isaki, bet kvabtate nemainas un pagaidam tiek uzskatits, ka tie neuzrada
nebalsigumu. Teikuma vai varda beigas palaikam patskani tiek kvantitativi reduceéti.
Pieméram, runajot "(Es) ieSu.", /ieSu/ izruna ari [ie.l], kad beigu patskanis var but
pilnigi zaudeéts. LatvieSu valoda nenotiek tada kvalitativa redukcija ka, pieméram,
krievu valoda, kur neuzsveértas zilbés [o] klast par [a], piem&ram, OKTflopb [aKTa6pb],

vai le] klast par [H], pieméram, Jieca [juica].

6. PATSKANU KONTRAKCIJA

Japanu valoda divi blakus eso8i patskani dazreiz klust par vienu garu patskani.
Tendence nav vienmeér vienada. Daudzos vardiem patskanu kontrakcija notiek
vienmeér, citos - kad runa atri un neprecizi.

/ou/ lielakoties"’ klast [o:], piem&ram, /ouzi/ "princis" izruna [o:zi].

/ei/ bieZzi klust [e:], piem&ram,/eiga/"kino" klist [e:ga]. Salidzinajuma ar/ou/,/ei/
kontrahésanas par [e:] ir mazak vérojama.

/ai/, /oi/ un /ui/ klust [e:], le:J un [i:], runajot atri un pavir§i. Pieméram, /urnai/

"gars$1gi” kllist [ume:],/sugoi/"lieliski" kl@ist [suge:], un/atsui/"karsts" klist [atji:].

(4) a. gandriz vienmer ir kontrakcija:
Jou/ => [o:] /ouzi/ => [o:zi] princis
/touhyou/ => [to:hjo:] 'vélésanas"
b. dazreiz veérojama kontrakcija:
Jei/ => [e:] /eiga/ => [e:ga] kino"
/heiwa/ => [he:wa] "miers"”
c. kontrakcija, tikai runajot atri un pavirsi:
Jai/  => [e:] Annai/ => [ume:] "garsigs"
Avakai/ => [wake:] "jauns"
Joi/ => [e:] /sugoi/ => [suge:] "lielisks"
/osoi’ => [ose:] "vels"
Juift => [i]  /at.lui/ => [atji:] "karsts"
Juift => [i:] /samui/' => [sami:] "auksts"”

LatvieSu valoda patskanu kontrakcija ir reta, bet ir. Pieméram, /neesmu/" klust
[na::smu]. Toties latvieSu valoda divi patskani var kontraheties ari par divskani,

pieméram, aerodroms [airodronis]. Tas nevar notikt japanu valoda.



Misa Fukui. Patskani latvieSu un japanu valoda 155

7. NOBEIGUMS

LatvieSu unjapanu valodu patskanu salidzinajums parada, ka abu valodu patska-
niem ir daudz at3kiribu. Lielakas atSkiribas veido [ae] trikumsjapanu valoda un abas
valodas atSkiriga /u/ artikulacija. No patskanu parmainam lidziba ir kvantitativaja
redukcija un kontrakcija, tikai latvie$u valoda divu patskanu kontrahé&Sanas par vienu
garu patskani sastopama loti reti, toties japagu valoda kontrakcija nekad nerodas
divskanis. LatvieSu literaraja valoda atSkiriba nojapanu valodas lidz §im nav konstatéti
nebalsigi patskani. Pilniga patskanu neizrunasana 1sa gala zilbeé latvie3u literaraja

valoda saklausama atra, sasteigta runa.
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ATSAUCES

Zilbe ir vieniba, kuras cenU'a ir vokalis. Mora ir garuma vieniba, ko japanu valoda uzskata par

atsevi$ku vienibu. Moras pamatforma ir C + V: lidzskana un patskana kombinacija.

* Japanu valodai ir daudz dialektu. Saja darba izmantots Japanu valodas Tokio dialekts.

Laua A,, 1997, 12.

Ortografija lidzskanus raksta $adi: /c/=k, /J/=§, /ts/=c, /tj/=¢&, Ahy=dz,/1/=n, /j/=5, k=1,
/A/=1
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' Laua A., 1997,21.

6

GrigonjevsJ., 2001, 121.
" GrigonjevsJ., 2001, 118.
' Markus D. un Bond D., 1999.

- Liepa E., 1979, 92.

o

Par diftongiem, japanu valoda tiek diskutéts, vai tie ir diftongi vai nav. SK. Maekawa K.,
1998,16.

 Japanu valoda fonémam /i/ un AV ir ari nebalsigie alofoni.
Vance T., 1987,11. T. Vance salidzinaja japanu valodas patskanus ar SFA pamata patskaniem.

«’ Péc moru teorijas isais patskanis ir 1 mora un garais patskanis ir 2 moras, un kvantitates
attiecibas bus 1 pret 2.

" [i] un [u] ir fonému /i/ un AV nebalsigo patskanu apzimeéjumi transkripcija.

Kubozono, 1999,40. Kobozono aprakstija tris §adus noteikumus. TreSais noteikums ir par

dialektiem. Saja darba més runajam tikai par Tokijas dialektu.

'* Izp@mums ir morfému robeza. Pieméram, /kousi/ "gotina” ir salikts vards no /ko/ "maz" un
/usi/"govs". Tapéc starp/o/un/u/ir vardu robeza. /Kousi/"gotina" vienmeér runa [kousi],

bet nav [ko:si]. Toties /kousi/’ "rezgis" ir viens vards un izruna klast [ko:si].

Summary

There are many differences between Latvian and Japanese phonetics: Latvian is
a syllable language and Japanese is a mora language. Latvian language has stress
accents and Japanese has pitch accents. In Latvian pitch accents are used for syllable
intonation. However, there are also many similar aspects. In this paper, I try to
describe the similarities and differences in Japanese and Latvian vowels. Standard
Latvian language and Tokyo dialect ofJapanese language are used for the purposes
ofcomparison in this paper. Transcription ofphonemes is described with//, and the
variants of phonemes are described with [J. IPA, international phonemic alphabet,
and its cardinal vowels [i], [e], [E], [ari, [u], [D], [o], [a], and [a] are used as measures of
comparison.

In chapter 2, Latvian vowels are discussed. There are 48 phonemes in Latvian.
There are 12 vowels. Six ofthem are short vowels: /i/, /e/. /as/, /u/, /o/, /a/, and 6 are
long vowels: /i:/, /e:/, As:/, /u:/, /o:/, /a:/. There are 10 diphthongs and 26 consonants.

