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lize Koroleva

Latvijas Universitates Filozofijas un sociologijas institlts

DAZADIE VERTIBU ASPEKTI MUSDIENU
KONTEKSTA

Zurnala “Religiski-filozofiski raksti” XXXIII laidiens veltits Latvijas
sabiedribas vértibu analizei salidzinos§a perspektiva. Nemot véra vértibu
jédziena daudzdimensionilo raksturu, vértibu apraksts, analize un klasifi-
kacija visos laikos ir izraisijusi diskusijas, stridus un pat konfliktus. Dau-
dzo vértibas jédziena aspektu apzina$anai, ki norada Latvijas Universitates
profesore, akadémike Maija Kile, nepieciesamas gan kultiras véstures un
plasa spektra humanitaras zinasanas, gan dialogs socialaja telpa, gan sensus
communis — kopéjais viedoklis. Filozofu vidé ir sastopama izpratne, ka vér-
tibas ir ontologiski pastavo$as un nav tiesi atkarigas no novértéjuma, tas
nevar nedz iznicinat, nedz atcelt, lai gan ar audzina$anas un mediju pali-
dzibu var ietekmét vértiborientaciju (Kale 2016).

Socialajas zinatnés vértibas tiek definétas ka visparigi mérki, ko indi-
vids uzskata par sev svarigiem un kas nosaka vina attieksmes un uzvedibu
(Rokeach 1973; Schwartz 1992). Tiek izskirtas personiskas jeb indivi-
dualas vértibas un ar socialo piederibu saistitas vértibas. Pétnieki visa pa-
saulé ir pieradijusi, ka gan individu personiskas vértibas, gan ar socialo
piederibu saistitas vértibas ietekmé individu politisko uzvedibu, ricibu un
izveli vélesanas. Valdibas léemumus, likumu izstradi, grupu attiecibas un
pilsonisko uzvedibu nosaka vértibas, jo tas ietver vélmes, uzskatus, moriles
kodeksus, kas nosaka individa uzvedibu sabiedriba. Politikas dokumentos,
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ka ari akadémiskaja literatira pastavigi uzsvérta vértibu loma ekonomiskas
izaugsmes, demokratijas funkcioné$anas un nacionalas drosibas uzturésa-
nas veicinasana. Latvijas valsts vértibu sistémas pamata ir deklaréta uzti-
ciba fundamentalajaim Eiropas vértibam. Bet cik vienota un saliedéta
Sobrid ir pati Eiropa, cik vienota un saliedéta ir Latvijas sabiedriba bridi,
kad Ukraina nezéliga kara cinas par visas Eiropas vértibam — brivibu, de-
mokritiju, tiesiskumu, cilvéktiesibam? Sobrid dzivojam situacija, kad
Eiropas augstakas vértibas tiek liktas svaru kausos ar Eiropas sabiedribas
un individa labklajibas mazinasanos. Kara izraisitas ekonomiskas un ener-
geétiskas krizes, dzives kvalitites mazinasanas un augstas inflacijas dél
Eiropas valstu starpa notiek nemitiga kaulésanas par ekonomiskajam in-
teresém. Daudzas problémas, ar kuram $odien saskaras Eiropas sabiedriba,
ir balstitas uz dazado vértibu konfrontaciju, tadél sabiedribas noskanojuma
un vértibu izpratne ir arkartigi svariga.

Ideja veidot specidlu zurnala numuru nolaka veicinat teorétisko un
empirisko zinasanu attistibu par vértibam Latvija, aicinot socialo un hu-
manitaro zinatnu pétniekus dalities ar jaunakajiem pétijumiem un atzinam
$§aja joma, dzima projekta “Vértibu maina nestabilos apstaklos: sabiedribas
saliedétiba un neoliberalais étoss™ isteno$anas laika. Pétnieciska projekta
tiesais meérkis bija sniegt jaunu salidzino$u $kérsgriezuma analizi par vér-
tibam Latvija un to veido$anos imigracijas procesu, socializacijas un vés-
turiskas pieredzes konteksta. Ta ka projekta istenosana sakrita ar Covid-19
pandémijas sarezgitako posmu, kas izgaismoja sabiedribas skel$anos un
padzilindja socialas nesaskanas un socialo spriedzi visas dzives jomas, pie-
auga nepieciesamiba padzilinat sabiedribas atticksmju un vértibu dazadu
aspektu izpéti.

Cits motivéjosais faktors, kas rosinaja uzrunat plasaku sociilo un hu-
manitaro zinatnu pétnieku loku, aicinot piedalities §i Zurnala veidosana,
bija iespéja pétniekiem izmantot pavisam jaunus, tobrid tikko publiskotus
starptautiska salidzinosa Eiropas Veértibu pétijuma (European Values

! LZP projekts «Vertibu maina nestabilos apstaklos: sabiedribas saliedétiba un neo-

liberalais étoss» (Nr. 1zp-2020/2-0068) realizéts LU Filozofijas un sociologijas institita,
vaditdja Inese Stupule, 2020.—2021. gads.
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Study — EVS) aptaujas datus, kas kluva pieejami 2021. gada novembri.
Eiropas Vertibu pétijums ir viens no ievérojamakajiem salidzinosajiem pé-
tijumiem, kas vérsts tiesi uz vértibu izpéti Eiropa. EVS Latvija piedalas jau
kop§ 1990. gada, kas padara iespéjamu sabiedribas morales un vértibu ana-
lizi teju trisdesmit gadu garuma. Iepriekséjie pétijumi veikti 1990., 1999.
un 2008. gada, bet apkopotie dati pieejami GESIS Sociilo zinatnu datu
kataloga (EVS 2022), kas sniedz iespéju Latvijas iedzivotaju vértibas un
atticksmes skatit salidzino$a perspektiva.

Vel viens nozimigs uz akadémiskiem standartiem balstits starptautis-
kais salidzinosais pétijums, kas vérsts uz iedzivotaju vértibu un atticksmju
analizi vairak neka 30 Eiropas valstis, ir Eiropas Socialais pétijums (Euro-
pean Social Survey — ESS)?. Ari §1 pétijuma datu analize ir ieklauta vairakos
krajuma rakstos un sniedz butisku ieguldijumu salidzinosai vértibu izprat-
nei. ESS pétnieciska programma britu sociala statistika, akadémika sera
Rodzera Dzovela (Roger Jowell) vadiba tika uzsakta 2001. gada. Latvija ir
piedalijusies ¢etros ESS pétijuma posmos: 2006. gada (3. posms),
2008. gada (4. posms), 2015. gada (7. posms) un 2019. gada (9. posms).
Latvija ESS zinatnisko vadibu un istenosanu no 2003. lidz 2014. gadam
nodrosindja LU Filozofijas un sociologijas instituts, kops 2018. gada — LU
Socialo zinatnu fakultates Socidlo un politisko pétijumu instituts.

Salidzinoso starptautisko pétijumu dati lauj ne tikai izsekot izmainam
vai stabilitatei Latvijas iedzivotaju vértibas un attieksmeés, bet ari salidzinat
tas ar citu Eiropas valstu iedzivotdju vértibam un attieksmém. Vairaki no
$aja izdevuma ieklautajiem rakstiem balstiti uz EVS (2021) un ESS (2019)
aptaujas datu analizes rezultatiem. Latvijas iedzivotaju kultaras vértibas
citu Eiropas valstu konteksta sava raksta aplako LU vadosa pétniece Inese
Stpule un pétniece Rasa Skérstina. Izmantojot Ronalda Ingleharta un
vina domubiedru izstradato teorétisko un metodologisko pieeju, iedzivo-
taju veértibas tiek analizétas un salidzinatas divas dimensijas: sekulari ra-
cionalas vértibas pret tradicionalajam vértibam un izdzivosanas vértibas
pret pasizteik§anas vértibam.

2 Eiropas Sociila pétijuma majaslapa (2021). Pieejams: http://www.europeansocial-
survey.org/ (skatits 22.12.2021.).
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ESS pétijuma izmantotais vértibu modelis ir balstits uz Saloma Svarca
vertibu klasifikacijas modeliem (Schwartz 1992; 2012; Sortheix &
Schwartz 2017). Saji vértibu teorijas modeli balstitie indikatori aplakoti
vairakos §i izdevuma autoru rakstos. Analiz&jot ESS 9. posma datus, LU
Socialo zinatnu fakultates docents Jurijs Nikisins un Latvijas Universitates
asociétais profesors Mareks Niklass parbauda cilvéka attieksmju un pa-
matvértibu (saskana ar S. Svarca vértibu teorijas modeli) ietekmi uz Lat-
vijas iedzivotaju parliecibu par to, ko nozimé taisniga sabiedriba un kadai
jabut “taisnigai un godigai” ienakumu un labklajibas sadalei sabiedriba.

Jautdjumam par to, ka sabiedribas noteiktu grupu dzive un sociali-
zicija postkomunistiskajas valstis ietekméjusi vértibas un attieksmi pret
sabiedriska labuma radiSanu un iesaistiS$anos kolektiva riciba, pievérsusies
Latvijas Universitates asociéta profesore Inta Mierina. Balstoties uz
14 valstu salidzino$u datu analizi, autore secina, ka Central- un Austrum-
eiropas valstim raksturiga spéciga nacionala identitate var palidzét atrisi-
nit kolektivas ricibas, ka ari sabiedriska labuma un kopégjo resursu
dilemmas. Stipra piekerSanis savai tautai un valstij var veicinat kolektivu
ricibu — iestasanos dazadas grupas un biedribas, ziedo$anu un brivpratigo
darbu, ka ari iesaistiSanos politiskas aktivitateés.

LU vadosa pétniece Inese Supule, izmantojot S. Svarca vertibu teoré-
tiska modela indikatorus, salidzina Latvijas krievu un latviesu vértibas,
mekléjot lidzigo un atskirigo So grupu vértéjumos. Analizé savstarpéji pa-
pildinosi izmantoti abu ieprieks aprakstito pétijumu ESS (2019) un EVS
(2021) dati.

Savukart LU vadosais pétnieks Marting Kaprans analizé abu Latvija
lielako etnolingvistisko kopienu politiskas attieksmes, mekléjot atbildes uz
pétniecisko jautajumu, vai neoliberalas kartibas izraisita nedrosiba var aiz-
stat etnokulturalo identifikaciju ka Latvijas sabiedribas ideologisko avotu.
Analizé ipasa uzmaniba ir pievérsta atbalstam alternativai politiskai sisté-
mai un tam, cik lield méra $adu atbalstu var izskaidrot ar nedrosibu un
simpatijam pret kreisi orientétam komunitarisma idejam. Autors secina,
ka nedrosiba var iespéjot paretnisku saliedétibu, tacu tas nenozimé, ka
etnolingvistiskais elements klast nenozimigs rezimu mainas konteksta.
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Religijpétniece, projekta vaditaja Rigas Stradina universitaté Agita
Misane kopa ar RSU vadosajiem pétniekiem Ritmu Runguli, Silvu
Senkani un Ivaru Neideru sava raksta péta saistibu starp Latvijas iedzivo-
taju religisko identitati un attieksmi pret ¢etram morali neviennozimigi
vértétam paradibam — abortu, eitanaziju, pasnavibu un navessoda piemé-
roSanu. Senak veikta Pasaules vértibu pétijuma (1996) un EVS (2021)
datu salidzino$a analize liecina, ka 25 gadu laika Latvijas sabiedriba
kopuma ir mazinijusies abortu, eitanazijas un pasnavibas attaisno$ana.
Nozimigakas atskiribas religiozo un nereligiozo iedzivotaju starpa véro-
jamas attieksmé pret abortu un eitanaziju, kameér atskiribas attieksmé pret
pasnavibu un navessodu ir mazak izteiktas.

Atskiriba no socialo zinatnu pétniekiem, kas vértibas analizéjusi, bal-
stoties galvenokart uz kvantitativiem sabiedribas attieksmju un vértib-
uzskatu mérijumiem, filozofisku analizi par to, ki vértibas zaudé savu
sakralo vai aizsargdjamo nozimi, parvér$oties par hobiju, piedava Latvi-
jas Universitates vadosais pétnieks Maris Kalis. Vina analizes pétniecis-
kais jautdjums ir: vai vértibas, rituali, tradicijas, kultaras prakses iemieso
kadu “augstiaku jegu”, pat ja tas tiek praktizétas, vai ari tas ir tikai valas-
prieks jeb hobijs? Analizé&jot bagatigu piemeéru klastu, to skaita no islama
tradicijas un sabiedriskas kustibas woke, autors nonak pie secindjumiem,
ka ari Latvija vérojama vértibu partapsana par aréjam vai hobija iz-
pausmém, ko raksturo, pieméram, dazadu paganisko zimju attélosana
uz apgérba u. tml. Ja nepastav sakrala mita pamats, individualas vérti-
bas klast par privatu lietu un tam nav publiskas nozimes. Tada gadijuma
sakralas vértibas zaudé savu sakrilo nozimi un to praktizésana drizak ir
tikai atdarino$a performance jeb, citiem vardiem sakot, tas partop par
hobiju.

Savukart vésturniece, LU pétniece Maija Kramina, balstoties uz trim-
das latvie$u atminam, apluko materialo vértibu lomu béglu gaitu laika
1944./1945. gada, ka ari moralo vértibu izpausmes, kas atklajas, stastot par
béglu ricibu, izdaritajam izvélém un pienemtajiem lémumiem. Pétijuma
pamata ir Nacionalas mutvardu véstures krajuma ieklautas trimdas latviesu
dzivesstastu intervijas. Atminas par béglu lidzpanemtajiem materialajiem
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priek§metiem bieZi vien ir saistitas ar simbolisko vértibu, ko sie prieksmeti
ieguvusi laika gaita. Bégliem nozimigas garigas vértibas (daba un dzive,
solidaritate, taisnigums, atbildiba, labestiba un briviba) atklajas gan taja, ka
trimdas latviesi atspogulo savu un citu cilvéku ricibu béglu gaitas, gan
epizodés, ko vini izvéléjusies icklaut savos dzivesstastos.

Cilveka vertibuzskatu veido$anis, uzskatu maina ir process, kas risinas
visa dzives garuma, tomér prieksstati par vértibam tiek ieaudzinati jau
bérniba un turpina veidoties pusaudza gados un jauniba, augot noteikta
gimeneg, sociilaja vide, gan vecaku, gan draugu, gan plasakas sabiedribas
ietekmeé. Vairakos rakstos analizéta vértibu veidosanas jaunie$u mérkgrupa.
Vértibu maina sabiedriba kopuma notiek loti léni, tadél visbiezak tiek
rundts par vértibu mainu dazadu paaudzu salidzinajuma. Daugavpils Uni-
versitites vadosa pétniece Ilze Kacane analizé vértibu nodosanu vairak-
paaudzu gimenés un apliko starppaaudzu komunikaciju ka lidzekli étisko
un moralo vértibu trikuma mazinasanai gimené un sabiedriba. Gimenes
loceklu mijiedarbibu autore raksturo ka divvirzienu procesu, kas nodrosina
ne tikai vertibu talaknodosanu, bet ari ietekmé vértibu (t. sk. gimenes ka
vértibas) resemantizésanu un reinterpretaciju.

Daugavpils Universitates profesores Anitas Stasulanes un Jiveskiles
Universitates (Somija) profesores Terhi-Annas Vilskas (Zerhi-Anna
Wilska) kopigaja raksta tiek aplukota svétku loma imigrantu jauniesu
identitates formé$anas procesa. Analize balstita uz krievu jauniesu Somija
pieredzes stastiem par dazadu sekularo un religisko svétku svinésanu.
Identitates veido$anas procesa jauniesiem raksturiga sevis identificésana ar
abam — mitnes zemes un izcelsmes zemes kultaram. Daudzslanainaja
svetku pieredzé paraléli vésturiskas atminas un etnisko pamatvértibu péc-
tecibai ieziméjas integracijas, globalizacijas, komercializacijas un masu
kultaras nospieduma slanis.

Savukart Daugavpils Universitates vadosa pétniece Alina Roma-
novska, balstoties uz pétijumu 14-18 gadus vecu jauniesu grupa, apliko-
jusi jauniesu kultaras uztveri un vinu viedoklus par kultaras vértibam,
analizgjot $is uztveres atbilstibu vai neatbilstibu izglitibas standartos no-
teiktajam prioritatém kultaras vértibu apguve.
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Parlakojot rakstu tematiku, var secinit, ka §is “Religiski-filozofisko
rakstu” laidiens atskiras no citiem ar arkartigi bagato un plaso empirisko
materialu un informaciju, kas paver lasitdjam iespéjas ne tikai iepazities ar
jaunako pétijumu rezultitiem, bet pardomat un pozicionét savus vértibuz-
skatus plasaka Latvijas un Eiropas sabiedribas vértibu konteksta.
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VARIOUS ASPECTS OF VALUES
WITHIN THE CONTEMPORARY CONTEXT

The current issue of Religious-Philosophical Articles is devoted to the
analysis of values of Latvian society from a comparative perspective. Given
the multidimensional nature of the concept of ‘values’, the description,
analysis and classification of values have at all times given rise to debates,
controversies and even conflict. Identification of the many facets of the
concept of values (as noted by Maija Kale, professor at the University of
Latvia) requires suitable competency within a broad spectrum of cultural
history and knowledge of the humanities as well as dialogue in the social
sphere and sensus communis. There is an understanding among philoso-
phers that values have an ontological existence and are not evaluation-
dependent and can neither be destroyed nor abolished, although education
and media can influence value orientation (Kile 2016).

In the social sciences, values are defined as general goals that an indi-
vidual considers to be important and that determine their attitudes and
behaviour (Rokeach 1973). A distinction is made between personal or
individual values and values related to social affiliation. Scholars world-
wide have shown that person values and social affiliation values influence
the political behaviour, actions and electoral choices of individuals.

Values determine government decisions, law-making, group relations
and civic behaviour because they include the desires, views, and moral
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codes that determine an individual’s behaviour in society. In political do-
cuments and academic literature, constant attention is focused on values
that promote economic growth, the functioning of democracy and the
maintaining of national security. Latvia’s national value system is based on
a declared commitment to fundamental European values. But how united
and cohesive is Europe today, how united and cohesive is Latvian society
at a time when Ukraine is fighting a brutal war for European values — free-
dom, democracy, the rule of law and human rights? We are currently living
in a situation in which the highest European values are being weighed
against the reduced wellbeing of European society and the individual. Due
to the energy and economic crisis caused by the war, high inflation and
decline in the quality of life, there is a constant bargaining among Euro-
pean states over economic interests. Many of the problems facing Euro-
pean society today are based on a confrontation of different values, so
understanding public opinion and values is of paramount importance.

The idea to invite researchers in the social sciences and humanities to
share their latest research and findings in their field, and publish a special
issue of the journal to promote the development of theoretical and empir-
ical knowledge on values in Latvia was born during the project “Value
(trans)formation in uncertain times: social cohesion and neoliberal ethos
in Latvia™. The immediate aim of the project was to provide a new com-
parative cross-sectional analysis of values in Latvia, and their development
in the context of immigration processes, socialisation and historical expe-
riences. As the project coincided with the most difficult phase of the
Covid-19 pandemic, which highlighted the divisions in society and deep-
ened social discord and social tensions in all spheres of life, there was a
growing need to explore in more depth the different aspects of social at-
titudes and values.

Another motivating factor for reaching out to a wider range of social
sciences and humanities researchers to contribute to this journal was the

! 'The project was funded by the Latvian Council of Science “Value (trans)formation
in uncertain times: social cohgsion and neoliberal ethos in Latvia” (Nr.1zp-2020/2-0068),
Project lead: Dr.sc.soc. Inese Sapule

13



14

Religiski-filozofiski raksti XXXIII

opportunity of researchers to use new and just published survey data from
the international comparative European Values Study (EVS), available in
November 2021. The European Values Study is one of the most significant
comparative studies focusing specifically on values in Europe. Latvia has
been taking part in the EVS since 1990, which makes it possible to analyse
morals and values over a period of 30 years. Previous studies were carried
out in 1990, 1999 and 2008 but the data collected are available in the
GESIS Social Sciences Data Catalogue (EVS 2022) which provides a com-
parative perspective on the values and attitudes of the Latvian population.

The European Social Survey — ESS? is another major international
comparative study based on academic standards, analysing the values and
attitudes of the population in more than 30 European countries. The data
analysis from this source is also included in several articles in the current
issue, offering a significant contribution to a comparative understanding
of values. The ESS research programme was launched in 2001 under the
leadership of Sir Roger Jowel, a British social statistician and academic.
Latvia has participated in four ESS research phases: in 2006 (Phase 3),
2008 (Phase 4) and 2019 (Phase 9). In Latvia the scientific management
and implementation of the ESS was provided by the Institute of Phi-
losophy and Sociology at the University of Latvia, and since 2018 — by the
Institute of Social and Political Studies, Faculty of Social Sciences at the
University of Latvia.

Not only does data from comparative international studies allow
tracking of the dynamics or stability in the values and attitudes of the
Latvian population but also to compare them with the values and atti-
tudes of individuals in other European countries. Several articles in this
issue are based on the results of the analysis of the EVS (2021) and ESS
(2019) survey data. In their article Inese Sﬁpule, a senior researcher at the
University of Latvia and researcher Rasa Skérstina examine the cultural
values of the Latvian population in the context of other European
countries. Using the theoretical and methodological approach developed

2 European Social Survey website (2021). Available: http://www.europeansocial-
survey.org/ (Accessed: 22.12.2021.)
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by Ronald Inglehart and his colleagues, the values of the population are
analysed and compared along two dimensions: secular-rational versus tra-
ditional values and survival values versus self-expression values.

'The value model used in the ESS study is based on the values classi-
fication models of Shalom Schwartz (Schwartz 1992 2012; Sortheix &
Schwartz 2017). Indicators based on this value theory model are discussed
in several articles by the authors of this issue. Analysing the ESS Phase 9
data Jurijs Nikisins, docent at the Faculty of Social Sciences, University of
Latvia, and Mareks Niklass, Associate Professor at the University of Lat-
via examine the influence of people’s attitudes and core values (according
to Schwartz’s value theory model) on the views of the Latvian population
about what a just society means and what should be considered a ‘just and
fair’ distribution of wealth and income in society.

Inta Mierina, Associate Professor of the University of Latvia, has ad-
dressed the question of how the life and socialisation of specific groups in
post-communist countries has influenced values and attitudes towards the
creation of public goods and engagement in collective action. Based on the
analysis on comparative data from 14 countries, the author concludes that
the strong national identities characteristic of Central and East European
countries can help resolve dilemmas of collective action, and of public
goods and common resources. Strong attachment to one's people and the
nation can foster collective action — joining various groups and associ-
ations, volunteering, and engaging in political activities.

Inese Sﬁpule, a senior researcher at the University of Latvia, makes
use of the indicators of S. Schwartz’s theoretical model to compare the
values of Russians and Latvians in Latvia, looking for similarities and
differences in the evaluations of these two groups. The data from both
studies — ESS (2019) and EVS (2021) is used in a complementary way in
the analysis.

Martins Kaprins, a senior researcher at the University of Latvia, anal-
yses the political attitudes of the two largest ethnolinguistic communities
in Latvia, seeking answers to the research question of whether insecurity
caused by the neoliberal order can replace ethnocultural identification as
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an ideological source of Latvian society. The analysis focuses in particular
on support for an alternative political system and the extent to which such
support can be explained by insecurity and sympathy for left-leaning com-
munitarian ideas. The author concludes that the insecurity may allow for
supra-ethnic cohesion, but this does not mean that the ethnolinguistic
element becomes irrelevant in the context of a regime change.

In their article, Agita Misane, religious researcher and project leader
at Riga Stradin$ University, together with RSU senior researchers Ritma
Rungule, Silva Senkine, and Ivars Neiders explore the relationship be-
tween the religious identity of the Latvian population and attitudes to-
wards four morally ambiguous issues — abortion, euthanasia, suicide and
the death penalty. A comparative analysis of data from the World Values
study (1966) and the EVS (2021) shows that over the past 25 years, Lat-
vian society as a whole has decreased its justification of abortion, eutha-
nasia and suicide. The most significant differences between religious and
non-religious populations are in attitudes towards abortion and euthana-
sia, while differences in attitudes towards suicide and the death penalty are
less pronounced.

In contrast to social science researchers who have analysed values
based on mainly quantitative measures of societal attitudes and value be-
liefs, Maris Kaulis, a senior researcher at the University of Latvia, offers a
philosophical analysis of how values lose their sacred or protected mean-
ing and turn into a hobby. The research question of his analysis is: do
values, rituals, traditions, cultural practices embody a ‘higher meaning’,
even if they are practised, or are they just a hobby? Analysing a wealth of
examples, including from the Islamic tradition and the Woke social move-
ment, the author concludes that in Latvia, too, there is a transformation
of values into external or hobby manifestations, characterised, for example,
by the depiction of various pagan symbols on clothing, etc. In the absence
of a sacred myth, individual values become a private affair and have no
public meaning. Thus, the sacred values lose their sacred significance and
their practice becomes more an imitative performance, or in other words,

they become a hobby.
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Maija Krimina, a historian and researcher at the University of Latvia,
draws on memories of Latvian emigrees to examine the role of material
values during the refugee journey in 1944/1945, and also the manifesta-
tions of moral values revealed in the stories of the actions, choices and
decisions made by refugees. The research is based on interviews with Lat-
vian exiles included in the National Oral History Collection. Memories
of material objects that refugees took with them are often linked to the
symbolic value that these objects acquired over time. Spiritual values (na-
ture and life, solidarity, justice, responsibility, goodness and freedom) that
were important to the refugees were revealed both in the way exiled Lat-
vians reflected on their own and others’ actions during the refugee journey
and in the episodes they chose to include in their life stories.

'The formation and change of values and beliefs is a lifelong process
but values are instilled in childhood and continue to be formed in adoles-
cence and young adulthood, growing up in a particular family and social
environment, influenced by parents, friends and wider society. Several ar-
ticles have analysed the formation of values in the youth target groups.
The change of values in society as a whole is very slow; which is why the
most frequent discussion is about the change of values between different
generations. Ilze Kacane, a senior researcher at Daugavpils University,
analyses the transmission of values in multigenerational families and looks
at intergenerational communication as a means of reducing the lack of
ethical and moral values in families and society. The author describes the
interaction between family members as a two-way process but also in-
fluences the re-semanticisation and reinterpretation of values (including
family as a value).

A joint article by Anita Stasulane, professor at Daugavpils University
(Latvia) and Terhi-Anna Wilska, professor at the University of Jyviskyld
(Finland), analyses the role of festivities in the formation of immigrant
youth identity. Their investigation is based on the experiences of young
Russian people living in Finland celebrating various secular religious fes-
tivals. In the process of identity formation, young people are characterised
by self-identification with both cultures —those of the country of their
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origin and their home country. In the multi-layered experience of festivals,
a layer of integration, globalisation, commercialisation and the imprint of
mass culture emerges alongside the continuity of historical memory and
core ethnic values.

Alina Romanovska, a senior researcher at Daugavpils University, based
on a study of 14-18 year olds, has investigated young people’s perception
of culture and their views on cultural values, analysing whether or not
these perceptions correspond to the priorities in learning cultural values
set out in educational standards.

Looking through the topics of the articles, it can be concluded that
this issue of Religious-Philosophical Articles differs from the others by the
extremely rich and extensive empirical material and information, which
opens up opportunities for the reader not only to get acquainted with the
latest research results, but also to reflect and position their own value views
in the wider context of values in Latvian and European society.
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WEST-EUROPEAN, EAST-EUROPEAN AND
NORDIC COUNTRIES: WHERE DO LATVIAN
VALUES STAND?

Social inequalities, cleavages caused by restrictions imposed by the government fo
reduce the Covid 19 pandemic, and the rise of political populism pose new questions re-
garding the values and value change in different societies. In this article the authors at-
tempt to analyse cultural values, using the theoretical and methodological approach
developed by R. Inglehart and colleagues, and locate the values of the Latvian people on
two dimensions: secular-rational values vs. traditional values and survival values vs.
self-expression values. The article provides a comparison of values in four countries: Lat-
via, Norway, Poland, and Great Britain. The analysis is based on the data from the fifth
wave of the European Values Survey, which in Latvia, was carried out in 2021. The data
analysis was performed within the project “Value (trans)formation in uncertain times:
social cobesion and neoliberal ethos in Latvia” (Nr. [zp-2020/2-0068).

Keywords: Cultural values, Inglehart’s modernisation theory, insecurity and
populism, Latvia

Introduction

Since the 1980s value studies have explored people’s values and be-
liefs, value changes and their social and political impact, and, based on
these studies, different scholars worldwide have drawn very influential
and controversial conclusions. Cultural change is gradually also occurring
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in Latvia; however, the trajectory of change cannot be regarded as linear,
and some trends are controversial. Social inequality and the rise of po-
litical populism are some of the trends which trigger an alarm and can
pose risks to the sustainability of Latvia’s democratic polity. A study by
Kaprans and Mierina (2019) informs that 38% of the Latvian population
agree (16% are unsure) that “our country’s traditional values are conflict-
ing with those of the West”. Studies to date have shown that there is a
lack of social trust and mutual empathy in Latvia, and part of the Latvian
population express political cynicism, apathy, and mistrust of the govern-
ment (Mierina 2018). Researchers under the leadership of Professor
Kruk have concluded that “low social trust and social passivity are the
corollaries of pluralism anxiety” (Kruk 2018, 14). The previously men-
tioned beliefs weaken support for liberal democracy and require attention
and monitoring by researchers. In this context, the scope of the article is
twofold. First, the analysis attempts to highlight — theoretically and em-
pirically — the value dimensions developed by Inglehart and colleagues
(Inglehart 1997; 2018; Inglehart & Baker 2000; Norris & Inglehart 2019):
these are secular-rational values vs. traditional values and survival values
vs. self-expression values. Second, the article provides a comparison of
cultural values in four countries: Latvia, Norway, Poland, and Great
Britain. In this analysis, Poland represents Eastern European countries,
Norway — the Nordic countries, and Great Britain has been chosen to
represent West-European countries. The empirical base for the analysis is
the fifth wave of the European Values Study (EVS 2020). The categories
of analysis used for the comparative analysis of EVS survey data were
chosen after the review of relevant literature. They illustrate the similar-
ities and differences across countries regarding two value dimensions:
secular-rational values versus traditional values and survival values versus
self-expression values, based on Inglehart (2018).

'The article is structured in the following way: first the theoretical con-
siderations, and analytical framework are described, followed by outlining
of the data, after which the empirical findings are presented. The analysis
includes a comparison of the most important aspects of life, attitudes
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towards different political systems and values perceived as important in
the education of children, that is, for the next generations. The empirical
findings and conclusions make a contribution by pointing out similarities
and differences among people in four countries — Latvia, Norway, Poland,
and Great Britain.

Theoretical considerations

The two most important value dimensions that have been found by
R. Inglehart (1997) in value survey analysis reflect cross-national polari-
zation between traditional versus secular-rational orientations toward
authority, and survival versus self-expression values. Inglehart has located
43 countries on a global map of cross-cultural variation based on these
two dimensions (Inglehart 1997, 81-98). He has found that the world-
view of people in rich societies differs systematically from the worldview
of people in low-income societies across a wide range of political, social,
and religious norms and beliefs.

Although R. Inglehart acknowledges that traditional societies are very
diverse, he defines what traditional values encompass. In his analysis, tra-
ditional values have been characterized by low levels of tolerance for abor-
tion, divorce, and homosexuality, by male dominance in economic and
political life, deference to parental authority, the importance of family life.
These societies emphasize social conformity rather than individualistic
striving, they usually are relatively authoritarian, most of them place strong
emphasis on religion, and they have high levels of national pride and a
nationalistic outlook. Societies with secular-rational orientations, which
mostly are advanced industrial societies, usually have the opposite charac-
teristics.

'The survival/ self-expression dimension is based on findings that
post-industrial societies enjoy comparatively high levels of security, and
this has impacted on their values and attitudes. Thus, for people in soci-
eties facing high levels of insecurity and low levels of well-being, economic
and physical security are the most important values. Therefore, they
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express intolerance to different outgroups more frequently and feel threat-
ened by foreigners or homosexuals, favour traditional gender roles, and an
authoritarian political view. These societies usually report relatively poor
health, low interpersonal trust and show low levels of subjective well-
being. A shift from materialist to postmaterialist values, described in
Inglehart’s earlier works (Inglehart 1977; 1990) is a part of a broader shift
from survival values to self-expression values (Inglehart 2018). Most im-
portantly, this cultural shift brought significant social and political
changes, for example, an emphasis on stronger environmental protection
policies, a support for democracy and human rights, the protection of
people with disabilities and minorities, gender equality in government,
business and academic life, and the spread of democracy. This shift is
linked to the move away from participation in political processes, such as
voting, joining political parties, trade unions, and associations, replacing it
with participation in demonstrations and activism, especially among
younger people. A greater support for the value of self-expression is con-
ducive also to greater happiness and life satisfaction (Inglehart 2018, 4).

In a recent publication Kafka and Kostis (2021) have analysed the way
in which the cultural background has changed during the past decades
and whether this affects the growth rate of economies. They have used an
unbalanced panel dataset comprising of 34 OECD countries from 1981
to 2019, and their conclusions are that the cultural background of the
countries under analysis presents a shift from traditional/materialistic
(from 1981 up to 1998) to post-materialist values (from 1999 up to 2019).
These conclusions support Inglehart’s updated modernisation theory
(Inglehart 2018).

Recent studies by Inglehart (Norris & Inglehart 2019; Inglehart 2018)
have been devoted to the problem of rising populism and support for a
strong leader. According to his analysis, people who live in precarious
conditions feel a higher need for group solidarity, rejection of outsiders
and obedience to strong leaders. The opposite — high levels of existential
security encourage openness to change, diversity and new ideas. While the
prosperity and security of the post-war era brought cultural change in
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Western countries, in recent decades, diminishing job security and rising
inequality have led to an authoritarian reaction, support for a strong leader
and xenophobia.

This theory has, however, been criticized for being materialistic, uni-
linear, and comparative-static (Haller 2002). It struggles to explain the
difference between countries in the same region that have experienced
similar historical, political and economic events and, most importantly, it
is insensitive to cultural diversity within European societies. Difterent
studies, including the latest studies by Inglehart (2018) show that value
change is much more diversified and open-ended as initially suggested.
What was seen as the developmental ideal, has proven to be elusive or
even questionable, as illustrated by the cultural backlash identified by
Norris & Inglehart (2019).

The location of Latvia on two dimensions of cross-cultural variation,
based on an analysis of the World Values Surveys, 1990-1991 and 1995—
1998 (Inglehart & Baker 2000), informs us that Latvia has a high score
regarding secular-rational values and in this aspect, it is close to Protestant
Europe (Germany, Denmark, Norway, Sweden). At the same time, Latvia
differs considerably from Protestant Europe when looking from a survival/
self-expression values dimension, because survival values dominate over
self-expression values. The analysis of the results of the World Values Sur-
vey, 2010-2014 confirms previous findings (Rungule & Senkane 2018),
and reveals that Latvians share secular-rational and survival values. Re-
garding Inglehart’s materialism-post-materialism scale, the analysis by
Mierina (2018) shows that materialism among Latvians increases signif-
icantly with age (especially in the age group 45 years and older), but it
should be noted that those who support materialism values are also in the
younger age group.

In other studies, Latvia is associated with a broader context of politi-
cal culture and values that are characteristic of the Central and East Euro-
pean (CEE) region. Previous research on CEE countries has identified
support for far right and populist ideology (Mudde 2007); a rising threat

in Europe, which is more widespread in CEE countries than in Western
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democracies (Mierina & Koroleva 2015; Mudde 2005). Generalized trust
that enables private transactions, the effectiveness of governance, and co-
operation for the public good (Putnam 1993; Fukuyama 1995) is not
widespread in the CEE region. Instead, CEE societies tend to form nar-
row, dense, and quite homogeneous networks and to have low trust in
others (Rose 1999; Letki & Mierina 2014). An inherent predisposition to
distrust (Sztompka 1996), and also social fragmentation have led people
in CEE to think primarily in terms of narrow self-interest, rather than the
public good (Howard 2003). Authoritarian appeal is linked with the past
political culture, as well as prejudice towards minority groups, cultural
conservatism, and right-wing self-positioning (Mudde 2005; Mierina &
Koroleva 2018). Norris and Inglehart (2019) claim that the insecurity and
austerity experienced by individuals during the financial and economic
crisis in 2008-2009 also had an impact on cultural values and have con-
tributed to the rise of the populist wave. Sources of various values and
attitudes are schematically provided in Figure 1.

Support for populist  Left-right Collectivistic Work values Personal values
far-right ideology orientation values
— Authoritarianism - Economic — Generalized — Whatis — What to teach
— Populism conservatism social trust important in children
(Mudde 2007) — Acceptance of — Specific trust ajob — Moral values
inequality — Concern for — Importance of — Materialist-
(Mierina & other people work postmaterialist
Koroleva 2018) — Ecological orientation
values (Inglehart, 1977,
1990, 1997)
Macro-contextual socio-  Cultural factors Socialisation avenues Individual factors
economic factors
— Being broughtupinto - School — Age
— Historical experiences a particular ethno- — Family — Gender
— Contemporary cultural group — Friends — Income
context — Experiencing another  — Public discourse, — Education etc.
culture media

Figure 1. Sources of various values and attitudes

Source: Developed by the “Value (trans)formation in uncertain times: social cohesion and
neoliberal ethos in Latvia” (Nr. 1zp-2020/2-0068) project team.
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Based on the analysis of literature (Inglehart 1997; 2018; Inglehart &
Baker 2000; Norris & Inglehart 2019; Rungule & Sepkane 2018), we
hypothesize that, first, most Latvian people hold secular-rational values
which are expressed through a low level of importance attributed to reli-
gion; and second, survival values dominate over self-expression values
among the Latvian people. Third, we hypothesize that due to insecurity
and romanticizing of the regime of Karlis Ulmanis (regarding the cult of
the leader in Latvia see, for example, Hanovs & Teéraudkalns 2012) the
Latvian people are rather open to the appeal of authoritarianism and sup-
port a political system with a strong leader who does not have to bother
with a parliament and elections.

Methodology
The European Values survey (EVS) and the World Values Survey

(WVS) are international comparative studies, which mostly rely on
methodology developed by Inglehart and his colleagues. Therefore, the
theoretical discussion when using the EVS and WVS data is often related
to Inglehart’s theory of value change and related insights, their critique
and further research. In this article, the empirical base is the EVS data.
Latvia has been participating in the European Values Survey since 1990,
which allows for value analysis for more than thirty years. Previous surveys
were conducted in 1990, 1999 and 2008, but the last wave of the survey
was conducted in 2021. Implementation of the 5th round of EVS research
in Latvia was ensured by the Institute of Social and Political Research of
the Faculty of Social Sciences at the University of Latvia. The target group
of the survey consists of permanent residents of Latvia from the age of 18.
These age limits are set in accordance with the standards developed by
EVS, which have been unchanged since the implementation of the first
stage of EVS in 1980 (EVS 2021).

The questionnaire included questions on (a) family values and mar-
riage, (b) attitudes towards employment and work values, (c) political
views and ideology of the population, (d) questions on tolerance, (e) views
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on religion, (f) socio-economic problems. The sampling method of the
study in Latvia envisaged the implementation of a multi-stage stratified
random sample, ensuring an adequate representation of all regions and
settlements in Latvia in the sample. In order to create a representative
sample, anonymized information about the population was requested and
received from the Population Register of the Republic of Latvia.

Given that the survey was conducted in the context of the Covid-19
pandemic, two survey methods were used: a face-to-face structured com-
puterized interview and a computerized self-completion questionnaire.
The respondent in the household was selected using the principle of
the nearest birthday (from all adult members of the household, the one
who will have a birthday shortly was selected for the interview). To ensure
a theoretical net sample size (n = 1200), the total gross sample size was
3061 addresses. This means that a total of 3061 addresses, selected from
the Population Register of the Republic of Latvia where at least one
person over the age of 18 has declared a place of residence, were included
in the sample. All in all, 1335 questionnaires were considered valid
for analysis. The overall response rate was 44%. To equalize the prob-
ability of including the respondents in the sample, data weights were
prepared based on the respondents’ region of residence, gender, and age.

'The countries used for comparison with Latvia were Norway, Poland,
and Great Britain. Very generally Norway is chosen to represent values in
the Nordic countries, Poland represents Eastern European countries, and
Great Britain is a West-European country. In Inglehart’s map of cultural
values (Figure 3.3. Locations of 94 societies on global cultural map, 2008—
2014; Inglehart 2018), Norway represents a group from Protestant
Europe, Great Britain — the group of English-speaking countries, Poland
is close to the Catholic Europe group, and Latvia represents the Baltic
group. According to Inglehart’s research, all four countries represent dif-
terent cultural clusters (Inglehart 2018). Table 1 summarizes the survey
characteristics in all four countries: the fieldwork period, the mode of data
collection and the sample size.
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Table 1. The EVS survey characteristics in Latvia, Norway, Poland,
and Great Britain

No. Country Fieldwork period Mc(:j; :tfi:)izta Sa;rir;[e)le
1. |Latvia (LV) 01.05.2021. - 30.09.2021. | CAPI/ CATI | 1335
2. |Norway (NO) 22.08.2018.-17.12.2018. |CAPI/ CATI | 1122
3. |Poland (PL) 17.11.2017. - 08.02.2018. | CAPI 1352
4. | Great Britain (GB) | 12.02.2018. — 16.07.2018. | CAPI 1788

The analysis categories used for comparative analysis of the EVS sur-
vey data are summarised in Table 2. They include the analysis of answers
on three questions. First, regarding the importance of different life aspects.
Second, concerning the most desirable qualities which children can be
encouraged to learn at home. Third, the attitude towards a democratic
political system and political system with a strong leader, who does not
have to be concerned with a parliament and elections. Table 2 also pro-
vides the characterization of each value as a secular-rational value/ tradi-
tional value or survival/ self-expression value based on Inglehart (2018).