Front vowels are HI, /el, and /ae/. and they are not labial. The Latvian high front
vowel /i/'is almost cardinal [i]. The mid front vowel /e/ is almost cardinal [e]. The low
front vowel is,/ is almost [as] of IPA. These front vowels are almost cardinal |i], [e] and
[a:], but a bit backward compared to cardinal vowels. Back vowels are /u/and/o/, and
they are labials. The Latvian high back vowel /u/' is almost cardinal [u], but lower than
it. The mid back vowello/is between [o] and [o], but closer to [o]. /o/and/o0:/are not

used for Latvian origin words, but came into Latvian language with loanwords such as
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/protokols/ "protocol” and /zo:na/ "zone". In Latvian origin words the sound of"0" is
a diphthong/uo/, such as ola/uola/ "egg". Sound ofthis diphthong can vary between
[uo], [ua] and [up J. The Latvian low central vowel is/a/, and it is not labial. Based on
the traditional articulate description by A. Laua,/a/ is a low central vowel. However,
J. Grigorjev's classification based on acoustic data, Latvian/a/ is closer to cardinal [A]
but a bit higher. [A] is a back vowel, but in this paper we use /a/ and classify this vowel
as a low central vowel as Latvian language's traditional classification. Figure 1
(1. attéls) shows the vowel zone of Latvian vowels based on J. Grigorjev's acoustic
data. Solid line shows the vowel zone for cardinal vowels, and dotted lines with tri-
angles show the vowel zone for Latvian. Table 1(1. tabula) is the classification of

Latvian short vowels.

Latvian long vowels are Ivj, ftJ, Is;/, /u:/, /o:/, /a:/. The ratio of duration of short
and long vowels is 1:2,5. The ratio ofduration between long vowels without accents
and long vowels with accents is 3:3,5. Long high vowels are much tensed compared
to short high vowels. If vowels are lower, differences are smaller. There are no
difference in tense between /a/ and /a:/.

Chapter 3 is dealing with Japanese vowels. There are 36 phonemes in Japanese.
There are 10 vowels, and 5 of them are short vowels and 5 are long vowels. There are
26 phonemes for consonants. Table 2 (2. tabula) shows phonemes in Japanese.

Japanese short vowels are N, le/, lul, lol and /a/. In Japanese, lips' activity is not so
active at articulation time. Therefore, lips are not very round or protruded at articula-
tion of labial vowels. Front vowels are N and lei. The Japanese front high vowel /il is
almost cardinal [i]. The difference is lack of lip spreading in Japanese /if. The Japa-
nese mid front vowel lei is between [e] and [e], but closer to [e]. Back vowels are/u/
and lol. The Japanese high back vowel /ul is quite different from cardinal [u]. The
tongue is protruded more to front. Japanese /u/ is labial but lips are not much pro-
truded. The mid back vowel/o/is between cardinal [o] and [o/. lo/ is with active lip
activity, but the rounding is weak. Low vowel is /a/. The Japanese low central vowel
/a/ is between IPA's [a] and [a]. Figure 2 (2. attéls) shows the Japanese vowel zone
based on T. Vance. Solid line shows the vowel zone for cardinal vowels, and dotted
lines with circles show the Japanese vowel zone. Table 3 (3. tabula) is the classifica-
tion ofJapanese short vowels.

Japanese long vowels are: /ii/, lej, /u:/, loj and /a:/. There is no difference in
quality. Duration of short and long vowels is 1:2.

Chapter 4 is a comparison of Latvian and Japanese vowels' analysis. There are
6 vowels in Latvian and 5 in Japanese. Latvian N and Japanese N is almost the same
but Latvian /V is a bit backward. Latvian /lei is higher than Japanese le/. Latvian lei is
almost cardinal [e], but Japanese lei is closer to cardinal [e]. Latvian /a/ is closer to
cardinal [a] and Japanese /a/ is between cardinal [a] and [a]. Latvian lo/ and Japanese
lol are labials and tongue position is similar but Japanese /o/ has a less roundness of
lips. The biggest difference is the lack of/si in Japanese, and the high back vowel /ul.

Japanese /ul is more up front compared to Latvian /vy'and lips are not as round as in
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Latvian. Figure 3 (3. attéls) shows the Latvian and Japanese vowel zone. Solid line
shows the vowel zone for cardinal vowels, and dotted lines with triangles are for the
Latvian vowels arid dotted lines with circles are the Japanese vowel zone.

In chapter 5, vowel devoicing and vowel reduction are discussed. InJapanese there
are voiceless vowels, which are allophones ofthe ordinary voiced vowels. High vowels
Nand/u/can be devoiced, when they are between voiceless consonants, or are located
at the word-final mora after a voiceless consonant. For example, /kiku/ "chrysanthe-
mum" becomes [kiku] and /karasu/ "crow" is [karaSu]. At other circumstances, Nand
/u/ are voiced such as /gakumon/ [gakumon] "study", [i] and [u] are high vowels and
they are a bit shorter than other vowels. Therefore, these vowels are used to produce
loanwords as well. Japanese is a mora language and its basic construction is CV; a pair
of a consonant and a vowel. Therefore, to make loanwords' pronunciation closer to
original ones and, at the same time, to compose Japanese basic CV units, /i/ and /u/
which are shorter and easy to be devoiced are inserted. For example, spring is /
supuring/ and steak is/sute:ki/. When these short vowels locate between voiceless
consonants, they become voiceless because of assimilation.

The existence of devoiced vowels in Latvian has not yet been confirmed or stud-
ied. But devoicing caused by assimilation happens for consonants. For example, pro-
nunciation of "izstade" is [issta:de], in which/z/becomes [s] because the succeeding
voiceless consonants/s/assimilate the preceding voiced consonant/z/.

There is also vowel reduction inJapanese. Devoicing a vowel could be said to be
one kind of vowel reduction. It is a partly reduced Vowel, but reduction is not yet
completed. At articulation of devoiced vowels, other qualities of vowels don't change.
Ifa Japanese vowel has been reduced completely, the succeeding consonant assimi-
lates the preceding consonant's articulation setting and a glottal stop occurs instead
ofthe reduced vowel. The number of mora and syllables don"t change. This phenom-
enon is called Sokuon-ka. For example, a word /otto/ is made from /o/"man" and Auto/
"human", /of + /hito/ is /ohi.to/, but the vowel /y is reduced and A/ assimilates fij.
There is a glottal stop and the number of mora doesn'T change. Then it becomes /otto/
"a husband". Other examples are /kappatsu/ from /katsu/ and /patsu/', and /ikkai/
"one time" from /ichi/ and /kai/.

It depends on words whether devoicing or complete vowel reduction, sokuon-ka
occurs. For example, /gakusei/ "a student" which is at the level of devoicing, is
pronounced [gakusei]. /ongakukai/ "a concert" is on the process to vowel reduction
and pronunciation is [ongakukai] or [ongakkai]. But the pronunciation of/gakukai/
"academic society", in which/u/is completely reduced, is not [gakukai] but [gakkai].

In Latvian there are only quantitative reductions. Unaccented vowels in Latvian
can be shorter, but qualities remain the same. At present, there are no studies con-
cerning devoicing of vowels, and it is considered that there is no devoicing. Vowels,
which are located at the end ofa word or a sentence can bring qualitative reduction.
For example, "(Es) iefu.", pronunciation of/ie$u/ is [ie.l], and the last vowel is com-

pletely lost. In Latvian, qualitative reduction won't happen, hi Russian unaccented [o]
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becomes [a] and unaccented [e] becomes [n]. For example, "oicraépb" is [aKTflopb],
and "jieca" is [iiHca]. In Latvian, this kind of qualitative change doesn't occur.

Chapter 6 is dealing with vowel contractions. In Japanese, two sequent vowels
often become a long vowel. Its tendency is different depending on the components,
/ou/becomes almost always [o:], such as/ouzi/"a prince" [o0:zi]. /ei/ often becomes
[e:], for example,/eiga/"film" becomes [e:ga]. /ai/,/oi/and/ui/become [e:], [e:] and
[i:] respectively in rapid speed and rough talk. For example, /umai/ "tasty" becomes
[ume:], /sugoi/ "great" becomes [suge:], and/atsui/<hot" becomes [atji:].

In Latvian, contraction of vowels is rare, but still exists. For example, /neesmu/
becomes [nee:smu]. Besides, in Latvian sequent vowels can be a diphthong. For

example,/aerodroms/"aerodrome" is [airodroms].
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One of the main themes in TanizakiJunichiro's novels "Fool's Love" (1924) and "Some Prefer
Nettles" (1928-1929) is the problem of modernization and destiny of Japanese culture in the
modern world. In symbolic dimension the changing human relationships in these novels
represent also values, efforts and results of Japan's modernization as well as the allure of
deeply rooted traditional culture. The "Fool's Love" protagonist's unquestioned infatuation
with the West gradually ruins him as a personality and ends in an almost total enslavement.
This mercilessly ironical perspective changes in Tanizaki's later novel "Some Prefer Nettles"
where the protagonist must seriously question the values of both westernisation and Japanese
tradition before he faces even the possibility of choice.

Keywords: Japan, modernization, westernisation, Japanese traditional culture.

Tanizaki Junichiro (1886-1965) is widely regarded as possibly the greatest Japa-
nese novelist of the 20" century. His short stories and novels marked by rich imagi-
nation, exoticism, erotic touch and poignant humour stand quite apart from the literary
mainstream inJapan of his times which fluctuated from the Naturalists, to the practi-
tioners of I-novel (watakushi-shosetsu) and adherents of pure literature (junbungakuf.
At the same time in Tanizaki's works there is always present an acute sense ofthe
problems Japan and Japanese intellectuals faced during the first half of the 20"
century.

Though somehow generalizing we may say that one of the main themes of the
intellectual discourse at this time evolved around the problem of modernization and
destiny of Japanese culture in the modem world. The modernization efforts of the
political and intellectual leaders of the Meiji era (1868-1912) had already propelled
Japan in the arena of the world politics, but the question ofJapanese cultural identity
and cultural alternatives still remained unsolved. As one ofthe leading writers of his
time Tanizaki could not stand apart ofthese discussions, indeed, the ideal worlds of
his fiction have embodied most ofthe problems the philosophers and politicians of his
time struggled with. He perceives the West as a model forJapan's modernization, but

one, which should not remain unquestioned. Similarly, the role of Japanese tradition in
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the modem world is not lessambivalent. However attracted by the ideal of the golden
times of the old, alluring as it might be, Tanizaki admits that it can occupy only a limited
space in the life of the modern man. Thus Japanese modernity, torn between the
forces of westernisation and calls for the return to the roots, becomes the main axis
the worlds of Tanizaki's fiction evolve around.

Especially the novels "Fool's Love" {Chijin no ai, 1924) and "Some Prefer Nettles"
(Tack kuu mushi, 1928-1929), written after the Kanto Earthquake 1923 when Tanizaki
moved from the cosmopolitan Tokyo to the more traditional Kansai region, can serve as
examples how Tanizaki tried to deal with these problems. Both may be read as autobio-
graphically founded, but also highly imaginative accounts of an initial infatuation with the
West and a later encountered possibility of an alternative of return to Japanese tradi-
tional culture®. In contrast, a solely psychological perspective chosen e.g. by Ingrid
Boardmann Petersen who sees Tanizaki's novels largely as meditations on the reality
of human relationships showing "the appalling distance between our hopes and our ac-
complishments'-* hardly allows to explore this symbolical dimension. We may argue with
Ito that there is more, namely, that "Tanizaki hero's relationships with the feminine is
marked by nothing less than the attempt to call into being culture itself, to possess an
alternative world that satisfies fantasy. "* Immersed in the bizarre world of these chang-
ing human relationships we acutely sense the rapid changes inJapanese culture itself,
as well as the gap between the ideal of modernization and the ideal of preserved or
recreated tradition. The protagonists' ideals of femininity in their constant search for
the ideal woman fluctuate from atruly westernised to a truly Japanese beauty. We may
argue that these constant efforts signify the quest for the values found in Western
culture, but also the allure of Japanese traditions deeply rooted in the unconscious if not
present in everyday life that defies the hunger for the new.

As already mentioned above, an exclusive focus on the obvious and highly sophis-
ticated network of relationships between the main characters in Tanizaki's novels
may rather conceal than reveal this important feature of his fiction Suzuki Tomi draws
our attention to in her analysis of "Fool's Love":

"In contrast to Tanizaki's earlier works, which did not seriously question the abso-
lute authority of the West or the allure of masochism and abnormal sexuality, the drama-
tized first-person confessional form of Chijin no ai places both the attraction to the West
and the obsession with masochism and abnormal sexuality in an ironic and critical
perspective, one that also explores in allegorical form the socio-historical and geopolitical
conditions of modem Japan as well as the basic assumptions of the modern Japanese
novel. "

In other words, human relationships and especially relationships between men
and women are shown in Tanizaki's novels as a symbol and open-ended discussion of
what a culture can and should be'. What is more, it isacultureinchange, tom between
powerful forces of modernization and not less powerful allure of tradition. The pur-
pose of this paper is to explore this aspect of Tanizaki's fiction with special attention
to the two novels mentioned above, namely "Fool's Love" and "Some Prefer Nettles".
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In "Fool's Love" Japan's sometimes twisted relations with the West and unex-
pected turns of modernization are symbolized by the protagonists Joji's efforts to
create another Galathea as the ultimate fulfilment of his dreams - a truly modern,
educated and westernised Japanese woman. As the object of his educational efforts
he chooses a rather plain, taciturn and obedient cafe girl who nevertheless resembles
a Western movie star and has an exotic sounding name. In retrospection Joji explains
his reasons of choosing Naomi in the following way:

"Still a country bumpkin at heart, I was awkward with people and had no friends of
the opposite sex, which no doubt is what made me a "gentleman". Yet I was a gentle-
man only on the surface. Each morning, as I rode the streetcar, and whenever [
walked in town, I secretly used every opportunity to observe women closely.