Table 2. The analysis categories used for comparative
analysis

Secular-rational
values //
traditional values

Survival values//

self-expression

Cultural Value | Responses to the following question

values
Work How important it is in your life. Different
Work interpretations
available
Family How important it is in your life. Traditional values

Family
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Cultural Value

Responses to the following question

Secular-rational
values //
traditional values
Survival values//
self-expression
values

Friends and

acquaintances

How important it is in your life.
Friends and acquaintances

Self-expression
values

Leisure time

How important it is in your life.

Self-expression

Leisure time values
Politics How important it is in your life. Different
Politics interpretations
available
Religion How important it is in your life. Secular-rational

Religion

values versus

traditional values

Good manners

Here is a list of qualities which
children can be encouraged to learn at
home. Which five would you say are
the most desirable for a child to have?
Please choose up to five! Good
manners

Traditional values

Independence

Here is a list of qualities which
children can be encouraged to learn at
home. Which five would you say are
the most desirable for a child to have?
Please choose up to five!
Independence

Self-expression
values

Hard work

Here is a list of qualities which
children can be encouraged to learn at
home. Which five would you say are
the most desirable for a child to have?
Please choose up to fivel Hard work

Traditional values,
Survival values
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Secular-rational

values //
traditional values
Itural Value | R he followi i
Cultural Value | Responses to the following question Survival values//
self-expression
values
Feeling of Here is a list of qualities which Different
responsibility | children can be encouraged to learn interpretations
at home. Which five would you say available
are the most desirable for a child to
have? Please choose up to five!
Feeling of responsibility
Imagination Here is a list of qualities which Self-expression

children can be encouraged to learn
at home. Which five would you say
are the most desirable for a child to
have? Please choose up to five!
Imagination

values

Tolerance and
respect for

other people

Here is a list of qualities which
children can be encouraged to learn
at home. Which five would you say
are the most desirable for a child to
have? Please choose up to five!
Tolerance and respect for other

people

Self-expression
values

Thrift, saving
money and

things

Here is a list of qualities which
children can be encouraged to learn
at home. Which five would you say
are the most desirable for a child

to have? Please choose up to five!
'Thrift, saving money and

things

Survival values
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Secular-rational

values //
Cultural Value | Responses to the following question tradl.tlonal values

Survival values//

self-expression

values
Determination, | Here is a list of qualities which Different
perseverance | children can be encouraged to learn at | interpretations

home. Which five would you say are available

the most desirable for a child to have?
Please choose up to five!
Determination, perseverance

Religious faith

Here is a list of qualities which
children can be encouraged to learn at
home. Which five would you say are
the most desirable for a child to have?
Please choose up to five! Religious faith

Secular-rational
values versus
traditional values

Unselfishness | Here is a list of qualities which Different
children can be encouraged to learn at | interpretations
home. Which five would you say are available
the most desirable for a child to have?

Please choose up to five! Unselfishness
Obedience Here is a list of qualities which Traditional values

children can be encouraged to learn at
home. Which five would you say are
the most desirable for a child to have?
Please choose up to five! Obedience

Strong leader

Having a strong leader who does not
have to bother with parliament and
elections

Traditional values,
Survival values

Democracy

Having a democratic political system

Secular-rational
values
Self-expression
values
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Results

Looking at the general tendencies about the most important aspects
of life in the assessment of the population of Latvia, Norway, Great
Britain, and Poland, it is evident that at the level of the main trends, the
opinion of the population of all the countries considered is similar
(Figure 2, Table 3). In terms of importance, family is first in all countries,
and it is followed by work, leisure and friends and acquaintances. Politics
and religion occupy the last place in terms of importance.

Please say, for each of the following, how important it is in your life.

Work Family
70
100
60 920
50 —48 80
42 70
40 60
30 50
40
20 30
10
10 8 5 20
20
M BN e WL 2
[\%
| e qulte ™ not at all m_ve quite u. not at all
important important important important |mportant |mportant |mporlant important
Friends and acquaintances Leisure time
70
0 — 58
50 —
40 ——
] - 48-45 52-43 42’53
7- - 4o, —
b I : e e e
GB NO PL
very qulte not at all very quite not not at all
u important u important u important important u important u;; important u important important
Politics Religion
60 57

24

I
I
N ‘

v GB NO PL
m.vev qulte ™ not at all mve quite ™ not not at all
important important important important important important important important

Figure 2. 'The importance of different aspects of life (%). The EVS data (EVS 2020)
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Table 3. The importance of different life aspects (%). The EVS data

(EVS 2020)
Work
No.| Country | very . quite . not .not at all Total
important | important | important | important
1. LV 48 42 8 2 100
2. GB 45 31 10 14 100
3. NO 63 30 2 100
4, PL 60 34 3 100
Family
No.| Country | very . quite ' not 'not at all Total
important | important | important | important
1. LV 81 18 1 0 100
2. GB 91 7 1 0 100
3. NO 93 7 0 0 100
4, PL 94 6 0 0 100
Friends and acquaintances
i 11
No.| Country | very ' quite . not .not ata Total
important | important | important | important
1. LV 30 58 11 1 100
2. GB 55 40 5 0 100
3. NO 62 36 2 0 100
4. PL 40 55 4 1 100
Leisure time
No.| Country | very . quite . not .not at all Total
important | important | important | important
1. LV 42 51 7 1 100
2. GB 48 45 6 1 100
3. NO 52 43 4 1 100
4, PL 42 53 4 1 100
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Politics
No.| Country | very . quite . not .not at all Total
important | important | important | important
1 LV 4 27 41 28 100
2. GB 13 44 28 15 100
3. NO 14 57 24 5 100
4 PL 8 39 32 21 100
Religion
No.| Country | very . quite ' not 'not at all Total
important | important | important | important
1. LV 9 29 34 28 100
2. GB 15 23 36 26 100
3. NO 11 23 47 19 100
4. PL 39 41 13 7 100

However, interesting observations emerge when national differences
are scrutinised more closely. In comparison, the priorities of the Polish
population are significantly different, as a significantly higher proportion
of Poles consider religion to be an important aspect of life (80% consider
it as important). For comparison, among the population of Latvia and
Great Britain, only 38% think that religion is important in their life, but
in Norway — only 34%. This shows that the people of Latvia, Great Britain
and Norway are relatively more secular, but in Poland, religion is impor-
tant — as it is in traditional societies. In general, this is in line with previ-
ous observations that Latvia, Great Britain, and Norway are similar in
terms of the importance of religion, and they are united in the Protestant
cluster of European countries (Inglehart & Baker 2000).

When analysing the significance of politics in the daily life of the
population of the countries in question, it is evident that the opinion of
the Latvian people on this issue is closer to that of the Polish people.
Compared to other countries, Latvia has the lowest number of people who
care about politics (31%, and only 4% say politics is very important).
Among the Polish population, this indicator is 47% (very important 8%),
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in the United Kingdom 57%, but in Norway, 71% say that politics is im-
portant in their lives. These answers reveal the apolitical nature of Lat-
vians, which can be explained by the lack of trust in state institutions and
the belief that they have no opportunity to influence political processes
(Mierina, Stpule & Kaprans 2021).

'The answers about the importance of work are interesting with regard
to the inhabitants of Great Britain, where the biggest share of people say
that work is not important in their life (24%). Regarding the importance
of family and friends and acquaintances, it was evident that the importance
of these aspects is not as strongly expressed among Latvians as it is in other
countries, we can see that among Latvians there are more respondents who
say: “quite important”, and less are convinced that these aspects are “very
important”. This again is a signal of certain anomie and alienation.

The analysis of the most desirable qualities for a child — which chil-
dren can be encouraged to learn at home — reveals a completely different
picture in different countries (Figure 3, Table 4). For example, in Norway,
the three most frequently mentioned answers are tolerance and respect for
other people (91%), independence (86%), and a sense of responsibility
(84%), while the least frequently mentioned are: religious faith (7%), thrift,
saving money and things (11%), and obedience (14%). When putting
these answers on a secular-rational values — traditional values and survival
values — self-expression values matrix, the answers of people from Norway
confirm that they are supporting secular and post-materialist values.

For Polish people, comparably, independence (29%) is not a desirable
quality for a child, but the importance of hard work is highlighted (81%).
Tolerance and respect for other people (80%) and a sense of responsibility
(73%) are also among the most welcomed qualities for a child. Latvians
differ from Poles regarding the importance of independence, which is a
desirable quality for a child for 74% of Latvians, but similarly to Poles,
Latvians also welcome hard work (74%). In Great Britain, the most desir-
able quality for a child is good manners (87%), in second place are toler-
ance and respect for other people (82%). Religious faith (10%) is the least
desirable quality for a child according to the people in Great Britain.
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Surprisingly, imagination is mentioned quite seldom among the desirable

qualities for a child, although it is more often mentioned in Norway (44%)
and Great Britain (33%) than in Latvia (18%) and Poland (16%). When
reviewing these answers through the lens of a secular-rational values —

traditional values and survival values — self-expression values matrix, the

answers of the people in Norway and Great Britain correspond to self-ex-

pression and post-materialist values more than the answers of Latvians

and Poles, who favour hard work and thrift, saving money and things

(54% in Latvia and 35% in Poland).

Here is a list of qualities which children can be encouraged to learn at home. Which five would
you say are the most desirable for a child to have? Please choose up to five!

The most desirable qualities for a child to have:
LATVIA

Good manners

Obedience 68 _Independence
% 74N

Unselfishness ‘/

Religious Feeling of
\ / responsibility

faith

Determination, \
perseverance

Thrift, saving
money and things

Imagination

Tolerance and
respect for other
people

The most desirable qualities for a child to have:

POLAND

Good manners

Obedience

Independence
60

Unselfishness ‘/ N \8\‘1‘Hard work

Religious | | ) 73 Feeling of

faith \ O\ A6/ / responsibility

Determination, \ / Imagination
perseverance . 8
Thrift, saving o~ Tolerance and

respect for other
people

money and things

The most desirable qualities for a child to have:
Great Britain

Good manners

Obedience _Independence

Unselfishness g " Hard work

Feeling of

Religious / responsibility

faith
Determination, \
perseverance

Thrift, saving -
money and things

Imagination

Tolerance and
respect for other
people

The most desirable qualities for a child to have:

Norway

Good manners

Obedience 7 86_Independence

Unselfishness \Hard work

~ 84 Feeling of

Religious | 7 8 g of
faith / /responsibility
Determination, \ |magination
perseverance - 8!
Thrift, saving Tolerance and

respect for other
people

money and things

Figure 3. The most desirable qualities for a child (%). The EVS data (EVS 2020)
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Table 4. The most desirable qualities for a child (%). The EVS data

(EVS 2020)

LV GB NO PL

1. |Good manners 68 87 75 60

2. |Independence 74 52 86 29

3.|Hard work 74 46 19 81

4. |Feeling of responsibility 85 45 84 73

5. |Imagination 18 33 44 16

6. | Tolerance and respect for other people| 69 82 91 80

7. |'Thrift, saving money and things 54 19 11 35

8. |Determination, perseverance 51 42 28 26

9.|Religious faith 11 10 7 33

10. |Unselfishness 16 47 22 17
11.|Obedience 18 21 14 20

The rise of political populism in Europe and persisting social in-
equality in Latvia require particular attention to the attitudes of people to
various types of political systems. Data from the fifth EVS survey (EVS
2020) clearly show that having a democratic political system is the most
welcomed option in all four countries (Figure 4, Table 5). However, the
respondents from Norway are most convinced about that (84% say it is a
very good and 15% say it is a fairly good way of governing this country).
Latvians and Poles more often choose the option that it is a fairly good
way of governing this country, still the overwhelming majority favour a
democratic political system.

The alternative political system with a strong leader who does not
have to bother with parliament and elections is definitely supported in all
countries less often. However, some differences are evident. While people
in Norway and Great Britain, and even in Poland are quite convinced that
having a strong leader who does not have to bother with parliament and
elections is a fairly bad or a very bad political system, Latvian responses
split into two parts: 53% think that it is a good political system, and 47%
think that it is a bad political system.
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I'm going to describe various types of political systems and ask what you think about each as a
way of governing this country. For each one, would you say it is a very good, fairly good, fairly
bad or very bad way of governing this country?

Having a strong leader who does not have to Having a democratic political system
bother with parliament and elections £ 84

65

M very good fairly good [ fairly bad very bad M very good fairly good [ fairly bad very bad

Figure 4. Attitude toward democracy and having a strong leader (%). The EVS data
(EVS 2020)

Table 5. Attitude toward democracy and having a strong leader (%).
The EVS data (EVS 2020)

Having a strong leader who does not have to bother with parliament and
elections

No. Country very good |fairly good| fairly bad | very bad | Total

1 LV 15 38 29 18 100
2. GB 3 11 21 65 100
3. NO 2 13 37 47 100
4 PL 6 20 26 48 100

Having a democratic political system

No. Country very good |fairly good| fairly bad | very bad | Total
1 LV 45 47 7 1 100
2. GB 65 29 5 1 100
3. NO 84 15 1 0 100
4 PL 47 44 6 3 100
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Conclusions

The analysis of the fifth wave of the European Values Study (EVS
2020) aimed to compare value orientations in four countries: Latvia, Nor-
way, Poland, and Great Britain. Schematically Poland was representing
Eastern European countries, Norway — the Nordic countries, and Great
Britain — West-European countries. Theoretically and methodologically
this analysis has been inspired by studies carried out by Ronald Inglehart
and his colleagues (Inglehart 1997; 2018; Inglehart & Baker 2000; Norris
& Inglehart 2019). The main analysis categories were placed on secu-
lar-rational values — traditional values and survival values — self-expression
values dimensions. In general, the analysis of the newest EVS data con-
firms previous findings that Latvian people hold secular-rational values,
which are expressed through a low level of importance attributed to reli-
gion. This can be observed both regarding the most important aspects in
life and regarding the most desirable qualities for a child to be encouraged
to learn at home. Secondly, among the Latvian people, survival values still
dominate over self-expression values. Most explicitly this can be seen in
answers to the question about the most desirable qualities for a child,
where hard work and thrift, saving money and things are often-mentioned
answers among Latvians.

Analysis of the EVS data (2020) confirms that people in Norway
support secular and self-expression values (among self-expression values
also including post-materialist values). To a lesser extent, the same trend
can be observed in Great Britain. Finally, Poland differs from all other
countries in respect to the secular-rational values vs. traditional values
dimension because Polish people place more importance on religion in
their life.

In this analysis there are worrying trends found in Latvia in reference
to two aspects: first, a low support for self-expression values, for example,
the development of a child’s imagination. This is worrying because it re-
duces children’s openness to trying new things and processes, to innova-
tions and creativity. Secondly, the split of the attitudes of Latvians to the



Inese Sﬁpule, Rasa Slgérstirga. West-European, East-European and Nordic Countries

evaluation of a political system with a strong leader who does not have to

bother with parliament and elections can be dangerous during times of

various crises. For example, when people are dissatisfied with an increase

in the cost of living and do not trust the government, populists can use

this fragmentation and play a strong leader card. Therefore, these trends

need to be analysed in future studies.
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Rietumeiropa, Austrumeiropa vai
Ziemelvalstis: kam tuvakas ir Latvijas
iedzivotaju vértibas?

Kopsavilkums

Sociala nevienlidziba, neapmierinatiba un sabiedribas skelSanas, ko
izraisija valdibas noteiktie ierobezojumi Covid-19 pandémijas mazinasa-
nai, ka ari politiska populisma pieaugums radija jaunus jautajumus par
vértibam un vértibu mainu dazadas sabiedribas. Saja raksta autori mégina
analizét kultaras vértibas, izmantojot R. Ingleharta un vina kolégu izstra-
dato teorétisko un metodologisko pieeju, un lokalizét Latvijas iedzivotaju
vértibas divas dimensijas: sekulari racionalas vértibas pret tradicionalajam
vertibam un izdzivosanas vértibas pret pasizteiksanas vértibam. Lai iz-
prastu Latvijas iedzivotaju vértibas citu Eiropas valstu konteksta, vértibu
salidzinajums veikts Cetras valstis: Latvija, Norvégija, Polija un Lielbri-
tanija. Analizes pamata ir Eiropas Veértibu pétijuma piekta vilna dati,
kas Latvija tika veikts 2021. gada. Datu analize veikta projekta “Veértibu
maina nestabilos apstaklos: sabiedribas saliedétiba un neoliberalais &toss”

(1zp-2020/2-0068) ietvaros.

Atslégvardi: kultiras vértibas, Ingleharta modernizacijas teorija, nedrosiba un
populisms, Latvija
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CONTRIBUTING TO PUBLIC GOODS
AND SAFEGUARDING COLLECTIVE RESOURCES
IN EAST-CENTRAL EUROPE: THE ROLE
OF NATIONAL AND LOCAL IDENTITY

Challenges related to the creation of public goods and engagement in collective action
in post-communist countries have previously been associated with a lack of social trust,
the fmgmenmz‘ion of society, weak civic culture, citizens vs. state mentality or even fuzzy
morality. One of the factors in the existing literature — the potential of which has not been
sufficiently explored — is the role of collectivism, e.g., attachment to, and identification
with a particular group. This paper aims to fill this gap and explores whether a strong
national identity, which is characteristic to many ECE countries, can help to solve the
problem of collective action, as well as public goods and common-pool resource dilemmas.
The paper is based on a large-scale comparative survey of 14 East-Central European
countries. The analysis shows that a strong sense of attachment to one’s nation and country
can facilitate collective action — joining various groups and associations and their activ-
ities, donating and volunteering, and engaging in political activities. It almfacz'/z'z‘ates
contributing to the pub/ic good by paying wages bonesz‘ly, declaring and paying taxes and
being environmentally conscious. The positive effect of these actions can be explained in
diﬁ%r@nz‘ ways, but, as our analysis shows, it is likely based on empathy with one’s group,
as well as on rational considerations.

Keywords: public goods, East-Central Europe, national identity
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Introduction

Public goods and common resources such as clean air, the preservation
of biodiversity or prevention of climate change are at the heart of the
well-being and future of any society, yet their creation and preservation
requires a joint effort. Complex problems such as these require coopera-
tion between countries, between various sectors of society, levels of govern-
ment, various service providers and also professionals and experts from
different fields, legislators, representatives from the executive sector and
civil society. But first, in order to take action, people first need to become
aware of the challenges, and then acquire the motivation to do something
about it.

The essence of the problem of collective action (Olson 2008) is that
from the perspective of a selfish individual it is irrational to vote, to take
part in a strike or demonstration, to join a movement or engage in any
mobilized collective activism. Participation in all of these activities re-
quires time and effort, yet the difference that one person makes might
seem negligible; activists themselves personally receive only a small part
of the benefits that their actions provide for the public. The problem of
collective action is similar to that of public goods, as those who do not
participate are not excluded from reaping the benefits arising from the
activity (Van Vugt et al. 2000; Biel 2000).

The creation of public goods includes multi-person social dilemmas
(Kollock 1998) — it is hindered by a willingness to free-ride at the expense
of others. There are several types of multi-person dilemmas: i) Public
goods dilemmas (the individual bears the costs for benefits to the collec-
tive), including the collective action problem and ii) Common-pool re-
source dilemmas (the possibility to achieve immediate gain that creates
costs for all). Multi-person dilemmas can lead to situations where individ-
ual rationality leads to collective irrationality (Kollock 1998; Van Vugt et
al. 2000; Biel 2000) — or “the tragedy of the commons” (Hardin 2019).

Collective action problems are often modeled by the trust game

(Kreps et al. 1996) or the prisoner’s dilemma game theory (White-
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ley 1999). In the Prisoner’s Dilemma, each participant gains an imme-
diate benefit by exploiting the trust of others; the dilemma is that if
all participants do this, trust is destroyed and social interaction becomes
difficult. Everyone would be better off if everyone trusted each other, but
when faced with the possibility of being taken advantage of, people
rationally choose not to trust others from the start. In such a situation,
the system will create an equilibrium where trust is difficult or impossible
to build and social capital will be minimal. Since according to the theory
there is an assumption that individuals are rational actors, it states that in
order to obtain mutual solidarity, the long-term net benefits of staying
in the group must be higher than the short-term net benefits of break-
ing away (Axelrod 1984). In addition, it is important for individuals to
have a positive disposition towards cooperation for them to risk taking
the first step towards such cooperation (Gambetta 2000). Individuals
who trust others are more likely to be positively inclined to engage in
collaboration, develop mutual bonds, and work toward common results
(Gambetta 2000).

Creating the public good requires coordination and trust among
people. However, as Hibbing and Alford (2004) argue, people are wary
cooperators — they cooperate when others cooperate; invest if they expect
others to invest as well. This is why trust and social cohesion are important
in social dilemmas. Research has shown that they influence, for example,
pro-environmental behaviour (Jones 2010) and investment in the com-
mon good (Anderson et al. 2004; Kocher et al. 2012). Close ties and trust
may promote compliance with norms and reduce the risk of opportunistic
behaviour (Woolcock & Narayan 2000), increase involvement in associa-
tions and voluntary work (Herreros 2004; Putnam et al. 1994; Wilson &
Musick 1997). Feld and Frey (2002) elaborate that obeying the law and
contributing to the public good are determined by networks and embed-
dedness in these networks, the principle of reciprocity, social norms, the
perception of other people’s actions, trust in other people, commitment
and cooperation, as well as collective efficacy. In the literature, these as-
pects, especially trust in fellow humans, are often called social capital
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(Coleman 1994; Herreros 2004; Portes 1998; 2000), and its productive
potential has been widely discussed.

One of the factors — the potential of which has not been sufficiently
explored in the existing literature — is the role of collectivism, e.g. attach-
ment to, and identification with a particular group. The literature suggests
that group identity could serve as a source of trust and solidarity, con-
tributing to pro-social behaviour both due to rational expectations, i.e.,
“I will be better off if my group is better off” and aftective feelings, i.e.
empathy and care about one’s “own people” (Figure 1). In other words,
relations with the group — cooperation, trust, abiding by social norms or
reputation — and emotional attachment to a certain social group might be
the reason why individuals do not always act as homo economicus but are
willing to contribute to public good even at a cost to themselves.

Affective dimension Pro-social behavior
Empathy,

“we” mentality, Engagement despite §
collectivism the collective action problem — mmp> 2
/ (Olson 1952) g'
=3
Group Reciprocity, trust, social g
. : —> capital (Coleman 1990; -
identity Portes 1998) £
\ B
. . o
Strategic \ Moral behavior in the 2
censiderations context of social dilemmas - o

based on belonging (Dawes 1980)

to the group

Rational dimension

Figure 1. A theoretical scheme of group identity on contribution to public good

Commitment to act for the benefit of the group (rather than another
person or oneself) has been termed in the literature as collectivism or, as
Snyder and Omoto (2012) describe it, “community concern”. We speak
of collectivism when the ultimate goal is not to increase one’s own welfare
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or the welfare of specific others who benefit; the ultimate goal is to
increase the welfare of the group (Batson et al. 2003). It has been argued
that collectivism is a product of social identity (Turner et al. 1987; Tyler
2000), and collectivist motivation may be aroused by a concern for a
group’s welfare (Batson et al. 2002). However, although empathy towards
a group may be driven by simple concern and compassion (Snyder &
Omoto 2012), some sense of identity of a given person or their significant
others with that group seems necessary to simply appreciate the saliency
of issues concerning it. For example, in his work on social capital Portes
talks about consummatory motivations facilitating cooperation for the
sake of the collective good (Portes 1998). He refers to emotional ties with
a specific group of people, often verging on a sense of solidarity and a
common fate. Such “bonded solidarity” is not a reflection of internalised
norms, but the product of a given situation; altruistic motivations are
therefore not universal but bounded by the limits of the community
(Portes 1998). Portes therefore believes that willingness to invest in public
goods is amplified by an attachment to a given group/community. Portes’
arguments are also mirrored in the paper by Brewer and Kramer (1986)
who argue that stressing the common fate or identity between individual
group members might help to solve collective action problems. In fact,
the formation of a group identity is one of the possible explanations
for the experimental findings that face-to-face communication about
the problem before the experiment increases cooperation (Biel 2000).
Collectivism is rarely measured directly, but it is assumed that group
identity serves as a good proxy for it. Therefore, most research investi-
gating the effect of pro-social motivations on cooperation in social dilem-
mas refers to social identity as a factor increasing inter-group solidarity
and influencing the saliency of group-related issues in individual-level
decision making. Such [group] identity — or solidarity — can be estab-
lished and consequently enhance a cooperative response with the absence
of any expectation of future reciprocity, current rewards or punishment,
or even reputational consequences among other group members. More-
over, this identity operates independently of the dictates of conscience
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(Dawes et al. 1990). The mechanism at play has been defined as “trans-
position of motivation”, where increased social identity results in in-
creased motivation to achieve positive outcomes for the group rather than
for oneself, and it has been confirmed by a series of experiments
(De Cremer & Van Vugt 1999). Other experiments have shown that the
willingness to cooperate increases with stronger feelings of collective con-
cern (De Cremer & Barker 2003) or group identity (Tyler & Dawes
1993), and that individuals with stronger group identity show restraint in
using a collective resource when it is endangered, although this effect
gradually decreases when the group size increases (Brewer & Kramer
1986). Research on tax compliance has shown that social identity is rel-
evant for explaining concerns for group-level justice and for compliant
behaviour (Wenzel 2004) and that compliance is influenced by a sense of
solidarity with the nation, which, in turn, reinforces collective identity
(Rawlings 2004). Klandermans (2002) has shown empirically with three
different examples (farmers, the elderly and ethnic groups) in three dif-
ferent countries that both emotional and cognitive identification with a
certain group is a prerequisite for political action on behalf of that group.
In fact, identity (group identification and collective identity in particular)
has also been one of the core concepts in psychology of protest behaviour,
and it has been shown empirically that commitment to a particular group
makes it more likely that people will participate in collective action on
behalf of that group (Klandermans 2002). Interestingly, studies also find
that not only does commitment facilitate participation, but participation
also strengthens commitment (Barling et al. 1992). Finally, an effect
of social identity on cooperative behaviour has been noted, where a
stronger identity resulted in perceptions of cooperation being more
salient (Kerr 1992).

Collectivism, just like any other empathic attitude, may result from
individual traits, reinforced in the process of socialisation (Kunyk & Olson
2001), but it can also be a social characteristic, as systematic differences in
levels of cooperation in social dilemmas have been noticed across coun-
tries with different sets of dominant values (Parks & Vu 1994).
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Due to various reasons, the post-communist context is especially un-
grateful for the creation of public good (Rose-Ackerman 2005; Uslaner
2010). 'The obstacles can be found both at the administrative level (an
inefficient, insufficiently transparent and distrusted public administration,
a perception of corruption within the authorities, instability and unpre-
dictability of laws, weak social protection), as well as at the individual and
societal level. The rise of individualism, a breakdown of social ties, increas-
ing inequality and ideological emphasis on entrepreneurial attitudes and
competition has led people to primarily think in terms of individual ben-
efit. The attempts of the state to coordinate the production of public
goods and preservation of common resources are hindered by citizen vs.
state mentality (Foley & Edwards 1996), “fuzzy morality” (Gerxhani
2004), and sometimes even forced disobedience — related to survival, re-
gardless of moral beliefs on the issue. Participatory democracy requires a
corresponding political culture (Almond & Verba 1989), but unfortu-
nately in post-communist countries we can talk about a culture of mistrust
(Uslaner 2003). Lack of trust is often seen as one of the factors responsi-
ble for the low involvement of citizens in political life and in voluntary
groups and associations (Howard 2003). Finally, several researchers of
post-communist countries have pointed to the fragmentation of society —
social atomization or division among the population (Paldam & Svendsen
2000) which hinders any kind of cooperation.

We know from previous studies that post-communist countries also
tend to have high levels of ethnic nationalism (Kaprans & Mierina 2019)
which pre-supposes strong group identity, yet its role in public goods re-
lated attitudes and behaviour in East-Central Europe has so far not been
explored. The goal of the paper is to test empirically whether strong na-
tional identity, attachment to the country, and national chauvinism — all
indicators of a strong sense of belonging to a certain ethnic, national or
territorial unit — help to facilitate contribution to the public good and
involvement in collective action, thus helping to overcome the “weakness
of civil society” in East-Central Europe. This argument is far from self-
evident, taking into account that national chauvinism and nationalism in
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general are often associated with various negative side effects, such as
divisions within society and hostility towards certain ethnic groups
(Mierina & Koroleva 2015).

Based on the literature, we hypothesize that different expressions of
national and territorial identity lead to stronger community attachment,
empathy and trust, as well as a preference for cooperation and a sense of
collective efficacy (Coleman 1990; Portes 1998). They encourage people to
engage in collective action and contribute to the public good:

1) to join different groups and associations and their activities, and to
donate;

2) vote, and engage in different mobilized activities, as well as to;
3) pay their fair share of taxes and,;
4) behave in an ecologically conscious way.

'The role of trust, reciprocity and empathy in creating and protecting
the public good will also be tested in relation to national identity.

Data and methods

The analysis is based on data gathered as part of the “Public Goods
through Private Eyes: Exploring Citizens’ Attitudes towards Public Goods
and the State in East-Central Europe” project funded by the ERC. At the
core of the project is a full-scale representative comparative public opinion
survey in 14 East Central European (ECE) countries conducted in 2013-
2014. It covers Bulgaria, Croatia, Czechia, Estonia, Hungary, Latvia,
Lithuania, Moldova, Poland, Romania, Serbia, Slovakia, Slovenia and
Ukraine. Face-to-face interviews in respondents’ homes were conducted.
Random sampling was implemented from pre-listed addresses. The sample
was clustered within 75 sampling units with the target sample of
20 interviews in each sampling unit. The number of respondents — from
1420 in Ukraine to 1732 in Bulgaria. Respondents were people 18 years
of age or older. Weighted data are used in the analysis. Regarding the
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method of analysis, we initially planned to use structural equation model-
ling (SEM), however, due to the high complexity of the model it was
decided to use two-step regressions instead.

'The indicators of collective action include:

1) voluntary work for different groups and associations, e.g., political
groups, organizations mobilising people to act for local community
matters etc. (summary index 0—4; 0 — has not participated; 1- has
participated in one activity; 2 — two activities, 3 — three activities;
4 — four or more activities);

2) donating to different groups and associations (summary index;
0-4);

3) political participation (voting in the last parliamentary elections
and participation in mobilized activities, i.e., signing petitions, join-
ing strikes, and participating in protest marches or demonstrations;
summary index index 0—4);

4) tax behaviour and compliance (“Has it ever happened that you did
not declare all of your income to the Tax Office?”; “..you claimed
more tax deductions than you were entitled to?” “..you worked for
cash in hand payment and DID NOT PAY tax on this income?).
(index 0-3)

5) green behaviour (“How often do you ...buy environmentally friendly
products even if they are more expensive?”, “..cut back on driving
a car for environmental reasons?”, “..save electricity and water to
protect the environment?” (index 0—4)

Based on the character of the dependent variables, in four of the five
models we use ordinal regressions, and in the last one (green behaviour) —
a simple linear regression.

Belonging to a certain group is conceptualized along several dimen-
sions. In several cases, an average of two or more questions represented a
single dimension. The reliability of such scales was tested using correla-
tions and Cronbach’s alpha, and was found to be acceptable.
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1) national identity (how close do you feel to your ethnic or national

group; 1-5);

2) attachment to [country] (when someone criticizes [country], it feels
like a personal insult, when someone praises the achievements of
[country], it feels like a personal compliment; I feel a sense of
responsibility for [country’s] future — an index; 1-5);

3) community attachment (I see myself as part of a local community,
I frequently talk about local matters with my neighbours, I feel a
sense of belonging to a local community; 1-5);

4) national chauvinism (generally speaking, [country] is a better
country than most other countries; the world would be a better
place if people from other countries were more like [country
nationals]; index; 1-5).

In order to get an insight into what might explain the impact of group
belonging on contribution to public goods, we add in the next step of the
analysis various indicators of solidarity and trust available in the survey
data:

1) trust (if you are not always on your guard other people will take
advantage of you, most people can be trusted; people cooperate
with others only for their own benefit; index 1-5);

2) preference for cooperation (5 items, i.e., it is human nature to co-
operate with others, people who help others will not be alone in a
time of need; working together always brings more benefits than
acting on your own, people should do favours for each other with-
out keeping track of who owes whom, a person who has received
help from someone should help others; index 1-5);

3) collective efficacy (it is not worth cooperating with others because
it is easier to get things done on your own; 1-5);

4) empathy (I often have tender, concerned feelings for people less
fortunate than me, I feel sorry for other people when they are
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having problems, helping people in trouble is very important to me,
people should help those who are less fortunate; index 1-5).

'The regression models also include a number of relevant control vari-
ables: age; gender; education (university degree); employment status
(employed, student, pensioner, etc.); sociability (how often do you meet
socially with family and relatives; friends; neighbours); health problems
(index); type of locality, and whether one has children.

Results

Contribution to the public good

'The study Public Goods through Private Eyes is so far the only study
that allows for a comprehensive comparison of the attitude of society
towards the public good and collective action in the post-Soviet space.
Therefore, it is first worth considering how the inhabitants of East-Cen-
tral European countries perceive the public good and how actively or
passively they try to preserve it.

In terms of tax behaviour, the study examines three difterent situa-
tions: not declaring all of one’s declarable income to the State Revenue
Service; requesting greater tax deductions than are due; or receiving cash
in hand payments for work without paying the applicable taxes. Any of
these actions leads to a reduction of the total tax revenue, which is used
to ensure the public good, i.e. national defence, education, health care, the
protection of citizens, etc. As we see in Figure 2, Latvia is the country
with the most respondents (45%) than in any other country included in
the study (sig. < 0.001) who admit that at least one of the following situa-
tions has happened to them. Other countries where a relatively high pro-
portion of respondents admit tax evasion are Ukraine (30%), Estonia
(24%), Moldova (22%) and Poland (21%).
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Figure 2. Tax evasion: How many situations have happened during the last
12 months (%)

Speaking about environmental issues and excluding those who did not
have an opinion on this issue, it must be concluded again that in Latvia,
according to their own words, the behaviour of the population is signifi-
cantly less environmentally conscious than in other Central and Eastern
European countries. 45% say that they do not (or would not) use their car
less often for environmental reasons, while 37% do not save electricity and
water to protect the environment — more than any other country included
in the study (Table 1). Only 10% often or always reduce the use of their
car for environmental reasons, 20% are used to saving electricity and water
to protect the environment, and 15% regularly buy environmentally
friendly products, even if they are more expensive. It can be concluded
that no more than every fifth resident of Latvia thinks carefully about the
impact of their behaviour on the environment.
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In terms of collective action, out of all countries surveyed, respondents
in Czechia were the most active in ECE, followed by the Slovaks, Slove-
nians and Poles (Table 2). Hungarians and Serbians were some of the least
active. Latvians and Estonians lagged behind in terms of political partic-
ipation, however, were more active in other forms of collective action such
as donating.

Table 2. Involvement in collective action

Has Has Has
participated Mean participated Mean participated Mean
Croatia 13.3 .19 50.8 .80 78.0 1.02
Czechia 80.6 92 83.4 1.05 74.9 1.00
Ukraine 12.0 13 20.7 22 81.2 1.00
Slovakia 24.2 .35 37.2 .61 76.0 97
Bulgaria 11.1 13 23.9 .33 79.7 .94
Slovenia 23.1 .33 54.0 71 77.6 .93
Romania 11.4 .16 34.6 A48 83.6 .92
Poland 22.9 .33 54.1 71 70.8 .90
Lithuania 17.5 .20 49.7 .80 73.4 .85
Moldova 17.8 21 30.8 .34 73.8 .85
Serbia 5.7 .08 22.4 .32 73.1 .82
Hungary 15.9 19 26.2 .31 69.2 .81
Estonia 21.8 .30 32.4 43 66.3 77
Latvia 14.2 .20 43.6 .60 65.7 72

Note: Mean number of activities the respondent has been involved in are reflected in the table,
i.e., on average, how many groups or organizations (out of 18 possible answers) the respondent
has volunteered or donated to, and how many political activities (out of 5 possible answers) the
respondent has been engaged in during the last 12 months.
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As already mentioned, in this paper we will test the impact of ethnic
and territorial identity on contribution to the public good and engage-
ment in collective action. Compared to the population of other countries,
there are relatively many people among the population of Latvia — 20% —
who feel very little or rather little belonging to their ethnic group
(Table 3). This attitude is often found in other countries (Estonia and
Ukraine) with several large ethnic communities. The data show that in all
of the Baltic States and also in Ukraine, respondents of Russian national-
ity expressed a lower sense of belonging to their ethnic community than
the country’s largest ethnic group. In contrast, people in Bulgaria, Roma-
nia, Czechia, Slovakia, and Hungary have expressed the strongest sense of

national identity.

Table 3. Sense of ethnic or national belonging (%)

Not lecl)se at Nzlto‘;zfy Close Very close
Bulgaria 0.9 1.8 24.6 72.8
Slovakia 2.0 2.4 34.4 61.2
Czechia 1.1 4.6 39.1 55.2
Romania 0.2 4.4 41.4 54.0
Hungary 2.7 5.8 43.2 48.2
Lithuania 2.2 9.6 441 441
Latvia 6.2 14.3 36.8 42.8
Moldova 0.7 8.2 48.6 42.5
Croatia 0.8 4.0 55.2 39.9
Slovenia 0.4 3.2 57.5 38.9
Poland 2.3 12.8 51.0 34.0
Ukraine 8.2 16.3 42.7 32.8
Serbia 1.5 7.5 61.9 29.0
Estonia 2.6 13.5 57.6 26.3

Note: Answer to the question “How close do you feel to your ethnic or national group?”
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The survey results lead to the conclusion that people in East Central
Europe tend to have a strong sense of attachment to their country — par-
ticularly those in Moldova and Bulgaria, but also Poland, Romania, and
Serbia (Table 4). Community attachment is also high in most countries,
while national chauvinism is not characteristic of the citizens of ECE. It
is interesting to note the relatively low country and community attach-
ment among people in Czechia who otherwise have a strong sense of
national identity. Community attachment is lowest in the Baltic states — a
finding warranting its own separate investigation.

Table 4. Attachment to the country, community, and
national chauvinism

Attachment to National Community

[country] chauvinism attachment
Moldova 3.9 0.8 3.7
Bulgaria 3.9 1.3 3.8
Poland 3.6 1.2 3.7
Romania 3.6 0.9 3.7
Serbia 3.6 0.7 3.8
Latvia 3.5 0.9 33
Ukraine 3.5 0.8 3.6
Estonia 3.4 0.9 3.2
Lithuania 33 1.0 33
Slovakia 3.2 1.0 3.6
Croatia 3.2 1.2 3.7
Czechia 3.2 1.0 3.3
Hungary 3.2 1.2 3.5
Slovenia 2.9 1.6 3.6

Note: mean index on a scale from 0 to 4
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Importance of national identity and other
social factors

We continue our analysis by examining the impact of national identity
on engagement in collective action: voluntary work for or donating to
various groups and associations, as well as political participation. All
models had adequate Goodness-of-fit indicators, and Omnibus tests con-
firmed that the specified models were significantly better than the null
model. The included variables were able to explain particularly well the
variation in voluntary work (Nagelkerke Preudo R-Square 0.2 in M1 and
M2) and donating (0.17 in M3 and 0.18 in M4), yet somewhat less so — in
political participation (0.12 in M5 and M6). It is interesting to note that
adding trust and cooperation indicators did not notably increase the ex-
plained variation, which could indicate that most of the information is
already absorbed by the variables in the previous specification of the
model such as national identity and belonging.

The regression analysis (see M1, M3, M5 in tables 5-7) shows that
national identity (feeling close to one’s ethnic or national group), attach-
ment to one’s country and community all facilitate engagement in collec-
tive action (Sig.<0.001). National chauvinism can also play a positive role,
except that in the case of voluntary work its effect is not statistically sig-
nificant. Both the dependent and independent variables are coded to a
five-point scale, thus it is easy to compare the size of effects. Particularly
noticeable is the impact of national identity on political participation dur-
ing the last 12 months. One can conclude that if the person feels part of
the political community, they will also be more likely to experience a sense
of duty and responsibility to participate in its political processes. Commu-
nity attachment is particularly important for engaging in voluntary work,
considering that most of it takes place locally, in a particular neighbour-
hood or city. If a person feels as part of the local community, they are more
likely to support their friends and neighbours both due to emotional and
practical reasons.
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Table 5. Regression of voluntary work on belonging to a group

Voluntary work
M1 M2

Parameter B ES:ir Sig. B ES:i.r Sig.
National identity 167 | .0317 | <.001 146 | .0330 | <.001
National chauvinism .035 |.0250 155 .032 | .0258 214
Attachment to [country] 186 | .0271 | <.001 142 | .0289 | <.001
Community attachment 183 | .0254 | <.001 136 | .0273 | <.001
Trust .043 | .0295 .148
Preference for .073 | .0463 116
cooperation
Cooperation efficacy .070 | .0216 .001
Empathy .143 | .0388 | <.001

Note: The control variables are not reflected in the table.

Adding trust and cooperation measures to the models (M2, M4, M6)
changes little, except that the impact of community attachment on donat-

ing is explained away (Table 6). Preference for cooperation and a belief in

the efficiency of cooperation, and most of all, empathy, seem to be the

backbone of donating behaviour. It can be strengthened by community

attachment, yet community attachment itself is not among the main rea-

sons why people choose to donate.
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Table 6. Regression of donating on belonging to a group

Donating
M3 M4
Parameter

B omor | 58 | P g S
National identity 211 |.0246 | <.001 191 1.0257 |.<.001
National chauvinism .063 |.0193 .001 .061 |.0200 .002
Attachment to [country] | .232 |.0209 |<.001 169 1.0223 | <.001
Community attachment | .078 |.0196 |<.001 012 |.0212 .566
Trust -.005 |.0229 .838
Preference for 107 | .0360 .003
cooperation
Cooperation efficacy .084 |.0167 |<.001
Empathy 297 1.0305 | <.001

Note: The control variables are not reflected in the table.