But I hadn't concluded that Naomi was the most beautiful woman in the world. In
fact, there were many women more beautiful than she among the young ladies I passed on
the streetcar, in the corridors of the Imperial Theatre, and on the Ginza. Whether Naomi's
appearance would improve was something only lime would tell; she was only fifteen then,
and I viewed her future with both anticipation and concern. My original plan, then, was
simply to take charge of the child and look after her. On the one hand, I was motivated by
sympathy for her. On the other, I wanted to introduce some variety into my humdrum,
monotonous daily existence. "

Of course, for a country bumpkin, as Joji calls himself, it is virtually impossible to be
admitted in the circles ofJapanese upper classes the beautiful "young ladies" stand for.
He is also too timid to entertain even the possibility ofever meeting a woman more or
less resembling the vague ideal he dreams of. In contrast, the cafe hostess Naomi is not
only plain and quiet, but also clearly socially inferior to him and therefore easily ap-
proachable. What is more, with her name and her looks she seemsthe very incarnation
ofthe West Joji longs for - a West represented mainly by Hollywood movies. In fact, as
Joji himselfadmits, it was these exotic features that first drew Ms attention to Naomi:

"Strangely enough, once I knew that she had such a sophisticated name, she
began to take on an intelligent, Western look. I started to think what a shame it would
be to let her go on as a hostess in place like that.

In fact, Naomi resembled the motion picture actress Mary Pickford: there was defi-
nitely something Western aboid her appearance. This isn't just my biased view; many
others say so, even now that she's my wife.

It is quite clear that the social inferiority Joji feels toward the young ladies of
Japanese upper classes and the cultural inferiority complex towards the "West"
represented by Hollywood can be compensated by a relationship to the little cafe girl
provided that she becomes as similarto both as it goes. In short, Joji's goal, even ifnot
clearly admitted, isto recreate Naomi as a synthesis and simulacrum ofboth which at
the same time could be also easily possessed and controlled. The inexperienced and
obedient Naomi seems to be the ideal material for such a creation.

Indeed, in course of various educational efforts Joji lavishes on her, including

English, piano and dance lessons, Naomi gradually becomes quite ladylike, even her
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looks more and more resemble those ofa foreign movie star. For a while the couple
leads a harmonious and happy life trying to achieve even higher level of what they
see as cultural refinement, but what actually means only constant improvement of
appearances. Their shopping excursions and acquirement of more and more exclu-
sive things pursue one main goal - to make Naomi as extravagant and as like an
elegant Western lady as possible. The model of this lifestyle is the consumers' soci-
ety of the West or rather its equivalent in Japan as can be seen in the following
passage:

"We even went on full-day outings to Yokohama, where we dragged ourselves from
shop to shop in Chinatown and to dry goods stores in the foreign settlement, foraging for
the right fabrics. We studied the outfits of Westerners we passed on the street and scruti-
nized every shop window. Ifthere was something unusual, one of us would cry, "Look,
how about that?” We'd rush into the shop, have the fabric brought injfrom the window
and see how it looked on Naomi, draping itfrom her chin and wrapping it around her
torso. We had greatfun walking around and window-shopping this way, even when we
didn't buy anything.

It is clear that Joji perceives cultivation, i.e. creation of a truly modern woman,
largely as imitation ofa more or less imagined west. Naomi, none the less ignorant of
things Western and at the beginning even little eager to learn about them, gradually
starts to employ the same method of imitation - even her English is based not on
diligent studies but on imitation of foreigners' speech. Eventually she succeeds in
becoming so similar to the ideal ofa lady and a foreigner thatJoji bows with awe to her
apparent "Western superiority”. With then mutual efforts the little cafe girl is trans-
formed into an idol larger than life, an incarnation ofthe goddess-whore archetype:

"The Naomi of tonight was a precious object of yearning and adoration, utterly incom-
patible with Naomi the filthy harlot, the whorish Naomi, given crude nicknames by so
many men. Before this new Naomi, a man like me could only kneel and offer worship. If her
white fingertips had touched me even slightly, I'd have shuddered, not rejoiced. "™

The irony of the situation is, that once easily objectified and controlled, by Joji in
order to fulfil his dream ofcreating an ideal woman Naomi turns out to be so demonic
in her beauty and wickedness that she can be no longer possessed as a simple object
of desire, at least not by her creator Joji, just feared and worshipped. Her dominating
power is such that even her weakest points, i.e. her social inferiority to and economi-
cal dependence upon Joji can be reversed and used to control her creator. At the end
Joji is forced into a shadowy existence and, while still Naomi's de facto husband, is
actually used as a mere provider for that luxurious and profoundly immoral life she
leads in the foreigners' community. Once the one who played the superior role ofa
cultivator and educator Joji feels so inferior to his superb creation in the person of
Naomi that cannot even think ofanything to be done in order to improve the status
quo. He hasreached the end ofthe circle and finds himselfat the same position as the
country bumpkin watching beautiful and unapproachable "young ladies" and must

admit with resignation:
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"There's nothing to be done when one loses confidence in one's self. In my subordinate
position, I'm no match for Naomi at English. No doubt she's gotten better as she uses it.
She seems strangely Western as she goes around spouting English and making herself
agreeable to the ladies and gentlemen at a party. Often I can't make out what she's
saying. Her pronunciation has always been good. Sometimes she calls me 'George. """

Pointing outJoji's objectification of Naomi, Ito Ken argues that it is final; that Naomi's
dominating power only reveals her economic powerlessness, ergo it is no real power
at all. In her relationship to Joji she is not only a goddess to be worshipped, but also a
prostitute to be used, therefore the end ofthe novel should be read as manifestation
of a man's ultimate mastery'’. However, as we have seen, at the end this mastery
might exist only in Joji's erotically tinted fantasies. If once he was indeed able to
control Naomi's every move in reality and capture it in a diary entitled "Naomi Grows
Up"'"’, now he is not even capable of communication with herbeing unable to under-
stand her English. What is left for him is only the possibility to watch her from far away

and lovingly catalogue her belongings'

. Ifit is possible to speak about Naomi's objec-
tification and use, than, ironically, the dubious honour of the final mastery belongs to
Japanese and foreign playboys.

The complicated and changing power balance which dominates Joji's relationship
to Naomi as well as Naomi's relationships to various foreigners can be interpreted not
only as a symbol for relations between the sexes but also as a paradox arising when-
ever there are conscious attempts to transform and modify something already exist-
ing, especially in case of cultures undergoing the complicated process of moderniza-
tion. As Ito observes:

"As much as Chijin no ai is the fable of a Japanese dominated by his obsession with the
West, it is also the story of the "West" that can be manipulated, objectified and even
consumed. "

However, the Japanese obsession with the West, the conscious creation of some-
thing which at least superficially resembles the imagined West and the final con-
sumption of the creation apparently do not exhaust the symbolic dimension of the
novel. What is discussed by Tanizaki is also the problem ofthe final power balance as
well as the reasons of the general failure of the modernization's and cultivation's
efforts symbolized by Joji's attempts to cultivate Naomi.

As we have seen, Naomi is created as a simulacrum of an imagined West and
finally brought to consumption - not of her creator, ironically, and at the end not even
of Japanese playboys but that of foreigners who most probably value not her fake
foreignness but her Oriental otherness in guise of Western paraphernalia. It means
that this creation ofa "West" can indeed be manipulated and consumed, but not by the
Japanese themselves. Itis obvious that forthe creator, the whole enterprise has been
a tragicomic failure, as for reasons why it should have happened the following obser-
vations might be of some use.