Empathy and belief in the efficiency of cooperation are important for
volunteering, independently of group attachment (Table 5). Moreover,
preference for cooperation and trust in its efficacy are also important dri-
vers of political participation (Table 7). This confirms that in order to solve
collective action problems it is important that people have confidence that
engaging in the specific activities will bring the expected results, however,
there is also a certain moral of value dimension that can facilitate political
participation even in the absence of immediately visible benefits. It is in-
teresting to note that according to our analysis, when accounting for other
factors, generalized trust does not play a significant role in engagement in

collective action.
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Table 7. Regression of political participation on belonging to a group

Political participation

M5 Me6
Parameter Std. . Std. .
B Error Sig. B Error Sig.
National identity 265 | .0236 | <.001 253 | .0246 | <.001
National chauvinism .064 | .0190 .001 .052 | .0198 .008

Attachment to [country] | .204 | .0203 | <.001 171 |.0218 | <.001
Community attachment | .107 |.0195 | <.001 .078 |.0212 | <.001

Trust -.006 | .0226 | .785
Preference for 112 | .0344 .001
cooperation

Cooperation efficacy .054 | .0162 .001
Empathy 041 | .0291 162

Note: The control variables are not reflected in the table.

Contribution to public goods such as education and science is often
realized through the paying of taxes. According to our analysis, group
belonging has a complex impact on tax compliance (Table 8). National
chauvinism (a belief that one’s country is better than others) can facilitate
tax evasion, even though the effect is not large. It is possible that these
answers are reflective of a chauvinistic, opportunistic personality who feels
generally better, smarter and more deserving than others and, thus, will
not hesitate to take advantage of a profitable situation when the oppor-
tunity arises. At the same time, those who feel attached to one’s country
and community are significantly more likely to honestly declare and pay
their taxes (Sig.<0.01, M7). The effect of group attachment wanes when
trust and cooperation indicators are taken into account (MS8). Instead,
generalized trust appears as a factor that facilitates tax compliance (or lack
of trust — tax evasion). This result lends further support to experi-
ment-based economic theories arguing that people need to have confi-
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dence in the honesty and fair contribution of others in order to contribute
accordingly themelves. If trust in others is low, people will be more likely
to look for possibilities to reduce their own tax contributions, in order to
avoid becoming “suckers” who pay for the benefits enjoyed by non-con-
tributing others. Attachment to one’s country of community can facilitate
trust (i.e., “my” people will not be dishonest) and, thus, indirectly reduce
tax evasion. The specified model in this case explains 15% of the variation,
and the Omnibus test confirms that it is significantly better than the null
model.

Table 8. Regression of tax evasion on belonging to a group

Tax evasion
M7 M8
Parameter

B o S8 | B g | S
National identity .003 |.0307 | .919 | -.034 |.0319 | .288
National chauvinism 109 |.0262 | <.001 105 .0271 |<.001
Attachment to [country] -.074 |.0275 | .007 |-.056 |.0294 | .058
Community attachment -.080 |.0255 | .002 |-.031 |.0277 | .259
Trust -.203 |.0314 |<.001
Preference for cooperation .063 |.0471 | .178
Cooperation efficacy .027 1.0224 | 232
Empathy -.032 |.0388 | .404

Note: The control variables are not reflected in the table.

Finally, our analysis also confirms the importance of group attachment
to green behaviour (Table 9). Of particular importance is attachment to
one’s country, meaning that those who identify themselves with the
country also tend to care about its future and behave in an environmen-
tally conscious way. Feeling close to one’s ethnic group or nation matters
too, as it probably translates to wanting to ensure a better and cleaner
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living environment for one’s own people as well. Those who do not feel
embedded in their country and ethnic/national group are more likely to
act carelessly and degrade natural resources. The effect of community at-
tachment disappears after including trust and cooperation preferences in
the model (M10, Table 9). Empathy and preference for cooperation ap-
pear as some of the important drivers of green behaviour, however, the
independent effect of country attachment and national belonging remains.
One can conclude that not just emotional factors, but probably also ra-
tional calculations related to embeddedness in a certain place and com-
munity play a role in ensuring that people act in an environmentally
conscious way.

Table 9. Regression of green behaviour on belonging to a group

Green behaviour

M9 M10
Parameter Std. . Std. _
B Error Sig. B Error Sig.
(Intercept) 3.735 | .0652 | <.001 | 3.731 | .0945 | <.001
National identity .023 | .0099 .020 | .023 | .0102 .024
National chauvinism .004 | .0080 .653 .007 | .0082 370

Attachment to [country] | .158 | .0085 | <.001 | .120 | .0090 | <.001
Community attachment .027 | .0081 .001 | -.014 | .0087 .108
Trust .016 | .0093 .093

Preference for

.099 | .0142 | <.001

cooperation
Cooperation efficacy .003 | .0067 .665
Empathy 116 | .0120 | <.001

Note: The control variables are not reflected in the table.
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Conclusions

Our analysis allows us to confirm the hypothesis that willingness to
invest in public goods and involvement in collective action is influenced
by the sense of attachment to a particular place and community. The fact
that the majority of people have a strong sense of attachment to their
nation and country can facilitate collective action — joining various groups
and associations and their activities, donating and volunteering, and en-
gaging in political activities. It also facilitates contribution to the public
good by honestly declaring and paying their taxes and behaving in an
environmentally conscious way.

The positive effect of a strong national identity on collective action
and preservation of the public good can be explained in diftferent ways,
but, as our analysis shows, it is likely based on both empathy with one’s
group, as well as rational considerations. If one feels as a member of a
group, what is good for the country can be seen as good for oneself.

For most behaviour related to collective action and public goods, na-
tional identity and country attachment matter more than local community
attachment. One possible explanation is that regulations in East-Central
European countries are mostly made, and public goods created and pro-
tected at the national level. It does not mean, however, that other, more
de-centralised approaches are not possible which would then place more
emphasis on local identities.

Noting the strong impact of national identity on political participa-
tion, we conclude that if a person feels a part of the political community,
they will also be more likely to experience a sense of duty and responsibi-
lity to participate in its political processes. Thus, strengthening national
identity and tying it to civic duty can help to alleviate the “weakness of
civil society” (Howard 2003) in post-communist ECE countries.

Local identity — the attachment of an individual to his community —
does matter for the public good and collective action, too, and engagement
in voluntary work is already benefitting from local community ties estab-
lished by activists. In the Baltic states and the Czech Republic community
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attachment is, unfortunately, low for a significant part of the population.
Urbanization processes are partly responsible for this, and partly — the
diminishing role of the church in society, but other explanations are also
possible, which are beyond the scope of this study, such as a general
anomie and the atomization of society typical of the countries of the for-
mer Soviet bloc.

It is interesting to note that preference for cooperation and a belief in
the efficiency of cooperation, and most of all empathy seem to be the
backbone of donating behaviour, and also significantly influence engage-
ment in voluntary work, over and above the effect of group identity. The
lack of regard for and confidence in their fellow citizens in post-commu-
nist countries due to atomization and fragmentation of society, as argued
by Paldam and Svendsen (2000), can hinder such contributions. General-
ized trust, however, does not have an impact on collective action that
would be independent from group belonging and the aforementioned
social factors.

Another interesting finding is that the effect of group identity and
attachment wanes when trust and cooperation indicators are taken into
account. Instead, generalized trust appears as a factor that facilitates tax
compliance (or lack of trust — tax evasion). This result lends further sup-
port to experiment-based economic theories arguing that people need to
have confidence in the honesty and fair contribution of others in order to
contribute accordingly themelves. This lack of trust in ECE countries
(Uslaner 2010 and others) is likely among the reasons for high levels of
tax evasion observed in this region (Gérxhani 2004). Attachment to one’s
country of community can facilitate trust in fellow citizens and, thus, in-
directly reduce tax evasion.

The fact that empathy and preference for cooperation appear as some
of the important drivers of green behaviour is not surprising, as people’s
actions in one part of the world may impact on other parts of the world
even more. However, the independent effect of country attachment and
national belonging remain, testifying to the separate role of group iden-
tity.
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Our analysis also shows that ethnic divisions and detachment from
one’s ethnic group among some minority groups in ECE can hinder con-
tribution to the common good. However, it is possible to compensate with
a stronger national identity, which is no less important in the context of
the public good.

Overall, our study provides clear evidence that measures to strengthen
national and local identity could help solve the problem of collective ac-
tion, as well as public goods and common-pool resource dilemmas in
ECE. On the other hand, national chauvinism, while it can facilitate col-
lective action in the form of political participation or donating, does not
increase environmental consciousness and may even be associated with tax
evasion.

In conclusion, the analysis performed as part of this paper indicates
that it is important to preserve local and national identities, ideally with-
out the element of national chauvinism as one of the sources of collective
action and the creation of the public good.
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Inta Mierina

leguldijums sabiedrisko labumu
nodrosinasana un kolektivo resursu
saglabasana Centralaja un Austrumeiropa:
nacionalas un lokalas identitates loma

Kopsavilkums

Izaicindjumi, kas saistiti ar sabiedriska labuma radiSanu un iesaistisa-
nos kolektiva riciba postkomunistiskajas valstis, ieprieks bijusi saistiti ar
uzticé$anas trakumu, sabiedribas sadrumstalotibu, vaju pilsonisko kultiru,
“pilsoni pret valsti” mentalitati vai pat izpladusu morali. Viens no fakto-
riem, kura ietekme esosaja literattra nav pietiekami izpétita, ir kolekti-
visma loma, ko raksturo piekersanis noteiktai grupai un identificésanas ar
to. St raksta mérkis ir izpétit, vai daudzam Central- un Austrumeiropas
valstim raksturiga spéciga nacionala identitate var palidzét atrisinat kolek-
tivas ricibas, ka ari sabiedriska labuma un kopégjo resursu dilemmas. Darba
pamata ir liela méroga salidzino$s pétijums par 14 Austrumeiropas un
Centrileiropas valstim. Analize atklaj, ka stipra piekersanas savai tautai un
valstij var veicinat kolektivu ricibu — iestasanos dazadas grupas un biedri-
bas, ziedo$anu un brivpratigo darbu, ka ari iesaistidanos politiskas aktivi-
tatés. Tas ari veicina ieguldijumu sabiedriskaja labuma, godigi deklaréjot
un maksajot nodoklus un rapéjoties par vidi. Pozitivo efektu var izskaidrot
dazadi, tacu, ka liecina musu analize, tas, visticamak, ir balstits gan uz
empatiju pret savu grupu, gan uz raciondliem apsvérumiem.

Atslégvardi: sabiedriskais labums, kolektiva riciba, nacionala identitate, Cen-
trala un Austrumeiropa
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BASIC HUMAN VALUES AS
DETERMINANTS OF ATTITUDES TOWARDS
INEQUALITY IN LATVIA: EVIDENCE FROM
THE EUROPEAN SOCIAL SURVEY

Various scholars have addressed the issue of so-called conditional justice, referring to
the differing impacts of one’s income and socioeconomic status on the belief regarding what
should be the just and fair’ distribution of income and welfare in a society. Up to now,
research has focused mostly on individual-level factors like income and personal affluence,
education, and gender, as well as country-level determinants like income inequality, wel-

fare regime, GDRB and unemployment rate, but relatively seldom taking into account
attitudinal factors like human basic values, extensively elaborated by Shalom Schwartz
and his collaborators. The authors hypothesize that basic human values may have some
explanatory potential. The goal of the current paper is, z‘/yerefare, to explore the impact of
values on the belief that Latvians have on what constitutes a fair society from Round 9
of the ESS Justice and Fairness module and also to reconsider the influence of other factors
addressed in previous studies.
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human values, European Social Survey



74

Religiski-filozofiski raksti XXXIII

Introduction

In Round 9 of the European Social Survey (2018), a set of question-
naire items measuring people’s attitudes towards justice and fairness was
proposed by an international team of scholars led by Stefan Liebig, Pro-
tessor of Sociology at Bielefeld University in Germany (European Social
Survey 2018). The proposal was grounded in the observation that Euro-
pean societies had experienced hitherto unseen increases in various di-
mensions of social inequality in the last decade. It was argued that this
increase was conditioned, above all, by the emergence of more flexible
labour markets (and thus less secure jobs), the surging demand for tech-
nological skills in a wide range of occupations, and changes in the social
structure of European countries. Socioeconomic instability, rising un-
employment, and widening support for populist and radical political
parties were largely brought about by the 2008 financial crisis and the
failures of national and European institutions to respond to its negative
impact on people and the polities of Europe. The introduction of severe
austerity measures that were, often unwillingly, adopted by a number of
countries under the pressure of international bodies, involving a radical
reconsideration of national welfare policies as well as large-scale job losses
in both the public and private sectors of the economy, instigated discus-
sions on what constitutes a ‘just’ and ‘fair’ distribution of social goods and
resources among academics, politicians, opinion leaders, as well as the
general public.

'The module proposed by Liebig’s team aimed to fill the research gap,
both in the literature and in social measurement instruments, on how
people perceive and evaluate different aspects of inequality. While a large
degree of inequality endangers the legitimacy of social and political insti-
tutions and puts core democratic values under question, major experi-
ments undertaken in the last century with the aim to create an ideal and
egalitarian society were associated with violence. These proved to be eco-
nomically unsuccessful and determined the gap between east and west of
the European continent that is still evident today, and even reinforced by
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the outcomes of the 2008 recession. Thus, it can be anticipated that nei-
ther of these extremes can ensure optimal socioeconomic development
and a high standard of living and that some sort of equilibrium should be
maintained between the freedom of achievement and the redistribution of
certain resources to those who are in need. This requires, in turn, a better
and fuller understanding of what equality and inequality means to people,
and by what kind of criteria they form their opinions of whether — and
how much — inequality can be tolerated or justified. The perceptions of
justice and fairness, then, are seen — both conceptually and empirically — as
tightly bound with the level of inequality in a society, the notions of
reward for efforts, support for the poor, and redistribution of social goods
and values. Now we turn to a review of recent studies on this subject-
matter.

Literature Review

A number of research papers in the past decade have focused on pub-
lic attitudes towards justice and fairness with regard to the redistribution
of socially important resources. For example, Azar et al. (2018) studied the
relationship between income, egalitarian values and attitudes towards
healthcare policy by analysing the data of 29 countries from the 2011
International Social Survey Programme dataset. They found the effect of
income to be small and statistically insignificant for attitudes towards gov-
ernment involvement and public funding. On the other hand, the willing-
ness to pay taxes to improve healthcare services demonstrated a positive
correlation with people’s earnings. An egalitarian attitude was found to be
positively associated with support for government involvement in health-
care provision, and this effect was found to hold across different socio-
demographic groups.

In an earlier study, somewhat narrower in scope but still thought-pro-
voking and interesting, Burak (2013) focused on American attitudes
towards extremely high incomes. The theoretical foundation of his study
is built upon a clash of two different approaches to explaining the
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differences in attitudes towards income. The first of the two, labelled the
‘self-interest approach’, is based upon the observation that those who are
in an advantaged position in society tend to hold more positive or justi-
fying views on inequality; Burak cites a number of other studies providing
empirical evidence for this observation (Hasenfeld & Rafferty 1989;
Kluegel & Smith 1986; Svallfors 1997). It is being contested by the
‘moral economy approach’ which stresses the importance of values as fac-
tors that influence policy preferences, and argues that these values can
originate from motives other than mere self-interest, and even people who
are well-oft may support the welfare state on the grounds of moral con-
viction (cf. Mau 2003), although such views may not stem from egalitari-
anism.

The goal of Burak’s study was to investigate whether Americans sup-
port the notion of what he referred to as social maximum — namely,
whether a certain level of income exists which it is morally wrong to ex-
ceed, regardless of its linkage to individual talents, hard work, legitimacy
of the earnings, or how beneficial the income earner’s business is to the
rest of society. The findings show that three-fifths of Americans are fa-
vourable of a cap on compensation; this support remains stable even when
high earners are presented as very productive or hard-working. Support
for the compensation cap was justified by a perceived scarcity of resources
and a concern that high earnings are disproportional to their contribution;
the general orientation towards equality was also of importance here. On
the other hand, the commitment to free market values, the idea that one
should own what he or she deserves, and seeing compensation caps as a
restriction on individual freedom predicted the opposition to the idea of
limiting one’s extremely high earnings.

Drawing upon French, British, and German data from Round 4 of the
European Social Survey, Likki and Staerkle (2014) developed a typology
of attitudes towards social solidarity and social control. They see them
as “two basic modes of regulation of social groups that aim at a stable,
effective and morally justifiable group organization” (Likki & Staerkle
2014, 407). While social solidarity puts emphasis on providing support to
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less advantageous groups in a society, such as the poor, the old, or the sick,
and developing welfare programs aimed at the fulfillment of everyone’s
basic needs, the social control approach seeks to maintain social stability
by means of developing and enforcing norms of acceptable behaviour and
punishing those who attempt to deviate from them. The authors present
the United States and Scandinavian countries at opposite poles of the
control and solidarity spectrum; while the former exercises zero tolerance
policy and relatively low levels of redistribution, the latter provide high
standards of social security and offer a variety of welfare programmes.
Likki and Staerkle found the preference for social solidarity over social
control to be positively correlated with higher income and education
levels, thus contradicting the self-interest hypothesis reviewed in detail by
Burak (2013). At the same time, the emphasis on control versus solidarity
was found to be associated with lower levels of education, while the level
of income showed no relation to preference for social control. In addition,
the preference for both low solidarity and low control was predicted by a
combination of higher income and lower subjective material vulnerability.
Finally, those favouring both high solidarity and high control showed
lower levels of both income and education and also demonstrated higher
levels of subjective vulnerability (operationalized as feeling oneself to be
physically and socially insecure).

Australian attitudes to inequality and redistribution were examined in
a study by Saunders and Wong (2013). Bearing in mind the widespread
perception of Australia being a fairly egalitarian country on the one hand,
and the global increase in inequality since the 1980s on the other, they
outlined puzzling evidence from surveys conducted in Australia where the
perception that income differences are too large does not translate to
higher support for redistribution policies. While agreement with the for-
mer statement may exceed 80 per cent, the proportion of those favouring
governmental interventions to reduce the income gap draws support from
less than half of the population. For operationalizing and measuring the
relevant attitudes, they proposed and used a battery of four questions,
each measured by a 5-rank agree-disagree scale:
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* The gap between rich and poor is too great and should be reduced
* Incomes at the top are too high and should be reduced
o Incomes at the bottom are too low and should be increased

* Large differences in income are necessary to maintain Australia’s eco-

nomic prosperity

Somewhat contrary to implications from the study by Likki and
Staerkle (2014), the Australian survey results suggest that people’s atti-
tudes towards inequality and redistribution are influenced, first and fore-
most, by their own perceived socioeconomic position and are not stable
over time. People’s demographics and value orientations seem to be of a
secondary nature. As Saunders and Wong (2013, 73) conclude, “those
with more economic resources are most opposed to redistribution because
it threatens to change existing status hierarchies in ways that will ad-
versely affect them”.

Dallinger (2010) analysed the 1999 International Social Survey Pro-
gramme data from 23 countries, most of them located in Europe but in-
cluding also the United States, Canada, Australia, New Zealand, and
Japan. Her study focused on comparing citizens’ responses to a set of two
questions, ‘Differences in income in [this country] are too large and ‘It is the
responsibility of the government to reduce the differences in income between
people with high income and those with low income and comparing the im-
pact of both individual-level and country-level factors that explain varia-
tions in people’s attitudes towards income inequality and the role of the
government in addressing this. In the course of the study, Dallinger found
that the support for inequality-reduction policies is conditional upon the
state of the economy in a given country. If it is stable and highly de-
veloped, people assign less importance to welfare measures and will largely
rely on the market to satisfy their needs. On the contrary, turbulence and
decline make people put more hope in the government’s efforts to reduce
the negative consequences thereof. On the whole, Dallinger’s conclusions
seem to echo those drawn from the Australian study by Saunders and
Wong (2013) with the notable exception that the latter study put much
more emphasis on country-level factors. It should be noted, however, that
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Dallinger’s study is based on data gathered more than 20 years ago and
therefore could not take into account recent shifts in the state of the
economy, welfare systems, and value orientations of the past decade.

Recent studies have foregrounded and examined the linkage between
attitudes towards income inequality and meritocracy. For instance, Roex et
al. (2019) studied the interplay and joint influence of the social position of
individuals and perceived meritocratic attitudes towards income inequality.
Drawing on the 2009 International Social Survey Programme survey in
39 countries and operationalizing the attitude to income inequality with a
single five-rank question about the extent to which respondents believe
that ‘income differences [in country] are too large, they find that different
social strata show more polarised attitudes towards inequality in societies
where income is seen as evidence of individual effort and hard work. In
particular, social strata with a low income and less education were more
hostile towards income inequality in societies that were perceived to be
meritocratic, i.e. linking achievement to personal effort and ability.

Ignacz (2018) has addressed international differences in attitudes to
income inequality in Western and Eastern Europe in the light of political
history and socialization. Criticising the focus on macro level differences
that prevailed in inequality research until recent times, Ignacz argued for
incorporating the socialization and upbringing effects in parts of Europe
with a different political legacy (socialist versus non-socialist). Outlining
her reasoning, Ignacz drew upon the observation that overall, individuals
in post-socialist countries hold quite different beliefs about inequality
than those living in countries that did not experience state socialism and
a planned economy. She elaborated a set of hypotheses aimed at calculat-
ing the effect of socialism, measured as the duration of exposure of indi-
viduals in Eastern Europe to a socialist regime in their formative years, i.e.
up to 16 years of age. Ignacz found that in general, people from post-so-
cialist countries tend to view income inequality as more unfair than their
Western counterparts, and those who have spent little or none of their
formative years under socialism tend to show more acceptance of income
inequality than those who grew up during the socialist era.
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Langsether and Evans (2020) explored the impact of social class
membership on the desirability of income inequality — a challenging en-
deavour taking into account the abundance, variety, and often lack of
comparability of approaches to measuring social class. They measured in-
equality preferences with a single European Values Study 10-point item
asking people to choose their position between two extremes: “incomes
should be made more equal” (1) and “there should be greater incentives
for individual effort” (10) and assessed class membership using a compli-
cated EGP class schema developed by Erikson, Goldthorpe, and Porto-
carero (Erikson & Goldthorpe 1992; Erikson, Goldthorpe & Portocarero
1979). They also included variables to measure class position of respon-
dents’ parents to account for socialization in their formative years which
was previously shown to have an impact on political values and attitudes.
They also measured household income, unemployment experience, de-
pendence on social security in the last five years, and autonomy (i.e. free-
dom to make decisions in one’s job) as potential predictors of attitudes to
inequality. As for the results, Langsather and Evans found the higher
service class and the self-employed to justify income inequality, while
workers and routine non-manual employees showed a similar degree of
support for income redistribution. Gender differences are less pronounced
although women tend to favour redistribution slightly more than men do.
On the other hand, age, education, as well as the socialization effect
showed to exert little to no influence on attitudes to inequality.

As could be seen above, some studies (e.g. Azar 2018; Burak 2013)
stressed the importance of incorporating values as determinants of atti-
tudes towards inequality rather than relying on self-interest as the princi-
pal explaining factor. According to the seminal definition given by
Schwartz (1992), values should be understood as concepts or beliefs that
refer to desirable goals that motivate action, transcend specific actions and
situations, and serve as standards or criteria thus guiding the selection or
evaluation of actions, policies, people, and events, and can be ordered by
importance relative to one another. Their universal nature warrants the
assumption that the importance of certain values and their prevalence over
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opposing ones could explain variations in attitudes towards inequality.
From the ten basic human values (Self-Direction; Stimulation; Hedon-
ism; Achievement; Power; Security; Conformity; Tradition; Benevolence;
Universalism) identified and repeatedly confirmed in international com-
parative social research (Schwartz 1992; Schwartz & Bardi 2001; Vec-
chione et al. 2014) the most interesting to explore is the impact of
achievement, power, security, and universalism on attitudes towards in-
equality.

The selection of these four values for further analysis is justifiable by
their content and hypothetical impact on the attitudes of interest (see
Schwartz 1992). Achievement embodies the orientation towards personal
success by demonstrating competence according to social standards, and
thus is linked to meritocratic attitudes dealt with in the studies reviewed
above with a more positive stance towards inequality. Similar to achieve-
ment, power prioritizes social status and prestige, as well as control or
dominance over people and resources. On the other hand, security empha-
sizes safety, harmony, and the stability of society, of relationships, and of
oneself, and one can expect a more positive attitude towards equality and
redistribution from those holding onto this value. And last but not least,
universalism promotes understanding, appreciation, tolerance, and protec-
tion for the welfare of all people and for nature and can be expected to
correlate positively with equality and redistribution.

Research Hypotheses, Data, and Method

'The main goal of the study is to discover the impact of the four basic
human values selected (achievement, power, security, and universalism) on
societal attitudes towards inequality and redistribution in Latvia, one of
the Baltic countries that participated in Round 9 of the European Social
Survey. Acknowledging that people’s thoughts on inequality and redistri-
bution cannot be measured with a single item (a shortage of some of the
previous studies reviewed above), the authors utilize four questions from
the Justice and Fairness module in Round 9 of the ESS that draw specific
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images of what constitutes a fair society based on different scenarios of

wealth distribution and acceptance of inequality (Table 1). It is note-
worthy that items G26 and G27 echo the two poles of the European
Values Study 10-point question on whether incomes should be made

more equal and whether greater incentives for individual effort should be

used to measure inequality preferences, as argued by Langszther and

Evans (2020).

Table 1. Measures of attitudes towards inequality and redistribution
(outcome variables)

Item number in
ESS Round 9

questionnaire

Variable
name in ESS
Round 9
dataset

Item label

Response options

(recoded)

G26

sofrdst

A society is fair when
income and wealth are
equally distributed
among all people.

G27

sofrwrk

A society is fair when

hard-working people

earn more than others.

G28

sofrpr

A society is fair when
it takes care of those
who are poor and in
need regardless of
what they give back to
society.

G29

sofrprv

A society is fair when
people from families
with high social status
enjoy privileges in
their lives.

1 — Disagree strongly

2 — Disagree

3 — Neither agree
nor disagree

4 — Agree

5 — Agree strongly
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'The basic human values of achievement, power, security, and univer-
salism are seen as the main predictors of attitudes in the analytical model
proposed by the authors. In line with the Schwartz value theory and the
approach to measuring values practically, survey respondents are presented
with a list of 21 fictitious people, each featuring a description containing
two statements, for example:

- It important to him (her) to show his abilities. He (she) wants
people to admire what he (she) does

and asking the respondent to indicate how much the described person is
similar to the respondent and offering six response options on a Likert-type
scale (very much like me; like me; somewhat like me; a little like me; not
like me; not like me at all). The 21 descriptions are then used to construct
the respondents’ scores on a total of 10 values; thus, every value is con-
structed using descriptions of two people, except for universalism that
teatures descriptions of three made-up persons.

Table 2 presents the survey questions used to construct each of the
four values selected as predictors of the attitudes of interest. The variables
for the four selected values were constructed using guidelines written by
Shalom Schwartz and available from the ESS website (Schwartz, n.d.).

Table 2. Schwartz’s human values scale items contributing to each
value

Human value Survey items constituting the respective value

It’s important to him to show his abilities. He wants people to
admire what he does.

Achievement
Being very successtul is important to him. He hopes people

will recognise his achievements.

It is important to him to be rich. He wants to have a lot of

money and expensive things.

Power
It is important to him to get respect from others. He wants

people to do what he says
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Human value Survey items constituting the respective value

It is important to him to live in secure surroundings. He
avoids anything that might endanger his safety.

Security It is important to him that the government ensures his safety
against all threats. He wants the state to be strong so it can
defend its citizens.

He thinks it is important that every person in the world
should be treated equally. He believes everyone should have
equal opportunities in life

It is important to him to listen to people who are different
Universalism | from him. Even when he disagrees with them, he still wants to

understand them.

He strongly believes that people should care for nature.
Looking after the environment is important to him.

The household total net monthly income is incorporated into the
analysis as the control variable, measured as income deciles from the 1
(lowest) to 10™ (highest). Another measure of inequality, the perceived
sufficiency of income with four ordered response categories ‘Living com-
Jfortably on present income’, ‘Coping on present income’, ‘Finding it difficult on
present income’, and ‘Finding it very difficult on present income’, is also in-
cluded in the analysis. Following the insights from the studies by Burak
(2013), Likki and Staerkle (2014), Roex (2019) and Langsather and
Evans (2020), presence/absence of higher education is also included as a
control variable, as well as gender. In recognition of the multi-ethnic
population composition of Latvia, we include a dummy variable denoting
whether the respondent’s first mentioned ancestry is Latvian versus other.
Finally, age and age squared (to account for possible non-linearity of the
association) are included as control variables in the regression.

As the core differences in inequality attitudes are expected to be re-
lated to the basic human values, we formulate five research hypotheses on
their anticipated impact on images of a fair society:
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H1 A positive relationship is to be expected between the achievement
value and the association of fairness with higher reward for hard-working

people (Item G27).

H2 A positive relationship is to be expected between the power value and
the justification of privileges for people of high social status (Item G29).

H3 A positive relationship is to be expected between the universalism
value and the support for equal distribution of income and wealth

(Item G26).

H4 A positive relationship is to be expected between the universalism
value and the support for care of those who are poor and in need, regard-
less of what they give back to society (Item G28).

HS5 A positive relationship is to be expected between the security value
and the support for care of those who are poor and in need, regardless of

what they give back to society (Item G28).

In order to account for the relative importance of values while check-
ing the hypotheses, separate linear regressions for each of the Justice and
Fairness items are conducted including all of the selected human values.
Also, in order to confirm the findings by Saunders and Wong (2013) re-
garding the relationship between support for redistribution and economic
well-being, we formulate an additional hypothesis on the association be-
tween G27 and the perception of the household’s income:

H6 Those with a relatively worse perception of their household’s well-be-
ing will demonstrate lower support for the image of fair society when
hard-working people earn more than others.

Latvians’ Perceptions of a Fair Society

Prior to establishing the relationship between basic human values and
images of a fair society, it pays to explore and compare the levels of agree-
ment with each of the four statements representing these images. This
initial and basic step in the analysis can provide a general picture of what
Latvians believe to be a fair society through the lens of attitudes towards
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inequality and redistribution. Moreover, for items G26 and G27 of
Round 9 of the ESS questionnaire, cross-tabulations can indicate whether
equal distribution of income and wealth among all people and allowing
hard-working people to earn more than others are seen by the respondents
as ‘natural’ opposites that mutually exclude one another (as one would
theoretically expect from their wording).

Society is fair when...

...income & wealth are equally distributed among all ‘ ‘32 ‘ 3

people (G26; N = 856)

...hard-working people earn more than others ‘ ‘ ‘

(G27; N = 890) 7 49

...it takes care of those who are poor and in need | | | |

(G28; N = 866) o ‘ ‘ “T

...people from families with high status enjoy privileges

(G29; N = 862) ‘ ;2 ‘ —
20 30 40

0 10 50 60 70 80 90 100
M Disagree strongly Disagree [l Neither [ Agree Agree strongly

Figure 1. Attitudes towards inequality and redistribution in Latvia (%)
Source: ESS Round 9 Latvian data.

The picture that emerges from the frequency distributions is highly
ambivalent. On the one hand, there is a clear demand for a just reward for
hard work, as more than 85 per cent of respondents agree with the idea
that in a fair society, hard-working people should earn more than others.
At the same time, people are largely opposed (almost 59 per cent, with
16 per cent undecided) to the idea of privileges for those originating from
high social status families. Moreover, despite the overwhelming majority
supporting the principle of larger rewards for harder work, more than
45 per cent agree that an equal distribution of income and wealth among
all people is an indicator of a fair society. As agreeing with statement G26
obviously implies rejecting G27, there seems to be a striking contradiction
in the minds of many Latvian people regarding the elements of a fair
society, something that warrants further exploration by cross-tabulating
the responses to these questions (see Table 4).
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Table 3. Cross-tabulation of Latvians’ responses to ESS Round 9
questionnaire items G26 and G27

G27 (sociez‘y is fair: hard-working people earn more than
others)
G26 (society is fair:
income and wealth Disacree Agree
are equally & Disagree | Neither | Agree & Total
o strongly strongly
distributed among all
peaple)
Disagree strongly 5 5 1 18 32 61
Disagree 1 23 11 138 102 275
Neither 1 8 19 61 33 122
Agree 0 17 14 174 66 271
Agree strongly 3 3 2 17 98 123
Total 10 56 47 408 331 852

Pearson chi-square = 190.12, p< 0.001. Entries are numbers of respondents.

Table 3 confirms the ambivalence observed above in Figure 1. As seen
from the cross-tabulation, quite a large proportion of the respondents
(355 or 41.7 per cent out of 852 respondents, the cells highlighted in grey
on the bottom right) agree simultaneously with both statements that ap-
pear mutually exclusive. Additionally, a small number disagreed with both
G26 and G27 (34 or 4 per cent out of 852, cells highlighted in grey on
the top left). This leads to the conclusion that for marginally less than
one-half of the respondents, the criteria of a fair society do not appear as
mutually exclusive, i.e. it was possible for them to agree or to disagree with
both of them at the same time. Interestingly, quite a similar response pat-
tern is observable in other countries that participated in Round 9 the ESS.
For example, the proportion of people agreeing with both G26 and G27
is fairly large in the two neighbouring Baltic countries, namely, in Estonia

(21.7 per cent) and Lithuania (27.7 per cent), but still considerably less
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than in Latvia. In Poland, the respective proportion is close to that of
Latvia (41.7 per cent), and some West European countries show even
higher percentages of respondents agreeing with both G26 and G27
which is similar to Lithuania and Estonia (34.9 per cent in Germany and
33.9 per cent in the United Kingdom).

We now turn to a series of linear regression analyses to explore the
possible eftects of the pre-selected human values of achievement, power,
security, and universalism on perceptions of a fair society as represented
by items G26 to G29 in Round 9 of the ESS questionnaire while includ-
ing also the control variables specified in the research hypotheses section.

'The first item subject to analysis represents the highly egalitarian view
of what makes a society fair, as it requires that income and wealth are
equally distributed among all people in a society. Despite its obvious as-
sociation with radical economic leftism (and its repercussions with the
recent Soviet past in Latvia), the proportion of Latvians that strongly
agree or agree with the statement is anything but marginal. Table 4 sets
out the results of the analysis.

Table 4. Results of regression analysis for G26 — Society is fair when
income and wealth are equally distributed

Factor B Std. Err. | p-value Beta
Achievement 0.02 0.06 0.79 0.01
Power 0.01 0.06 0.89 0.01
Security 0.01 0.07 0.94 0.00
Universalism 0.17 0.09 0.07 0.09
Ancestry: Latvian -0.35 0.10 0.00 -0.14
Higher education: yes -0.25 0.12 0.03 -0.09
Gender: female 0.11 0.10 0.26 0.05
Age -0.03 0.01 0.04 -0.48
Age squared 0.00 0.00 0.10 0.37
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Factor B ‘ Std. Err. ‘ p-value Beta
Income: comfortable reference category
Income: coping 0.05 0.21 0.82 0.02
Income: difficult 0.26 0.24 0.27 0.10
Income: very difficult 0.22 0.29 0.45 0.05
Income decile -0.01 0.02 0.80 -0.01
Constant 4.08 0.42 0.00
R-squared 0.06
N 763

Contrary to the anticipation formulated in Hypothesis 3, we do not
see that any of the four basic human values has any statistically or even
substantially significant effect on support for the equal redistribution of
income and wealth. Only universalism shows a slightly stronger and pos-
itive relationship with G26, but the = 0.09 is still to be considered weak
and the p-value of 0.07 exceeds the conventional level of statistical signifi-
cance. Still, this result can signal that a stronger (and more significant)
relationship may be found in other ESS countries and thus warrants fur-
ther research on this issue. Substantially and statistically significant asso-
ciations include negative coefficients for ancestry (ethnic Latvian
respondents are less likely to support equal distribution of income and
wealth than minorities) and education (as respondents with a higher
education record find such a redistribution less attractive than those who
do not hold a tertiary degree). All that being said, Hypothesis 3, as for-
mulated in our study, should be rejected. We now turn to the opposite
statement, G27 — society is fair when hard-working people earn more
than others.
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Table 5. Results of regression analysis for G27 — Society is fair
when hard-working people earn more than others

Factor B Std. Err. p-value Beta
Achievement 0.01 0.05 0.78 0.01
Power -0.12 0.05 0.01 -0.11
Security 0.08 0.05 0.08 0.07
Universalism 0.08 0.09 0.37 0.05
Ancestry: Latvian -0.18 0.07 0.01 -0.09
Higher education: yes -0.12 0.10 0.22 -0.06
Gender: female -0.12 0.08 0.16 -0.06
Age 0.03 0.01 0.01 0.70
Age squared 0.00 0.00 0.03 -0.53
Income: comfortable reference category
Income: coping -0.46 0.16 0.01 -0.25
Income: difficult -0.47 0.20 0.02 -0.23
Income: very difficult -0.48 0.23 0.04 -0.14
Income decile -0.02 0.02 0.34 -0.06
Constant 3.69 0.33 0.00

R-squared 0.12
N 792

'The immediate conclusion from the data in Table 5 is that Hypo-
thesis 1 (the only one pertaining to G27) should be rejected. The achieve-
ment value does not show any significant relationship with rewarding
hard-working people. However unexpectedly, this is where power comes
into play, showing a negative association with support for G27. The larger
the importance of power, the less likely it is that respondents would sup-
port higher rewards for hard-working people. This is a puzzle indeed as

the wording of items making up the power value emphasizes wealth
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(importance of being rich) and respect from others (that is usually ex-
pected, inter alia, in response for hard work and the fruits of one’s labour).
Just as with G26, ethnic Latvians are less inclined to support higher re-
wards for harder work than non-Latvians, while age presents a significant
but substantially minor positive effect. The strongest of the reviewed fac-
tors affecting people’s attitudes towards the image of a fair society as de-
picted in G27, however, appears to be their subjective assessment of the
financial situation of their household. Respondents who describe their
ability to live on the current household income as ‘coping’, as well as ‘dif-
ficult’ and ‘very difficult’, are more likely to disagree with the image of a
fair society in which harder-working people receive higher rewards. This
confirms Hypothesis 6.

'The next fair society item, G28, promotes help to those who are poor
or in need, regardless of whether they give something back. Thus, in con-
trast to G26, it does not call for a radical egalitarian overhaul of society
but rather suggests providing help to those who find themselves in a dis-
advantageous situation. This image enjoys widespread support among Lat-
vians (almost 75 per cent), being second only to higher rewards for
hard-working people (item G27 with more than 85 per cent support-
ing it).

Table 6. Results of regression analysis for G28 — A society is fair
when it takes care of those who are poor and in need, regardless
of what they give back to society

Factor B Std. Err. | p-value Beta
Achievement -0.04 0.04 0.37 -0.04
Power -0.03 0.05 0.58 -0.03
Security 0.10 0.05 0.06 0.08
Universalism 0.13 0.07 0.08 0.09
Ancestry: Latvian -0.22 0.08 0.01 -0.11
Higher education: yes -0.03 0.09 0.73 -0.01

91



92

Religiski-filozofiski raksti XXXIII

Factor B Std. Err. p-value Beta
Gender: female 0.02 0.08 0.81 0.01
Age 0.01 0.01 0.55 0.17
Age squared 0.00 0.00 0.61 -0.13
Income: comfortable reference category
Income: coping -0.18 0.16 0.28 -0.09
Income: difficult -0.31 0.18 0.09 -0.15
Income: very difficult -0.35 0.22 0.10 -0.09
Income decile -0.01 0.02 0.59 -0.03
Constant 3.85 0.40 0.00
R-squared 0.05
N 772

Hypotheses 4 and 5 were specifically designed to test the relationship
between G28 and the values of security and universalism. The evidence
presented in Table 7 provides a somewhat inconsistent answer to the
question. The hypothesized relationships are clearly there and they are
positive, but their significance level minimally exceeds the conventional
level of 0.05. Again, ancestry appears as the strongest factor of all included
in the regression, with ethnic Latvians being less likely to agree that a fair
society should be judged by the way it cares for those who are poor and
in need. None of the control variables (gender, age, education, and in-
come) substantially and significantly affect the (dis)agreement with G28.
From a substantial perspective, Hypotheses 4 and 5 can be deemed to be
confirmed, however, the lack of statistical significance of these results does
not warrant the generalization of this finding to the Latvian society at
large.

Hypothesis 2 expects those prioritizing power to agree more with
item G29 (a society is fair when people from families with high social
status enjoy privileges in their lives). The proportion of Latvians who agree
with this is the least among all four items of a fair society, i.e. less than
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25 per cent. As follows from a negligible, statistically insignificant regres-
sion coeflicient for power (Table 7), this factor does not affect agreement
with G29. Thus, Hypothesis 2 is to be rejected. Interestingly, it is the se-
curity factor that shows an almost significant association (p = 0.06) with
(G29, although it is negative, implying that a higher degree of stratification
in society is undesirable for those respondents who prioritise security
with its motivational goals of safety, harmony, and stability of society

(Schwartz 1992).

Table 7. Results of regression analysis for G29 — A society is fair
when people from families with high social status enjoy privileges

in their lives

Factor B Std. Err. p-value Beta
Achievement 0.06 0.06 0.31 0.05
Power -0.01 0.06 0.92 -0.01
Security -0.11 0.06 0.06 -0.09
Universalism -0.15 0.09 0.08 -0.09
Ancestry: Latvian 0.13 0.10 0.18 0.06
Higher education: yes 0.06 0.09 0.49 0.03
Gender: female -0.05 0.09 0.61 -0.02
Age -0.01 0.01 0.40 -0.21
Age squared 0.00 0.00 0.25 0.28
Income: comfortable reference category
Income: coping 0.30 0.18 0.08 0.14
Income: difficult 0.34 0.19 0.08 0.14
Income: very difficult 0.23 0.25 0.36 0.06
Income decile 0.03 0.02 0.13 0.08
Constant 2.34 0.38 0.00

R-squared 0.04

N

766
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Discussion

All in all, the four basic human values selected did not show strong
positive relationships with images of a fair society set forth in Round 9 of
the ESS questionnaire. Their power to predict support for certain images
of a fair society based on demand for equal distribution (G26), award for
hard work (G27), care for the deprived (G28) and acceptance of privileges
for high-status individuals (G29) should be seen as relatively weak. That
said, the present study is limited to Latvia only, and the conclusions out-
lined here might not hold in societies with a traditionally greater support
for equality, such as Scandinavian countries, or societies emphasizing in-
dividual responsibility and respect for achievements stemming from hard
work, like the USA (cf. Likki & Staerkle 2014).