Joji, the symbolic figure of a transformer and modernizer, is shown as an imitator

who possesses only average abilities and creative impulses, who lacks even the basic
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knowledge of what the ideal (i.e. the modem West) and the object of modernization
(Naomi) actually are and what methods should be employed in order to achieve his
goal. His efforts are directed towards an object that, as he sincerely believes, is
entirely passive, lacking any distinctive features and therefore willingly submitting
to his every whim. Nothing could be further from the truth. Joji is bound to discover
that Naomi in spite of her readily displayed obedience has been secretly going her
own ways. Even if he is reluctant to admit, she has probably always had that powerful
potential which needs only a little stimulus from outside to develop into a dangerous
but fascinating force. On the other hand, the "West" Joji dreams of has nothing to do
with the high culture, it consists basically of cultural trash, represented by Hollywood
blockbusters or fake values of consumers society. An enterprise based on such un-
substantial knowledge and understanding is inevitably doomed to fail before it even
begins.

What is more, if imitation is by no means the best way of creating something truly
valuable, at the same time it is the basic method offaking artefacts and valuesin order to
achieve an illusion ofauthenticity. Therefore the figure of Naomi is created by means of
imitation ofthe high culture, represented by the vague vision ofthe ideal ofa true lady,
and imitation of Western mass culture. Naomi is as far from being a lady as from being a
Western lady and therefore a double fake. Symbolically the figure of Naomi stands for the
Japanese version of mass culture, seen as copy ofits Western counterpart.

Ito's reading of "Fool's Love" asa man's deconstruction by his passions and at the
same time his ultimate mastery'® obviously might need some corrections. Firstly, the
relationship between the active, transforming male force and the passive, trans-
formed female object is a cliche which in Tanizaki's fiction tends to be ratherreversed
as at the end it is the powerful female force which dominates and enslaves its obedi-
ent male worshipper. There are no pure forms of activity and passivity, power and
powerlessness especially if perceived in gender symbols. Secondly, the dilettantes'
efforts of cultivation and modernization must fail ifmeant to create true values, but the
same method is successful in producing a simulacrum ofthis ideal. Thirdly, the Japa-
nese creation ofa fake "West" in form of mass culture can be manipulated, objectified
and consumed, but has a deeply parasitic existence and as a mere equivalent of its
Western counterpart brings nothing but humiliation.

We may conclude that this weird and ironic situation might be interpreted not
only as a very critical gaze at the initiators ofJapanese modernization, but also at the
future of it. It does not mean questioning the necessity of modernization as such -
Tanizaki seems to recognize it as an inevitable cotuse of history. However, well-
meant efforts to modernize a culture a priori declared backward, passive and in need
ofradical reform might turn into a nightmare ifbasic knowledge ofboth the object and
the idealas well as the know-how of modernization are lacking. The goal ofthe mod-
ernization might be seen as some kind of higher cultural ideal, but the method of
unquestioned imitation of an imagined "West" can result only in creation of mass

culture and Japan's final enslavement to the West.
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"Fool's Love" does not offer any alternative visions, so one istempted to conclude
that the triumph of the vital vulgarity of mass culture and the final enslavement ofits
creator are the only possible outcomes of modernization, as copying the West is its
only method. Although it seems to be true in the case ofthis novel, Tanizaki continues
to discuss certain alternative ways in his later novel "Some Prefer Nettles". Ifthe
"Fool's Love" is a symbolic account about only one track of modernization, i.e.
westernisation, "Some Prefer Nettles" explores a variety ofalternatives. In this re-
spect the novel can be seen as a new and perhaps more advanced stance of Tanizaki's
discussion about the fate ofJapanese culture in modern world.

The protagonist's Kaname's present is an endless and boring confrontation with
the sad reality of his failed marriage, which lacks any human warmth and is ironically
described as modern but somehow less than truly Western. Musing about the status
quo of his marriage Kaname feels that there is something wrong with its supposed
modernity; he cannot 'flaunt his marriage as a model for the new morality, the conven-
tion-free fulure™. He would be certainly happier if his marriage fitted better into the
framework of old-fashioned morality or ifit were more like the liaison of pure conve-
nience as he perceives the marriages of European upper classes'". As it happens,
however, Kaname's relationship to his wife Misako is neither truly old-fashioned nor
modem. The irony ofthe situation is that neither Kaname nor Misako are able to go a
step further into the one or another direction and putan end to this parody ofmodem
marriage they are trapped in. Despite repeated declarations of the couple that di-
vorce would be the only sound decision neither of them is convinced that it would
solve their problems. Kaname is rather inclined to listen to his father-in-law's argu-
ments that sexual love is not necessarily a prerequisite of a marriage while Misako
realizes that an open break with her husband would bring nothing less than at least
temporary loss of social status and comfort ofher life. The indecision ofboth partners
seems to originate in a general uncertainty about the ways to be chosen - an excellent
allegory of the beginning quest for alternatives after realization that not anything the

modernization has to offer is flawless.

In the universe of "Fool's Love" a portrait ofJapanese tradition is almost entirely
absent, the plot in its literal and symbolic dimensions evolves exclusively around
something, which can be named as the creation ofa "West" inJapan. In "Some Prefer
Nettles" the Japanese tradition is even more present than the modernity - first ofall
in the secluded world of Osaka puppet theatre. The scene in the puppet theatre is
crucially important in discussion of such problems asJapan's past, present and future,
transformation of the culture and survival of the tradition in the modem world. In
Kaname's eyes the puppet theatre is already touched by decay, dying with dignity,
however, he to discovers that even the old theatre building, not to speak ofthe old art
itself, is still capable of eliciting a genuine emotional response. Half-forgotten child-
hood memories are suddenly resurrecting in his mind:

" 'As he stepped from his sandals and fell the smooth, cold wood against his stockinged

feel, he thoughtfor an inslantofa time, long ago - he could have been no more than four
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orfive - when he had gone to a play in Tokyo with his mother. He remembered how he
had sat on her lap as they took a rickshaw downtown from their house in the old merchant'’s
quarter, and how afterwards his mother led him by the hand, padding along in his
holiday sandals, as they followed the maid from the teahouse. The sensation as he stepped
into the theater, the smooth, cool wood against the soles of his feet, had been exactly the
same then. Old-fashioned theaters with their open, straw-matted stalls somehow always

seemed cold. "’

Soon a vague notion begins to form that this strange and decrepit world of frozen
tradition might be even more real than the living reality outside the theatre. The pup-
pets on the stage seem to him almost disturbingly alive, the puppet of the geisha
Koharu more womanly and alluring than the real women in his surroundings. He cannot
help but start reflecting on the ideal ofbeauty, the "eternal woman" he has been looking
for in the West as well as in Japan, in Hollywood movies as well as Kabuki plays:

"It was not enough that something should be touching, charming, graceful; it had to
have about it a certain radiance, the power to inspire veneration. One had to feelforced
to one's knees before it, or lifted by it to the skies. Kaname required it not only in works of
art. A woman-worshipper, he looked for the same divine attributes in women, but he had
never come upon what he was lookingfor either in art or in women. He only harboured a
vague dream, and its very refusal to become a reality made his longing the keener. "’

Unlike JGji in the "Fool's Love" who is a creator, however badly equipped, Kaname
is rather the contemplative type of man who is inclined to reflect on and evaluate
something already existing. Quite unexpectedly the puppet show in the old theatre
offers him also a glimpse on a possible alternative to his marriage - in a dreamlike
world of fantasy of the traditional art and in reshaping the tradition for its further
survival and use in the modem world. Kaname's father-in-law has chosen both ways
in his devotion to traditional arts be it theatre or music and to his beautiful mistress 0-
hisa who is trained by him to become exactly like a cultivated Kyoto maiden of old. Will
it be the best for Kaname himself?