Achievement and power, both being self-enhancement values, were
not found to exert any substantial influence on items G27 and G29 in
Round 9 of the ESS questionnaire that represent a favourable stance to-
wards inequality. This leads to the conclusion that Hypotheses 1, 2, and 3
are to be rejected. On the other hand, security and universalism revealed
a relationship with equality and redistribution-oriented statements G26
and G28 that is positive, although weak and marginally above the conven-
tional border of statistical significance, so Hypotheses 4 and 5 can be
confirmed if only one refrains from further generalization. Finally, Hy-
pothesis 6 is the only one that appears confirmed and generalizable: those
who are worse off are less likely to consider a society fair if hard-working
people earn more than others.

Analysing the regression results for item G26, the conclusion is drawn
that equal distribution of income and wealth are more likely to be seen as
a feature of a fair society by ethnic non-Latvians and younger people.
'Those having a higher education degree also are more in favour of income
equality, echoing the findings by Saunders and Wong (2013). At the same
time, neither of the four values of achievement, power, security and uni-
versalism shows a statistically significant impact on selecting the equal
income distribution as the criterion of a fair society; moreover, the regres-
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sion coefficient signs for security and universalism are negative, suggesting
that they could have shown a negative association with support for income
and wealth equality. This runs contrary to what could be expected from
the orientation of the security value toward harmony and stability and
that of universalism to appreciation and protection of all people.

'The selection of higher rewards for hard-working people (item G27)
shows a significant association with power only, but the association is
negative — a finding just as counterintuitive as the findings on the absence
of significant impact of the selected human values on support for equal
distribution. The puzzle why those prioritising power (represented by rich-
ness and respect in the Schwartz value scale) are more likely to reject the
meritocratic attitude represented by item G27 warrants deeper inquiry in
future research. For the present, our supposition is that the image Latvians
have of what makes a fair society is contradictory ab initio, as was shown
by the cross-tabulation analysis presented in Table 3. Indeed, with more
than 45 per cent of respondents agreeing with statements G26 and G27
that are, in essence, mutually exclusive, the negative association between
the power value and support for meritocracy can be just yet another find-
ing grounded in the deep inconsistency of people’s perceptions of a fair
society. What does appear consistent is the relationship between subjective
well-being and the support for power. People who indicate that they are
coping with their present income, or find it difficult or very difficult to
cope, are less likely to support a meritocratic image of a fair society than
those who claim that they live comfortably on their present income. Also,
ethnic Latvian ancestry was found to be negatively associated with sup-
port for item G27.

Item G28 emphasized that in order to consider society fair, it needs
to care for those who are poor and in need. Here, we do not see any sig-
nificant relationship between any of the four selected values and the state-
ment of interest, although security and universalism values show positive
associations, the statistical significance of which only slightly exceeds the
conventional threshold of 0.05. Yet again, ethnic Latvian ancestry is nega-
tively related to item G28, suggesting that ethnic minorities are more
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supportive of caring for those in need. Gender, age, and perception of
income do not seem to contribute much to variation of support for this
image. Finally, none of the factors in the regression model are significantly
related to support for item G29 (A society is fair when people from families
with high social status enjoy privileges in their lives). In general, the very
wording of this item does not seem to be suited to societies with a lack of
long-standing, traditional class divisions as those previously unique to the
United Kingdom and some other West European societies.

We find ethnic Latvian ancestry to be negatively associated with items
G26 and G28, emphasizing equal distribution of income and wealth and
the importance of care for those who are in need. Thus, ethnic minorities
appear to be more egalitarian and inclusive in their image of a fair society
which might be ascribed to their own less advantageous position. How-
ever, this assumption fails to explain why ethnic Latvians seem to be less
supportive of item G27 which promotes meritocracy, quite contrary to
popular stereotypes portraying ethnic Latvians as cherishing private ini-
tiative and individual achievements more than predominantly Russian-
speaking minorities of this country. Again, this might be linked to an
inconsistent combination of the vision of a fair society, held by slightly less
than half of the sample (see Table 3).

We also find that it is not uncommon for people to agree simultane-
ously with substantially opposing images of a fair society, as illustrated by
items G26 (support for equal distribution of income and wealth) and G27
(support for meritocracy and harder-working people earning more). A
turther look into the distribution of responses in the UK, Germany,
Poland, Estonia, and Lithuania shows that holding contradictory views is
not uncommon for other European countries with long-standing dif-
ferences in their economic, political and societal development. The re-
search problem regarding people who hold contradictory beliefs has been
extensively studied simultaneously in psychology where it is sometimes
referred to as cognitive dissonance (Festinger 1957), i.e., a mental state in
which contradictory cognitions or behaviours cause psychological discom-
fort; it should be noted, however, that determining whether people do
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indeed feel such a discomfort goes beyond the scope of the European
Social Survey and the data it provides. Alternatively, one can explain con-
tradictory beliefs with cognitive polyphasia, a term coined by Moscovici
1961/1976/2008 and defined by Jovchelovitch (2002) as the “state in
which difterent kinds of knowledge, possessing different rationalities, live
side by side in the same individual or collective”. As argued by Martinez
(2018, 3.2), its essence is in “individuals maintain[ing] varying modes of
thinking, which are contextually activated based on [the] social setting”.
For example, survey participants may show support for equal distribution
of income and wealth in a society in general and believe at the same time
that persons deserve to be individually rewarded for hard work more than
those who are less sedulous or productive. Thus, egalitarianism on the
societal level can get along with meritocratic attitudes when thinking
about the most desirable image of fairness at the individual level.

Cognitive polyphasia theory can successfully explain but does not
solve definitively the contradiction discussed above. We believe that this
warrants further research into how well the ESS Justice and Fairness
items setting forth apparently different and contradictory images of a fair
society are able to differentiate between their supporters. Thus, another
promising approach would involve survey experiments to compare the
distribution of responses in two variants of the questionnaire, the first one
presenting G26 and G27 one after another and the other one presenting
a forced-choice question in which respondents would need to select the
equal distribution or the meritocracy scenario. In a similar way, Ronald
Inglehart measured people’s materialist versus postmaterialist value orien-
tations (e.g. Inglehart 1977; Inglehart & Abramson 1999).

And last but not least, the stable presence of ancestry as a statistically
significant predictor of opinions on what kind of society can be viewed as
fair suggests that it should be considered in more depth in further analy-
sis in Latvia as well as in other societies marked by ethnic, linguistic, or
political divisions.
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Cilveku pamatvértibas ka determinantes
attieksmém pret nevienlidzibu Latvija:
liecibas no Eiropas Sociala pétijjuma

Kopsavilkums

Dazadi pétnieki ir pievérsusies ta saukta nosacita taisniguma jautaju-
mam, ar to domajot ienakumu un socialekonomiska statusa ietekmi uz
parliecibu par to, kadai jabut “taisnigai un godigai” ienakumu un labkla-
jibas sadalei sabiedriba. Lidz §im pétijumi tika vérsti galvenokart uz indi-
vida limena faktoriem, pieméram, ienakumiem un personigo labklajibu,
izglitibu un dzimumu, ka ari uz valsts limena noteicosajiem faktoriem,
pieméram, ienakumu nevienlidzibu, labklajibas rezimu, IKP un bezdarba
limeni, tacu salidzinosi reti tika nemti véra attieksmes faktori, pieméram,
cilveka pamatvértibas, kuru izpétei pievérsas Saloms Svarcs un vina lidz-
stradnieki. Raksta autori pienem, ka cilvéka pamatvértibam var bat no-
teikts skaidrojoss potencials. Tapéc §i darba meérkis ir izpétit vértibu
ietekmi uz Latvijas iedzivotdju parliecibu par to, ko nozimé taisniga sa-
biedriba, izmantojot ESS 9. kartas Taisniguma un godiguma modula jau-
tajumus.

Atslégvardi: taisnigums un godigums, nevienlidziba, ienakumu un labklajibas
sadalijums, cilvéka pamatvértibas, Eiropas Socialais pétijums
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CROSSING SYMBOLIC BOUNDARIES:
CAN PRECARITY MOBILIZE THE POLITICAL
DISAFFECTION OF LATVIANS AND
RUSSOPHONES?

Ethnic tensions have a long history in Latvia. Ever since the restoration of inde-
pendence in 1991 Latvian society has experienced the symbolic confrontation between the
ethnic Latvian majority and Russophone minority. Militant ethnopolitics and societal
cleavages have overshadowed a persistent socioeconomic inequality. This paper seeks to
explore whether the precarity induced by a neoliberal order can replace ethnocultural iden-
z‘ﬁcaz‘ion as an ideological source af tensions in Latvian society. In particular, the paper
Jfocuses on support for an alternative political system and to what extent such support can
be explained by precarity and sympathies towards left-wing communitarian ideas. These
ﬁndings suggest that precarity may enable trans-ethnic cobesion. Yet, this should not
automatically imply that an ethno-linguistic element becomes irrelevant in terms of
regime change.

Keywords: precarity, political system, autocracy, technocracy, Russophones

'The past decade in Latvia was marked by militant ethnopolitics. Being
predated by the ethnopolitics of previous decades, the temperature of
ethnic issues remained high. The so-called language referendum in 2012
enabled constitutional reforms that introduced explicitly ethnonational
foundations of the Latvian state (Ijabs 2016). Conversely, the annexation
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of Crimea and subsequent proxy war of Russia in eastern Ukraine made
Latvian politicians more concerned with Russia’s influence and informa-
tion operations in Latvia. The education reform adopted in 2018 was yet
another ethnopolitical landmark that was set to make Latvian language as
the only language of instruction in all schools. At the same time, the con-
sequences of the economic recession (2008-2010) have exacerbated the
issues of social inequality. By affecting both the ethnic Latvian majority
and Russophone minority, this has empowered the discourse of failed state
and precarity (Kaprans 2019). A swift stratification and social tensions
have, arguably, incited a trans-ethnic political resentment. Taking into ac-
count these somewhat diverse processes, my paper seeks to find out to
what extent precarity can challenge the existing ethno-cultural boundaries
and form an ideological basis of alternative solidarity, thus mobilizing
Latvian people for political change.

'This paper follows rather recent attempts to look for alternative con-
ceptual perspectives and empirical contexts that would help avoid the
dichotomization of inter-ethnic relations and shed light on the potential
of emerging conviviality between ethnic Latvians and Russophones. Re-
gardless of militant ethnopolitics, scholars have observed a persistent and
strong identification with Latvia among Russian-speakers (Kaprans &
Mierina 2019; Duvold et al. 2020, 30-37). It has been argued that Lat-
vians and Russophones maintain a relatively small social distance
(Kaprans et al. 2021) and are prone to mix with each other on an everyday
level through the practices of “banal integration” (Ekmanis 2017) and
“horizontal citizenship” (Jasina-Schifer & Cheskin 2020). Media scholars
also suggest that Latvian and Russian-speaking audiences are not isolated
entities as they may share media repertoires (Kaprans & Kudors 2017;
Vihalemm & Juzefovi¢s 2022). On the other hand, studies focusing on
generational dynamics have pointed to the fragmentation of Russophone
identity that enhances more convivial culture and mutual inclusion
(Laizane et al. 2015; Cheskin 2016). Meanwhile, Agarin and Nakai
(2021) insist that many Latvians, regardless of their ethnicity are united
by disaffection with the Latvian state and political system. Bringing
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forward ethnonational rather than socioeconomic issues, they argue,
translates into political objection or dejection during national elections.
However, studies so far have not sought to understand to what extent the
precarity of Latvian citizens serves as yet another unifying context that
may enable political attitudes towards the existing political system in
Latvia.

Precarity and political disaffection

Precarity as a social phenomenon has become a research field within
which different political subjectivities and political identities emerge. This
field is particularly pertinent to the criticism of neoliberal capitalism.
Standing (2011) has argued that labor relations in the neoliberal econo-
mies form a new dangerous class — the precariat — which includes a very
wide spectrum of social categories, from flexible and fixed-term workers
to immigrants. This emerging class “consists of people who have minimal
trust relationships with capital or the state” (Standing 2011, 8). Mean-
while, Savage et al. (2013) have significantly narrowed the definition of
the precariat to include only people with low economic, social and cultural
capital. Political analysts tend to refer to the precariat as a culturally em-
bedded class category to explain the phenomenon of “left behind” people
who voted for Brexit in the UK or Donald Trump in the US (Mat-
toni 2012; Norris & Inglehart 2019). Precarious people have also formed
an ambiguous, but handy category to describe social changes in the Baltic
states and Central Europe, where demographic trends have caused a fear
of nation-killing depopulation and fueled a political hatred of Western
liberalism (Krastev & Holmes 2020).

'The concept of the precariat, however, imposes an essentialized view
on the insecure segments of society. In this respect, “precarity” demon-
strates a greater analytical value as it helps to define socio-economic con-
ditions in which uncertainty and vulnerability become a permanent and
differentiating social fact. Regional disparities, low status, low wages, cor-
porate insecurity of employees in front of the administration of organiza-
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tions and institutions are social phenomena that can be associated with
insecurity (Volchik et al. 2018). Precarity as a relational category is not
only rooted in labor relations, as Standing believes, but it is understood “as
a mode for rethinking heterogeneous identities and group formations
under neoliberal capitalism” (Jorgensen 2016, 960). Thus, the threat to
ethnic identity can also be considered as a likely source of precarity that
affects the political behavior of society.

Socioeconomic insecurity and vulnerability can create new political
subjectivities that challenge the structural conditions shaped by conflict-
ing ethnic identities. Such precarity has the ability “to form a common
social space for struggle” (Jorgensen 2016, 966) that manifests itself in a
demand for regime change or significant reforms of the political system.
Latvia is one of the most unequal EU countries in terms of income, where
during the economic recession a distinctly neoliberal strategy was imple-
mented to overcome the crisis, placing the greatest responsibility on the
shoulders of its citizens (Ozolina 2019). Massive emigration embodied
this individualistic ethos. Neoliberalism and nationalism as Dace Dzenov-
ska has put it, were not able to provide “everyday ethics that makes life
livable” (Dzenovska 2012, 181). This has exacerbated the failed state dis-
course in the past decade, thereby overshadowing the discourse of ethno-
politics. The discursive shifts towards neoliberal consequences prompts the
first research question (RQ1): Can socioeconomic precarity and a com-
munitarian ethos mobilize shared support for changes in the political sys-
tem among Latvians and ethnic minorities?

In a broader sense, precarity refers to any way of being characterized
by existence without predictability or security, affecting one’s material
or psychological welfare. Immigrants are often cited as a prototype of
a precarious group. However, during the Soviet occupation, Russophone
immigrants in Latvia themselves caused precarity among Latvians. After
the restoration of Latvia’s independence, anxiety about the uncon-
trolled influx of Soviet immigrants transformed into concerns about the
claims of Russian-speakers regarding identity. This has effectively estab-
lished ethnic relations as a permanent element of precarity. The attitude
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towards language and history has remained as a symbolic fault line that
divides the “Latvian” and “Russophone” political actors. This, among
other things, has constrained the spread of political liberalism (Dze-
novska 2018).

Since the collapse of the USSR, Russia’s compatriot policy and the
“culturalist program” of Latvia’s ruling parties (Laitin 1999) have laid the
foundation for the “regime divide” that Duvold et al. (2020, 42—45) de-
fine through different attitudes towards market economy, political regime
and international politics. Therefore, economic conflicts in Latvia are
subordinated to cultural conflicts (Eihmanis 2019). Meanwhile, a consid-
erable income inequality has been observed among Latvians and Russ-
ian-speakers in the previous decade that has perhaps encouraged
Russian-speakers to emigrate more than Latvians (Vilerts & Krasno-
pjorovs 2017; Hazans 2019). Regime divide, marginalization of Russo-
phone political actors and income inequality create a state of precarity
that also may enable the demand for fundamental changes in Latvia’s
political system. At the same time, the theory of diversionary nationalism
claims that across the countries and over time, where economic inequal-
ity is greater, nationalist sentiments are substantially more widespread
and that nationalism then works to divert attention from inequality, so
many citizens neither realize the extent of inequality nor demand redis-
tributive policies (Solt 2011).

Ethnocultural nationalism can indeed be seen as an anesthetic. It
helps ethnic Latvians to reduce the social pain caused by an inequal so-
ciety. However, persistently low trust in state institutions shows that the
contradiction between ethnocultural nationalism and low state legitimacy
may also mobilize support for changes in the political system. Alterna-
tively, Latvian nationalism does the opposite to the Russian-speaking
part — it may exacerbate precarity and a sense of inequality that also
manifests itself in higher political disaffection. The second and third re-
search question of this paper are embedded in these different considera-
tions of precarity that arise from the problems of nationalism and state
performance: (RQ2) Can socioeconomic precarity and weak nationalism
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mobilize support for regime change among ethnic Latvians? (RQ3) Can
socioeconomic precarity and weak nationalism of Latvia’s ethnic minori-
ties mobilize support for regime change?

Methodology

In order to find answers to the research questions, I use data from the
European Values Survey (EVS). This is a cross-national survey that pro-
vides time series data on the basis of a standardized methodology (see
European Values Study). In the paper, I explore the data obtained in the
summer of 2021 (May-September). The nationally representative sample
size for this survey was 1,335 respondents.

'The EVS data are analyzed by multinomial logistic regression. This
regression type allows the evaluation of the influence of multiple inde-
pendent variables on the dependent variable that consists of more than
two unordered categories. I have included groups of independent vari-
ables in the regression models that can help me to answer the research
questions (Appendix 1). The first group of independent variables are
standard demographic indicators. It should be noted that EVS provides
data only about the nationality of respondents that do not allow to dis-
tinguish the Russian-speaking category, as is the case in other surveys.
For this reason, I use the category of ethnic minorities that is mostly
made up of Slavic respondents (93%) and can be reasonably considered
as a proxy variable representing the Russophone segment of Latvian
society.

The second set of variables includes indicators related to socio-
economic precarity. In order to reduce similar variables, a factor of socially
responsible democracy was created combining respondents’ sympathies
with left-wing communitarian ideas. The third group of independent vari-
ables consists of the identity indicators that allow the effect of national
ties on political attitudes to be measured. Three factors of weak national
attachment were created from these indicators: (1) weak national belong-
ing, (2) irrelevance of inherited/primordial identity, and (3) irrelevance of
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acquired identity. These factors help to distinguish the impact of
ethnocultural and civic elements in regression models.! The fourth set of
variables is made up of political attitude indicators by which another fac-
tor was created — a negative attitude towards Latvia’s political system.
I included this factor in the research design to test the persistence of the
explanatory power of socioeconomic and identity factors.In the regression
analysis, the support of Latvians for three alternative political systems
(henceforth also called political alternatives) is used as the dependent vari-
able. The first alternative focuses on a strong leader who does not depend
on parliament and elections. This alternative represents support for a
rather autocratic political system. The second alternative offers a techno-
cratic political system in which experts, not the government, make deci-
sions about the country’s development. Support for both political systems
was defined as a third category of dependent variable and is called the
technocratic autocracy alternative. Abstaining from any of these alterna-
tives was defined as the reference category in multinomial regression
models.

In the last decade, support for the autocratic alternative has signifi-
cantly decreased in Latvian public opinion, while support for the techno-
cratic alternative has remained high (Figure 1). Over time, public opinion
in Latvia has demonstrated moderate but sustained support for a strong
leader (Kalnina 2018, 112-113). However, support for a tough leader is
currently more polarizing than trust in experts. On the other hand, sup-
port for the hybrid alternative, or technocratic autocracy, demonstrates
more inconsistent dynamics.

! Agarin & Nakai (2021, 26) have used the same identity variables in their study
to construct the Antipathy to Latvia Nationalizing Policies factor. The EVS identity
variables reveal how respondents perceive national identity and polity rather than their
attitude towards Latvia’s nationalizing policies. Thus, Agarin & Nakai have interpreted
identity variables too broadly and have not distinguished the obvious differences between
the dimensions of acquired and inherited identity.
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Figure 1. Support to alternative political systems in Latvia (%)

Note: these results are calculated relative to the total number of respondents who expressed a
specific opinion, i.e. did not choose the answer “Don’t know”. The share of respondents who
did not know what to answer to both questions is 6%.

The baseline model of the regression analysis accounts for aggregate
data that provide an answer to the first research question (RQ1). In the
second model, I have distinguished only the answers of Latvian respon-
dents, and in the third model those who identify with one of the ethnic
minorities. By comparing regression results in two subpopulations, it is
possible to answer RQ2 and RQ3. In the following, I use multinominal
logistic regression to test the effects of various factors on three different
political alternatives (Appendix 2). I have calculated the odds ratio,
whereby reference above 1.0 reflects a positive impact and values below
1.0 show a negative impact on the dependent variable. I compare the odds
ratio to state that a larger (or smaller) odds ratio has a larger (or smaller)
impact over other parameters. All models reported in this paper meet the
Likelihood-ratio-test and Goodness-of-fit criteria.
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Results

The first multinomial regression model reveals an aggregate effect.
According to these results a preference for technocratic autocracy is the
least affected by various factors (Figure 2). Essentially, indifference to-
wards the acquired identity is the only factor that increases support for
technocratic autocracy. More diverse effects are illuminated by other
political alternatives. Sympathy for a socially responsible democracy and
communitarian ideas, as well as dissatisfaction with the current political
order in Latvia, increases support for technocratic governance. However,
the irrelevance of acquired identity prompts even stronger support. That
is, excluding national identity from one’s positioning strategy may in-
crease the attraction of a technocratic alternative. At the same time, the
irrelevance of inherited identity reduces support for the technocratic
alternative. Hence even weak primordialism on aggregate level favors the
maintenance of political status quo in Latvia. Finally, Model 1 reveals that
the significance of a socially responsible state also increases support for
the autocratic alternative, but weak national attachment and dissatisfac-
tion with the current political system reduce the likelihood of choosing
this political alternative.

Model 1 demonstrates that ethnic Latvians are less likely to support
the technocratic alternative, whereas other alternatives do not show sig-
nificant inter-ethnic differences. The data also indicate that support for
technocratic autocracy and autocracy increases among a less formally
educated part of society. It is precisely these two alternatives that are most
supported in Latgale, the most Russophone, but also the most socio-
economically deprived Latvian region. Model 1 suggests that households
with low or medium incomes enhance support for technocratic autocracy.
Age groups also exert a significant effect: support for autocracy increases
within the second oldest cohort (49-64), while support for the techno-
cratic alternative significantly decreases within the second youngest cohort

(35-48).
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Figure 2. Impact of different factors on support for political alternatives (Model 1)

Note: Odds ratios of multinominal regression analysis are reported. Reference above 1.0 reflects
a positive impact and values below 1.0 show a negative impact on the dependent variable.

Model 2 demonstrates how support for regime changes is conditioned
among ethnic Latvians (Figure 3). The importance of a socially responsible
democracy reinforces the support of Latvians for technocratic and auto-
cratic alternatives by 15% and 25% respectively. Support for technocracy
increases significantly (2.1 times) if the irrelevance of acquired identity is
taken into account. Simultaneously, indifference towards inherited iden-
tity reduces the support of Latvians for this alternative. Thus, there is a
certain tension between civic-oriented and primordial-oriented concep-
tions of national identity when it comes to the technocratic alternative.
Yet, if a weak nationalism factor is replaced by a strong nationalism factor,
then, keeping other variables constant, the support of Latvians for all
political alternatives increases significantly, whereas the impact of socially
responsible democracy disappears.?

Model 3 shows that the demand of ethnic minorities for a socially
responsible state also increases support for the technocratic alternative by
53% (Figure 4). Indifference towards acquired identity increases support

2 'These regression results are available upon request.
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for this alternative by 10,8 times, while support for the autocratic alterna-
tive increases by 7,4 times. However, weak nationalism reduces affinity
towards autocracy, thereby suggesting that a strong leader might evoke
ethno-national associations among Latvian Russophones.

2.1
1.15 1.25
0.64
Support for socially responsible Irrelevance of inherited identity Irrelevance of acquired identity
democracy
| ] Technocracy || Autocracy

Figure 3. Impact of different factors on support for political alternatives

(Model 2)
10.8
7.4
5.87
153 0.23 I 013 0.23
|| —_

Support for socially Irrelevance of Irrelevance of Weak national Political
responsible inherited identity acquired identity belonging dissatisfaction
democracy

M Technocratic autocracy I Technocracy Autocracy

Figure 4. Impact of different factors on support for political alternatives

(Model 3)

Model 2 and Model 3 demonstrate that lower education and living in
a socioeconomically more deprived region (Latgale) pushes ethnic Lat-
vians towards technocratic autocracy or autocracy. Among Latvians, sup-
port for the technocratic alternative is also increasing among salaried
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workers, those living in Riga and those in their fifties. But the lower
education of ethnic minorities sheds light on a small but statistically sig-
nificant opposite effect by reducing support for technocratic or autocratic
alternatives.

I have checked the robustness of these findings by inputting into
Model 4 the individual parameters used to construct five factors.® This
regression analysis upholds interethnic differences with respect to sup-
port for technocracy. It also shows that belief that the state makes people’s
incomes equal particularly increases support for the technocratic alterna-
tive. This is also enhanced by the irrelevance of Latvian language as a
defining quality of Latvian identity. Meanwhile the role of Latgale re-
tains its impact on increasing support for technocratic autocracy and
autocracy.

Discussion

The attitude towards the desired form of political system has highly
divided Latvian public opinion. This study shows that precarity and
sympathy for left-leaning communitarian ideas can enable indifference
towards ethno-cultural identity and increase support for regime change.
This is most evident in support for the autocratic model where a strong
leader does not depend on election cycles. Simultaneously, the socio-
demographic sources of precarity (lower education, economically de-
prived place of residence, pre-retirement age) also pave the way for
autocracy.

Precarity also increases support for a hybrid technocratic autocracy.
'This, however, does not depend so much on the demand for a state to
perform in a socially responsible manner. Moreover, support for “expert
governance” or technocracy reveals ethnic differences as ethnic minorities
are more likely to sympathize with such an alternative. This study suggests
that along with communitarian ideas, Russophones are more attracted by

3 'These results are available upon request.
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the de-ethnicized image of technocracy. Perhaps the rule of experts is seen
as an alternative to the nationalizing political regime of Latvia. Thus, the
aggregated data provide an affirmative answer to the first research ques-
tion of this article (RQ1). Namely, precarity and the ethos of communi-
tarianism can indeed mobilize ethnic Latvians and minorities for regime
change, particularly if autocracy or technocratic autocracy is considered as
a political alternative.

In light of the second research question (RQ2), it can be argued that
socio-economic precarity and the discourse of insecurity in conjunction
with weak nationalism are able to mobilize ethnic Latvians to uphold an
alternative political system. In particular, the idea of equality and a socially
responsible state can encourage Latvians to support autocratic and techno-
cratic alternatives. The sources of precarity — lower incomes and living in
areas of potentially higher relative deprivation — may reinforce this sup-
port. The irrelevance of ethnic boundaries and weaker nationalism also
foster Latvians’ opting for regime change. Yet, a strong national attach-
ment and ethno-cultural identity claims may become a more decisive ide-
ological trigger for regime change than communitarian ideas. Specifically,
a strong authoritarian leader may resonate with the political imagination
of nationally-minded Latvians. This, to some extent, speaks in favor of the
diversionary nationalism theory, as identity-based insecurity exerts
stronger mobilizing power than socio-economic insecurity.

The idea of a socially responsible state is also able to mobilize Latvias
ethnic minorities for regime change, but that can only be observed in
terms of the technocratic alternative. Hence, the third research question
(RQ3) receives a positive answer. This mobilization effect is much stronger
than one can observe among ethnic Latvians. Here again indifterence to-
wards national identity reinforces benevolence towards regime change.
Arguably, such a political attitude is directed by the Russophones’ desire
to distance from Latvia’s ethno-cultural reality rather than by socioeco-
nomic precarity.

On a more general level, this study suggests that ethnic issues remain
a crucial political resource making it less likely that Latvians and Russo-
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phones could treat socioeconomic precarity as a shared and distinctive
ideological position. The varying salience of ethno-cultural background
and ethnocentrism in these different sections of Latvian society is an
ultimate tipping point that may increase or reduce support for an alterna-
tive political system. Socioeconomic precarity can certainly expand a uni-
fying political agenda, but it largely cannot erase ethno-cultural boundaries
and habitus that define “left behind” people and that shape their revolu-
tionary spirit.
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Appendix 1

Factors

Variables

Support for socially
responsible democracy
(F1)

N=1146

Eigenvalue: 1,73
Cronbachs Alpha: 0,63

In democracy governments should tax the rich and
subsidize the poor (0-10)

In democracy people should receive state support in
case of unemployment (0-10)

In democracy the state should make people’s incomes

equal (0-10)

Indifference towards
inherited identity (F2)
N=1310

Eigenvalue: 1,61
Cronbachs Alpha: 0,75

To be born in Latvia is not important for being
considered truly Latvian (1-4)

To have Latvia’s ancestry is not important for being
considered truly Latvian (1-4)

Indifference towards
acquired identity (F3)
N=1305

Ligenvalue: 1,89
Cronbachs Alpha: 0,7

To respect Latvia’s political institutions and laws is
not important for being considered truly Latvian
(1-4)

To be able to speak Latvian is not important for being
considered truly Latvian (1-4)

To be able to become a part of Latvian culture is not
important for being considered truly Latvian (1-4)

Weak nationalism
(F4)

N=1218

Eigenvalue: 1,37
Cronbach’s Alpha: 0,54

I do not feel closely connected to Latvia (1-4)
I do not feel proud to be a citizen of Latvia (1-4)

Dissatisfaction with
political system (F5)
N=1267

Eigenvalue: 1,68
Cronbachs Alpha: 0,81

Latvia is not democratic at all (1-10)
Latvia’s political system is not satisfactory at all (1-10)
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Martins Kaprans

Skérsojot simboliskas robezas:
Vai nedrosiba var mobilizét latviesu un
krievvalodigo politisko neapmierinatibu?

Kopsavilkums

Starpetnisko attiecibu saspiléjumiem ir gara vésture Latvija. Kops ne-
atkaribas atjaunosanas 1991. gada sabiedriba ir pieredzéjusi simbolisku
konfrontaciju starp etniskajiem latviesiem un rusofono minoritati. Kauji-
nieciska etnopolitika un etnolingvistisko kopienu konfliktésana ir aizéno-
jusi socioekonomisko nevienlidzibu. Saja raksta tiek meklétas atbildes, vai
neoliberalas kartibas izraisita nedrosiba var aizstat etnokulturalo identifi-
kaciju ka Latvijas sabiedribas ideologisko avotu. Raksta ipasa uzmaniba ir
pievérsta atbalstam alternativai politiskai sistémai un tam, cik liela méra
s§adu atbalstu var izskaidrot ar nedrosibu un simpatijam pret kreisi orien-
tétam komunitarisma idejam. Pétijuma rezultati liecina, ka nedrosiba var
iespéjot paretnisku saliedétibu. Tacu tas automatiski nenozimé, ka etno-
lingvistiskais elements klast nenozimigs rezZimu mainas konteksta.

Atslégvardi: nedrosiba, politiska sistéma, autokratija, tehnokratija, kriev-
valodigie
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VALUE CONSENSUS AND DISCREPANCY AMONG
THE MAJOR ETHNOLINGUISTIC COMMUNITIES
IN LATVIA: SURVEY DATA ANALYSIS

In this article, values are explored through the lens of differences and similarities in
values and attitudes of the two major ethnolinguistic communities in Latvia. The paper
examines the existence of a set of core values that is shared by (or at least equally wide-
spread among) the Latvian and Russian-speaking communities in Latvia, as well as
other values and attitudes that are still rooted primarily in people’s ethnic and/or linguis-
tic self~identification. The value model used in the study is based on the model of Shalom
Schwartzs value theory (Schwartz 2012). The analysis is based on data from the Euro-
pean Social Survey (2019) and European Values Survey (2021). The data analysis has
been performed within the project “Value (trans)formation in uncertain times: social
cohesion and neoliberal ethos in Latvia” (Nr. lzp-2020/2-0068).

Keywords: Schwartz’s value theory, ethnolinguistic communities, Latvia

Introduction

Any cross-national analysis provides a general picture of value support
in different countries, but it often overlooks the fact that a country may
consist of a variety of ethnolinguistic groups each holding different sets
of values. Considering that values are generally seen as a part of culture,
and are fundamental for one’s cultural identity (Smolicz 1981; Phinney,
Ong & Madden 2000), a country-level analysis of an ethnically diverse



128

Religiski-filozofiski raksti XXXIII

society, such as Latvia, might provide important additional insight. Ar-
guably, everyday exposure to the majority culture can shape the minority
values and attitudes, reducing the inter-ethnic differences (Phinney,
Ong & Madden 2000). Yet, it is suggested that value acculturation occurs
less rapidly than behavioural acculturation (e.g., LaFromboise, Coleman
& Gerton 1993). In Latvia, 63% of the population are ethnic Latvians,
24% — Russians, and 13% — members of other ethnic groups (CSB Latvia
2021). Persons with Russian language as a native language comprise about
36% of the Latvian population (CSB Latvia 2017). As noted in the theory
of reactive ethnicities, members of the minority group in a volatile political
climate can choose to revitalize their ethnic cultural habits or home-
land-oriented identifications (Diehl & Schnell 2006) and can reproduce
the regime divide (Duvold, Berglund & Ekman 2020). Studies on media
consumption in Latvia have shown that the media audience is largely
divided by language (mass media in Latvian and mass media in Russian),
and many studies emphasize that the media, especially in Russian, has
been used for many years to disseminate biased information about Latvia
created in Russia or initiated by Russia (Kudors 2015; Pelnens 2010; Spa-
kovska, Jemberga, Krutaine & Springe 2014). A proportion of Russian
speakers in Latvia consume mass media provided by the government of
the Russian Federation, where the state has monopolised almost all media
assets to produce information products, using money from the state
budget (Hanley & Kuzichkin 2021).

'The last publication focused on value differences between the two big-
gest ethnolinguistic groups in Latvia was published in 2018, and it was
based on data gathered in 2014 and 2015 (Rungule & Senkane 2018).
New data collected within the European Social Survey (2019) and Euro-
pean Values Survey (2021) provides an opportunity to analyse if the trends
discovered in the previous studies are stable. Hence, the research question
scrutinized in this article is: to what extent can we talk about shared values
in Latvia, or is Latvia a multi-values society split along ethnic lines? The
author examines the existence of a set of core values that is shared by (or
at least equally widespread among) the Latvian and Russian-speaking
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communities in Latvia, as well as other values and attitudes that are still
rooted primarily in people’s ethnic and/or linguistic self-identification.
The value model used in the study is based on the model of Shalom
Schwartz’s value theory (Schwartz 2012). To understand the differences
between the two biggest ethnolinguistic groups, the article also looks at
the cleavages and tensions in attitudes identified in previous studies
(Kaprans & Mierina 2019; Sapule, Krastina, Penke & Krisane 2004).

This article is organized as follows. First, it provides the theoretical
considerations important for analysis of the values and attitudes among
the two biggest ethnolinguistic groups in Latvia. This includes both rele-
vant theoretical arguments and existing empirical research. The third sec-
tion reports on the survey data used for the analysis. After presenting
results of the analysis, the final section offers conclusions and discusses the
study’s limitations.

Theoretical considerations

One of the most influential and highly cited scholars in the sociolo-
gical study of values is the Israeli psychologist, Professor Shalom Schwartz.
'The European Social Survey questionnaire includes a measurement of the
“Human Values Scale”, which is designed to classify respondents accord-
ing to their basic value orientations.

'The model of Schwartz’s theory of values is summarized in Figure 1.
The ten main motivating values of individuals according to the model of
Schwarz’s theory of values (Schwartz 2012; Sortheix & Schwartz 2017)
are interpreted in the following way: (1) Security is understood as safety,
harmony and stability of society, of relationships and of self; (2) Conform-
ity is interpreted as restraint of actions likely to upset others and violate
social expectations or norms; (3) Tradition is respect, commitment and
acceptance of the customs and ideas that traditional culture or religion
provide the self; (4) Benevolence is perceived as preservation and en-
hancement of the welfare of people with whom one is in frequent personal
contact; (5) Universalism is understanding, and protection for the welfare
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of all and the environment; (6) Self-direction refers to independent
thought and action-choosing, creating, exploring; (7) Stimulation is about
excitement, novelty and challenge in life; (8) Hedonism is understood as
pleasure and sensuous gratification for oneself; (9) Achievement is inter-
preted as personal success through demonstrating competence according
to social standards; and finally (10) Power here is a social status and pre-
stige, control or dominance over people and resources. In Figure 1, a cate-
gorization of ten basic values is provided in the structure of a circle,
because according to Schwartz’s theory, values next to each other are
closer on a theoretical continuum, whereas values across from each other
are contradictory. All of the most important personal values can be re-

dence and conservatism versus openness to change.

47" Self-
Direction

duced to two value dimensions: self-enhancement versus self-transcen-
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Figure 1. Shalom Schwartz’s value theory model (Schwartz 2012)
Source: Based on Shalom Schwartz’s value theory model (Schwartz 2012)
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A study by Rungule and Senkane (2018) on cross-comparative com-
parison of values has provided an in-depth study on different value aspects
and theories across different socio-economic groups in Latvia. The
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empirical base of their analysis is data gathered in 2014 and in 2015. Their
general conclusions about value preferences reveal that, according to the
World Values Survey and the European Social Survey, in the Latvian
population, secular-rational values dominate over traditional values
(WVS), conservation values dominate over openness to change values
(ESS), survival values dominate over self-expression values (WVS), and
self-transcendence values dominate over self-enhancement values (ESS)
(Rungule & Senkane 2018, 101). In their work, they have also included
an analysis of value preferences between Latvian and Russian linguistic
groups. Their main conclusion is that the difference between people speak-
ing Latvian and Russian is not expressed as much as that between age
groups. However, those who speak Latvian more often identify themselves
with benevolence towards in-group members, while the Russian-speakers
tend to espouse universalism supporting welfare for all. At the same time,
tradition as a motivational value is more important for Russians; hedon-
ism and stimulation are the characteristics of individuals speaking Latvian
in the family (Rungule & Senkane 2018, 100). In this article, the author
continues the approach of Rungule and Senkane (2018) and compares the
values of ethnic Russians in Latvia and ethnic Latvians, which leads to
examining the extent to which Russians in Latvia have assimilated into
mainstream society. Thus, the article examines the existence of a set of core
values (based on Shalom Schwartz’s value theory model) that is shared by
ethnic Latvians and ethnic Russians in Latvia, also looking for differences
between the two groups. Differences in various values and attitudes have
been identified in several previous studies (Kaprans & Mierina 2019;
Sapule, Krastina, Penke & Krisane 2004). Based on what has been iden-
tified in these studies, the following main indicators were selected to un-
derstand ethnic differences and similarities among Latvians and Russians:
1) Emotional ties with Latvia and Europe; 2) Social distance in different
ethnic groups; 3) Attitudes towards gays and lesbians as an indicator of
conservatism in different ethnic groups.
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Data and methods

'The analysis is based on data from the European Social Survey (2019)
and the European Values Survey (2021). In this section, the author pro-
vides a short description of these international comparative studies, and
more particularly — survey rounds, used in the data analysis, and the items

analysed.

European Social Survey (ESS)

'The ESS is an international comparative sociological study on values
and attitudes of the population in more than 30 European countries. This
research program was launched in 2002 under the leadership of Roger
Mark Jowell and Max Kaase (Jowell, Roberts, Fitzgerald & Eva 2007). In
Latvia, the scientific management and implementation of the ESS was
provided by the Institute of Philosophy and Sociology at the University
of Latvia from 2003 to 2014. Since 2018, the scientific management and
implementation of the ESS is organised by the Institute of Social and
Political Studies of the Faculty of Social Sciences at the University of
Latvia. Latvia has participated in four phases of the ESS study: in 2006
(Round 3),in 2008 (Round 4), in 2015 (Round 7) and in 2019 (Round 9).
The ESS questionnaire consists of two sections (modules), each of which
includes approximately 120 measurements. The basic module is kept rela-
tively constant, while two to three rotating modules are included in the
questionnaire at regular intervals (different modules are included at dif-
ferent rounds of the study).

The core module covers the following groups of issues: trust in insti-
tutions, national, ethnic, religious identity, political participation, pros-
perity, health and safety, socio-political values, moral and social values,
social exclusion, living conditions, education and occupation, financial
situation, and demographic indicators.

The rotating modules cover topics such as immigration, civic partici-
pation and democracy, the family, work and well-being, the moral aspects
of the economy, health and access to help, personal and social well-being,
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experiences and manifestations of age discrimination, Europeans’ percep-
tions and assessments of democracy, and more (ESS, 2021).

'The data of the ESS-2019 (Round 9) includes a 21-item version of
the Portrait Values Questionnaire, developed by Professor Shalom
Schwartz. The method of data acquisition for Round 9 in Latvia was a
random sample representing the population of Latvia, using the register
of addresses. Target group: Latvian residents aged 15 and over. Sample
size: 918 respondents. Survey time: 10.10.2019 to 21.01.2020.

'The Portrait Values Questionnaire is designed to analyse 10 motivat-
ing values which were measured in the questionnaire by 21 indicators.
Each of the values is measured by two indicators, while the value of uni-
versalism is measured by three. The questions are formulated as a descrip-
tion of 21 people, and the participants of the survey evaluate the
similarity of each characteristic to themselves using a 6-point scale (pos-
sible answers: Very much like me, Like me, Somewhat like me, A little
like me, Not like me, Not like me at all, (Refusal) (Don’t know)). The
analysis of the data is based on a comparison of the attitudes and values
of the two largest linguistic groups in Latvia. The question used to create
categories is: What language or languages do you speak most often at
home? First answer. This question allowed to create two analysis catego-
ries: 72% or 664 respondents who mostly speak Latvian at home, and 26%
or 235 respondents who mostly speak Russian at home. 2% mostly speak
in another language at home, and this group was not included in the
analysis.

The ESS survey data has been used not only in the analysis of value
models, but also to understand the sense of belonging to Latvia and
Europe of both ethnolinguistic groups and attitudes towards gays and
lesbians as an indicator of conservatism. The wording of the questions to
understand the sense of belonging to Latvia and Europe is: 1) How emo-
tionally attached do you feel to Latvia? Please choose a number from 0
to 10, where 0 means not at all emotionally attached and 10 means very
emotionally attached. 2) And how emotionally attached do you feel to
Europe?
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To understand the attitudes towards gays and lesbians, agreement
with the following two statements has been analysed: (1) “If a close family
member was a gay man or a lesbian, I would feel ashamed”; (2) “Gays and
lesbians are free to live life as they wish”.

IBM SPSS Statistics 22 software was used in the analysis and a Chi-
Square test was used for categorical data analysis. For a Chi-square test in
this analysis, a p-value that is less than 0.00 (p = .00) indicates there is
sufficient evidence to conclude that the observed distribution is not the
same as the expected distribution, and a relationship exists between the
categorical variables.

European Values Survey (EVS)

'The European Values Survey (EVS) is one of the most significant
international comparative studies in Europe, focusing specifically on
value research. Latvia has been participating in the European Values
Survey since 1990, which allows for value analysis for more than thirty
years. Previous surveys were conducted in 1990, 1999 and 2008, but the
last wave of the survey was conducted in 2021. The implementation of
the 5® round of the EVS research in Latvia was ensured by the Institute
of Social and Political Research of the Faculty of Social Sciences at the
University of Latvia. The target group of the survey consists of per-
manent residents of Latvia from the age of 18. These age limits are set in
accordance with the standards developed by EVS, which have been un-
changed since the implementation of the first stage of EVS in 1980
(EVS, 2021). The questionnaire includes questions on (a) family values
and marriage, (b) attitudes towards employment and work values, (c)
political views and ideology of the population, (d) questions on tolerance,
(e) views on religion, (f) socio-economic problems. The sampling method
of the study in Latvia envisaged the implementation of a multi-stage
stratified random sample, which ensures an adequate representation of all
regions and settlements in Latvia in the sample. In order to create a
representative sample, anonymized information about the population
was requested and received from the Population Register of the Republic
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of Latvia. Given that the survey was conducted in the context of the
Covid-19 pandemic, two survey methods were used: a face-to-face struc-
tured computerized interview and a computerized self-completion ques-
tionnaire. The respondent in the household was selected using the
principle of the nearest birthday (from all adult members of the house-
hold, the one who will have a birthday shortly was selected for the inter-
view). To ensure a theoretical net sample size (n = 1200), the total gross
sample size was 3061 addresses. This means that a total of 3061 addresses
selected from the Population Register of the Republic of Latvia, where
at least one person over the age of 18 has declared a place of residence,
were included in the sample. All in all, 1335 questionnaires were con-
sidered valid for analysis. The overall response rate was 44%. To equalize
the probability of including the respondents in the sample, data weights
were prepared based on the respondents’ region of residence, gender
and age.

'The analysis categories used to analyse the values of ethnic groups in
Latvia is based on the question: “What is your ethnicity?”. Taking into
account the distribution of answers and the purpose of the analysis, three
categories of analysis were created: Latvians, Russians and other ethnici-
ties. All in all, there were 75% Latvians, 19% Russians and 6% other
ethnicities included in the sample of the EVS in 2021.

'The main indicators of the EVS survey selected to understand ethnic
differences and similarities were: 1) Social distance in different ethnic
groups; 2) Attitudes towards gays and lesbians as an indicator of conser-
vatism in different ethnic groups. To measure social distance, the EVS
survey uses an adapted Bogardus scale (Emory S. Bogardus), which is
considered a classic tool for measuring attitudes towards different ethnic
groups (Babbie 2004). According to Hagendoorn and Kleinpenning
(1991), the social distance scale is suitable for assessing negative attitudes
that contribute to people’s lack of openness and tolerance to other ethnic
or social groups. The wording of the question in the EVS questionnaire is:
On this list are various groups of people. Could you identify any that you
would not like to have as neighbours?

135
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Regarding the attitudes towards gays and lesbians, agreement with the
following statement has been analysed: “Homosexual couples are just as
good as parents as other couples”. The attitude towards gays and lesbians
has been viewed as an indicator of the spread of conservatism values in
both ethnolinguistic groups.

In the case of data analysis of the EVS survey, IBM SPSS Statistics
22 software was also used, and a Chi-Square test was performed for
categorical data analysis.

Results

The main motivating values of individuals according to Schwartz’s
theory of values

'The analysis of indicators based on the model of Shalom Schwarz’s
theory of values (Schwartz 1992; 2012; Sortheix & Schwartz 2017) re-
veals that security, benevolence and universalism are the most important
values in both Latvian and Russian socio-linguistic groups. However,
there are differences in the assessment of those aspects that are not the
most significant (not with the highest rating) (Table 1).

'The largest number of respondents in both groups of analysis feel
similarities with such statements: (1) He strongly believes that people
should care for nature. Looking after the environment is important to
him; (2) It is important to him to be loyal to his friends. He wants to
devote himself to people close to him; (3) It is important to him to make
his own decisions about what he does. He likes to be free and not depend
on others. (4) It is important to him that the government ensures his
safety against all threats; he wants the state to be strong so it can defend
its citizens.
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Table 1. Schwartz’s 21-item measure of human values. Summarized

answers: Very much like me, like me, somewhat like me (%)

people who are different from him.
Even when he disagrees with them,

he still wants to understand them.

Statement / Like me Latvian | Russian | Chi-Square Test Result
'Thinking up new ideas and being 70% 56% |X2 (1, N =888) = 13.0,
creative is important to him. He p=.00
likes to do things in his own original
way.

It is important to him to be rich. He | 22% 20% |X2 (1,N =893)=0.5,
wants to have a lot of money and p=.50

expensive things.

He thinks it is important that every | 82% 77% X2 (1, N = 884) = 2.6,
person in the world should be p=.11

treated equally. He believes everyone

should have equal opportunities in

life.

It’s important to him to show his 47% 51% |X2 (1,N =890) = 0.8,
abilities. He wants people to admire p=.36

what he does.

It is important to him to live in 87% 83% [X2 (1,N=2894) =1.9,
secure surroundings. He avoids p=.16

anything that might endanger his

safety.

He likes surprises and is always 69% 56% (X2 (1,N =894) =11.2,
looking for new things to do. He p=.00

thinks it is important to do lots of

different things in life.

He believes that people should do 55% 48% |X2 (1,N =888) =2.8,
what they’re told. He thinks people p=.09

should follow rules at all times, even

when no-one is watching.

It is important to him to listen to 85% 81% X2 (1,N =892)=2.2,

p=.14
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Statement / Like me Latvian | Russian | Chi-Square Test Result
It is important to him to be humble | 74% 78% (X2 (1,N = 895) = 1.3,
and modest. He tries not to draw p=.26
attention to himself.
Having a good time is important 72% 52% |X2 (1, N =895) = 27.4,
to him. He likes to “spoil” p=.00
himself.
It is important to him to make his 91% 88% |X2 (1, N =898) = 2.4,
own decisions about what he does. p=.12
He likes to be free and not depend
on others.
It’s very important to him to help 86% 78% |X2 (1, N =895)=7.2,
the people around him. He wants to p=.01
care for their well-being.
Being very successtul is important to | 52% 53% |X2 (1, N =891) = 0.0,
him. He hopes people will recognise p=.88
his achievements.
It is important to him that the 90% 91% (X2 (1,N =891) = 0.2,
government ensures his safety p=.62
against all threats. He wants the
state to be strong so it can defend its
citizens.
He looks for adventures and likes to | 36% 27% X2 (1,N =895) =6.2,
take risks. He wants to have an p=.01
exciting life.
It is important to him always to 62% 73% [X2 (1,N = 883) = 7.3,
behave properly. He wants to avoid p=.01
doing anything people would say is
wrong.
It is important to him to get respect | 55% 58% |X2 (1, N =889) = 0.6,

from others. He wants people to do
what he says.

p=.43
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have fun. It is important to him to

do things that give him pleasure.

Statement / Like me Latvian | Russian | Chi-Square Test Result
It is important to him to be loyal to | 94% 85% [X2 (1,N=2895) =174,
his friends. He wants to devote p=.00
himself to people close to him.
He strongly believes that people 94% | 93% |X2(1,N =900)=0.4,
should care for nature. Looking after p=.51
the environment is important to
him.
Tradition is important to him. He 81% 73% |X2 (1,N=898)=5.9,
tries to follow the customs handed p=.01
down by his religion or his family.
He seeks every chance he can to 59% 43% |X2 (1,N =897) = 15.4,

p=.00

At the same time, there are significant differences in attitudes towards
such statements: 1) Thinking up new ideas and being creative is important
to him. He likes to do things in his own original way. 2) He likes surprises
and is always looking for new things to do. He thinks it is important to
do lots of different things in life. 3) Having a good time is important to
him. He likes to “spoil” himself. 4) He seeks every chance he can to have

fun. It is important to him to do things that give him pleasure.

This leads to the conclusion that hedonism and stimulation are more

characteristic of the Latvian linguistic group.

Emotional ties with Latvia and Europe

The answers to the question about emotional ties with Latvia reveal
that there are differences between Latvian and Russian socio-linguistic
groups regarding emotional ties with Latvia (X2 (10, V = 913) = 37.7,
2 =.00). At the same time, it should be noted that in the Russian linguis-
tic group also a fairly large part of the respondents (68%) feel closely
connected with Latvia (compared to 83% in the Latvian linguistic group)

(Figure 2).
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How emotionally attached do you feel to Latvia?
Please choose a number from 0 to 10, where 0 means not at all emotionally
attached and 10 means very emotionally attached.

| | | |
Al - 14 79
Latvian . 13 83

Russian _ 17 68
\ \ \ \ \

0% 20% 40% 60% 80% 100%

M Not at all (0-3) Middle (4-6) 1 Very much (7-10)

Figure 2. Emotional ties with Latvia (%). The ESS data. N=916.

In comparison, a significantly smaller number of both Latvian (43%)
and Russian (28%) linguistic groups have close emotional ties with
Europe. At the same time, it should be noted that the differences between
the two groups are statistically significant (X2 (10, V = 881) = 36.2,
# =.00), and this means that Latvians more frequently have close emo-
tional ties with Europe (Figure 3).

Looking at the answers to the question “Imagine there were a ref-
erendum in Latvia tomorrow about membership of the European Union.
Would you vote for Latvia to remain a member of the European Union
or to leave the European Union?”, it is important to note that 11% of
the respondents in the Russian linguistic group did not answer this ques-
tion because they do not have the right to vote. It is significant that in
both Latvian (84%) and Russian (62%) linguistic groups, most respond-
ents positively assess Latvia’s membership in the EU, although the differ-
ences are statistically significant (X2 (5, N = 868) = 92.9, p = .00), and
Latvians are more in favour of Latvia remaining a member of the Euro-
pean Union.
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How emotionally attached do you feel to Europe?
Please choose a number from 0 to 10, where 0 means not at all emotionally attached
and 10 means very emotionally attached.

| | |

Latvian

0% 20% 40% 60% 80% 100%
M Not at all (0-3) Middle (4-6) 1 Very much (7-10)

Figure 3. Emotional ties with Europe (%). ESS data. N=884.

Social distance to different groups

'The EVS survey data reveal that Latvians and Russians have different
social distances and prejudices in certain aspects. For example, regarding
homosexuals, it can be seen that 34% of Latvians and 50% of Russians
indicate that they do not like to have homosexuals as neighbours, and
these are statistically significant differences. At the same time, there are
groups against which similar prejudices are directed, for example, Mus-
lims or immigrants. Overall, 36% of Latvians and 34% of Russians say
they do not want to live with Muslims as neighbours. However, the most
negative attitudes among all ethnic groups are towards living in a neigh-

bourhood with drug addicts and heavy drinkers (Figure 4).
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Figure 4. Social distance to different groups (%). EVS data. N=1297.

On this list are various groups of people. Could you identify any that you would not like to have as
neighbours?

Attitude towards gays and lesbians

Indicators of conservatism or traditional values in the ESS survey are
questions about attitudes towards gays and lesbians. In the questionnaire,
they were formulated as statements that respondents either agree or dis-
agree with. The survey data show that in the Latvian linguistic group 41%
of respondents agree with the statement “If a close family member was a
gay man or a lesbian, I would feel ashamed”, in the Russian linguistic
group, 60% agree, and these differences are significant (X2 (4, N = 801) =
43.4, p = .00).

Tolerance towards gays and lesbians is measured by attitudes towards
expression “Gays and lesbians are free to live life as they wish”. 66% of
respondents in the Latvian linguistic group agree with this statement, in
the Russian linguistic group — 50% agree with it, and these difterences are
also significant (X2 (4, NV = 847) = 21.8, p = .00) (Figure 5).
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Gays and lesbians free to live life as they wish

All 43 13 14
Latvian 45 13 13
Russian 35 17 15
| | | |
0% 20% 40% 60% 80% 100%
[l Agree strongly Agree Neither agree nor disagree Disagree M Disagree strongly

Figure 5. Attitude towards the statement: Gays and lesbians are free to live life
as they wish (%). ESS data. N=850.

In the EVS survey (2021), the statement “Homosexual couples are
just as good as parents as other couples” is less often supported among
Russians (9%) than among Latvians (18%), and there are significantly
more of those who disagree with such a statement (79% among Russians
and 62% among Latvians) (Figure 6). These data reveal again that there
is a more conservative view of homosexuality among Russians than among
Latvians.

Homosexual couples are as good as parents as other couples

90%

79
80% E
70% 62 ’
60%
50%
40%
25
30% 18 20
20% 3 12— 3
Latvians Russians Other
M Agree I Neither agree, nor disagree Disagree

Figure 6. Attitude towards statement: Homosexual couples are just as good as
parents as other couples (%). The EVS data. N=1215.
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In general, the analysis of the survey data shows that the main dif-
ferences between the Latvian and Russian linguistic groups are related to
conservatism and intolerance towards gays and lesbians.

Conclusions

In this article differences and similarities in values and attitudes of the
two major ethnolinguistic communities in Latvia were explored through
the methodological approach and theory of Shalom Schwartz, which al-
lowed to compare personal values of the Latvian and Russian-speaking
communities in Latvia. The comparative analysis of the ESS data revealed
that security, benevolence, and universalism are the most important values
in both Latvian and Russian linguistic groups. At the same time, among
other values, hedonism and stimulation are more characteristic to the Lat-
vian linguistic group. This confirms what has been observed in previous
studies (Rungule & Senkane 2018).

'The study of personal values was supplemented by the analysis of dif-
terent other issues, previously identified as relevant when looking for value
differences. Using an adapted Bogardus scale, the article also looked at the
social distance between different groups of people in society. The com-
parative analysis of the EVS survey data showed that Latvians and
Russians have different social distances and prejudices in certain aspects.
For example, Russians more often than Latvians do not want to live next
door to homosexuals. Importantly, Russians or Russian speakers more
often express negative attitudes towards difterent statements on gays and
lesbians. At the same time, it should be stated that homophobia is wide-
spread among Latvians, too, although it is more pronounced among
Russians in Latvia. All in all, the study leads to the conclusion that when
looking at values and attitudes of the two major ethnolinguistic commu-
nities in Latvia, there are differences in feelings of belonging, attitudes
towards the EU, and attitudes towards gays and lesbians, but very small in
terms of Schwartz’s values. The main conclusion of the article is that there
are fewer differences between Latvian and Russian socio-linguistic groups
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in the context of the values and attitudes considered than it is constructed
in different groups in society.

From a methodological point of view, it should be noted that this
article used EVS (2021) data and ESS (2019) data, and regarding the last
dataset there were some limitations to explore values at the level of ethnic
groups. Due to the lack of a question about the ethnicity of respondents,
in the case of the ESS survey, the analysis was focused on similarities and
differences between linguistic groups, not ethnic groups (those who mostly
speak Latvian and those who mostly speak Russian at home). Hence, in
the case of the EVS survey, the analysis is focused on similarities and
differences between ethnic groups (Latvians and Russians). As a limita-
tion of this study, it should be noticed that ethnic groups and linguistic
groups only partly coincide in Latvia. Although the Latvian ethnic group
and the group of Latvian language users overlaps by 97% (Sapule 2012),
because only 3% of those who say that they are ethnic Latvians do not
have the Latvian language as a native language. The situation is signifi-
cantly different among the Russian linguistic group in Latvia, where not
only Russians, but also Belarusians, Ukrainians, Poles, and others say that
their native language is Russian and the language mostly spoken at home
is Russian.
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Lidzigais un atskirigais vertibu atbalsta
divu lielako Latvijas etnolingvistisko
kopienu vidl: aptaujas datu analize

Kopsavilkums

Saja raksta vértibas ir pétitas caur divu lielako Latvijas etnolingvistisko
kopienu veértibu un attieksmju atskiribu un lidzibu analizi. Galvenais $eit
aplukotais pétnieciskais jautdjums ir divu Latvija lielako lingvistisko grupu
attieksmju un vértibu salidzinajums: kas ir kopigs un kas ir atskirigs? Peti-
juma izmantota vértibu izpétes pieeja ir Saloma Svarca vértibu teorijas
modelis (Schwartz 2012). Analizes pamata ir Eiropas Sociala pétijuma
(2019) un Eiropas Veértibu pétijuma (2021) dati. Datu analize veikta pro-
jekta “Veértibu maina nestabilos apstaklos: sabiedribas saliedétiba un neo-
liberalais étoss” (1zp-2020/2-0068) ietvaros.

Atslégvardi: Svarca vértibu teorija, etnolingvistiskas kopienas, Latvija
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THOU SHALT NOT KILL EXCEPT... ABORTION,
EUTHANASIA, SUICIDE AND THE DEATH PENALTY -
JUSTIFICATION IN RELIGIOUS AND SECULAR
POPULATIONS OF LATVIA

United Nations and Council of Europe documents recognize human life as a univer-
sal value. Howewver, there are dijﬁrence‘s in the application af this principle in practice,
since exceptions are allowed by the laws of different countries allowing medical abortion,
assisted suicide, euthanasia, and the death penalty. In addition, citizens are not unani-
mous on the question of when the ending of one’s own life or that of another is justified.

The aim of the article is to find out the relationship between the religious identity of
the Latvian population and attitudes towards four morally controversial phenomena such
as abortion, euthanasia, suicide, and the use af the death penalty, using data from the
European/World Values Studies of 1996 and 2021. “Ihe article uses cluster analysis and
linear regression.

This study finds that in 2021, society has demonstrated less justifiability of abortion,
euthanasia and suicide compared to 1996. Statistically significant differences between
religious and non-religious populations are observed in attitudes towards abortion and
euthanasia, while dijﬁremes in attitudes towards suicide and the death penalty are less

pronounced.

Keywords: European/World Values studies, morally debatable behavior, right fo life,
death, abortion, euthanasia, suicide, death penalty
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Introduction

'The Universal Declaration of Human Rights, adopted by the United
Nations in 1948, states that “everyone has the right to life, liberty and
security of person” (Article 3). Further and broader reference to the right
to life is found in the International Covenant on Civil and Political Rights,
adopted by the UN General Assembly in 1966: “Every human being has
the inherent right to life. This right shall be protected by law. No one shall
be arbitrarily deprived of his life” (Article 6). Similarly, Paragraph 1 of
Article 2 of the European Convention for the Protection of Human Rights
and Fundamental Freedoms adopted by the Council of Europe in 1950,
declares: “Everyone’s right to life shall be protected by law. No-one shall
be deprived of his life intentionally save in the execution of a sentence of
a court following his conviction of a crime for which this penalty is pro-
vided by law.”

These texts imply that the right to life is universal, i.e., it is a funda-
mental right pertaining to every single human being, and that the legal
obligation of protecting the above right lies with the member states of the
United Nations and the Council of Europe respectively. In practice, mat-
ters are considerably more complicated, and the universality of the right
to life can sometimes be questioned. One exception may be the death
penalty — the European Convention for the Protection of Human Rights and
Fundamental Freedoms makes reference to this. None of the documents
cited above mention abortion, euthanasia or assisted suicide. Legal ap-
proaches to these issues vary from country to country and so do debates
within societies. It is reasonable to assume that the religious perspective
features prominently in these debates since questions concerning life and
death are central to any religious culture, even if faith doctrines and the
attitudes of their followers to end-of-life issues vary in specific cases. The
matters are complicated by a lack of agreement on when life starts and
when it ends. In Europe, religious attitudes are generally more restrictive
than legal systems. In brief, “the problem of the right to life is the stretch-
able interpretation of this right and the difficulty of clearly defining what
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the negative and positive responsibility and obligation of the state is”
(Zieberts & Zaccaria 2019, 2).

Historically, the European religious landscape is dominated by Abra-
hamic monotheistic religious traditions. Christianity, Islam, and Judaism
do not envisage individual life as sacred and valuable in itself, but rather
as a precious gift from the Creator who remains the sole authority in
control of it. European societies may have become more secular but has
this changed the approach to how they view the value of human life?

In this article, we do not intend to join the discussion on the secu-
larization of Europe. The causes, spread, features and dimensions, the
meaning of the term itself — all lie beyond the scope of this study. Gener-
ally, we would agree that “modernization undermines the power, popular-
ity, and prestige of religious beliefs, behavior and institutions” (Bruce
2011, 21). The question is to what extent? Adherents to the “privatization
of religion thesis” would argue that modernization does not put an end to
religions. Rather, and particularly in Europe, religious beliefs and practices
become more individualized while church membership and attendance
have declined in most European countries (Davie 2003; Hervieu-Léger
2003). Some sociologists argue that religions are also moving back into
the realm of public debate. Jose Casanova dated this move back to the
1980s (Casanova 1994), the period that coincided with Perestroika in the
USSR (from 1985 onwards) and, at the end of that decade, with the
movement for restoration of national independence of the Republic of
Latvia. The re-emergence of the public presence of religion in Latvia also
dates back to that time.

Where are we now? Earlier studies (IMisane 2014; Misane & Niklass
2016; Niklass & Misane 2019, Krumina-Konkova & Misane 2018) have
described the contemporary religious milieu of Latvia as a space where the
majority of the population value religious organizations highly but only a
small minority tend to participate actively in religious life. Religious be-
liefs are individualized, and orthodoxy levels are low. Latvian society
demonstrates high religious diversity. Three of the largest denominations
are Evangelical Lutheran, Roman Catholic and Russian Orthodox while
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other Christian groups (Baptists, Adventists, Old-Believers, etc.) and
non-Christian religions are represented in smaller numbers. About one
third of the Latvian population do not identify with any religion and a
few percent identify as atheists.

Since the national awakening in the late 1980s, religious dignitaries
have not hesitated to express their views on a wide array of issues, espe-
cially where morals are concerned, and they often refer to the fact that the
majority of Latvian residents self-identify as Christians. However, the be-
liefs of the Latvian population remain insufficiently studied.

In this article, we attempt to uncover one aspect of the attitudes of the
Latvian population towards end-of-life issues. We will use data from the
latest wave of the European Values Study/World Values Survey (EVS/
WVS). EVS/WVS is a cross-national survey of human values, first carried
out in Europe in 1981 and later extended worldwide. It was designed by
the European Value Systems Study Group (EVS. History 2022). Latvia
has participated in only a few surveys conducted according to a similar
methodology. EVS/WVS data archives contain separate arrays of Latvian
data for 1996, 1999, 2008 and 2021. In this article the latest data of 2021
will be analyzed (EVS 2021), but for comparison we will also use the
oldest available data — 1996 data (EVS 2022). The twenty-five years that
have passed between these two waves seems a sufficient timespan to ex-
hibit any significant changes in moral developments.

'The EVS and WVS contain questions concerning the justification of
a number of morally ambiguous and/or illegal behaviors. Respondents are
asked whether each of these behaviors is justified, on a 10-point scale
from ‘never justified’ to ‘always justified’.

'This article focuses on the attitude to four exceptions: where the uni-
versality of the right to life may be questioned. The principal research
question is about the relationship between the religious identification of
Latvians and their justification of abortion, euthanasia, suicide, and the
death penalty (capital punishment).

The article will present results solely for Latvia and at this stage of our
research we will not offer broader international contextualization.
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Methodology

To identify relatively homogeneous groups of respondents based on
selected characteristics of religious identity, we used a k-means cluster
analysis algorithm. The cluster membership variable was used for analysis
of the association with dependent variables as well as for linear regression.
We used an eight-cluster solution based on religious participation, impor-
tance of religion, religious beliefs, religious self-identification, trust in the
church and level of indoctrination.

Background variables | Dependent variables —
justification of

Age

Independent variables — Abortion
Gender L . .

religious identity clusters .

- Euthanasia
Ethnicity based on
g Suicide

Education Religious participation
Region Importance of religion Death penalty
Income Religious beliefs

Religious self-identification

Trust in the church

Indoctrination

Figure 1. Conceptual model

Final cluster center analysis description was used for interpretation of
clusters (see Annex 1).

As background variables, we used respondents’ age, gender, ethnicity,
level of education, region of residence and household income.

Concerning attitudes to abortion, euthanasia, suicide, and the death
penalty, in the EVS/WVS survey questionnaire the following items are
relevant: “Please, tell me for each of the following actions whether you
think it can always be justified, never be justified, or something in

153



154

Religiski-filozofiski raksti XXXIII

between”. Respondents had to indicate their answers on a rating scale
from 1 (never justified) to 10 (always justified).

We used multiple hierarchical regression to predict the dependent
variables of justifiability of abortion, the death penalty, euthanasia, and
suicide. Hierarchical multiple regression provides the option to enter the
independent variables into the regression equation in the order of our
choice, to achieve control for the effects of covariates on our results and
to consider possible causal effects of independent variables when predict-
ing dependent variables.

A Chi-square test of independence was applied to determine the
relationship between justification and adherence to religious faith (de-
nomination).

To determine the overall fit (variance explained) of each model, sta-
tistically significant changes of adjusted R? can show how much extra
variation in the dependent variable can be explained by addition of reli-
giosity clusters as independent variables. To determine the relative contri-
bution of each of the predictors to the total variance explained, we use
statistically significant B and beta coefficients (see Annex 2 and Annex 3).

There are six groups of religious indicators in the data: participation in
public or private religious practices (prayer, church attendance), denomina-
tional affiliation/religious self-identity (i.e., how respondents think of
themselves), importance of religion, indicators of religious belief in particu-
lar entities like God, the afterlife and reincarnation, Heaven/Paradise and
Hell, and the level of indoctrination — i.e., how close individual beliefs are
to the teachings of their religion. By applying cluster center analysis, we
were able to identify eight religious identity clusters among 807 respon-
dents in the sample (see Annex 1). “Unbelievers” form the largest cluster
(N=257, 32%) — close to one third of respondents do not identify with any
religion but do not consider themselves atheists either. Religion does not
matter much in their lives and neither does the church nor religious
practices. Max Weber might have called them “religiously unmusical”.!

! “Religiously unmusical” is an expression commonly attributed to Max Weber —
this is how the classic characterized his own attitude to religion, reportedly in a 1909
letter (Svatos 1998, 548).
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A substantial group (N= 125, 15%) could be called “believers without be-
longing”. These individuals self-identify as believers in an Ultimate Reality,
an impersonal spirit rather than God in the Christian sense, and in the
existence of Heaven, Hell and the afterlife but they do not belong to any
specific religious organization. Catholic (N=108, 13%), Orthodox (N=97,
12%) and Lutheran (N=88, 11%) constitutes those respondents who iden-
tify with the three larger denominations. They generally have moderate
levels of indoctrination and involvement in religious practices compared to
smaller clusters of Protestant minorities (N=21, 3%) and a cluster which
we have called wvirtuosos (N=9, 5%). A wvirtuoso, when applied to religion, is
a term suggested by Max Weber (Weber 1961, 267-301), denoting a per-
son of intense religious belief and practice who attempts to fulfill religious
tenets to perfection. Virtuosos can identify with any Christian denomina-
tion; what sets them apart is high awareness of their own religious identity,
belief in God as a personified being and other symbols of the Christian
creed, active prayer, and church attendance. Finally, there is a cluster of

atheists (N=72, 9%).

Justification of morally debatable behaviors in Latvian
society in 1996 and 2021

We could observe a decrease of means of justifiability of all morally
debatable behaviors except homosexuality — it was justified by a larger part
of the population in 2021 than it was in 1996. In 2021, Latvian society
was least likely to justify politically motivated violence and bribery. This
was followed by offences like light drug use, tax fraud and claiming un-
warranted state benefits.

Statistically significant differences were observed in attitudes to abor-
tion, euthanasia, and suicide in 2021 (the question about the death penalty
was not asked in 1996). Of all the behaviors discussed in this article, sui-
cide is least justifiable. The justifiability of abortion and euthanasia is com-
paratively higher but tends to decrease over time.
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Figure 2. Justifiability of morally debatable behaviors in 1996 and 2021 (mean)

'This may indicate that Latvian society has become less permissive.
Referring to Marco Marozzi’s research (Marozzi 2021), it can be argued
that in the 1990s Latvian society was in line with other post-Soviet coun-
tries in its tolerance of dishonest-illegal behaviors but in 2021 it does not
yet correspond to the tolerance of Western European countries regarding
personal-sexual behaviors. We will further discuss how attitudes to abor-
tion, euthanasia, suicide and the death penalty correlate with religious
identity.

Abortion

In Latvia, the termination of pregnancy upon a woman’s request is
available up to the 12th week of pregnancy but medical specialists are
obliged to inform the woman of the nature of the termination of preg-
nancy, possible complications, and of the possibility to preserve the life of
the unborn child (Law on Sexual and Reproductive Health. Ch.VI,
Section 25). The Sexual and Reproductive Health Law that allows elective
abortions was adopted by the Parliament in 2002 and, notably, the process
of adoption took six years. The draft law was submitted to the Parliament
as far back as in 1996. Previously, the termination of pregnancy was regu-
lated by a government document issued by the Council of Ministers in
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1991 (Council of Ministers Ruling No 72, 1991). Adoption of the law
took so long largely because of protests from religious organizations and
some pro-life NGOs (Abele 1996).

In theory, the justifiability of abortion is the issue where faith diffe-
rences are most profound. The Christian doctrine generally opposes abor-
tion and so should its followers. Teachings of various Christian churches,
denominational groups, and individual theologians may only differ when
specific extenuating circumstances could allow for an exception, such as a
pregnancy resulting from rape or incest or if it presents danger to the life
of the mother or fetus.

In practice, attitudes are more complex. Overall, the number of re-
spondents who chose answers 1-5 on the scale is considerably higher than
those who tend to find abortion justifiable to some degree. Answer 5 is
more common among respondents who do not adhere to a religious faith;
in fact, it is the most common position in the secular part of Latvian so-
clety. 2

When we compare believers and non-believers, the Chi-square test of
independence shows that statistically significant differences (32 (9) =
60.221; p<0.001) are found in all positions on the 1-5 spectrum, while
part of the scale (6-9) that can be attributed to a more permissive attitude
demonstrates no statistically significant differences between believers and
non-believers. At the end of the scale (10), denoting complete justifiability
of abortion, we again find that the opinions of believers and non-believers
are significantly different.

2 One might suppose that participants aimed at the middle of the scale which,
strictly speaking, it is not — 5 and 6 are equidistant from both ends of the scale. How-
ever, the fact that 6 was chosen by a considerably smaller number of participants might
indicate that although this is mathematically incorrect, participants assumed that 5 is
the middle point of the scale. It might mean at least three things — the participants who
chose 5 either (1) wanted to indicate that they don’t know what their attitude is (the
option “don’t know” was not offered in the questionnaire), or (2) they thought that abor-
tion is equally justifiable and unjustifiable or (3) they thought that abortion is sometimes
justified. The last interpretation is the closest to the literal meaning of the text in the
questionnaire. A similar pattern is observed in the case of euthanasia.
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Participants belonging to a religious denomination are more likely to
indicate that abortion is never justifiable (20.4%, AdjRes = 4.4) than those
who don’t adhere to any religious faith (11.2%; AdjRes = -4.4; total =
15.6%). At the other end of the scale, respondents who do not belong to
a religious faith are more likely to admit that abortion is always justifiable
(9.4%; AdjRes = 2.7) than religious individuals (5.4%; AdjRes = -2.7;
total = 7.5%). Thus far, we can say that faith really makes a difference.

Do you belong to a religious faith (denomination)?

Never Always
justifiable justifiable
M Yes (N =635) M No (N =694)

Figure 3. Justifiability of abortion by religious belonging (%)

When we look at specific religious identity clusters, we find that the
majority (56.93%) of Protestant minorities and more than one third of
virtuosos (35.14%) find abortion to be never justifiable. Notably, atheists
may form a small cluster of all respondents, but the proportion of atheists
who deny abortion completely is also considerable (21.54%). At the same
time, atheists and unbelievers clearly dominate among those who find
abortion always acceptable. Answer 5 is found in all religious identity
clusters, including Catholic, Lutheran and Orthodox.

Hierarchical linear regression analysis shows that male respondents
are less permissive compared to females (B = -0.55; p = 0.006). Age is
also statistically significant (B = -0.03; p < 0.001). The unjustifiability of
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abortion also tends to increase with age. Some of the religious identity
clusters demonstrate less tolerance of abortion in comparison to unbe-
lievers, namely, other Protestants (B = -2.39; p <0.001), virtuosos (B =
-2.17; p <0.001) and believers without belonging (B = 0.089; p=0.003).
Demographic variables explain 12.7 % of variance of justifiability of abor-
tion, taken together with religiosity clusters, they explain 16.6 % of vari-
ance, the change of adjusted R? is 4.7% (statistically significant).

——
0 =
1 2 3 4 5 6 7 8 9 10
Never Always
justifiable justifiable
=== (Catholics (N = 108 ) Orthodox (N=97) Lutherans (N = 88)
Other Protestants (N =21) Virtuosos (N=39) == Believers without belonging (N = 125)

Unbelievers (N = 257) Atheists (N =72)

Figure 4. Justifiability of abortion by religious identity clusters (%)

Suicide

Suicide is death “deliberately initiated and performed by a person in
full knowledge and expectation of its fatal outcome” (OECD 2022). Sui-
cide is a notable global public health issue. It is one of the leading causes
of death worldwide, with more deaths due to suicide than to diseases like
malaria, HIV/AIDS, breast cancer, or war and homicide. Globally, about
703 000 individuals die by suicide every year. The global age-standardized
suicide rate was 9.0 per 100 000 population for 2019. Suicide was the
fourth leading cause of death in young people aged 15-29 years for both
sexes, after road injury, tuberculosis, and violence (WHO 2021).

According to OECD data from 2020, Latvia had the fifth highest
suicide rate in the world: 14.9 per 100 000 persons (OECD 2022). In
1996, Latvia was in fourth place with a much higher indicator: 38.9 per
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100 000 persons. The suicide rate for men and women differs — in 2020,
it was 28.5 for men, and 4.4 suicides per 100,000 persons for women
(OECD 2022). Over the past three years (2019-21) intentional self-harm
was the cause of an average of 279 deaths by suicide per year and 23 deaths
per month.’

Section 124 of the Criminal Law of Latvia stipulates punishment for
leading someone to suicide or attempting to do so by treating the victim
cruelly or systematically humiliating their personal dignity. The punish-
ment is more severe if the person has been financially or otherwise de-
pendent upon the culprit.

Christian doctrine is very strict about suicide, considering it to be
both a grave sin and an act contrary to human nature (Clemons 1990).
According to the Catechism of the Catholic Church (Articles 2280-2283),
suicide is prohibited by the fifth commandment: “Thou shalt not kill”. The
reason for this is the sanctity of human life as it was created by God and
entrusted to human beings: “God alone is the Lord of life from its begin-
ning until its end: no one can under any circumstances claim for himself
the right directly to destroy an innocent human being” (Catechism of the
Catholic Church, 2258).

Similarly, according to the Orthodox catechism, life is protected by
God’s commandment. It states that suicide is the greatest offense among
all types of murder since killing oneself is even more against the laws of
nature than killing another person. Individuals who commit suicide can
no longer repent, so they are denied the salvation of their souls. It is also
emphasized that life belongs to God who gave it to us.*

The Book of Concord, the principal collection of Lutheran doctrinal
documents, does not specifically address suicide. Rather, it is implied in a
broader rejection of any intentional killing of a human being — self-mur-
der is still murder, prohibited by the fifth commandment. Since Lutheran

3 Calculated from: Veselibas statistikas datubaze. Iedzivotaju naves céloni meé-
nesi. (Available at https:/statistika.spke.gov.lv/pxweb/lv/Health/Health_ Mirstiba/
MOR10.)

# Available in Russian at: the official site of the Latvian Orthodox Church (pravo-
slavie.lv).
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doctrine is less explicit, one may expect that Lutherans might be more
accepting of suicide compared to Catholics and Orthodox believers.
It can also be assumed that people whose moral norms are influenced

by Christianity are less likely to justify suicide than non-believers. Is this so?

Indeed, most believers in Latvia do not justify suicide and their posi-
tion is strict. The answer “never justifiable” (position 10 on the scale) was
chosen by 63.9% of believers and 44.4% of non-believers. There are statis-
tically significant differences according to the chi-square test (x2 (9) =
51.13; p<0.001).

Do you belong to a religious faith (denomination)?

63— 73 9.8
Sl BN mw 2 e 0s3e 10l
1 2 3 4 5 6 7 8 9 10
Never Always
justifiable B Ves (N = 635) 1 No (N = 694) justifiable

Figure 5. Justifiability of suicide by religious belonging (%)

We also found a statistically significant association of justification of
suicide with religious identity clusters (Fisher-Freeman-Halton Exact
test; p<0.001).

If we rank the religious identity clusters according to the justification
of suicide, then the strictest stance is found among wirfuosos — nearly all
admit that suicide is never justifiable. As for other religious identity clus-
ters, the Orthodox have the strictest position — 89% do not justify suicide.
There is a similar distribution of answers for Catholics and believers
without belonging — 80% state that suicide is not justified.
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Notably, non-believers have a stronger attitude towards suicide than
Lutherans and other Protestants: suicide is considered unjustifiable by
74.8% of non-believers and about 70% of Lutherans and other Pro-
testants. Compared to other clusters, Lutherans and other Protestants
more often (25-30%) take a middle position — they neither justify nor do
not justify. More than half of atheists also believe that suicide is not jus-
tifiable, a third of them take a moderate position, while about one tenth
believe that suicide is justifiable.

Suicide is considered inexcusable by a larger proportion of Orthodox
and Catholics than by Lutherans and other Protestants. The position of
believers without belonging is similar to that of Catholics, while the po-
sition of Lutherans and other Protestants is more moderate and similar to
that of unbelievers.

0% 10% 20% 30% 40% 50% 60% 70% 80% 90% 100%
|

Atheists
(N=72)

Lutherans
(N=88)

Other Protestants
(N=21)
Unbelievers
(N=257)
Believers without belonging
(N=125)
Catholics

(N =108)
Orthodox
(N=97)

Virtuoso
(N=39)

M Unjustifiable I Nor justifiable, nor unjustifiable Justifiable

Figure 6. Justifiability of suicide by religious identity clusters (%)

As the hierarchical linear regression analysis shows, the position of
males is less affirming than that of females (B = -0.55; p = 0.002). Age is
also a statistically significant factor (B = -0.02; p = 0.005) — justifiability
of suicide decreases with age. Some of the religious identity clusters also
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demonstrate more non-justifiability in comparison to ‘unbelievers’ — vir-
tuosos (B = -1.15; p=0.006) and believers without belonging (B = -0.65;
p=0.013).

Demographic variables only explain 6.9% of variance of justifiability
of suicide, together with religious identity clusters they explain 8.5% of
variance, the change of adjusted R? is 2.5%, which is statistically signifi-
cant.

One can conclude that religious identity is not the sole explanatory
factor for differences in attitude to suicide, it must be considered together
with other factors like age and gender.

Euthanasia

Euthanasia is illegal in Latvia. Since regaining independence in 1991
there have been several public discussions on legalizing euthanasia and in
all cases, they were sparked by a precedent. One of the most prominent is
the case of Viesturs BundZza — a man in his mid-forties who was diagnosed
with an aggressive form of throat cancer in 2014. In 2016, when he realiz-
ed that his condition was terminal, he decided to end his life with the help
of Dignitas in Switzerland and launched a campaign asking people to
donate money for the purpose. This sparked an active debate not only in
the media but in religious circles as well, since Budza was a member of a
Lutheran parish.

Another noteworthy precedent took place in 2021 when a petition on
the Manabalss.lv public initiative website was signed by more than
10 000 people — the number that is necessary for the initiative to be re-
viewed by the Saeima (Parliament). This forced politicians to address the
issue head-on. To make a decision about the initiative, the committee in
the Saeima responsible for the issue — the Mandate, Ethics and Submis-
sions Committee — organized a hearing. They invited two healthcare ex-
perts — a palliative care doctor who has previously been vocal about his
opposition to euthanasia and an anesthesiologist, and ministers of four
Christian organizations from Catholic, Lutheran, Baptist, and Orthodox
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churches. All invited experts voiced their objections against the legaliza-
tion of euthanasia and after that, the committee voted to reject the initia-
tive. Janina Kursite-Pakule, head of the Saeima Mandate, Ethics and
Submission Committee expressed her doubts that neither physicians nor
people are ready to accept the practice of euthanasia: “How many doctors
will take on this death procedure? But above all, are the people, the public
prepared to accept this cardinal change?” she said to journalists after the
vote.” A few days later, after a long debate, the initiative was also rejected
by the Saeima. In the debate before the vote, several MPs expressed similar
views to Kursite-Pakule, i.e., that the legalization of euthanasia is prema-
ture, and some members echoed the argument already expressed by the
palliative care specialist in the committee meeting, i.e., that before dis-
cussing the legalization of euthanasia the country should substantially
improve the availability of palliative care to patients who need it.® Reli-
gious authorities publicly state their opposition to the legalization of
euthanasia whenever such an opportunity arises.