Therefore the options offered to the modem man Kaname include not only a fake of
modem life in his marriage, but also an immersion inartand atempting though somehow
dubious resurrection oftraditional ways oflife in the modem world. In the further course
of the novel Kaname embarks on a spiritual journey, which should help him evaluate
these options and perhaps make his choice. At the beginning the art for arts sake is of
little interest to him. The first he notices in the puppet theatre in Osaka's Benten-cho is
the simple fact that, in spite ofemploying recognized masters of the old art like Bungoro,
it is no longer capable of attracting large crowds - there are only few spectators and
even the puppets on the stage look forlorn, dejected’'. Still he sees that there is a
surge oflife inside the puppets, which as the old man, Kaname's father-in-law suggests,
is entirely lacking in Occidental string puppets operated from above

"The old man, when he discoursed on the puppet theater, liked to compare Japanese
Bunraku puppets with Occidental string puppets. The latter could indeed be very active
with their hands and feet, but the fact that they were suspended and worked from above
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made it impossible to suggest the line of the hips and the movement of the torso. There was
in them none of the force and urgency of living flesh; one could find nothing that told of
a live, warm human being. The Bunraku puppets, on the other hand, were worked from
inside, so that the surge oflife was actually present, sensible, under the clothes. "

This life from inside even if actually originating in the skilful operations of the
puppeteer can be seen as symbol of hope for survival and eventual resurrection of
the culture itself. A change must come from inside, not outside as if it has been put
here from above. As Kaname is bound to discover such life from inside still exists as
a small par of the past surviving in the present almost untouched. His trip to Awaji
island proves that this vague notion of a strangely alive art which survives on the
edge of extinction. At the beginning the picture of Awaji puppet theatre as the narra-
tor draws it seems rather gloomy:

"Bid with the new age and its pressures even this proud art is dying. The old dolls
deteriorate until they can no longer be used, and there is almost no one who can replace
them.

However, when Kaname finds himself actually watching an Awaji puppet play he
experiencesnotonly "a taste of the joys of great peace’™ inadreamlike world of perfect
and mysterious beauty the puppet show can offer, but also a very this-worldly liveliness
of a rather crude country side festivity. The beautiful legends skilfully enacted on the
stage seem to be in perfect harmony with country folks cheerfully eating, drinking and
even relieving themselves while watching the performance. This untroubled inno-
cence of countryside and the simplicity of the Awaji puppet theatre aesthetics lead
Kaname to a conclusion about the proximity ofart and life he has never guessed before:

"It must have been a deep comfort to the farmers, this theater - one cannot know
what a comfort and a diversion. How thoroughly the old theater must have penetrated
into the corners of the country, one thinks, how deeply its roots must have sunk themselves
into the life of the farms. "°

We may argue that the puppet plays Kaname watches in Osaka and Awaji are only
powerful stimulants to his reflections on the very reality oflife. Indeed, Awaji Island
seems to represent a "certain normative definition of culture”, a culture which is the
"source ofcommunal bonding that makes all men participants in a shared experience'.
However, this normative definition is no longer absolutely valid - the perfect realiza-
tion of a cultural ideal exists only temporarily in time as a part of the past in the
present and marginally in space as a small, half-forgotten island. For a short while
immersed in the atmosphere ofthe golden days ofthe past Kaname already returns
to the modern life with its alluring promises of fulfilment. The question ifthere were
a possibility to preserve and eventually resurrect a tradition portrayed as something
genuine and primordial to the Japanese way of life must remain open. The modern
man feels attracted to but at the same time already alienated from it. The Awaji life
with its crudeness and simple joys is already as exotic for Kaname as any other kind
of exotic surroundings, this time the quasi Western atmosphere ofa Kobe brothel he

plunges himself in.
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This exclusive establishment (Japanese guests are seldom admitted!) offers
Kaname the kind ofalmost animal like sensuality he has never found in his marriage
or his toying with the aesthetic sensibilities of the past. Louise, the Eurasian prosti-
tute of dubious origins, careful to hide the murky darkness of her complexion attracts
Kaname as much as repulses. Her physical charms, her shameless lies, greed and
crudity are not only sound links with the reality of life and humanity as Boardmann
Petersen suggests’’. In Tanizaki's fiction crudity and bodily functions are indeed
closely linked with the aspect of "human, all too human" and never dismissed as
something merely repulsive. They represent the most basic aspect ofa human being
therefore it is not the crudity Kaname feels as repulsive in Louise. What makes her
seem less than desirable is rather her general quality of being a fake. Kaname is
physically attracted by that certain dark impurity of her skin, but cannot bear the
penetrating smell of powder she uses to hide it’*. He is also disgusted to discover that
behind her exotic otherness linger the same old and familiar vices of kept women he
had known long before. If Kaname's marriage to Misako stands for that colourless but
ordered life a mix ofold morality and modem vices can offer, relationship to Louise as
Kaname's mistress would most probably be chaos of uncontrolled sensuality with
rather gloomy future prospects of.

Louise who has literally absorbed and transformed the Oriental and Occidental
features is a further development of the type we have already seen in Naomi in the
"Fool's Love". Both ofthem have assimilated only dubious qualities from the West as
well as the East - Naomi through her quasi-Western education, Louise by birth. Both
are ashamed oftheir Asian roots and try to be as Western as possible, but the only way
of life offered for them in the Japanese "West" is an existence as a prostitute. We
must take into consideration also the hidden hint that despite her inferior social status
Louise quite like Naomi is perfectly capable to enslave and use those who long for her.
However, ifJoji accepts his humiliating existence as an obedient slave of Naomi,
Kaname already realizes that he would perhaps be better off without Louise.

While a relationship to Louise seems little desirable and divorce from Misako
almost inevitable Kaname together with Ins wife embarks on the novels last journey.
They go to Kyoto where Misako's father and his mistress O-hisa live in a house,
which can be adequately described as a microcosm where a certain cultural ideal has
been recreated. The scenes in the old man's painstakingly cultivated and almost
comically old-fashioned house bear the same weight of symbolical significance as the
scene in Osaka puppet theatre. Ifthe visit to the Osaka puppet theatre marks the
beginning of Kaname's spiritual journey, his stay in the old man's house signify the
beginning ofa new circle.