The EVS questionnaire includes one item on euthanasia: “Please,
tell me whether you think euthanasia (terminating the life of the incur-
ably sick) can always be justified, never be justified, or something in be-
tween?” Respondents had to indicate their answers on a rating scale from
1 (never justified) to 10 (always justified). 1199 participants gave their
answers, 137 (10.27%) did not. The mean result of the answers is 5.12
(SD = 3.10).

Three items in the results stand out. 21.1% of participants indicated
that euthanasia is never justified, 12.7% — that it is always justified, and
16.4% chose 5. As in the case of abortion, it is not clear how to interpret
the relatively high number of people who choose 5. One might suppose

° See: “Saeima committee rejects initiative on euthanasia legalization.” https://
eng.lsm.lv/article/politics/saeima/sacima-committee-rejects-initiative-on-euthanasia-
legalization.a396239/

¢ See: “Saeima rejects initiative on euthanasia legalization.” https://eng.lsm.lv/
article/politics/saeima/saeima-rejects-initiative-on-euthanasia-legalization.a398145
/?utm_source=lsm&utm_medium=article-bottom&utm_campaign=article
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that participants aimed at the middle of the scale but that is not mathe-
matically correct, as 5 and 6 are equidistant from the ends of the scale.
However, the fact that 6 was chosen by only 7.6% of participants might
indicate that although this is mathematically incorrect, participants as-
sumed that 5 is indeed the middle point of the scale. As in the previous
case of abortion, it is not entirely clear how to interpret that choice. It
seems that the safest thing that can be said about these participants is
that they think that euthanasia is in some cases justified, but they don’t
have a strong opinion under what conditions. To say anything more in-
depth on this, a more detailed survey would have to be conducted on the
topic.

25

21.2
20

16.4

15 12.7

8.9
7.7

1o 64 75 s 76 ‘ 59

1 2 3 4 5 6 7 8 9 10
Never Always
justifiable justifiable

Figure 7. Distribution of answers on the justifiability of euthanasia (%)

Is there any correlation between participants’ religious identity and
their attitudes towards euthanasia? In the questionnaire, the participants
were asked to indicate whether they “belong to a religious faith (de-
nomination)”? Membership in a religious denomination affects partici-
pants’ attitudes towards euthanasia.
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Do you belong to a religious faith (denomination)?

30 —26.9

16.2 16.3 15.4

1 2 3 4 5 6 7 8 9 10
Never Always
justifiable justifiable

M Yes (N =635) M No (N =694)

Figure 8. Justification of euthanasia by religious belonging (%)

'The participants who belong to a religious faith tend to think that
euthanasia is less justifiable than those who don't indicate membership of
a religious faith. (“Yes”, mean = 4.73, SD = 3.09; “No”, mean = 5.46,
SD = 3.06). The Chi-square test of independence shows that there is a
statistically significant difference between participants who belong to a
religious faith (denomination) and those who do not in their attitudes
towards the justifiability of euthanasia (32 (9) = 36.760; p<0.001). The
participants belonging to a religious denomination are statistically more
likely to indicate that euthanasia is never justifiable (26.9%, AdjRes = 4.5)
than those who don’t belong to religious faith (16.3%; AdjRes = -4.5;
total = 21.3%) and the other way round, participants who say that they
don’t belong to a religious faith are statistically more likely to say that
euthanasia is always justifiable (15.4%; AdjRes = 3.1) than those who
indicate belonging to a religious faith (9.4%; AdjRes = -3.1; total = 12.6%).
However, in the rest of the cases, there are no differences in answers about
the justifiability of euthanasia, with one exception: the participants who
don't belong to a religious faith are statistically more likely to choose 3 on
the justifiability of euthanasia scale (9.3%; AdjRes = 2.6) than the partici-
pants who belong to a religious faith (5.3%, AdjRes = -2.6).



Agita Misane, Ivars Neiders, Ritma Rungule, Silva Senkane. Thou Shalt Not Kill Except...

Interesting correlations show up in the comparison of difterent reli-
gious clusters. The Chi-square test of independence (x2(9) = 136.555;
p<0.001) indicates that Orthodox (35.2%; AdjRes = 3.0) and wvirtuoso re-
spondents (48.4%; AdjRes = 3.5) are more likely than others to say that
euthanasia is never justifiable (total = 22.7). Interestingly, Lutherans
(12.8%; AdjRes = -2.3), believers without belonging (14.7%; AdjRes = -2.2)
and unbelievers (17.2%; AdjRes = -2.5) are less likely than others to say
that euthanasia is never justifiable. Looking at the other end of the scale,
atheists (27.1%; AdjRes = 3.8) are statistically more likely than others
(total = 12.7%) to say that euthanasia is always justifiable and virfuoso
participants (0.0%; AdjRes -2.2) are statistically less likely to choose this
answer.

Multiple hierarchical regression analysis shows that the following in-
dependent variables have a statistically significant association with atti-
tudes towards the justifiability of euthanasia — gender, age, education,
region, virtuosos, and other Protestants. Male participants justify euthana-
sia to a lesser degree than women (B = -0.589). Participants who have
either a Master’s or Doctoral degree justify euthanasia to a higher degree
than others (B = 0.740). Participants from Pieriga (B = -1.583), Vidzeme
(B =-1.262), Zemgale (B = -1.180) and Latgale (B= -2.198) regions jus-
tify euthanasia to a lesser degree than participants living in Riga. As for
the religious clusters, virfuosos (B = -2.763) and participants who belong
to other Protestant denominations (B = -2.130) justify euthanasia to a
lesser degree than unbelievers.

Demographic variables only explain 17.2% of variance in justifiability
of euthanasia, together with religious identity clusters they explain 20.5%
of variance, the change of adjusted R? is 4.1 % which is statistically sig-
nificant.

The death penalty

Latvia abolished capital punishment in 1996 through an amendment
to the Criminal Law, a year after it had joined the Council of Europe and
the country was preparing to join the EU. The mid-1990s witnessed some
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debates concerning the abolition but there is little reason to assume that
religion played a significant polarizing role in the positions taken by
various social groups. The EVS/WVS survey in 1996 did not contain a
question about the death penalty and there are no reliable and comparable
data concerning the public opinion on justification of the death penalty at
that time. Dainis Turlajs, then Minister of the Interior, himself in favor of
abolition, publicly affirmed that 87.5 % of the Latvian population support
the death penalty and 10.4% are against it (Par navessoda moratoriju Lat-
vija 1996), but it is unclear how this data was obtained. When consulted
by the President’s Pardon Council, two members of the clergy generally
supported the abolition, only occasionally pointing out that the same prin-
ciple should be applied to the legislation pertaining to abortion (Ibid.).

The official Roman Catholic teaching on the death penalty has
changed over time and the church openly recognizes it. The Catechism of
the Catholic Church admits (Article 2267): “Death penalty on the part of
legitimate authority, following a fair trial, was long considered an appro-
priate response to the gravity of certain crimes”

(Catechism of the Catholic Church, 546). However, for several rea-
sons, now the church teaches that the death penalty is inadmissible and
advocates for its global abolition (Article 2268 Ibid.). The positions of
Lutheran churches vary worldwide. Luther’s Large Catechism, when dis-
cussing the fifth commandment,” implies that the right to punish lies with
the government and that includes the right to sentence to death, but it
does not say that governments have no right to abolish it.

Currently, most of the Latvian population do not find the death pen-
alty justifiable. “Never justifiable” is the most common answer and very
few find it “always justifiable”. Of those who do not find the death penalty
justifiable, statistically significant differences are found, clearly, at the end
of the spectrum between the opinions of those who identify with a reli-
gious denomination (40.34%, AdjRes=3.2) and the non-religious part of
the population (31.25%, AdjRes= -3.2). (32 (9) = 16.845; p=0.051).

7 'The Large Catechism is part of the Book of Concord. See: The Large Catechism.
https://bookofconcord.org/large-catechism/.



Agita Misane, Ivars Neiders, Ritma Rungule, Silva Senkane. Thou Shalt Not Kill Except...

Do you belong to a religious faith (denomination)?
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Figure 9. Justification of the death penalty by religious belonging (%)
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Figure 10. Justifiability of the death penalty by religious identity clusters (%)

Hierarchical linear regression analysis shows that the only statistically
significant demographic factor is ethnicity. Russians are less supportive of
the death penalty than Latvians (B=-0.77; p = 0.007). Demographic vari-
ables explain only 7.9% of variance of justifiability of the death penalty.
Demography, together with religiosity clusters explain the same 7.9% of
variance in justifiability of the death penalty, the change of adjusted R? is
0.8% which is not statistically significant. We can conclude that religion
has no significant impact on individuals’ support or denial of the death

penalty.
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Religious determinants of justification of morally debatable
behaviors — discussion and conclusions

Attitudes to abortion, euthanasia, suicide, and the death penalty vary,
and religious identity is a factor of different weight in each case. The
Chi-square test shows that statistically significant differences between re-
ligious and non-religious populations can be observed in attitudes towards
abortion and euthanasia, while differences in attitudes towards suicide and
the death penalty are less pronounced.

Applying adjusted R?, we can determine what percentage of justifica-
tion total variation is determined by demographic and what percentage by
religious characteristics. Religion has the greatest influence on the attitude
to abortion — clusters of religious identity explain 4.7% of the variation in
the justification of abortion, 4.1% of the justification for euthanasia, 2.5%
of the justification for suicide, which is statistically significant more than
just looking at demographics. The change in the death penalty is 0.8%,
which is not statistically significant.

Several studies have found a strong association between religiosity and
attitude to abortion, generally predicting lower acceptance of abortion
among religious individuals compared to their secular counterparts (Em-
erson 1996; Adamczyk 2013; Petersen 2001), hence our findings are not
surprising.

Religiosity is also typically linked both to a lower risk of suicidal be-
havior and to a negative attitude towards suicide (Boyd & Chung 2012;
Cook 2014; Gearing & Lizardi 2009; Lawrence et al. 2016). In the case
of the latter, we do find a link, but it is considerably weaker than in the
case of the justification of abortion.

There is a substantial proportion of participants (26.9%) who think
that euthanasia is never justifiable. However, a considerable proportion of
people think that at least in some cases euthanasia is justifiable. Religios-
ity has some effect on people’s views on euthanasia, however, the effect is
not substantial. This seems to be in line with findings from other Euro-
pean countries:
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A person’s position towards euthanasia, whether Catholic, Protes-
tant, or not religious, thus seems to be much more determined by the
dominant culture within a country than by doctrinal religious stances
of the denomination one associates with. People, religious or not,
living in countries in which other people’s right to self-determina-
tion is generally accepted, e.g. with regard to personal choices re-
garding sexuality, life and death, are for instance usually also more
accepting of euthanasia as an option for incurably ill people. Particu-
lar historical factors (e.g. national socialist experiences with euthana-
sia) will also have an influence (Cohen et al. 2014, 151).

The first thing to notice about the attitude to the death penalty is the
very low support for this type of punishment. A clear majority of the
Latvian population do not find it justifiable in any circumstance. This is
especially true of the religious sector of society. Abandonment of the
death penalty is a significant feature of a shared European identity. Cer-
tain tensions between “Old” or Western Europe and former members of
the Eastern Communist block did exist (for discussion see: Fijalkowski
2011) and can be explained by the history of the penal systems of soci-
eties. The Soviet Union, which Latvia was a part of for several decades,
was a highly punitive society, but it is worth remembering that the Penal
Code (1933) from the pre-war independence period stipulated not to use
the death penalty in peacetime. So, the tendency to put restraints on the
most violent and severe form of punishment was present in Latvian soci-
ety long before the death penalty was abolished in some Western Euro-
pean countries. We would argue that in the case of attitudes to euthanasia,
suicide and the death penalty, the general social climate is probably more
important than religious belonging.

We can conclude that in 2021, society has demonstrated less justifia-
bility of abortion, euthanasia and suicide compared to 1996. Compared to
the non-religious population, abortion, euthanasia, and suicide are less
often justified by the wvirfuoso group, Protestant minorities, and believers
who do not adhere to a specific denomination. There are no significant
differences in attitudes towards the death penalty between religious groups.
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Annex 1. Religious identity clusters
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Indicators of

Religiosity 4 6 1 5 3 7 8 | 2
Convinced -0.3 |-0.3 [-0.3 ]-0.3 |-0.3 |-0.3 |-0.3 | 3.6
atheist

Catholic 2.2 |-0.4 |-0.4|-0.4 |0.5 |-0.4 |-0.3 |-0.4
Lutheran -0.4 |-0.4 123 |-04 |05 |-0.4 |-0.2 |-0.4
Orthodox -0.4 /2.6 -0.4|-0.4 (0.2 |-0.4 |-0.3]-0.4
Other -0.2 |-0.2 |-0.2|6.1 |[-0.2 |-0.2 |-0.2 |-0.2
Protestant

(Bapt.,Meth.,

etc)

Trust... in the Church |-0.6 1-0.7 |-0.3|-1.3 |-1.3 [0.1 {0.7 |1.2 R
“God is a -0.2 /0.0 |-0.3|1.3 |3.0 |-0.3 |-0.2|-0.3
personified
being”

“There is some | 0.6 | 0.4 |0.7 |-0.3 |-1.2 | 0.7 |-0.5|-1.0

Indoctrination —|kind of higher

agreement with power, spirit”

I really dont |-0.3 |-0.2 |-0.4]-0.3 |-0.5 |-0.3 | 0.4 | 0.0
know what to

think”

“I don’t think |-0.4 |-0.3 |-0.3|-0.4 |-0.4 |-0.4 | 0.5 | 1.8
there is a

higher power,

God or spirit”

N 108 | 97 | 88 | 21 39 (125 |257 | 72 (807
5 g =K

3 S g &5 |8 |BglE |8
3 s £ 2 £ |E =352 £
S o |0 — |O > Rk aP <

Note: R — reverse scale.
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Annex 2. Regression models for justification of Abortion, the Death
Penalty, Euthanasia, and Suicide Standardized Regression Coefficients
(beta) and explained variance R?

Dependent variable: Justifiability of...

Abortion

Death
penalty

Euthanasia

Suicide

Gender Female

Male

-0.10

-0.09

-0.12

Age in years

-0.18

-0.16

-0.12

Ethnicity Latvian

Ethnicity Russian

-0.12

Ethnicity Other

Secondary education

Less than secondary
education

1st level higher or Bachelor’s
degree

Master’s or Doctoral degree

0.09

Riga region

Pieriga region

-0.14

-0.19

-0.09

Vidzeme region

-0.09

-0.11

-0.13

Kurzeme region

-0.10

0.10

-0.13

Zemgale region

-0.13

-0.12

Latgale region

-0.23

-0.14

-0.22

-0.15

Income

0.10

Cluster Unbeliever

Cluster Catholics

Cluster Orthodox

Cluster Lutheran

Cluster Other Protestants

-0.14

-0.11

Note: Bold — reference category.
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Dependent variable: Justifiability of...

Abortion Death Euthanasia | Suicide
penalty
Cluster Virtuoso -0.18 -0.18 -0.11
Clustel'r Believer without 012 011
belonging
Cluster Atheistic
Adjusted R? total 0.166 0.079 0.205 0.085

Annex 3. Regression models for justification of Abortion, Death Penalty,
Euthanasia, and Suicide (Unstandardized Regression Coefficients (b)

and explained variance R?)

Dependent variable: Justifiability of...

Abortion

Death
penalty

Euthanasia

Suicide

Male

-0.56

-0.59

-0.55

Age in years

-0.03

-0.03

-0.02

Ethnicity Latvian

Ethnicity Russian

-0.77

Ethnicity Other

Secondary education

Less than secondary
education

1st level higher or Bachelor’s
degree

Master’s or Doctoral degree

0.74

Riga region

Pieriga region

-0.95

-1.58

-0.55

Vidzeme region

-0.74

-0.85

-1.26

Kurzeme region

-0.94

0.87

-0.95
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Dependent variable: Justifiability of...
Abortion ;zs:;?y Euthanasia | Suicide

Zemgale region -1.03 -1.18

Latgale region -1.86 -1.08 -2.20 -1.00
Income 0.00

Cluster Unbeliever

Cluster Catholics

Cluster Orthodox

Cluster Lutheran

Cluster Protestant -2.39 -2.13

Cluster Virtuoso -2.17 -2.75 -1.14
Cluster Believer without -0.89 -0.65
belonging

Cluster Atheistic
Adjusted R? model 1 0.127 0.079 0.172 0.069
Adjusted R? model 2 0.166 0.079 0.205 0.085
Adjusted R? Change 0.047 0.008 0.041 0.025
Regression Unstandardized Coeficients (b) are significant p<0.05 * p<0.001 **

Funding: Analysis and preparation of this article were funded by a grant from the Latvian
Council of Science,and were conducted at Riga Stradins University, research project “Memento
Mori: End of Life, Death and Imagined Afterlife in the Contemporary Latvian Lifeworld”
(1zp-2019/1-0223).
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Tev nebus nokaut, iznemot... Aborta, eitanazijas,
pasnavibas un navessoda attaisnosana Latvijas
religiozo un nereligiozo iedzivotaju vide

Kopsavilkums

Apvienoto Naciju un Eiropas Padomes dokumenti atzist cilvéka dzi-
vibu par universalu vértibu. Tomeér pastav atskiribas §1 principa piemeéro-
$ana praksg, jo iznémumus pielauj, pieméram, dazadu valstu likumdos$ana,
atlaujot mediciniskus abortus, asistétas pasnavibas, retak eitanaziju un
navessodu. Ari iedzivotdji nav vienpratigi jautdjuma par to, kados gadiju-
mos savas vai citas dzivibas atnemsana ir attaisnojama. Raksta meérkis ir
noskaidrot saistibu starp Latvijas iedzivotaju religisko identitati un attiek-
smi pret Cetram morali neviennozimigi vértétam paradibam — abortu,
eitanaziju, pasnavibu un navessoda piemérosanu, izmantojot Eiropas/Pa-
saules vértibu pétijumu tresa (1996) un septita vilna (2021) datus. Raksta
izmantotas klasteru analize un lineara regresija.

Secinats, ka 2021. gada sabiedriba kopuma ir samazinajusies abortu,
eitanazijas un pasnavibas attaisno$ana salidzinajuma ar 1996. gadu. Statis-
tiski nozimigas atskiribas religiozo un nereligiozo iedzivotaju starpa véro-
jamas attieksmé pret abortu un eitanaziju, kameér atskiribas attieksmeé pret
pasnavibu un navessodu ir mazak izteiktas.

Atslegvardi: Eiropas/Pasaules vértibu pétijumi, morali neviennozimiga uz-
vediba, tiesibas uz dzivibu, nave, aborts, eitanazija, pa§naviba, navessods
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VALUES AS A HOBBY:
THE TRANSFORMATION AND SURVIVAL
OF CULTURAL RITUAL VALUES IN THE PROCESS
OF DESACRALIZATION

The paper examines how values lose their sacred or profected significance and turn
into values as a hobby. Using an excerpt from Arundhati Roys novel “The God of Small
Things’, a trend of transformation of values is outlined, raising questions about the im-
portance of different values — both sacred and secular — for the representatives of these
values. In short, the question is related to the value of values: is their practice (affirma-
tion) meaningﬂtl in the basic sense of these values, or is this practice mere imitation as a
hobby? The article gives several examples that show the versatility of this topic. The case
of Qutb’s Islamism highlights the importance of the distinction between private and pub-
lic: the exclusion of the Islamic religion from the public sphere would result in the religion
and its values losing their prominent role. A contrasting direction of change is evident in
the woke movement, in which secular ideas transform into quasi-religious beliefs (re-
sacralization of values). Finally, an explanation of this contemporary cultural picture of
values becoming a hobby (in the dynamics of private-public relations) is sought in Andreas
Reckwitz’s observation that the ‘general” is being replaced by a “Singular” logic. Since the
sacred and general meaning of wvalues is abolished, this is where the slyifz‘ in the under-
standing of values is most apparent. Because there is no longer a foundation of a sacred

myth, individual values become a private matter and have no public meaning.

Keywords: values, sacred, protected, hobby, leisure activity, desacralization
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Chapter 12 in Arundhati Roy’s novel “The God of Small Things”
paints a spectacular picture (Roy 1998). The novel is set in Aymanam,
Kerala, India, around the second half of the 20th century, a time when
modernity has more or less reached the outskirts of India. The scene de-
scribes a dancer, or rather a performer of sacred ritual dances, who now
earns his living by performing shortened versions of these dances for the
pleasure of tourists, but who assuages his resentment at night, finding
satisfaction in doing the whole dance properly.

In Ayemenem they danced to jettison their humiliation in the Heart
of Darkness. Their truncated swimming-pool performances. Their

turning to tourism...” !

'The Heart of Darkness (a reference to Joseph Conrad’s story), also
called the House of History by Rahel, is an old house that once belonged
to a British colonialist, but after his death became part of an expensive
hotel. The embodiment of history, the house where India’s different des-
tinies — colonialism and traditions, different times and cultures — meet,
is now “the toy histories that rich tourists came to play with”.

Performing for tourists is undoubtedly a source of income, providing
a livelihood “to stave off hunger”, but it is also a powerful humiliation that
defiles both the performer and the ritual, and therefore the gods. After
performing in the Heart of Darkness, the dancer may “collect his fee” and
“get drunk”, but this fails to assuage the offence to sacred feelings. In the
story, the dancer, called the Kathakali Dancer, stops at a temple on his way
back from a performance “to ask pardon of their gods. To apologize for
corrupting their stories. For encashing their identities. Misappropriating
their lives”. The lives and stories of the gods, as it turns out, are no longer
real, they are not even fake, because they have been rendered useless.

'The sacred significance is taken away from the Dancer as well, who
“from the age of three ... has been planed and polished, pared down, har-
nessed wholly to the task of storytelling”. The cultivation of his craft has

1 All extracts quoted from the e-book: Roy 1998.
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required the utmost effort and dedication, which could only be justified
by the recognition of a transcendence that no longer really exists in a
desacralized and demystified world. The correct performance of a ritual is
not simple, but requires long preparation and knowledge, even if it may
not appear so from the outside, because the viewer is unable to see all the
layers of meaning conveyed in a complex system of symbols and gestures.
In the modern world, the role of the Dancer has changed radically, he has
gone from being “the most beautiful man”, from being a storyteller of
divine tales to “condemned goods” and his children shun him — they
“become clerks and bus conductors”. Children, be they bodily children or
metaphors of cultural transmission, pursue their futures in the adminis-
tration and infrastructure of the modern state. But at the same time, the
Dancer is also “a prince raised in poverty”, whose spiritual nobility is but
a title that has lost its exchange value.

Salvation can only be found under the cover of darkness, at night,
when the modern world is asleep and the old temple is a place to dance
for the gods, not for tourists. The dancer’s salvation is in the old stories,
but the stories that are believed. “This story is the safety net above which
he swoops”, but at the same time one has to be aware that he is “like a
brilliant clown in a bankrupt circus”. To escape, to wash away the shame,
humiliation and disappointment, it is necessary to return to the gods,
but — and this is important — this can only be done in hiding.

“Perhaps that evening had been a particularly bad one in the Heart
of Darkness. In Ayemenem the men danced as though they couldn’t
stop. Like children in a warm house sheltering from a storm. Refusing
to emerge and acknowledge the weather. The wind and thunder. The
rats racing across the ruined landscape with dollar signs in their eyes.
The world crashing around them.”

The dancer’s world really does seem to have collapsed, with only rats
running around “with dollar signs in their eyes”, for whom nothing is
sacred and therefore nothing at all is sacred. In the end, the Dancer
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becomes a performer, a sustainer of cultural performances, or “he becomes
a Regional Flavor”. The transformation of a cultural element characterised
by an extremely strong symbolic saturation into a “Regional Flavor” is a
very apt description if one pays attention to the layers of meaning: the
sacred has become secondary, while in the foreground is a tag given by the
modern world.

Sacred, protected and secular values

'The picture presented in the story can be broadened and applied to
the analysis of the contemporary cultural scene. The dancer who has lost
his sacred connection illustrates a well-known process, namely desacrali-
zation and demystification, a task already set by Enlightenment phi-
losophy. The dancer’s reaction — to collect the money and get drunk in
disgust — is also not surprising. But we need to look at the subject from a
different angle, putting aside the resistance described by Roy (resentment,
the experience of losing the history that is directly present), in order to ask
about the nature of the various forms of cultural practices that seem to
have been revived: do values, rituals, traditions, cultural practices embody
a “higher meaning”, even if they are practised, or are they just a leisure
activity, a hobby? One might ask: do the various values that are supposedly
affirmed through rituals and artefacts lose their meaning, but only in this
way can they survive and even flourish, because they become a hobby that
does not require sacrifices inappropriate to the contemporary situation? In
this sense, values and sacred practices become something radically differ-
ent, and it would no longer be adequate to speak of mere change. An
approach that recognises various values as existing by establishing their
existence in a declarative form may, however, be misleading, because, hav-
ing lost their sacred meaning, the values found no longer resemble their
original form — they are different values altogether. In short, the question
is one of the value of values: is their practice (affirmation) meaningful in
the basic sense of these values, or is this practice mere imitation as a

hobby?
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In this article, the terms ‘hobby’ or ‘leisure activities’ are used in a
narrow meaning in the restricted context of an issue regarding values. The
turther elaboration of these concepts are interwoven in the following text,
but some main points should be emphasised already: a hobby is private, it
is primarily of a personal nature, but sacred or protected values are public;
hence, values as a hobby do not have the normative aspect. While some
hobbies can have an impact on public life, there is a significant difference
in the presence of normativity: indeed, private leisure activities sometimes
have consequence in public life (e.g. soccer ball through a window), but
they are not an argument in decision-making in political life (in contrast,
when being a soccer fan becomes ‘like a religion’, outsiders can bring up
the topic of sacralization).

Different answers to the questions outlined above about value trans-
formations make a significant difference to the resolving of a number of
contemporary issues, among them, above all, the search for identity and
value studies. Values are sometimes spoken of as Platonic transcendent
entities that can be identified and have at least some persistence; cultural
and artistic values that can be found, described and celebrated. In some
cases, the same values are understood as social constructions at a particu-
lar point in time and space (Freiberga 2016, 295). Baiba Bela writes that
the social sciences study values as basic cultural ideas that perform certain
functions in society. Values are linked to cultural norms, but are seen as
more abstract and general than norms. Whereas norms regulate behaviour
in certain situations, values determine what is judged as good or bad. Ac-
cording to Emile Durkheim, values and norms provide the social integra-
tion that allows individuals to function as a society and offer coherence,
reliability and stability. Michel Foucault began to look at values as part of
the social power system and argued that values offer an ideological frame
(Bela 2011, 147).

Given the continuous discussion regarding the relationship between
culture and religion (e.g.: Darginaviciene & Sliogeriene 2019), additional
notes are required concerning the variety of values. First of all, the dis-
tinction between religious and sacral values can be problematic because
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“so-called secular beliefs and practices concern the same things as those
counted as religious; it is not their content that distinguishes one lot from
the other” (Charlton 2016, 332). A preliminary distinction could be based
on genealogy, arguing that sacred values have their source in the transcen-
dent, but secular values originate from the human domain. However, it is
possible to speak of so-called sacred or protected values. A sacred value
can be defined, for example, by Tetlock et al. as:

‘any value that a moral community implicitly or explicitly treats as
possessing infinite or transcendental significance that precludes
comparisons, tmde—@f}, or indeed any other mingling with bounded
or secular values” (Tetlock et al. 2000, 853).

'This definition underlines the existence of certain values and moral
principles that are seen as non-negotiable. While, indeed, this is more
often the case with religious beliefs and ideas, one must agree with the
observation that there is such a thing as the “secularized sacred”. Anthro-
pologist Scott Atran, in a study of the unconditional commitment of de-
voted actors, stresses that sacred values can “refer to any preferences
regarding objects, beliefs, or practices that people treat as both incompa-
tible or nonfungible with profane issues or economic goods, as when land
or law becomes holy or hallowed” (Atran 2016). The presence of the sacred
element can then also be identified in political concepts and attitudes
towards, for example, human rights or, as Atran rightly points out, in the
broader sweep of political history marked by the Enlightenment-inspired
ambitions to save humanity from misery through various revolutions
(liberalism, socialism, anarchism, communism, fascism, etc.) and to raise
it not only to the heights of economic prosperity but also to make the
world more right and better in a moral sense (Atran 2016).

This article, however, emphasises another transformative movement of
the concept of value. Not a shift from the religious to the secular and
further secularisation, but a change in the various kinds of secular or pro-
tected values that alters the significance of value while retaining its per-
formative form. Agita Misane, investigating whether Christian values are
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socially constructed or ontologically given, observes that the appeal to so-
called “Christian values” is more likely a way for modern people to avoid
a profession of faith. Values are separated from ontological truth. For ex-
ample, rather than believing in the truth of the biblical message, moder-
nity seeks in it an idea of the social order of the world (Misane 2005, 77).

Sayyid Qutb’s Islamism and division of the public and private
sphere

'This sentiment, in which values lose their sacred significance, has been
well captured by the ideologues of Islamism, who have pinpointed the
fragile points of European thinking. The secularization and deseculariza-
tion process have affected not only the West, the Islamic cultural sphere,
but also Hinduism, Buddhism. This is most strikingly (if mostly indi-
rectly) manifested in the development of the topic of identity, when cul-
tures try to preserve their own identity by fighting Western rationality
(Stanciené 2019, 17-18). When addressing the question of personal iden-
tity, the question is whether it is a stable, ingrained or rather a socially
conditioned construction? Is a person born an Arab, Latvian or Por-
tuguese, or does nationality develop over time?* While at a theoretical
level the indeterminacy of identity is a legitimate idea, it has many op-
ponents who find unacceptable the idea that, for example, being Latvian
or Islamic or having a relationship with a god is a blatant coincidence. In
other words, a person’s identity must not be a hobby to which one feels
attachment and yet which can be changed at will.

Bringing to the fore the question of the importance of religious dogma
in the persistence of identity, the sprouts of this tendency were noticed as
early as the mid-20th century from a specific perspective by Sayyid Qutb,

2 Research on the issue of identity as a fluid phenomenon is conducted more
thoroughly in the case of, for instance, Latvian migration. The socio-cultural integration
of Latvian migrants in various host countries and the impact of becoming and being
Latvian are examined in further detail by scholars in the in-depth study “The Emigrant
Communities of Latvia” (Kasa & Mierina 2019).
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one of the leading adepts of radical Islamism. He argued that the most
serious threat to Muslim societies was not the military threat, but the
cultural invasion that tended to make the religion of Islam irrelevant or,
to put it in more modern terms, a private affair. He observed that modern
Western societies (or at least progressive cultural elites) tend to separate
private identity and public behaviour as two very different spheres.
Whether ethnic, cultural, sexual — any private preference is of no concern
to others, i.e., it is not a public matter. Qutb, consistently following the
tenets of the Islamic religion, denies such a distinction. On the contrary,
he advocates a monolithic unity of public and private life. So, Islam is and
can only be public — there is no such thing as private Islam. He strictly
states that any Islamic state is obliged to implement Sharia, and Sharia,
according to Qutb, is “everything legislated by Allah Almighty for order-
ing man’s life; it includes the principles of belief, principles of administra-
tion and justice, principles of morality and human relationships, and
principles of knowledge” (Qutb 2006, 120). Sharia is thus understood as
a comprehensive set of rules for all aspects of life. He condemns Western
science and philosophy, which are pursuing “a well thought out scheme”
with the aim “to shake the foundations of Islamic beliefs and then
gradually to demolish the structure of Muslim society” (Qutb 2006, 128).
He well understood that the separation of the Islamic religion from power
or its exclusion from the public sphere would only result in the religion
losing its leading role.

Modern Western society is characterised by increasingly blurred
boundaries between private and public, and it is no longer surprising to
see rapid shifts from one to the other. But this is not only a consequence,
but a co-existing precondition. One could say that this is only possible if
sacred or protected values are softened in their steadfastness. To borrow
Zygmund Bauman’s terms, for a fluid society to flow easily, it must avoid
elements that are too rigid, which are absolute and non-negotiable values.
If Islam (or any other religion) maintains its dogmatic categoricality, it
also needs public relevance — and vice versa. What is publicly relevant
claims to be universally relevant as well. If, on the other hand, religion
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withdraws from public life and becomes “everyone’s own business”, it
ceases to be a universally relevant principle in its own right, whereas if
ritual practices are maintained, it should rather be called a hobby, a leisure
activity.

Qutb developed the central concept of Islamic political theory,
hakimiyya (God is the sole and undisputed sovereign of the state), which
dictates that no one can directly represent God and thus usurp God’s
authority. It also means that the highest values come from God alone, not
from secular authority, let alone from each individual person. That is why,
not without reason, the Palestinian cleric, activist, teacher and preacher
Abdullah Azzam, the spiritual father of modern jihad, reminded the
faithful to turn away from those who reinterpret religion: “And leave
those who take this faith as mere play and amusement and are deluded by
their worldly life” (Quran 6:70; Azzam). The directness of the Islamic
scriptures in forbidding “a mere play” with the Most High makes it clear
that submission to the will of God cannot be partial, so to speak, only
when there is spare time and means to be found. If faith is real, it must
be categorical.

In this context, the possibility of a so-called Euro-Islam needs to be
reconsidered (see: Kalis 2019). Tariq Ramadan, in his book “Being a
European Muslim”, called for a new European Muslim identity, seeking
to fuse European culture and Muslim ethics, and to disassociate itself
from Saudi Arabia and Islamic terrorism (Ramadan 1999). However, if
the “Muslim ethic” remains categorical, there are only two possible paths:
either Euro-Islam fails or Islam loses its meaning. If Islam is made a pri-
vate affair, and diluted with controversial interpretations, it is likely to turn
into a hobby which outwardly imitates certain practices but does not con-
firm their original meaning just like yoga in gyms.

Here we can reflect on the view of terrorism research theorist Char-
lotte Heath-Kelly that the restriction of religious practice to the private
sphere is at the heart of contemporary understandings of what constitutes
acceptable or unacceptable social practice (Salvatore 1997; Asad 1993).
Heath-Kelly points out that this historically developed understanding,
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which is presented as universal when it is not, leads terrorism studies to
the notion of a “new terrorism”, i.e. that contemporary “religious” terror-
ism is more lethal, less focused on utility and ontologically distinct from
leftist and nationalist forms of terrorism (Heath-Kelly 2010, 235-254).
However, this picture is the fruit of a distorted view, since it assumes that
the sacred element has been abolished everywhere, as if the project of
Enlightenment had been completed to the full.

American Civil religion, BLM and woke as cases
of resacralization

Qutb’s reflections are applied to a specific historical situation in time
and place, but philosophically reworked (distanced and abstracted), they
can be applied to many other cases. An example of secularized sacred
values can be seen in the case of the role of religion on civic ideals in the
United States, famously described by Robert N. Bellah: “Although matters
of personal religious belief, worship, and association are considered to be
strictly private affairs, there are, at the same time, certain common ele-
ments of religious orientation that the great majority of Americans share.
These have played a crucial role in the development of American insti-
tutions and still provide a religious dimension for the whole fabric of
American life, including the political sphere” (Bellah 1967, 3—4). Bellah’s
analysis shows the same theme that Qutb addresses, but from the opposite
direction: the sacralization of secular values or, in other words, the turning
of a set of secular values into a divine law. In the USA, there are currently
two social movements on the same vector, in which the (re)sacralization
of values is prominent: although the so-called Woke and BLM (Black
Lives Matter) are mostly spoken of as political movements, there are
strong features of quasi-religious movements. Racism scholar John
McWhorter writes that it is in the area of anti-racism in the US that re-
ligious elements are coming to the fore: superstition, clergy, original sin,
evangelicalism, apocalypticism, persecution of heretics, replacement of old

beliefs (McWhorter 2021, Chapter 2).
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The very name of the movement, woke, and the concepts of vigilance
and waking suggest associations with a religious cult. In the context of the
movement, they have a special nobility, an exaltation, a belonging to a
community blessed with a special knowledge of diabolical “structures”. In
other words, in the case of woke, there is a sacralization of postmodern
technical terms and, in the opposite direction, the introduction of reli-
giously imbued terms into philosophical discourse. Some examples: woke
as rebirth or resurrection, privilege as depravity, original sin, cancellation
and excommunication, the status quo as the post-Fall world, responsibility
to the future as divine judgement, etc. (Lindsay 2020).

The Woke movement has a special role for rituals that address the role
of white people in creating and maintaining structural injustice.’* Redemp-
tion is achieved through public expressions of repentance (from pledge
statements to foot washing) that lead to a state of rebirth or woke.* In this
worldview, the subject of responsibility becomes problematic, as the “sys-
tem” is elevated to the heights of transcendence. The victim is like a saint
whose complicity in his own grief must not be questioned, because to do
so would be to question the whole system, both its existence and its inter-
pretation, but that would be blasphemy.

In the context of the analysis of values as a hobby, the examples of
Woke and BLM are interesting as they highlight the misleading appear-
ance of a hierarchy of values. Although often different values (e.g. in the
2018 Eurobarometer survey: peace 45%, human rights 42%, respect for
human life 37%, democracy 27%, personal freedom 24%, equality 21%, the
rule of law 18%, tolerance 16%) are named as particularly important, but
it could be hypothesised that these are just labels, in other words, values

3 Indeed, today’s US universities have been the scene of religious, sectarian ritu-
al-like performances that demand loud, blatant and non-negotiable expressions of one’s
position. A striking example is the Diversity Commission event at Evergreen University
in Washington, where participants were invited to board an imaginary canoe and paddle
to new shores of social justice. See: https://www.youtube.com/watch?v=IHM7SUFIE8w

* For example, in the US, the public washing of black people’s feet as atonement:
https://www.dailymail.co.uk/news/article-8397065/White-police-officers-community-
members-wash-feet-black-faith-leaders-protest.html
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are identified but treated as a hobby.® This is more evident against the
backdrop of, for example, the woke movement, in which secular ideas (e.g.
social justice) become the object of unreflected, dogmatic adoration: they
are no longer “merely” the subject of academic research or political deci-
sions (values as a hobby), but are transformed into quasi-religious beliefs
(resacralization of values).

In a broader sense, the question of identity outlined above is revealed
here. Namely, are traditional practices, ideas or rituals just a private hobby,
a leisure activity, a pastime, or do they have a public, social role? Is my
religion, the foundations of my faith, socially significant, public, or is it
just a private activity? But here we have to understand that private pur-
suits are not socially significant and influential or, to put it very simply, the
private is not public because it does not concern others.® This feeling is
also recognisable here in Latvia: are the Latvian language, customs, tradi-
tions, as well as the national costume at festivals and beer at Jani just a
matter of hobby, a pastime, or do they represent something deeper, un-
questionable and befitting of all “real” people?

'The examples given above — Islamism and American exceptionalism
(one could add Russian exceptionalism, Jewish exceptionalism, etc.) — are
extreme, they show blatantly zealous pursuers of values. In other words,
the subject is usually seen in terms of religions. However, by continuing
the reference to Latvia, the theme can also be extended to the cultural
sphere. Just as there is a distinction between the conventional understand-
ing of religion and so-called civil religion, a distinction could be made
between culture and culture as a hobby or consumer culture.

5 More research on values in Latvia in relation to Europe, see: Kale 2016a, 2016b.

¢ 'This may be different in specific cases. Kramina-Konkova (2021) looks at how
Eastern spiritual ideas emerged and were adapted in Soviet Latvia between the 1960s
and 1980s; in particular, she examines how people actively pursued their spirituality (e.g.
Yoga movement) in their private sphere while navigating legal boundaries or finding ways
to get around them. See also Pazuhina’s (2021) paper where she explores the concept of
‘everyday religiosity’ of the Orthodox Old Believers religious tradition, which defines the
central place of religious practices within the private scope of family life.
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In the Latvian context, there could be numerous examples.” The Song
and Dance Festival is often cited as the most prominent event of Latvian
culture, “uniting the nation” and confirming its “values”. However, it must
be admitted that at the same time, this event is not a re-enactment of
pagan rituals mentioned in folk songs, but a relatively modern perfor-
mance, borrowed from the alien German culture®. The Midsummer cele-
bration has already become an anecdotal example, in which the focus is
not on the multiplication and growth of life, the cyclical nature of time
or similar intentions, but on the collective drinking of beer and the “tra-
ditional” eating of Caucasian shashlik. In the last decade, it has become
increasingly popular to decorate clothes with “folk signs” and patterns,
even to wear folk costumes during festivals, but one may wonder whether,
for example, the sign of Mara on a t-shirt protects against evil or simply
looks pretty. Sometimes defenders of Latvia’s ancient culture speak of the
Latvian virtue of work, traditions and a peculiar pantheism, but the real-
ity of the Latvian countryside today raises doubts about the virtue of
work in a significant part of society, while urbanisation makes one ques-
tion the validity of invoking pantheism. Yes, values are invoked, but one
can reasonably doubt whether they have anything to do with their in-
vokers.’

7 An interesting study of visual signs about Latvian values: the Latvian values of my
generation (implemented by the Department of Sociology, Institute of Philosophy and
Sociology, University of Latvia); https://latvijasvertibas.wordpress.com/

8 When discussing the subject of inherited values and practices from the German
community, it is crucial to bring up historical movements like the 19th-century Baltic
German Evangelical Lutheran community. Numerous songs with Latvian lyrics were
written using works by German composers (See Karnes 2005).

? Philosopher Elga Freiberga speculates on the causes of it: “The heterogeneity of
Latvia’s social life, social alienation prevents our being able to speak of cherishing com-
mon values in Latvian society. The causes and reasons for this alienation are clear, they are
of a historical nature. They come from the socialist past, in which all the values keeping up
man’s life and self-esteem were deliberately and systematically denigrated, starting from
religious values and ending with political and individual ones” (Freiberga 2016, 297).
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Andreas Reckwitz’s analysis of society of singularities

One way to explain this contemporary cultural picture of values be-
coming a hobby in the dynamics of private-public relations is to look at
the German philosophical sociologist Andreas Reckwitz’s observation
that the “general” is being replaced by a “singular” logic, with its con-
sequences in all forms of social life — economic, cultural and political.
Reckwitz argues that a structural transformation has taken place in late
modern society, in which the dominance of the social logic of the general
has been overtaken by the dominance of the social logic of the particular.
'The core of classical modernity, which had taken root in Western Europe
since the 18th century, was expressed by a social logic that promoted
standardisation, formalisation and generalisation, as well as the replace-
ment of traditional customs by large-scale sets of predictable rules. The
singular social logic that has been prevalent since the 1970s or 1980s, on
the other hand, is completely at odds with what has formed the core of
modern society for more than 200 years.™

"The reason for this shift is that, since the second half of the 20th cen-
tury, the forces that drove industrial standardisation have become drivers
of social singularisation. Reckwitz explains that the first structural break
occurred in the transition from the old industrial economy to cultural
capitalism, and also in the transition to an economy centred on the cre-
ative industries. The second turning point is the digital revolution, which
has made it possible to track individual users, but has also paved the way
for customised products and advertising.

The rise of singular logic has also led to a profound change in attitudes
towards culture. Unlike industrial society, which sought to marginalise it,
the society of the singular logic of particular placed culture at the centre.

10 Philosopher Maija Kale describes the state of this era in culture, art, science,
politics — in all spheres of life — with life form “on the surface”. In contrast to the life form
“upwards”, expressed by hierarchy and the aspiration to the absolute, or later “forward”,
expressed by coexistence and the idea of progress, the primordiality of place replaced by
being in time, and the present defined by an ever-changing accumulated past, the life
form “on the surface”is characterised by dissolution and diffusion (Kale 2006).
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However, this shift is not self-evident: for Reckwitz, the rise of singular-
isation and culturalization can be explained as the convergence of three
mutually reinforcing structural moments: the emergence of cultural capi-
talism, the triumph of digital media technologies, and the post-Romantic,
revolutionary hunger for authenticity of the new middle class (Reckwitz
2020, 10). Culture is indeed coming to the centre, but with a new and
peculiar meaning: “In late modernity, moreover, the sphere of culture has
adopted a specific form: no longer a clearly delineated subsystem, it has
rather transformed into a global hyperculture in which potentially
everything — from Zen meditation to industrial footstools, from Montes-
sori schools to YouTube videos — can be regarded as culture and can be-
come elements of the highly mobile markets of valorization, which entice
the participation of subjects with the promise of self-actualization.”
(Reckwitz 2020, 8-9). If a new hyperculture is emerging, it is to be ex-
pected that it will not be content with its status as steward of the old
system but will reassess its values. This is what happens in a globalized
world, where what is locally significant loses its value at the international
level because it is not attractive to outsiders who look at values from a
pragmatic point of view or as tourists who explore them as examples of
“Regional Flavor”.

In Reckwitz’s analysis, the social logic of the singular is closely linked
to the concept of culture, but it requires a shift from the traditional un-
derstanding of culture that might be found in the concept of value. Reck-
witz writes that in the course of singularization, social entities acquire
characteristics that allow them to become cultural subjects: a culturaliza-
tion takes place. In this process, according to Reckwitz, valorisation plays
a leading role, which is a fundamental process of assigning or denying
value (Reckwitz 2020, 54).

The concept of value must be reviewed in light of the analysis of
singular logic. Reckwitz underlines that value cannot be viewed in a
neo-Kantian spirit, but rather must be seen as a practice of valuing indi-
vidual objects, in other words, values must be seen as part of the dynamics
of social circulation. In this interpretation, values are not something stable
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and enduring, something essential, but something open and even contra-
dictory. Reckwitz emphasises the valorisation processes in which values
are singularised and desingularised; they are given or denied an intrinsic
complexity. If one joins Reckwitz’s analysis and understands cultural prac-
tices as practices of valorisation and devalorisation, it becomes clear that
it is possible to break away from an earlier understanding of the concept
of culture in favour of one that takes into account the effects of singular
logics (Reckwitz 2020, 56). One can only speculate whether this process
of valorisation is the same as the one referred to in Arundhati Roy’s story
as a world where only rats run around “with dollar signs in their eyes”.

'The transformation of values into a hobby is probably partly explained
by the changes in social order described by Reckwitz, and in particular by
the process of singularisation, which, although not self-evident — singu-
larisation leads to authenticity — it is not yet clear what kind of authentic-
ity is at stake. On the one hand, the logic of generality claims universality,
but the emphasis on the particular degrades it. In such a context, various
traditional values might even seem to gain ground, because they need a
higher force: generality and universality. However, it is important to note
here that the logic of universality is a derivative of industrialization, a
product of Weberian rationalization, and that is why it has become alien-
ated from the “sacred” nature of values. In other words, the values of
modernity can be universal without the burden of a sacred background.
Singularisation breaks the link with the universal and thus, on the one
hand, really distances from the dimension of universality, which in turn
distances from the sacred significance that usually claims at least some
universality. On the other hand, however, the emphasis on the particular
is more important. If values are separate, they may have something like an
“aura of significance”, but they cannot be recognised: they become a pri-
vate activity, a “separate hobby”, just as private language is impossible
(Wittgenstein’s argument). Individual, private value is like a means of pay-
ment without the management of the financial system: a banknote is real,
it can be kept in a purse, carried around, admired, but it is useless as a
medium of exchange.
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In the social order expressed by the singular logic, private values are
not impossible; on the contrary, they become just that: they become
unique, their value is constantly changing, and the course of these changes
is unpredictable. It is here that the change in the understanding of values
is most clearly seen, as the sacred meaning of values is abolished: values
are still important, but they are not universal. Values are “my” values, not
“common” values. Values become a sign of recognition, a “regional flavour”
as in the story of Roy. Individual values become a private affair, they no
longer have any public significance because they no longer have the back-
ground of sacred myth that made them so powerful. An analysis of the
contemporary situation must take this into account, because a superficial
view can present a false picture in which values are found to be not only
present but also authentic and alive. However, such a picture is misleading,
since the values in question are only “alive” in the foreground, on the
facade, but do not possess the essence encoded in the original understand-
ing of these values, which requires values-appropriate behaviour in their
entirety within a given system of values, beliefs and practices that derive
from them. Values as a hobby, on the other hand, give freedom to a com-
pletely different pattern of behaviour: it can be seen as theatricality or
performance, the basic aim of which is entertaining imitation. Values as a
hobby move from the sacred sphere into the realm of play.
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Maris Kdalis

Vertibas ka valasprieks: kulturas ritualo
vértibu transformacija un izdzivosana
desakralizacija

Kopsavilkums

Raksta aplukots, ka vértibas zaudé savu sakralo vai aizsargajamo no-
zimi un parvér§as par hobiju. Izmantojot fragmentu no Arundhati Rojas
romana “Mazo lietu dievs”, tiek ieskicéta vértibu transformacijas tendence,
kas lauj jautat par dazadu vértibu — gan sakrilo, gan laicigo — nozimi $o
vertibu parstavjiem. Rojas stasta paradita aina tiek attiecinata uz muasdienu
kultaras ainas analizi, ko starp citu raksturo desakralizacija un demistifi-
kacija. Isak sakot, raksta tiek jautats par dazadu kultaras praksu skietami
atdzivinato formu butibu: vai vértibas, rituali, tradicijas, kultaras prakses
iemieso kadu “augstaku jégu”, pat ja tas tiek praktizétas vai ari tas ir tikai
gluzi ka valasprieks? Raksta minéti vairaki pieméri, kas parada sis témas
daudzpusibu. Islamists Saijids Kutbs islamisma interpretacija izcel privata
un publiska noskiruma nozimi: islama religijas izslégsana no publiskas
stéras novestu pie ta, ka religija un tas vértibas zaudétu savu nozimigo
lomu: ja ticiba ir ista, tai esot jabut kategoriskai, bet, ja islams tiek padarits
par privatu padariSanu, tas parvérSas par valasprieku, kas aréji atdarina
noteiktas prakses, tatu neapliecina to sakotnéjo jégu. Ja islams (vai jebkura
cita religija) saglaba savu dogmatisko kategoriskumu, ta pagér ari publisku
relevanci — un otradi. Publiski relevantais pretendé uz visparnozimigumu.
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Savukart, ja religija aiziet no sabiedriskas dzives un klast par “katra pasa
dari$anu”, ta sava butiba vairs nav uzskatama par visparnozimigu principu,
tacu, ja ritudlas prakses tiek uzturétas, to drizak butu jadévé par valas-
prieku. Pretéjs parmainu virziens vérojams sabiedriskajas kustibas woke un
BLM, kuras saskatama sekularo parliecibu transformacija kvazireligiskos
uzskatos (notiek vértibu resakralizacija). Jau agrak ir bijis iesp&jams runat
par t. s. amerikanu pilsoniskas religijas tapsanu, ko raksturo dazadu
valstisku un sekularu jédzienu (briviba, demokratija u. tml.) padariSana par
kvazireligiskiem meérkiem. Tas notiek ari rasisma apkarosanas joma ASV,
kur ir vérojama religisko elementu iznaksana prieksplana. Woke gadijuma
ir vérojama postmodernisma tehnisku jédzienu sakralizdcija un pretéja vir-
ziend — religiski piesatinatu terminu ienesana filosofiskaja diskursa, piemé-
ram, woke jeb mosanas un modriba ka atdzimsanas metafora, privilegétiba
ka samaitatiba, ka iedzimtais greks, atcelsana (cancellation) un ekskomuni-
kacija, pastavosa situicija ka pasaule péc gréka krisanas, atbildiba nakotnes
prieksa ka dieviska tiesa utt. Minétie pieméri virza pie jautdjuma, vai vér-
tibu partapsana par hobija izpausmém nav vérojama ari Latvija, pieméram,
dazadu paganisko zimju attélo$ana uz apgérba u. tml. Visbeidzot — skaid-
rojums $ai musdienu kultaras ainai, kad veértibas klast par hobiju (privato
un publisko attiecibu dinamika), mekléjams Andreasa Rekvica novéro-
juma, ka “visparigo” aizstdj “singulara” logika. Ta ka vértibu sakrala un vis-
pariga nozime ir atcelta, tiesi Seit visuzskatamak izpauzas vértibu izpratnes
maina. Ja tiek konstatéts, ka nepastav sakrala mita pamats, individualas
vértibas klast par privatu lietu un tim nav publiskas nozimes. Tada gadi-
juma sakralas vértibas, pat ja tas tiek praktizétas, zaudé savu sakralo no-
zimi un tadéjadi to praktziédana drizak ir tikai atdarino$a performance — tas
partop par hobiju.

Atslégvardi: vértibas, sakralais, briva laika pavadisana, desakralizacija
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The article explores the memories of exile Latvians by analysing the role of material
values in the process of their displacement from Latvia in 1944/1945, as well as the
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sions of refugees. The study is based on life story interviews gathered in the National Oral
History Archive which convey the displacement experience in an intense way by vividly
depicting the psychological and emotional circumstances and also the material issues that
people faced in the particular historical situation. The sources confirmed that refugees tried
to think practically and take only the most necessary things with them, but quite often it
turned out that they were not prepared for how far and long their refugee journey would
turn out to be. Moreover, it turned out that memories of material items taken along by
the refugees were often directly related to the symbolic value that these objects acquired
over time. The sources also identified common values relevant to the refugees (nature and
life, solidarity, justice, responsibility, goodness, and freedom) which were revealed both in
the way how exile Latvians reflected on their own and other people’s actions and in the
episodes chosen to be included in their life story.
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As the Red Army advanced on the Baltic states at the beginning of
1944, the German occupying forces elaborated plans to evacuate the ma-
jority of the Estonian and Latvian populations. However, when the time



204

Religiski-filozofiski raksti XXXIII

came (in the summer of 1944), the advancement of the Red Army was so
rapid and unexpected that evacuation plans were carried out chaotically
and to a very limited extent. Therefore, it is not possible to strictly allege
that German evacuation policy was the only and most crucial factor in the
process of Latvians fleeing as some of the refugees left their homes on
German orders, but many more decided to flee, fearing wartime activity
and a repetition of the Soviet terror of 1940-41.

Refugee flows initially headed to central parts of Latvia, especially the
capital city Riga, but later they were redirected to Kurzeme (the western-
most region of Latvia). The first ship organized by the Germans for the
transportation of the refugees departed from Riga on August 4, but after
the fall of Riga on October 13, 1944, these ships departed on a daily basis
from the ports of Ventspils and Liepaja (in Kurzeme) and took refugees
south to East Prussia or southwest into Germany. An alternate, although
illegal, destination was Sweden, which was geographically close and un-
scathed by the war. Notably, most of the refugees were only hoping to
temporarily avoid danger and were convinced of a rapid return after the
Soviet forces were driven out of Latvia.

During the last months of the war those Latvian refugees who had
arrived in Germany tried to move further westwards to escape the advanc-
ing Red Army. In their attempts, they sometimes walked hundreds of
kilometers on foot before reaching British or American (sometimes
French) occupation zones. Even then, there were no guarantees that the
borders would not suddenly change or that they would not be immedi-
ately transferred to the Soviets who regarded them as their own citizens,
subject to immediate repatriation. It is not possible to determine exactly
how many Latvian refugees perished during the turmoil of the war (harsh
winter conditions in 1945, Soviet attacks on transport vessels, air raids on
German cities etc.), as well as the number of those who remained in ter-
ritories overtaken by the Soviets and were forced to return to Latvia. Most
recent studies show that approximately 178,000 Latvians had reached the
western occupation zones in Germany, while another five thousand found
refuge in Sweden (Kangeris 2016, 111).
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After the war, the majority of Latvian refugees were concentrated in
displaced persons (DP) camps, where they spent several years before
emigrating to their new host countries. This period was relatively calm and
allowed for reflection upon and narrativization of the recent experience
through dialogues with oneself and others. Furthermore, the cultural dis-
course generated within the DP camps provided to the camp administra-
tion and also the Latvian refugee community itself explanations for the
reasons why the decision was made not to return to Soviet Latvia (Sebre
1992). As stated by folklorist Inta Gale-Carpenter, at this time an exile
ideology was formed, which became evident when Latvian refugees de-
parted to their new host countries: at that moment, they no longer con-
sidered themselves as emigrants or refugees, but as self-proclaimed exiles
(¢rimdinieki) with a common goal of fighting communism, working for
the restoration of an independent Latvia, preserving Latvian culture
abroad, and transmitting this culture to future generations (Gale-Carpen-
ter 1989). Along with this common goal, Latvians in exile were united by
memories of life in pre-war Latvia, leaving home and settling in their new
host countries. These aspects allow them to be defined as a certain com-
munity of memories; namely, a group of people whose members feel con-
nected to each other because they are united by a common direct
experience (Irwin-Zarecka 1994).

The flight from Latvia was an essential turning point in the life of
every exile, and as such it can reveal both individual and societal values
and beliefs. As noted by sociologist Baiba Bela, values are important when
making the decision to become a refugee, as well as during the flight and
being an exile: they have an impact on the decision-making process, in the
evaluation of one’s own and others’ actions, and in building relationships
(Bela 2011). In addition, becoming displaced by definition also changes
one’s relationships with the material world, including the world of things
(material values) (Dudley 2010). Within this context, the main research
objective of this article is to study the role of material values during the
flight, as well as the manifestations of moral values revealed in displace-
ment narratives of exile Latvians.
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The study is based on life story interviews gathered at the National
Oral History (NOH) Archive. The Latvian diaspora became one of the
first targets of life story research expeditions of Latvian oral history re-
searchers, and the NOH Archive also contains numerous interviews re-
corded by diaspora Latvians themselves. Thus, the NOH Archive has
several collections devoted to the experience of exile/diaspora Latvians,
four of which were selected for this particular study: 1) “Latvians in Nor-
way”: 20 interviews recorded in 1993 and 1996; 2) “Latvians in Sweden”:
27 interviews recorded in 1996; 3) “Latvians in Great Britain”: 49 inter-
views recorded during fieldwork in Great Britain in 2009 and 2011;
4) “The American Latvian Association’s Oral History Project ‘Life-Story
in Exile”: 70 interviews recorded in the United States®. Of these 166 in-
terviews, 75 contained more or less detailed displacement narratives?
which were analysed in-depth.

When analyzing the life stories of exile Latvians, it is acknowledged
that biographical memory refers not only to the images and events of the
past stored in one’s mind, but also to the versions of the past that are
determined by the life course of an individual, as well as the broader social
and cultural context (Kazmierska 2012). This is consistent with the clas-
sical works of Maurice Halbwachs, who argues that individuals bear not
only their own autobiographical memory but also a collective memory.
Thus, the individual (autobiographical) memory is always rooted in the
collective meanings, culture, and imagination of a society and also in the
acts of representation and communication. Multiple social and cultural

! This collection contains several hundred interviews, but for this study the first
seventy entries (recorded in 1997-1999) were used.

2 Some narrators left Latvia not as refugees, but while serving in the German mili-
tary forces; others were born after the war. In addition, in several cases, even if the authors
of the interviews left Latvia as refugees, they do not talk about this experience in their
life stories: some narrators were too young to remember and be able to describe the flight;
in other interviews, especially those recorded in 1990 and 1992, the interviewing took
place about specific life experiences, without touching on the issue of displacement. There
are also cases when narrators consciously or unconsciously chose not to talk about the
displacement experience.
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codes of remembering are performed and reconciled, resisted, or rejected
in a constant process of locating and relocating the subject in time, space,
and meaning (Keightley 2010). In addition to the effects of collective
memory, individuals always interpret their experiences to create a coherent
whole out of them. From this point of view, what matters in a biography
is not events or actions themselves, but their interpretation, aimed at
validating biographical experience so that one could perceive it as both
constant and processual (Kazmierska 2012).

Material Values

Similar to people, objects also fall victim to armed conflict and dis-
placement: they change owners voluntarily or forcefully, are exchanged for
tood and shelter, hidden away, or entrusted to friends or neighbours
(Dziuban & Stariczyk 2020, 1). In the event of fleeing one’s home, objects
are of particular importance, as leaving in a state of urgency and war
means being vulnerable, both existentially and materially, as the skills and
objects one may take can greatly determine one’s future (Parkin 1999,
305). Therefore, it is important to look at what objects were taken by re-
tugees when they left their homes and for what reasons; what role the
belongings of the individuals took during the flight; as well as to analyze
the significance of surviving objects from the homeland in the memories
and identity of exile Latvians.

As many researchers have pointed out, for many refugees keeping
their house keys is a symbolic way of keeping alive their connection with
the lost home and is often a commitment to the project of return (Taylor
2009). Therefore, in the context of both material and symbolic objects
brought along by the refugees, the question of house keys arises as one of
the most topical. In Latvian literature, for example, in Agate Nesaule’s
novel “Woman in Amber”, two contrasting models of action are high-
lighted. The first — the keys were left in the door so that it would not be
broken; the second — the door was locked and the key was taken along
(Nesaule 1997, 46—48). Although only three life story authors analyzed in
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this research mention what was done with the keys, they also reflect both
models of behavior described by Nesaule: in two cases the key was left to
either relatives or neighbors; in the third case, the key is still kept in the
author’s family (obviously the door was locked and the key was taken
along). In general, the authors of the life stories rarely talk about this as-
pect, which in itself suggests that the keys were not taken along. Other-
wise, as indicated above, they would probably have acquired a symbolic
meaning and would therefore be highlighted not only in the narrative of
the flight but also when speaking about maintaining a connection with
Latvia and passing this heritage on to future generations.

A lot more information is revealed by the life story authors about the
fate of those material valuables that either could not be taken along be-
cause of their size and/or limited possibilities. Most often, such things,
especially the most valuable ones, were buried in the ground or otherwise
hidden as described by one of the authors: “We knew it could all be de-
stroyed, so we buried all our clothes, belongings and equipment in the
ground. We dug holes and buried them in the ground. We buried valu-
ables, documents and even grain in the ground. Actually, you can't dig it
up, it rots, but at least there will be seed for the next year.” (NOH-813) In
a group interview, where participants were asked specifically about the
things taken and left behind, the same author clarifies that valuable books
(for example, her grandparents’ Bible) and milk jugs with honey and but-
ter were also buried in the ground while her mother’s loom and weaving
equipment were hidden in the bushes nearby, believing that they would
not be stolen, but would at least be saved from destruction if the house
were set on fire (NOH-2710).

'The aforementioned group interview provides the most valuable in-
formation about the hidden objects because in life story interviews such
matters are only discussed if there are vivid memories associated with
these events. For example, Arta Svenne’s father buried part of his valuables
in the ground, and she remembers this because for her, still a child, her
father’s actions seemed very exciting and she buried her celluloid fish next

to his valuables (NOH-3401). Another example is Zigrida Daskevica,
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whose family hid some of their photographs under the floorboards of the
apartment. This fact is mentioned by her in the life story interview when
talking about returning home after Latvia regained its independence and
her unfulfilled hopes of recovering these photographs (NOH-3417).

Valuable books and documents that were either hidden in attics or
buried in the ground (ensuring that moisture does not reach them) are
most often mentioned among the hidden possessions as well as raw food
materials (honey, butter, sugar, alcohol, etc.) and tableware (glass sets,
porcelain dishes). However, one of the authors also mentions a buried
piano: “About those buried things, I remember being told that the piano
and all the dishes were buried, and, of course, all the books. But we haven’t
found anything. The piano was wrapped up in blankets; it was a brand-
new piano. We really didn’t want to lose it as we hoped to be back in two
weeks.” (NOH-2710) As in the previously mentioned case of hiding the
weaving loom, the greatest concern of the refugees was that the houses
they left behind would be burned down, along with all their belongings.
Accordingly, they hid things that were of value to them, but their size
determined that it was impossible to take them along. It is worth noting
that in other cases valuable things, which were suitable for travel, because
of their size were still hidden (“My mother was a dentist, and she buried
those big bottles with alcohol, because at that time alcohol was very valu-
able.” (NOH-2710)) Similarly to the question of the house keys, there are
two completely opposite trends: the hiding of alcohol bottles mentioned
by Ints Dzelzgalvis (apparently, the family wanted to save them for the
time after return) and the action of Ginters Brunovskis, who took several
such bottles with him (he was well aware of their value and the possibility
of using them as a means of exchange®) (NOH-190).

Such contrasting patterns of behaviour can most likely be related to
the all-pervasive belief in an imminent return which was shared by most
Latvian refugees, which in turn affected their choice of the things to take

* During the German occupation, especially in its final phase with the deficit of
goods increasing and the course of the Ostmark falling, alcohol often served as a means
of exchange for obtaining various goods (Zellis 2007, 74).
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along. As a result, some people, believing in the ephemerality of their
refugee journey, but at the same time fearing the destructive consequences
of warfare, chose to take with them belongings that had no practical value
but which could otherwise be destroyed. Such actions are marked vividly
in the memories of Zigrida Daskevica: “We had no clothes, but we had
books. /../ We were fully confident that we will be back in a couple of
months. /../ I took my Latin book so that I can memorise from it and be
able to resume my studies when I will come back after Christmas. Photo-
graphs. We were not sure what will happen to them if they are left behind.
So they were taken out of albums. And those beloved books, and the folk
costume! Because we didn’t know what would happen to that house,
whether it would be broken into or who would be there. So we took only
such things. But we didn't think in a practical sense.” (NOH-3417)

Several other sources also indicate that, as people were hoping to re-
turn in a short time, they felt that there was no need to take anything
extra with them: “You know, when my mother said that Saturday morning
that we have to leave in the afternoon, I took photos out of the albums.
She said: “But we will be back in two weeks! Why are you ruining those
albums?”” (NOH-3420); “My mother somehow chose worn-out clothes,
not the newest ones, so that they wouldn’t get damaged on the way or
something, because she always thought we'd be back soon.” (NOH-193);
“Everyone thought that the war will be over soon and we will go back. We
only took what was most necessary. Not warm clothes and things like
that.” (NOH-203)

In general, people tried to think practically and take only the most
necessary things with them, but quite often it turned out that they were
not prepared for how far and long their refugee journey would turn out to
be, because they hoped for a favorable outcome of the war. In this context,
the memories of Mirdza Andersone offer an interesting example of a
situation in which opposing views collide: the mother hopes to return
soon and does not want to take anything of value along, while the 14-year-
old daughter is much more aware of the possible outcome of the refugee
journey: “I packed everything that we brought to Germany. I packed our
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silver, I packed my poetry album, I ripped the photos out of the album.
/../ Mom said: “We are only leaving for a short time. When the war will
be over, we will come back.” But somehow (I don’t know how) I knew that
we would not return to Latvia. And I thought — oh, photos — we will never
get them again, we will need silver... Mom said: “We don’t need new
clothes! Only the old ones!” (NOH-192)

Although this case marks a situation where the decision to take
photographs and books along was determined because of the author’s be-
lief that it will not be possible to return, most often such things were
taken along by people who, like the author’s mother, believed in a return
in a short time, but, as mentioned above, they tried to protect valuable but
fragile things from wartime destruction. It should also be taken into ac-
count that the circumstances were generally dramatic, people were con-
fused and there was little time to consider what would and would not be
useful on the way. Therefore certain things could be taken along by pure
chance, as described in an excerpt from Jana Hale’s memoirs: “The day we
left Riga, my mother went through the apartment and packed various
things with her. She took out photos from the albums and took one vase.
She took one ashtray and two summer dresses.” (NOH-3428)

Similarly, Erita Dzilna describes the situation when her mother
walked around the apartment, collecting things to take along, and among
other things she put an alarm clock in her bag, because “she said that it
was like the soul of the house” (NOH-2809). This, and other examples*
illustrate the fact that in the rush and confusion, all kinds of things (vase,
ashtray, alarm clock) could be taken along by the refugees, the practical
use of which was questionable (it was not even possible to use them
as exchange for food or other basic necessities). However, such behaviour

* “We were told that there is a train going to Kurzeme at Riga Precu Station. Well,
we quickly grabbed something, something that came to mind. In such a moment one
does not properly think about what would be the most valuable, what to take or what
not to take. You take something worthless, just put it in.” (NOH-465); “It happened very
unexpectedly, so we had to pack our suitcases during the night. The departure was too
sudden, so we forgot to take many valuable and necessary things with us. Our possessions
were relatively small — mostly clothes.” (NOH-812)
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is entirely consistent with the observation by social anthropologist
David Parkin, that even in the midst of great haste, people tend to take
with them, if possible, even the smallest reminders of who they are and
where they came from. Thus, alongside the items that can be used for
exchange or defence en route, and the food, bedding, medicines, etc.,
items that have little or no utilitarian or market value are also taken
along (Parkin 1999, 313).

In general, the information provided by the sources about the material
objects taken along by refugees can be divided into three groups. Firstly,
people often mention foodstufls, clothing and other practical things. Ob-
viously, food products were of great importance during the refugee jour-
ney, because, on the one hand, they significantly supplemented meagre
food rations that people received. On the other hand, it was possible to
exchange some of these products for other things needed by refugees or
offer them as remuneration for various services’. Among other practical
things, various kinds of tableware and dishes are mentioned, as well as
larger material values: a sewing machine, typewriter, photo camera and
radio. It should be noted that the transportation of such devices, both due
to their size and value (threat of being stolen and expropriated), was cer-
tainly cumbersome, however, they were of great importance (sewing ma-
chines provided an opportunity to earn a living, typewriters were widely
used in the Displaced Person camps after the war, while a radio made it
possible to follow the progress of the war).

'The second group of material values taken along consists of jewellery
and other items that were not necessarily practical but were considered
valuable enough to be used for exchange of goods (silverware, wrist-
watches, tobacco products, alcohol, medicines, etc.) One of the most vivid
examples that shows how important such valuables could be in deciding
the fate of refugees is the episode in Kriss Ligers’ memories of how his

> For example, when Melita Martinova’s family tried to find a way to get out of the
city which was being advanced on by the Red Army, they managed to persuade a German
family they met on the road to take them in their car with the help of some butter taken
from Latvia (NOH-208).
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family managed to escape the Soviet occupation zone: “The moon was
tull; we were walking near some bushes and suddenly a guard appeared —
a Red Army soldier with a machine gun. Okay, so where are we going?
We are going home to Latvia. He smiles and says: “Latvia is not in that
direction.” He understood. Ok, good. Mom found her ring and gave it to
him. Yes, but he was still kind of thoughtful. My father could not stand it,
he pulled out a gold ruble. He looks carefully at it, and the coin falls into
the grass. He drops his machine gun, falls on his knees, my parents are
also on their knees, and I am also looking for that ruble in the grass. And
mom finds it. She holds it in her hand and thinks — should I give it to him
or not. Because it was the last thing we had. And she gave it to him. The
Russian took it, he said: “Okay, you wait. I will go check out the other
posts. When I come back, you can go.” Well, and he disappears (father
told me that those five minutes were the longest of his life), then came
back and said: “Come on, go!” (NOH-3423)

'The detailed and expressive recounting of this episode leads to believe
that it has been often discussed in the author’s family as the decisive mo-
ment that allowed them to reach safety and determined their future.
Moreover, this episode marks several aspects — both about what was taken
along by the refugees and the difficult decisions they had to make regard-
ing these items (either to give up the last thing of value in a situation
where there is a high probability of betrayal). At the same time, it marks
both active action (taking the risky path) and also how dependent refugees
were on the decisions made by others, as well as successful or less fortu-
nate coincidences.

The third group of material values taken by refugees consists of things
that had purely emotional or symbolic value: mainly books, photographs,
paintings, as well as national costumes, a national flag, a handful of sand,
etc. As for books, they appear very often in refugees’ memories — in most
cases authors indicate that refugees had two to three books with them, al-
though in some cases the number was higher. Janis Konstantins Cakste has
clearly stated in his memories how important this matter was for the refu-
gees: “We took what we could carry for ourselves, but there had to be at
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least two books.” In response to a question about why it was so important,
he answers laconically: “In order to save Latvian culture.” (NOH-455)
Most likely, this kind of sentiment was characteristic of representatives of
the Latvian intelligentsia (the author mentioned here is a family member
of the first President of Latvia), however, the sources indicate that the
books were of great value among refugees of various ages and origins.

The family photographs that many refugees took with them also had
a sentimental value, the greatest of which was revealed when the refugees
became exiles and these items became the only way to recall the places
and people left behind. One of the most vivid descriptions of the role of
photographs in the lives of exiles is given by Vija Straumane: “Mommy
had torn all the pictures out of the albums and thrown them in a box
somewhere. The most significant thing about these pictures was that we
didn’t have any children’s books, so we, the small children, looked at them
and studied them carefully. I didn't realize it at first, but those pictures had
become so sweet and so close to us because we grew up with them. And
every time we studied those faces from our parents’ wedding pictures and
baptisms, and grandparents’ portraits — they all grew up with us, they were
standing by our side.” (NOH-2710)

This narrative is consistent with the researchers’ observation that
photographs depicting distant and unattainable people and places are par-
ticularly powerful emotional and mnemonic tools (Svasek 2012). In addi-
tion, in the context of migration, people who do not have access to such
photographs of the past can feel the loss of family and identity more
profoundly (getting to know the faces of one’s ancestors enriches one’s
personality) (Attan 2006, 182). Therefore, in cases where refugees had
taken photographs with them, they played an important role in the pro-
cess of transferring memories between generations of exiles, allowing chil-
dren and grandchildren to get to know and keep in touch with relatives
who had remained in Latvia. In other words, they allowed the family’s
heritage to be preserved in places far from its place of origin.

It should be noted that such a connection with the lost home during
the long years of exile was also facilitated by other surviving items of the
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refugee journey (e.g., a wooden cutting board, alarm clock, etc.). Anthro-
pologist Ilana Feldman emphasizes that this happens because with in-
creasing distance, the balance between the material and the narrative in
people’s relationships to their homes shift, and the narrated prevails over
the tangible (Feldman 2006, 17). It also confirms once again that, apart
from food, clothing and other valuables, refugees often took along quite
ordinary things whose intrinsic value was limited, but the symbolic mean-
ing increased, absorbing the owner’s biography and socio-cultural markers

(Tolia-Kelly 2004).

Moral Values

In order to analyse moral values reflected in the refugee narratives, the
study uses value theory developed by ethics professor Augusts Milts. This
theory is adapted to life story research and distinguishes four main cate-
gories of values: Nature and Basic life, Social life, Culture, Higher values

(see Table 1).

Table 1. Hierarchy of values as distinguished by Augusts Milts
(Milts 1996, 145)

Nature, Basic life Life, vitality, health, quality of the environment

Social life Prosperity, order, solidarity, social security, justice,
responsibility
Culture Unity, individuality, qualitative action, humane way

of life, care for higher values

Higher values Goodness, virtue, truth, beauty, freedom, meaning

of life, faith, hope, love

Concerning the value of nature and life, refugee narratives often in-
clude one episode that marks the boundary between life at home/home-
land and going into the unknown future, and recurrently this episode is
related to Latvian nature/the landscape or some natural phenomenon.
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Examples of such episodes can be found in the memories of both Valida
Danenberga and Ilona Birzgale: “All the fields were blooming, those of
our neighbours and ours. It was harvest time when we left our home. It
was the time for harvesting rye, and all the fields were yellow. And as far
as you could see, the fields of the neighbours were also wonderful. There
was a good harvest. We left in July. And then my heart hurt terribly.”
(NOH-56); “It was a Sunday morning and the road was all muddy.
And behind the wall there was a white church on a kind of hill, and trees
in such beautiful autumn colours. And those Suiti women in their gor-
geous national costumes were going to the service. And you know, that
view has remained with me as the last beautiful view from my homeland.”
(NOH-3420)

In both cases the natural landscape and its beauty gave an additional
emotional significance to the beginning of the refugees’ journey and
caused a deep rooting of these moments in the authors’ memories by sym-
bolizing the breaking point (or the biographical break)® in their life sto-
ries. In turn, in the memories of Vera Ozers-Pukite — “The clouds were
terribly threatening, and the wind was quite strong. And there was a kind
of reflection of light somewhere. It was all so terrible... it left such a ter-
rible impression. You are sailing towards an unknown fate, aren’t you,”
(NOH-443) - the natural phenomenon seems to reflect the inner emo-
tional state of the refugees when leaving the port of Riga by ship. Overall,
all these cases recount natural landscapes turning into geographical-emo-
tional landscapes, i.e., landscapes that have the power to stir up strong
feelings or agitations of the mind (Rosbrook & Schweitzer 2010).

Alongside nature and life, one of the most frequently mentioned
values in life stories is solidarity, which was of extreme significance during
the flight. Baiba Bela has pointed out that the behaviour during the flight
shows people’s deepest values, because when faced with situations critical
to survival, superficially appropriated values become irrelevant, instead

¢ 'The concept of a biographical break describes the impact of significant, sudden
events on an individual’s life course, which radically changes its direction and intentions
(Pranka 2015).
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showing people’s true values. Thus, for some people, the survival instinct
prevails, while others follow their ideals of justice, including the principles
of solidarity and helpfulness (Bela 2011, 151).

The refugees were forced to rely on the solidarity and help of fellow
citizens even when they had not yet left the territory of Latvia, but sought
refuge in Kurzeme for a shorter or longer period of time. In general, most
of the refugees’ memories of this time highlight the help and support they
received, which in some cases was particularly vivid: “Yes, people were very
kind to us. I have one particular case in mind. Early in the morning, we
walked through a forest and suddenly stumbled out into a field. /../ We
saw a small house, a farmer’s house. And a man with long hair and grey
beard was chopping firewood and looking at us. We could no longer walk,
so we went to him and asked for bread. And then an elderly woman came
out of the house. I can still imagine her today, holding her hands under
her apron and saying, “Dear God, why isn’t the mistress at home! She was
waiting for you so much!” As it turned out, the owner of that little house
had been waiting for an opportunity to help people like us, of course,
knowing nothing about us personally. And there we got bread, we got
honey, a piece of pork.” (NOH-445)

Another author, Valida Danenberga, also recalls a similar positive
experience (the owners of the house where her family stayed before going
to Germany provided clothes for their children), however, she also men-
tions a negative experience, when instead of solidarity and help she re-
ceived rejection: “In some cases, we weren't allowed to sleep even in the

4

barns. Many nights my husband and our three boys slept under a tree.”
(NOH-56)"

During their journey abroad, Latvian refugees who were united by
their place of origin and nationality often showed mutual solidarity and

7 Such manifestations of anti-values are also evidenced by the fact that the news-
paper “Tevija” often published repeated calls for everyone to lend a helping hand to the
refugees: these articles appealed to the solidarity of all Latvians and strongly condemned
those residents of Kurzeme who did not want to share their homes and food with re-
fugees.
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help, both by sharing the food they had taken with them, by providing
help to mothers with small children, and by fleeing together from the
approaching Red Army. In this context, it is possible to speak about one
of the cultural values — unity, which manifested itself when Latvians tried
to maintain mutual contacts, as evidenced by the memories of Ilze Ziverte:
“You are in total despair, when you come to a foreign land. And if you hear
the Latvian language somewhere, you immediately run to the one speak-

»

ing it and hug him. It doesn’t matter at all if you know him or not.’
(NOH-465)

However, outside Latvia, the lives and well-being of refugees often
depended considerably more on the help and solidarity of the local resi-
dents. Even though it was not infrequent to encounter a negative attitude,
many life story authors highlight positive episodes which, even many de-
cades later, lead them to feel tender emotions. One such episode is recalled
by Dzidra Adamsone: “A woman came out of the bakery and gave me a
bun of bread. Small, grey wartime bread. And it was definitely the tastiest
bread I have ever eaten in my life. /../ I really don’t know, our memories
very often deceive us, we remember what we idealize. But that woman has
remained for my whole life as a symbol of goodness and perfection. I re-
member her so well! A chubby, rosy German woman who gave it to me.
I really don’t know if she was like that, but she has remained like that in
my memory.” (NOH-2434A) Obviously, to the author, the bread and the
vividly described German woman embodied not only the values of social
life (solidarity), but also the highest values (the goodness).

It is worth noticing that when talking about the experienced solidarity
and mutual assistance, authors frequently emphasize that such value-
oriented behaviour later paid off both directly and indirectly. Thus, for
example, Elza Reinberga in her narrative directly links solidarity with her
safe escape from death: “There was a situation when they [German sol-
diers] decided to accept me and my girls [daughters] in that truck, but not
my relatives — a man, his wife and their boy. And I thought — they have
always helped me so much, I can't leave them now./../ And I refused. Then
again, you never know how fate plays out. It turned out that there had
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been a bombing somewhere on the road, and everyone on that truck was
killed.” (NOH-790)

Stories of lucky escapes are often found in refugee narratives, and also
in other cases they are largely associated with various moral values — faith
in higher powers (destiny, God), solidarity, unity and empathy. In addition,
people in their memories highlight that, at times, actions of the enemy
also disclosed similar values. Such an example is reflected in another epi-

sode by the same author, when she talks about her and her two daughters’

encounter with Red Army soldiers, being well aware of what fate could
await females in such a situation: “I was left with my two girls, those
Russians, and some other women who were screaming and moaning, and
were shot at and... And I started to say to that Russian — okay, I see what’s
going on here. Shoot the small one [youngest daughter] first! And then
whatever you do to us two, but shoot her first! But that Russian asked
me — where do you have that little one? And I showed him the carts. He
approached, pulled the blanket from my daughter’s nose. The moon was
still shining. Then he suddenly begun to caress her head — little gulobchik.
He probably had small children at home himself. And he started to per-
suade the others to let us go. And he managed to do that!” (NOH-790)

The dramatic episode evidences both the empathy and compassion
shown by the Red Army soldier and the fact that life loses its value in
such a situation. It should be noted that expressions of a fatalistic attitude
can be found in other life stories as well — most often in situations when
refugees had to face constant airstrikes, as described by Juris Viksnins:
“My mother adopted a very fatalistic approach to that matter. /../ She
took her family, sat in the middle of the meadow and said: “Well, if God
has decided for us to go, then we don’t want to die like rats in these caves
[bomb shelters], let’s die right here in the open field.”” (NOH-904) The
described actions of the author’s mother show both a trust in higher forces
and a certain element of freedom as she wants to decide for herself the
way to die. However, there were also cases when people surrounded by the
tragedy of the war and the flight lost some of the highest values, namely,
freedom and even the meaning of life. Lucija Kazeniece describes such
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feelings as follows: “Well, what could we feel. Nothing. All the events
unfolded so unexpectedly, so terribly that we turned into machines who
moved where we were sent; sat where we were told to sit; got up when we
were told to get up.” (NOH-107) Nevertheless, an attitude of this kind is
not often encountered in life stories, which suggests that even in the most
difficult and complicated situations, such values as faith, hope and life did
not lose their importance in people’s lives.