Here we discovera new dimension in the elegiac beauty of traditional arts so fondly
described in previous chapters. The aesthetic refinement and poetic qualities com-
monly associated with Japanese classics and devotion to them praised in the figure of
the old man is now an object of a subtly ironical gaze. One scene is especially poignant.

The old man who is proud of his pure Kyoto style residence would put up with anything
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as long as it is blessed by tradition. An example of that is the bath in his house, purely
traditional but so dark that it is impossible to tell front from back, the elegantly and what
is more exactly correctly perfumed water is in reality dirty and when Kaname, the old
man's guest, finally dares take a bath he is immediately assaulted by hordes of mosqui-
toes. He tries to assume a bit more poetic mood remembering the old man's proud
suggestion that "you can hear cuckoos in mygarden”, but unfortunately he can hear only
(...) a frog in some distant paddy prophesying rain, and the steady humming of the
mosquitoes” and is immediately brought back to ver}' down-to-earth matters’’.

Still we are entitled to ask if such comic reversions of the pathetically beautiful
signify repulsion ofthe same traditional ideal of beauty and harmony or its incompat-
ibility with the modem life? The classically beautiful O-hisa for example has bad front
teeth, which resemble the blackened teeth of Japanese beauties of the old, but actu-
ally is rather a sign ofneglect’’. However, it is necessary to point out that O-hisa not
only has certain blemishes, but under her multiple layers of old-fashioned cultivation
she is just another young and healthy woman of less than twenty-three years as
Kaname to his genuine surprise has discovered already in Awaji:

"The somberness of her dress made her look to be in her late twenties - and indeed it
appeared that she had been instructed by the old man to say she was, so that they might
seem a better matched couple - but the glow of her pink fingers, their fine pattern of ridges
cleanly marked as she held the mirror in her left hand, was not simply a product of the oil
in her hair, Kaname felt sure. He had never seen her so informally dressed before. The
flesh of her shoulders and thighs, swelling through the thin kimono, seemed with its
richness to deny her pretensions as a delicate, refined Kyoto maiden, and told clearly that
she could be no more than twenty-two or twenty-three at the most. "'

Similarly the traditional Kyoto house recreated by the efforts of the old man com-
bine pure beauty as well as signs of decay and comical discomfort, but just because of
that it is perceived as not yet dead and quite capable of survival. Only something,
which is still alive can have blemishes and be imperfect, the perfect harmony and
perfect beauty is either a dream or a sign ofdeath. The real O-hisa has the same life
from inside Kaname has first encountered in Bunraku puppets, however, the type 0-
hisa, the ideal woman as a puppet exists only as a dream or vision in Kaname's mind.
Perhaps his biggest fault is the general inability to distinguish between a dream and
reality, a doll and an actual woman as is described in a scene in the old man's house:

"For an instant he thought he saw O-hisa'’s face, faint and white, in a shadowy
corner beside the bed. He started up, but quickly caught himself. It was the puppet the old
man had brought back from Awaji, a lady puppet in a modest, dotted kimono. '

Therefore Kaname's search for an ideal woman still remains unsuccessful and we
are left wondering if the reality of life he feels so acutely will ever surpass the
attraction of the fantasy and dream. However, the metaphor of puppet in the novel
has another dimension as well, not only that ofan artistic illusion in real life.

O-hisa, constantly likened to a puppet, is another object of cultivation and male

consumption. The old man lavishes his largely despotic attentions on O-hisa quite in
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the same fashion as Joji on Naomi in the "Fool's Love". The only difference is that
while Naomi is intended to become as like a foreign lady as it goes, O-hisa must
incorporate the ideal ofa refined beauty ofJapanese past. Neither of them is offered
much choice in their preferences and tastes, neither seems to be particularly happy
with their lessons be it piano or samisen. Are the results of such efforts not quite
similar too, even ifthe vulgar Naomi seems to be the exact opposite ofthe quiet and
refined O-hisa? In a certain sense the demonic qualities a queerly understood West-
em-style education awakens in Naomi are compatible with the dim and dreamlike
figure O-hisa is destined to become. If Naomi becomes an actual demon, O-hisa is
rather like a ghost or a puppet, but symbolically viewed both of them are visions
encountered in the very present of Tanizaki'sJapan - a vision of what a culture can
become, given badly suited efforts of modernization, and a vision of what it has been
in the idealized times of the golden past. However, the very premise for both is the
reality of present, the modern life with its richness of alternatives. Ifthe dreamt of
ideal is perceived as more real than the reality itself, the possibility that it will be
neverrealized is quite certain. It means that if O-hisa were to live outside the shad-
owy house of the old man, ifshe ceased to be the incarnation of Kaname's vague ideal
and became what she actually is - a healthy, unpretentious young woman - her
specific allure in his eyes would also fade away. In spite of his hunger for reality,
Kaname mustadmit that he is attracted rather by the type O-hisa than the woman 0-
hisa herself. The charm of the type O-hisa is actually the charm ofdream, play and
theatre, i.e. essentially have an image or imitation of the reality. It can be infinitely

seducing, but brings nothing that could help solve problems arousing in the real life.

The problem ofchoice between dream and reality remains even iftheir general
incompatibility is quite clearly recognized. That is the very' reason why Kaname feels
attracted by such pastimes as collecting antiquities or educating a mistress like 0-
hisa, but associates them with the old age. Retirement from all worldly affairs in the
old age would quite naturally bring with itselfdevotion to odd and half-forgotten arts
and a heartfelt wish to resurrect them to a new life. However, this pastime in toying
with tradition can occupy only a small part and a relatively short span of human life
unless it is perceived as art for arts sake. Trying to postpone the moment when such
an escape would be a necessity Kaname and Misako struggle to put an end to their
fake marriage. As Kaname is forced to realize:

"The reason for their decision to separate, after all, was that they did not want to
grow old, that they wanted to be free to live their youth again. '

In reality the O-hisa type O-hisa, the old man and the centuries old traditions ofart
and cultural perfection already belong to the past even if then have a potential of
further survival in them. The reality of present might be as colourless as Kaname's
marriage to Misako, but there are always glimpses and hopes of possible happiness in
future by fulfilment in love and marriage. Unfortunately, another possibility the future

holds is the vulgar sensuality Louise and Naomi in "Fool's Love" stand for.
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In conclusion we can say that "Fool's Love" and "Some Prefer Nettles" can offer
a wide range of visions of the outcomes ofJapans modernization from an infatuation
with the West and creation of a powerfully vulgar mass culture to the retreat in a
secluded world oftraditional way of life. The "Fool's Love" is quite definite in drawing
a tragicomic vision of the inevitability ofJapan's enslavement to its own creation of
mass culture which finally controlled and consumed by the West. In turn, "Some
Prefer Nettles" gives no definite answer what exactly the future of Japan's moder-
nity will be. It is highly uncertain whetherthe protagonist Kaname would hold on to his
lifeless, but in every other respect convenient marriage until the old age with its
specific pastimes will come, whether he would finally give in to Louise's wish and
establish heras his permanent mistress. Or maybe the charms ofa refined life in the
old-fashioned manner would be his chosen retreat away from the worries and uncer-
tainties of the modem life. However, it is quite clear that tradition with its undispu-
table charms is seen as no compatible alternative of modernity, rather a part of it,
which could be preserved and lovingly repaired like an old puppet sometimes to play
with, but is not capable of full resurrection. There might have been some "good old
times", but they belong to past and therefore they are no less exotic to a modem man
than the West, imagined or real, might be. Thus the "Fool's Love" and "Some Prefer
Nettles" may be read as allegories for Japanese modernity with its constant and
never fulfilled quest for ways out of problems arising in a rapidly changing and en-

tirely modern society which nevertheless is conscious ofthe stronghold in its past.
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Kopsavilkums

Dzjuni¢iro Tanidzaki (1886-1965) savdabiga dailrade nav ieklaujama neviena no
20. gs. sakuma japanu literaturas galvenajiem stravojumiem. Palikdams nomalus no
naturalisma virziena tieSuma un gandriz slimigas autora paSatklasmes watakushi-
shosetsu zanra, Tapidzaki par galveno uzskata autora neapvalditu fantazijas rotalu.
Tomeér par spiti pasSa sludinatajai fantazijas un literaras fikcijas nenoliedzamajai vértibai
rakstnieks ka japanu intelektualas elites parstavis nav atstajis neievérotas ari sava
laika aktualakas problémas. Viena no tam neapSaubami ir saistita arjautajumu, kads
bus Japanas modernizacijas liktenis un kada vieta 20.gs. modernaja pasaulé atvélama
japanu tradicionalajai kulturai.

Pec 1923. g. lielas Kanto zemestrices, kad Tanidzaki no visam jaunajam atveértas

galvaspilsétas Tokijas parcelas uz daudz konservativako Osaku Kansai regiona, aiz
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muguras paliek ari rakstnieka sakotnéja aizrau$anas ar Rietumu kultiiras sasniegu-
miem. To nomaina kritiski ironisks skatijums uz Japanas modernizaciju, kas savu
izpausmi rod ari $aja laika tapuSajos darbos, Ipasi romana "Mulka milestiba" (1924).
Sarez§ito, psihologiski nianséti téloto cilvéku attiecibu simboliska dimensija norada uz
20. gs. sakuma Japanas neviennozimigo nostaju pret idejam un veértibam, kas péc
Meidzi Restauracijas 1868. g. importétas no Rietumiem. Gandriz komiska nezinasana
un nekritiski dievinoSa attieksme pret visu rietumniecisko, kas raksturo romana
"Mulka milestiba" protagonista Dzjodzi centienus padarit savu jaunino sievu par istu
1ediju, vienlaikus uzskatami norada ari uz Japanas aplami izprastas modernizacijas
iespejama fiasko céloniem. Romana izskana, kura Dzjodzi spiests samierinaties ar
nozelojamu pakalpina lomu, lasama ka padrumi ironiska Japanas nakotnes vizija. DaZzus
gadus veélak tapusaja darba "DaZi izvélas natres” ir saglabats Tanidzaki raksturigais
ironiskais skatijums, taCu vairs nav §is nenovérSamas nolemtibas. Iekams vin§ izlems,
par ko iz8kirties, 1 romana galvenajam varonim dota iesp€ja parbaudit un izvertét
modernas dzives piedavatas alternativas, kas ietver ari iesp&ju pilniba pieveérsties

tradicionalajai kulttirai.

20. gadu otraja pusé Tanidzaki dailrade atspogulojas un lénam mainas rakstnieka
attieksme pret Japanas modernizacijas iespéjam un vértibam. Elementara nezina un
nekritiska attieksme pret Rietumu kultiru, kas nes nenovérSamu paverdzinasanu,
neparprotami un nesaudzigi ironiski kritizéta 1924. g. rakstitaja romana, tacu sava
velakaja dailrade Tapidzaki vairs nav tik kategorisks. Ari citos darbos vin$ nenorada
tikai uz vienu romana varona vai Japanas nakotnes modeli, bet piedava vienlaikus
vairakas alternativas, kuras biutu iespéjams istenot. Klupieni un kritumi Japanas
modernizacija ir bijuSi vienmeér, taCu par spiti visam Tanidzaki meditacija ceribas ir

vairak neka noZzélas par garam palaisto un nepaveikto.



Islams judeokrislianiskaja telpa / Islam and Christianity after the 1 1'' of September

E. Scikmds. Palestmas kristieSi: zeme un taisnigums / Palestinian Christians.
Tin- baud and the Justice

ft. Kokins. Terors tm Apokalipse. 11. septembris: Vacijas teologu refleksija Terror
and Apocalypse, German Theologians on the 11" of September

Dienvidu un Uicnvidaustrumazija: religija, kultura, sabiedriba / Southern
and South-Kasl Asia: Religion, Culture, and Soeiety

11 Ivbulis. Rabindranath Tagore and the I'panisbads Rabindraiials Tagore un I'paniSadas

L G. Tnivans. Religion & Traditional Political Conduct in the 19"—2<»" Century South-East Asia !
Religija un tradicionala politiska uzvediba Dienvidaustnimazija 1SJ.-2U. gadsimta

V. Mihailovs. Classification of Ingot Money Forms of Malay Peninsula. Kra Isthmus and Menam
Valley Malakas pussalas. Kra iaitninm un Menamas ielejas teritorijas slienu naudas formu
klasifikacija

Mitcnbcrga. Women say. Do they tell? Arundhati Koy's "The God of Small Thing-"
Sievietes saka. Vai vinas pastasta? Anindbati Rojas "Mazo lietu dievs"

E. Taivane. Apzinas kontrole Vipassana un hesihasma I'he Control of Mind.
\'ipassana and Hesychasm Compared

Talie Austrumi: filozofija, valoda, politika / The East Asia. Philosophy, language. Politics

I\. Eihmnnis. Filosoliska kategorija dao Laod/i "Daotledziin" Philosophical Category I'ao
in Lao Tzu "Tao IV Ching"

). Rudaka. Ebbs and Flows in Relations between China and Taiwan  Bégumi un paisumi Kinas
un Taivanas attiecibas

Misu Fukui. Patskani latvieSu un japanu valoda A Comparative study of Latvian and Japanese
Vowels

1. T'aegle. Failures and Hopes: .Allegories of Modernization in Tanizaki Junichiro's \ovels
"Fool's Love" and "Nam- Prefer Nettles" Zaudéjumi un ceribas: modernizacijas alegorijas
Tanidzaki Dzjuniciro romanos "Mulka milestiba" un "Dazi izvélas natres”

Q ZINATNE


file:///ovels