In people’s memories of this time, expressions of such values as justice
and a sense of duty can also be found. Justice, which manifested itself as
standing up for the life and health of another person (in this case, a com-
patriot), is described by Valida Danenberga: “When we got out [of the
ship], we stood in a long line, showing our documents. [And] then one
old man was kicked because he did not know how to answer in German
what he was asked there. And I got worried, I spoke German, I went to
argue with that German officer. I was ready for anything! I had decided
that if I had to hit him, I would!” (NOH-56)

Encounters with anti-values which manifested both in the actions of
military personnel in the occupied areas, local residents and even refugees
themselves are often recalled by the authors of life stories, as illustrated by
the memories of Tlga Cakste and Gunars Brunovskis: “Then I experienced
something that I remember terribly. /../ When Americans were approach-
ing, many people started looting.. /../ And how those people behaved
there! /../ I never thought that people are so useless, but they are. /../ It
was disgusting.” (NOH-456); “And unfortunately, I have to say that those
refugees acted quite shamelessly when taking away those [stolen] clothes.
/../ "They showed their real face, and it shouldn’t have happened like that —
even if we are saved and got through safely, we shouldn’t act in such a
way.” (NOH-190)

Most often, when talking about these kinds of situations, the authors
simultaneously express their assessment, which ranges from condemnation
to disgust, thereby consciously or unconsciously emphasizing that such a
model of behaviour does not correspond to their value orientation. In
addition, as emphasized by Baiba Bela, the inclusion of such episodes in
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the life story shows the values of the authors per se, because “just like
memory, life stories are always selective, and the principles of this selec-
tion are often based on deep emotions and collective ideas about good and
bad, worth remembering and the worthless” (Bela 2011, 152).

In this context, it is significant that several authors have also included
in their life stories descriptions of situations in which they themselves
have violated their values by stealing food and other products from local
residents. However, in all these cases, the authors emphasize that they did
it for the first (and last) time in their life and that they consider it a re-
prehensible act that could only happen due to extraordinary circumstances
(“We stole those potatoes; we did such a sinful deed because we had noth-
ing to eat.” (NOH-813)). Thus, even when talking about manifestations
of anti-values, these authors actually confirm their value orientation.

At the same time, other authors highlight the fact that even in cases
of haste and danger, they were not able to act against their values. For
example, when recalling the moment when he had to go to the refugee
transport, Ansis Mitrevics describes his actions as following: “I won't go
into details, but I will tell you one nuance that shows how we were brought
up and what an instinct for honesty we had at that time. I was performing
in a costume play for which I had borrowed fabulous swords from the
city’s history museum /../ So [when I had to leave] I ran to the museum
to return it, but it was closed at the time. I knocked until I got the guard.
I told him that I had borrowed those swords and want to give them back.
I was acting stupidly. The Russians are coming, but I have to settle things
of honour! What you have promised, you should fulfil.” (NOH-768)

If in this case the author managed to stick to his sense of duty, which
he, in retrospect, connects with the values of society in interwar Latvia,
then the opposite situation is vividly imprinted in Nora Pipkaléja’s mem-
ories: “One day my mother calls me, she says — drive home quickly, papa
has got a car and we are driving away. And I still have a bit of a bad con-
science, because one of my colleagues came in and asked me to make song
sheets for her tenants’burial. And I didnt manage to do that because I just
couldn’t sit there [voice breaks] and do anything.” (NOH-784) Both the
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author’s narrative, as well as her emotional reaction during the interview
(voice breaking) show how much regret this situation caused her as she

did not fulfil her “duty” due to anxiety.

Conclusion

Although the analysed life stories of exile Latvians were recorded
more than 50 years after the events, they nevertheless convey the displace-
ment experience in an intense way by vividly depicting the psychological
and emotional circumstances as well as material issues that people faced
in the particular historical situation. The analyses show that narratives of
the flight reveal the value-orientation not only of the narrators themselves,
but of their contemporaries as well. Common values relevant to refugees
emerged: nature and life, solidarity, justice, responsibility, goodness, free-
dom, and others. In addition, it was observed that the value-orientation of
the narrators was revealed both in the way the authors reflected on their
own and other people’s actions and in the episodes they choose to include
in their life story. Moreover, the memories of material values taken along
by the refugees were often directly related to the symbolic value that these
objects acquired over time.
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Maija Krumina

Materialas un moralas vértibas trimdas
latvieSu bégSanas narativos

Kopsavilkums

Raksta pétitas trimdas latvie$u atminas, analiz&jot materialo vértibu
lomu béglu gaitu laika 1944./1945. gada, ka ari moralo vértibu izpausmes,
kas atklajas, stastot par béglu ricibu, izdaritajam izvélém un pienemta-
jiem lemumiem. Pétijuma pamata ir Nacionala mutvardu véstures krajuma
ieklautas trimdas latviesu dzivesstastu intervijas, kas atspogulo bégsanas
pieredzi, spilgti atainojot psihologiskos un emocionalos apstaklus, ka ari
materialas problémas, ar kuram cilveki saskaras konkrétaja vésturiskaja
situdcija. Avoti apliecina, ka bégli centas domat praktiski un nemt lidzi
tikai pasas nepieciesamakas lietas, ta¢u biezi izradijies, ka vini nebija gatavi
tam, ka tik tals un gars bus vinu béglu cels. Turklat atklajas, ka atminas par
béglu lidzpanemtajiem materialajiem prieksmetiem biezi vien ir tiesi sais-
titas ar to simbolisko vértibu, ko $ie priek$meti laika gaita bija ieguvusi.
Tika identificétas ari bégliem nozimigas garigas vértibas (daba un dzive,
solidaritate, taisnigums, atbildiba, labestiba un briviba), kas atklajas gan
taja, ka trimdas latviesi atspogulo savu un citu cilveéku ricibu béglu gaitu
laika, gan epizodés, ko vini izvéléjusies ieklaut savos dzivesstastos.

Atslégvardi: atminas, bégli, Otrais pasaules kar§, vértibas
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INTERGENERATIONAL COMMUNICATION
OF VALUES IN LATVIA: QUALITATIVE
RESEARCH RESULTS

The article analyzes value transmission within multi-generational families and con-
siders inter-generational communication as a means for minimizing the exclusion of
ethical and moral values both within the family and society. Value sharing has been ap-
proached in the frame of such social relationships as “the self” — “the family” and “the
family” — “others”.

The study on intergenerational relationships in families was conducted in the Latgale
region — the south-eastern part of Latvia — by applying qualitative research tools and
collecting the data from semi-structured in-depth interviews. Subjective experiences
shared by 34 individual family members in ten families revealed that family members’
bi-directional interactions ensure not only the transmission of values but, depending on
Jfamily lifestyles, impact the processes of value (including family as a value) re-semantici-
zation and re-interpretation. By performing essential family functions (upbringing, re-
creational, regulatory, communicative, efc. ), as well as by sharing the inherited wisdom
and accumulated knowledge across generations, the communicative procedures that result
in dynamic functionalism among multiple systems may occur, in the frame of which
diverse and contradictory value systems get connected and either undergo transformations
or co-exist. Such factors as a strong bond between generations and mutual family practices
result in the system of established values, norms, and goals that contribute fo the quality
of life of families, both socially and economically, and ensure the future of the country.

Keywords: family lifestyle, family values, socialization, ethics, perceptions of morality
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Introduction

In our globalized and fragmented world characterized by integration,
interdependence, and openness on the one hand and disintegration,
heterogeneity, and separation on the other, modern families are facing
disconcerting problems and challenges in the transmittal of family values.
Such issues as work/ life and home imbalance, unemployment, financial
problems, domestic violence, addictions, and the effects of poor parent-
ing affect family members’ physical strength, mental well-being, and
intergenerational communication. With material values increasingly be-
coming more prominent than spiritual values influence the lifestyle of a
contemporary family and testify to a shift in value orientation. Neverthe-
less, for young people associations with a good life include critical con-
cepts related to socialization and the relationships between different
contexts and macrosystems (family, peers, school, community) rather than
the family’s socio-economic status and material living conditions (OECD
2019; Suldo et al. 2014). Thus, relationships with parents and social con-
nections with other family members that ensure transmission of values
are crucial for ensuring positive health outcomes, determining self-satis-
faction (Edwards, Lopez 2006; Suldo et al. 2014), and contributing to
universally human, cultural, and personal value formation and develop-
ment.

In addition, empirical studies on the aspects of young people’s well-
being and satisfaction in the family and general family processes have
constituted greater validity than global life satisfaction results, especially
when discussing values and their transfer. Technological innovations and
the use of ICT devices have crucially affected the social institution of the
family and transformed extended family systems into nuclear ones (Car-
valho et al. 2015; Saleem et al. 2015). The dynamics of intergenerational
relationships and socialization practices have also been challenged by ac-
tive migration trends, demographic transitions, and fundamental trans-
formations in family structure (Kasa & Mierina 2019). The decrease in
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face-to-face interactions among family members poses the threat that
non-material and family values will degenerate and provokes further
changes in value orientation and value relations; thus, the increasing lack
of intergenerational communication and value exchange may affect not
only the children and young people of today but also the future of Europe.
However, since the construction of placial, spatial, collective, cultural, and
national identities is directly linked to the individual’s socialization and
the discursively organized learning experiences, intergenerational ex-
change of knowledge (through family activities during major (usually cul-
tural-cum-religious) festivals or family gatherings, by communicating
values and passing down valuable skills, or memories, i.e., equipping
youngsters with vital information to remember from the past) may alter
the past and future (Dedk & Kacane 2021). Therefore, it is of crucial im-
portance for interactions and socialization patterns to be based on univer-
sal human values and being a ‘Cultured Marn’, i.e. being respectful to
people within and outside the family, being open to diverse cultural ex-
pressions, as well as to possess cultural capital for the preservation of his-
torical and cultural heritage (Kacane 2020, 1151).

The article aims to analyze value transmission within multi-genera-
tional families in Latvia and the role played by the family in forming an
individual’s value system, specifically the value of the family and its her-
itage, and the values of responsibility, loyalty, and respect. The postmodern
and cosmopolitan view of values is based on “conventional wisdom” — that
universal values across cultures are non-existent until the point of political
instability, during which universal value claims are widely circulated to
defend extreme political views and win ideological fights, such as political
campaigns, elections, and wars (McMurtry 2011). In this context, dif-
ferent parties involved in a conflict may debate on, e.g., “Western values”,
“Eastern values”, “Soviet values”, “Islamic values”, “family values”, “univer-
sal values”, etc., to build persuasive politics and reframe arguments. To
avoid such global issues as political manipulation, authoritarian populism,
terrorism, violence, and a general lack of universally accepted social and
ethical standards requires both identification and confrontation of the
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crisis of values. This can be done by delving into the moral dimension and
socio-emotional needs of each individual or family as a system, impacted
by the individual and collective past.

Theoretical and conceptual framework

'The family is the smallest social structure and a socio-cultural envi-
ronment with numerous socialization agents; it is the foundation of a
societal organization and a setting for the human’s first social develop-
ment. Based on Family systems theory, families are “continuous entities”,
with rules, beliefs, traditions, and values “that shape members over
time” (Pfeiffer & In-Albon 2022). Family dynamics impact communica-
tion patterns and intergenerational transmissions, however, families’ expe-
riences are not isolated and are shaped by historical, political, social,
economic, and cultural contexts, thus in order to approach the processes
of intergenerational communication of values it is of vital importance to
focus on both interactions between family members and between the
family and the contexts by which the family has been shaped and in which
the family has been embedded (Watson 2012).

'The family performs various social functions: upbringing, regulatory,
communicative, and security. Family functions relate to several interrelated
activities (affection, self-esteem, spirituality and religion, regular care, so-
cialization, education, leisure, etc.), which in the family system framework
are grouped based on the triangle of such general components as econom-
ics, daily care, and recreation, some of which may be individually prior-
itized depending on the family’s socio-economic status and the needs of
its members (Turnbull et al. 2015; Gargiulo & Kilgo 2018). The family
lifestyle, a multi-dimensional category subject to transformations and
changes, includes several aspects: primarily the structure of activities by
which family members satisfy their needs, a system of relationships
throughout one’s lifetime, and a hierarchy of values. (Kraus et al. 2020)
Being “the nucleus of a culture universally” (Saleem et al. 2015, 29), fam-
ily is the core institution responsible for the transmission of fundamental
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values, collectivist and individualist values, work-related values, personal
values, patterns of behavior, and ethical norms.

In the Constitution of the Republic of Latvia (1922), family is seen as
one of the foundations of a cohesive society and a group of persons which
constitutes a priority for the Latvian state and which, irrespective of its
model, has to be protected. Family as a value is mentioned alongside such
values as loyalty to the country and its future generations, freedom, equal-
ity, solidarity, justice, honesty, a work ethic and contextualized within the
processes of the identity-formation of Latvia in the European cultural
space through intergenerational exchange, i.e., passing down knowledge,
experiences, and beliefs to the younger generations, and universal human
and Christian values (Constitutional Assembly 1922). According to Lat-
vian legislation, a family, in the narrow sense of its definition, “consists of
the spouses and their children while they are still part of a common
household” (Cabinet of Ministers 1937/1993), thus a general perception
of family is based on the structure of the nuclear or elementary family. The
definition of an extended family in Latvian Civil Law is not provided,
however, the relations between two or more persons are determined based
on kinship lines, and degrees. Grandparents may take full care of children
if the parents are not able to support them and, vice versa, the duty to
support parents and, in cases of necessity, grandparents, lies upon all of the

children (Ibid.).

Methodology

Procedure

The article presents the results obtained in the framework of research
on intergenerational dynamics of cultural socialisation within an interna-
tional project “Cultural Heritage and Identities of Europe’s Future —
CHIEF” (2018-2021), funded by the European Commission Horizon
2020 Research and Innovation programme. Twenty-six semi-structured
in-depth interviews with 34 participants from 10 families were conducted
in the south-eastern part of the country — the historical and cultural
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region of Latgale’ — between September 2019 and January 2020.? The
interviews were conducted both in the Latvian and Russian languages in
urban, rural, and semi-urban settings: in the city of Daugavpils, in several
parishes of Aug§daugava Municipality, and in the town of Preili in the
Preili Municipality. The interviews followed CHIEF’s Fieldwork Manual,
designed with the aim to unpack the role of intergenerational communi-
cation and family in shaping young people’s cultural identities, their prac-
tices of cultural participation, and the meaning of cultural heritage by
indicating that family settings are one of the most important sites of in-
formal cultural socialisation and participation for young people. Among
others, the Manual offered thematic blocks that centred around such
topics as family history, family lifestyle and cultural participation, inter-
generational communication of values, knowledge and memory, future
expectations. The paper presents the findings that deal with conceptions
of the family and intergenerational communication of values.

Sampling

Families were accessed and purposely sampled via the participants
who had been approached in earlier stages of the project at formal educa-
tion establishments and who had reflected different forms of cultural

! Pursuant to the Constitution of the Republic of Latvia (1922), the territory of
the Latvian state, within the borders established by international treaties, consists of four
distinct regions, including Latgale. The Resolution on Latgale’s Secession from Vitebsk
Province (a part of tsarist Russia) and Reunification with other Latvia’s Territories was
adopted at the Latgale Congress in Rézekne (1917), on one of the most significant occa-
sions on the way to the proclamation of independent Latvia (1918), and later implement-
ed after the Latvian War of Independence (1918-1920), the Polish-Soviet war (1919-
1920) and after signing the peace treaty between Latvia and Russia (1920).

2 'The region is a crosscultural, mainly Christian (Roman Catholic), territory where
due to the historical presence of a considerable number of representatives of ethnic (Rus-
sians, Poles, Lithuanians, Belarusians, Ukrainians, Jews etc.) and denominational minori-
ties (members of the Russian Orthodox Church, Old Believers etc.), a space of cultural
fusion and merging of traditions has been created. According to the Central Statisti-
cal Bureau of the Republic of Latvia, the region’s permanent residents currently include
ethnic Latvians (46%) which constitute the minority, and representatives of other ethnic
groups (54%) — constituting the majority.
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literacy. The younger generation was represented by 12 young people in
the age range 14-25. The middle generation, representing parents and
others (e.g. uncle), included 11 people whereas the older generation, re-
presenting grandparents and others (e.g. godmother) included 11 people.
Informed consent was signed by each interviewee confirming that their
participation was voluntary; in the case of minors the consent form was
signed by one of the parents. The research conforms to EU Directives on
data protection (95/46/EC and 2006/24/EC). The average length of each
interview was one hour; it was followed by taking detailed participant
notes on the context of the interview, non-linguistic communication, and
reflections on the data provided outside the interview recording. All
audio-recorded interviews were transcribed and anonymised.

Data analysis

Qualitative content analysis — a widely used qualitative research tech-
nique that is applied “to interpret the meaning from the content of text
data” (Hsieh & Shannon 2005) was made to determine the presence of
certain words, themes, and concepts within the qualitative data obtained
during the interviews. The interviews were coded manually by identifying
the main categories (codes) that were divided into subcategories (subcodes),
and later analysed as a meaningful text considering cultural-historical con-
text.

Influences of socio-political context

Understanding the historical and cultural contexts of family upbring-
ing is the core principle for analyzing socializing experiences, differences
in values, and intergenerational communication of values (Dyk Hyjer
2014). For contextualizing the inter-generational research data it is im-
portant to provide a frame of the changing contextual environment that
overlaps with the interview participants’ lifespan.

Conflicts of values and their formation traditionally take place at his-
torical breaking points; thus, by reflecting on generations and the events
they had lived through in specific periods of the country’s history, includ-
ing the time when the territory of Latvia was a part of other political
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formations located on their periphery, reveals how the value crises of the
past impact the value system of today. Furthermore, considering differ-
ences between the social and cultural contexts in which grandparents,
parents, and their children were socialized is essential as differences in
their value systems are likely to be observed. In addition, considering that
the interviews included questions on family history, family traditions, be-
liefs, opinions, and experiences related to cultural participation and so-
cialization in modern-day Latvia, intergenerational communication of
values may be discovered.

Interviewees from the older generation, represented in the study by
eight females and three males, were born shortly before Latvia’s Soviet
occupation (1940), during the years of WW2 under Nazi occupation
(1941-1944) and the Soviet reoccupation (1944), and in the first post-war
decade. It was a time of brutal power change and adoption of a new para-
digm, during which national, cultural, religious, and family values were
devalued, denigrated, and re-defined to meet the needs of the communist
ideology for building a new sociopolitical reality of Soviet Latvia and
adopting “the values” of Marxism-Leninism (proletarianism, collectivism,
anti-individualism, putting social and public interest first, unquestioned
loyalty, sacrificing oneself for the Communist party, obedience, etc.) seen
as necessary to ensure the continuity of the totalitarian regime (Kristberga
2021). For the authorities of the new political power, “the primary goal
was a vital integration of Soviet values into the general ideological system,
based on fundamental ideological issues” (Sister Euphrosyne 2017, 161).
'This was implemented by applying different techniques primarily in the
sphere of education and culture. In its fear of Christian values, the Com-
munist regime, perceived as the representation of metaphysical evil, was
in direct conflict with the Church that was striving to protect the “divine
values” (truth, honesty, love), the nation’s moral and religious life, and the
fundamental right for man’s freedom (Kalme 2017). Thus, the values im-
bued in a part of the interviewed older generation during early childhood
contradicted the hierarchy of values declared by the totalitarian regime in
their youth and maturity. Contact with this regime turned out to be
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traumatic for both the youngsters of that time and the older generations
within their families as turning into “Soviet man” required not only culti-
vating unusual qualities (for that time period) and the recognition of new
values, but also a kind of betrayal — refusal of values instilled before
(Bleiere et al. 2021, 61). In an attempt to build a prosperous future for the
young people of the 1950s-1960s, families were forced to suppress their
true beliefs and comply with double standards. i.e., some kept following
former family rituals, including religious ones, and observing family and
the Church’s values privately, without revealing or dwelling on them pub-
licly. In addition, these secretive attempts to preserve traditional and
Christian values in the situation of destruction and moral decay, when
aggressive attacks by the regime were made to forcibly erode and substi-
tute these values with anti-values, manifested themselves as a patriotic
struggle for not only the independence of Latvian statehood but also for
the values of Western civilization (Strods 1999, 559). Moreover, “[o]wing
to the Church’s separation from the State, the latter’s russification policies,
penetrating nearly all spheres of society, did not aftect the Church. By
sustaining the people’s Christian faith, the Church preserved an essential
dimension of the national identity as well” (Kalme 2017, 247). Eventually,
the interviewees from the older generation, especially those who spoke
Latvian, participated in the political post-Soviet national restoration dis-
course and, on the individual and family level, attempted to reconstruct
normality, including the national and ethnic values of interwar Latvia
(1918-1940), in the post-communism situation (Stukuls Eglitis 2002).
The restoration of temporal normality for the older generation was based
on the accentuation of tradition (conservatism).

'The middle generation represented in the study by nine females and
two males were born after Khrushchev’s Thaw? in the second half of the

3 'The era in Soviet history that followed USSR leader Joseph Stalin’s brutal rule
and death in 1953 and lasted till the early years of the 1960s under his successor Nikita
Khruschev’s rule; a crucial shift in policies and behaviors marked by exploring and pos-
tulating a set of universal values by Soviet intellectuals (See: Kozlov & Gilburd 2013;
Yurchak 2005).
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1960s and 1970s, the period of ongoing geopolitical tensions and the
Cold War between the “Soviet-” and “Western-bloc” countries, on the one
hand, and the continuous struggle between conservative pro-Stalinists and
liberals, on the other. During that time, the processes of secularization and
Russification of society under the circumstances of a totalitarian regime
and anti-religious propaganda continued; in addition, a reformulation of
a new Soviet model of values, behavior patterns, and norms occurred. Due
to a complex system of atheist, ethical, and aesthetic upbringing, devel-
oped by the Soviet regime for building patriotism of a “Soviet man”, sus-
taining the Latvian people’s identity along with its moral and cultural
values was largely restricted locally and continued on the western side of
the Iron Curtain — in exile. The period of scientific and atheistic propa-
ganda, substituted by a period of scientific and atheistic education had
taken its toll, thus, the middle generation’s life experience up till pere-
stroika* and glasnos® was largely gained in the cultural and political con-
text of accepting Soviet social standards as a norm. However, to
compensate for the lack of freedom and remain immune to the indoc-
trination of Soviet values, strategies of escapism were sought through
expressions of art and a creative approach to life, especially among intel-
lectual Homo Sovieticus (Kristberga 2021). For the middle generation,
self-identification processes largely coincided with the culminating change
of the European political landscape, the shift of the 1980s regime, and the
fall of the Berlin Wall (1989) eliminating the Cold War division of Europe;
therefore the restoration of normality in post-communist Latvia for
them implied both an expression of the traditional, national and religious
values to preserve their continuity and a transition to a stronger identifi-
cation with Europe and reliance on European liberal values — democracy,

* From Russian, the “restructuring” of multiple aspects and spheres of ideological
work; a part of the reform launched and instituted in the USSR by Mikhail Gorbachev
in the middle of the 1980s, a programme that led to new thinking and the re-emergence
of nationalist tendencies (See: McNair 2006).

5 From Russian, “openness”; the Soviet policy of open discussion and transparency
in media, a campaign leading to new freedoms (Ibid.).
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freedom, inclusivity, openness —, which ensured greater opportunities for
personal growth and cultural exchange and also for future generations.

'The representatives of the younger generation, five females and seven
males, were born in the middle of the 1990s after the disintegration of the
USSR and the restoration of Latvia’s independence (1990) and at the
beginning of a new millennium marked by Latvia’s integration within the
European Union (2004). The new era and a shift from collectivism to
individual and consumerist values, as well as mass media and the Internet,
increasingly contributed to the processes of re-traditionalization (Lane
2002; Arts & Halman 2004) and striving to abandon socialist values,
which the majority of the older generations had largely devalued but were
incapable of refusing from fully. Thus, some of them stayed “in-between
the past and the present”, a testimony to how historical events of the past
influence an individual’s self-perception and group memberships today. In
general, though, for the majority of present day families of the former
USSR Republics, values are associated with the conventional European
family (Arts & Halman 2004), however, adherence to a religion, Christian
values, has been transforming into the platform of universal human values.
The youngsters of the new era have been more inclined to perceive free-
dom as a natural and integral value of Latvian and European democracy;
in the frame of socio-economic development, they tend to orient towards
strengthening the “global citizen’s” materialist and post-materialist values

(Inglehart 1977).

Results

Sharing values and beliefs in families

In the current debate regarding the transmission of family values, in-
tergenerational interviews about family history, lifestyle, future expecta-
tions, and world perceptions shaped under the impact of historical,
political, economic, and social conditions reveal family attitudes to moral-
ity and ethics. Depending on the family background, orientation towards
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or association with belonging to local (regional), national (Latvian),
European, Soviet, and global cultural spaces, one can distinguish a plural-
ity and variations of values within and across families or “microcultures”.
These values either compete within an individual or between/ among in-
dividuals and collectives, manifesting themselves as polarization — a con-
flict of values (“culture wars”) (Chapman 2015) or clashes (Beck et al.
1994) — or co-exist in their inclusive multi-layered form. In addition, they
fall within the frame of fundamental social relationships: the self — family,
family — others (community/ society/ state (nation)/ world), man (fam-
ily) — nature®; the first two of the three aspects will further be discussed in
detail.

The self and family

'The Soviet policy implemented for half a century had a negative effect
on the value of the self and family as one of the foundations of traditional
values since, for decades, the focus had been laid on the interests of the
collective rather than the individual and family: “[f]amily life was juxta-
posed with public life, but young people were persuaded that family ties
were old-fashioned and not necessary for the new system” (Runce 2016,
160-161). This applies to all generations and in many ways explains the
values (not) instilled in the younger generation, i.e. values that are not
properly instilled become absent ones. According to the data obtained,
instilling family values often takes place by verbally communicating them
to the younger generation, however, a mindful perception of oneself and
family as an entity with its past, as well as an acknowledgment of family
(including ancestors) as a value in general, also requires non-verbal means
of communication. It is the actions, including participation and socialisa-
tion, that verify the alignment of one’s stated values and more productively
teach everyday life behaviours and annual traditions.

® On family as a site of consocial learning and interactions while being situated
between culture, nature, experience, and belonging, see Dedk & Kac¢ane 2021.
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Family and its heritage as a value: the younger generation’s perspective

Although all the interviewees acknowledge family as a value and fam-
ily as the first gateway into cultural socialization that includes the trans-
mission of values, the younger generation’s knowledge of family heritage
and customs rarely reaches beyond the nuclear family. The majority of
youngsters show very limited awareness of both grandparents’ lives, their
attitudes, beliefs, and perceptions, and, in the case of single-parent fami-
lies, — the divorced/ deceased parent’s paths in life. One of the examples
is a student who had agreed to participate in the joint interview with her
grandmother in her rural home, however, her behavior during the in-
terview and replies revealed disconnectedness and separateness in the re-
lationship between the two and other relatives due to physical and
eventually emotional distance between them:

If honestly, I don’t know much about the history of our family,
except for one or two generations, since nobody has told me any-
thing. My parents have not told me much about their childhood or
their relationships in their families either. Sometimes I happen to
meet a relative whom I know nothing about. We are four in the
family — my mother, my father, my sister, and me. All the rest are
almost strangers to me (Ance Daugavina, 20, F8, urban).’”

For some youngsters, being with the family has provided a fake feeling
of belonging with no display of genuine emotions and no interest in to-
getherness, which testifies to the gradual transformations of a value sys-
tem and the creation of “unwilling families” (and “unwilling nation”®):

7 In-text references after interviewees quotes include a participant’s self-chosen
name and surname pseudonym (the surname pseudonym in all but one case is identical
for all generations of one family), age, family number, and geographical location. For
detailed participants’ socio-demographic information, see Kacane 2020, 210-214.

8 Such a phenomenon as stepping onto the “path of passive existence” and the for-
mation of the “unwilling nation” is gradually developing; this signals the appearance of
“unwilling families” (Simba Magone, 22, F9, rural; Biruta Liepa, 75, F10, rural; Marija
Murine, 83, F6, semi-urban).
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I am not really interested in it [going somewhere with parents].
My dad doesn't really like it either. Mom rarely goes out with dad.
She usually goes somewhere with her girlfriends (K2 Kafe, 16, F3,

rural).

The greatest value of the family, as seen by the youngster from a so-
cially vulnerable family is in being together with family. Having a family
is perceived as a value in itself and as a means for sharing knowledge.
Among the things he missed the most while away during studies in Ger-
many is the time spent with the family (picnics in summertime and
evenings in wintertime), at the same time the information shared on fam-
ily history reveals a clear intergenerational gap:

We are six people [in the family] now — five brothers and my
mother. I know very little about my grandparents. I know only
about mom’s mom because we lived together for a while. She
worked in [...] a chemical factory. That’s about all I know. I know
very little about what was in my family before mom (Arzemnieks
Felikss, 18, F5, rural).

Such a tendency of providing only fragmented memories and dis-
torted facts while reproducing family history raises the alarm about family
disintegration and a partial collapse of the notion that family is a value in
itself and the recognition of traditional family values.

'The youngsters do not always appreciate or accept the family’s lifestyle
and may make extreme decisions to avoid loneliness, e.g. a pupil of a local
secondary school, still a minor, reports on having moved out to start — as
he notes — building a self-made man and to undertake “conscious” self-de-
velopment:

I have a different kind of attitude towards people, others, and my-
self. [...] I moved closer to my friends [..] to be more sociable,

more talkative (Antons Felikss, 17, FS, rural).
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Changes in family structure’ testify to a notable shift in family con-
figuration and thereby also — insufficient transmission channels. The need
of the complete and extended family in the transmission of values is fur-
ther testified by dwelling upon the importance of intergenerational ex-
change, which is especially emphasized by the young interviewees from
single-parent families:

The older generation passes on this knowledge to their children
and grandchildren [...]. If one of these links in the chain is mis-
sing, knowledge is not transferred in such amount and detail. That’s
why the involvement of all generations in the transmission [of
values] is very important (Juris Liepa, 25, F10, urban).

'The significant role of the multi-generational family in passing down
the family history that allows the recognition of family as a value and
family values, in general, is also supported by those coming from large and
complete families. Values are equated with a complex multi-layered “cul-
ture house” within an individual; the whole multi-generational collective
consistently and patiently participate in “building” it:

It is the family that starts building this small ‘house’, this small
‘culture house’ in you, ‘brick by brick’. Something is added by
grandma, telling about her life and showing something that you
may be interested in [...]. Grandpa puts in something of his own.
Mom and dad add something of their own. By growing up based
on the fact that you have this foundation that your family has laid
for you, you can already build your ‘own house’, which you can then
pass on to your children and share with your friends. The family is
the key to starting the culture right inside you” (Simba Magone, 22,
T9, rural).

 In 2021, there were 11 228 marriages and 4 643 divorces registered in Latvia,
the total population of which is 1 893 223 (cf., in 2019, there were 12 861 registered
marriages and 5 971 divorces). According to Official Statistics of Latvia and Eurostat,
the number of divorced marriages per 1 000 inhabitants in Latvia in 2019 was 3.1. — the
highest among the EU countries and identical to its neighbor Lithuania (https://stat.gov.
Iv/1v, https://ec.europa.eu/eurostat).
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In a few cases, though, young people’s interest in their ancestors’ lives
and values of the era they have lived in is boosted by their decision to get
involved in exploring family genealogy or participate in school-recom-
mended research competitions. The methodological approach (historical
method, biographical method, qualitative research methods, etc.) applied
in working on such a task provides them with the opportunity to increase
the range of their knowledge; e.g., on their ancestors’ participation in
World War I, the Latvian War of Independence and other significant
events in the history of the nation or the effect of the Soviet/ German
occupation, deportations, exile on the family (Migle Migla, 14, F'7, urban;
Ance Daugavina, 20, F'8, urban; Simba Magone, 22, 9, rural, Juris Liepa,
25, F10, urban). The learned family history has provoked reflections and
re-examinations of the past in the family circle and evoked participation
in joint activities for contextualization of the information obtained, such
as family evenings out or going to the cinema to watch the Latvian his-
torical drama “Dveéselu putenis” [The Blizzard of Souls]' or the bio-
graphical drama “Melanijas hronika” [The Chronicles of Melanie]'
(Simba Magone, 22, F9, rural; Agnese Liepa, 53, F10, rural).

The data analysis testifies to the fact that youngsters interested in the
family’s past and family as a value are commonly those representing the
families that are actively engaged in the multi-generational transmission
of values and are dynamic civic participants. Accounts of the time spent
together with extended family members in joint activities, such as cele-
brating family, religious, national, and ethnic festivities, sharing the same
hobbies, going to concerts, embarking on domestic travel and international

10 The most watched movie in Latvia’s centenary, also known by the English title
“Riflemen” (dir. Dzintars Dreibergs, 2019), and based on Latvian writer and army officer
Aleksandrs Grins’ (1895-1941) patriotic novel of the same title, depicts the time in Lat-
via from 1915 to 1920 (https://www.dveseluputenis.lv/en/)

11 'The movie (dir. Viesturs Kairiss, 2016), based on Latvian writer Melanija Vanaga’s
(1905-1997) autobiographical work “Velupes krasta. 1941-1957” [Suddenly, a Crimi-
nal: Sixteen Years in Siberia], portrays the deportation of Latvians to Siberia and their
struggle for survival under Soviet rule. It is a representation of collective history that
documents Soviet crimes against humanity. See Vanaga 2015.

241



242

Religiski-filozofiski raksti XXXIII

trips, or doing home chores and duties jointly, attest to a mindful transfer
of recreational, moral, social, religious and political values, e.g., taking
family time, respect, responsibility, kindness, empathy, trust, honesty, faith,
tolerance, etc.

When we have family nights together, he [grandfather] loves to
pick up the accordion and play something for us. He also sings
sometimes. I've also heard that the two of them, granddad and
grandma, used to dance folk dances a lot [..] (Rai¢uks Zaraija5, 19,
F1, rural).

A different tendency is observed among youngsters from vulnerable
and low-income families. Impacted by economically pressing issues, the
value of money is mentioned as one of their primary needs, which is con-
firmed by their choice of the self-identification marker “human who needs
money” (Antons Felikss, 17, F5, rural). In addition, they acknowledge that
the family lifestyle of meticulous financial planning has taught them more
about “how money works at home” than what family and its heritage are
and that education is critical “because with a good education you can get
a good job” (Arzemnieks Felikss, 18, F5, rural).

The connection between children, parents and grandparents after
starting to live in separate households is determined by the quality of
connectedness and largely depends on the family’s previous lifestyle and
success in having communicated the perception of family as a value and
such human values as loyalty to their children:

Friendship and loyalty are the main things in our family because
without loyalty and friendship we would have nothing. We hate
telling lies to one another because this provokes conflicts, which is
the most painful and unpleasant thing for our family (Anna
Smilteni, 16, F2, rural).

Family and its heritage as a value: the middle generation’s perspective

'The decades-long impact of political terror on family life and neglect
of family as a value in the Soviet social system has left a psychological
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trauma across generations'?; in addition, it was followed by repetitive pe-
riods of economic instability, work-life imbalance, economic emigration,
and a significant number of family breakdowns that have been diverting
the family members from spending time with their descendants or ances-
tors. Under the impact of diverse outside influences, family as a structure
and value has undergone many changes and is being constantly chal-
lenged. To overcome these challenges, the middle generation mainly see
the value of family through the lens of work and education, which pro-
vides better career opportunities for young people and equips them with
solutions for balancing work and private life. According to representatives
of the middle generations, virtue education within family upbringing im-
plies acquiring “work culture” — the habits of diligence, aim-orientation,
order, industriousness, as well as the skills that determine the inner quality
of life and provide a more secure future for the younger generation. Teach-
ing virtues — including a work ethic and skills — is, in particular, empha-
sized by families in rural environments. They follow a patriarchal family
model, which was most common until 1940 and was supported during the
period of the authoritarian regime of Karlis Ulmanis (1934-1940), and
simultaneously respect contemporary family values, thus prioritizing such
values as obedience, support, and cooperation:

This summer I helped [my grandparents] and milked the cows. Not
only me but my cousins too because grandma really needed help
(Anna Smilteni, 16, F2, rural).

Since our childhood, we have been taught to work, to love work
[...], and to take care of each other. If something goes wrong with
someone, everyone comes to help each other. [...] We also harvest
potatoes. All the little ones take buckets and dig them up. We do
everything together, teach them to work and live (Rudzupuke
Smilteni, 40, F2, rural).

We work together, we celebrate together. [...] If we need firewood,
we go [to a forest] — both the big ones and the little ones. Everyone
(Deds Smilteni, 65, F2, rural).

2 On intergenerational transmission and effects of communal trauma on the family
environment and parenting, see Lehrner & Yehuda 2018.
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However, many representatives of the middle generation report con-
stant work an impossibility to find time for their children, which con-
tributes to a decrease not only in the frequency of communication but also
its intensity and quality. As a result of this, young people get used to being
alone and gradually become unwilling to communicate with their family.
Although a widowed mother of five children (who at one point when
feeling low, was ready to give her children up in the hope they would re-
ceive proper food and a warm place in an orphanage) justifies the situation
by the openness of modern society to changing traditions, she is simulta-
neously fearful of transformations of values and neglect of the family as a
value in the future:

We were taught, when I was a child [that] [w]e had to visit our
grandmother, grandfather and drop in at our great-grandmother’s
on holidays, for us it was compulsory (Ludviga Felikss, 42, F5,

rural).

An impossibility to escape from financial burdens and a fear of losing
work largely contribute to disengagement and emotional detachment, e.g.,
having received education in the Soviet period led her to claim that this
partially preserved her Soviet identity and values. The mother also ac-
knowledges that long working hours have left a negative impact on the
home environment, which resulted in parenting difficulties, thereby leav-
ing the channels less open to value transmission: “Mostly I come home
from work, they [the children] are already asleep. And I go to work, they
are still sleeping” (Ludviga Felikss, 42, F5, rural). Thus, joint activities for
absorbing family values is not the priority and/ or possibility of all the
families interviewed.

The middle generation are striving to shift the focus from hard work
to better education and from the collective — to the individual. They en-
courage their children to pursue higher education and teach them house
chores, which being considered as values, may ensure a more successful
tuture and provide greater possibilities for keeping work and family
balance.
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Although the middle generation see the impossibility to overcome
their own work and private life imbalance as one of the main hindrances
to spending a sufficient amount of time with the family, similarly to young
people, they acknowledge the importance of loyalty and cooperation as a
contributing factor for the value of the family:

[..] we must be able to cooperate within the circle of our family. A
single person cannot cope with this task. Consequently, there is
that responsibility — if I do something, I do it. Who else, if not we
ourselves, will help each other? (Priede Daugavina, F'8, 44, rural).

Family and its heritage as a value: the older generation’s perspective

The older generation provide detailed, heartfelt memories, full of ad-
miration for their ancestors; they see the value of the family as crucial for
its members and society. It can be exemplified by a respected father and
grandfather who, in spite of many tragedies in his life (e.g. loss of his own
father in his early childhood), has managed to build a strong family fol-
lowing traditions and a code of ethics from the ancestors and a belief that
family itself is a family value. While looking back, he tearfully cherished
his grandfather who had played a crucial role in his upbringing and that
of his three siblings:

We are very proud of grandfather because he was a man of faith.
At that time, there was radio but no television. He was reading
“Katolu Dzeive™ to us, old Latvian periodicals. He was such an
interesting person. He was uneducated [..] He was born in 1903,
and when it was time to go to school, it was World War 1. He
missed school. He didn’t go to school for a single day, but he
learned to write in the Latvian language and Russian by self-learn-
ing because his brother had gone with the Latvian riflemen to
Russia. [...] He always had agricultural magazines and calendars at

13 Le., “Katolu Dzeive” [Catholic Life] — a religious monthly in Latgalian that was
issued from 1926 until 1940 when its publication was banned by the Soviet power; its
publication was resumed in 1989 and lasted until 2014. It covered the topics such as the
Church, religion, culture, history, and language of the Latgale region.
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home. My brother still has a small library from him. All maga-
zines — whether they were from the time of independent Latvia or
the Soviet epoch — were stitched by him in winter and put in hard
covers. They looked like books then. He was very curious. [...] He
liked to read aloud. We, the little ones, in his warm room, were
sitting on a sheepskin coat on the floor, and grandfather was read-
ing [...] he could read and fall asleep. We woke [him] up to con-
tinue reading. [...] and then I said [to our grandson]: “We had a
grandfather. We were very proud of him! I would like you to be

»

proud of your grandfather someday!” But he says: “[..] I am proud
of you already now!” (Hugo Migla, 60, F7, rural).

For the older generation, family as a value is acknowledged via family
time, when members of the household or extended families regularly meet
and spend time together making memories and indirectly ensuring trans-
mission of family values. In cases when physical meetings are not possible,
the exchange of values may require the use of various digital tools, how-
ever, this has been noted more as an exception than a regularity between
the younger and the older generations:

Eriks Hanbergs' once used the word sajigsme'®. We have sajagsme
with children. We are constantly in touch. Cool! They call us reg-
ularly, and I call them (Hugo Migla, 60, F7, rural).

A full-bodied intergenerational exchange and transfer of values can-
not be evenly distributed among all three generations not only due to the
older generation mostly living in separate households or irregularity of
meetings, but mainly because of alienation, reluctance, and fear to inter-
vene, justifying it by respecting others’ boundaries, and accepting freedom
as “everything is acceptable for youth nowadays” and “youngsters should
be allowed to live a modern life” (Vika Daugavina, 74, F'8, rural). Accord-
ing to two interviewed farmers representing the older generation, the con-
sequences of different generations living separately may be manifestations
of reserved or “surface” relationships among generations, i.e. contrary to

4 Latvian writer, publicist, and journalist (b. 1933).
5 Emotional attachment, strong bond, and powerful connection.
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the older generation’s childhood experiences, their own grandchildren
have less experience in interacting with grandparents during both
mundane and festive activities. The value transfer often takes place within
the process of observing family traditions, which is vividly expressed in
families in rural households that provide prerequisites and facilities for
keeping these family traditions, such as a regular gathering of the ex-
tended family for recreational purposes (e.g., sauna (pirzs'®) days, local
trips at weekends, festive holidays — Christmas, Easter, summer solstice
celebrations', Cemetery festivals®, etc.).

'The value of the family is also confirmed by describing family memo-
rabilia — inherited tokens (a sacred cross, a religious painting, embroidery)
or memories in their tangible (pictures, photo albums, etc.) and intangible
(memories) form. However, based on the older generation, value misalign-
ment has been observed because the younger generation spends less time
together with extended family members, they are less involved in work for
the good of the family alongside the older generations or due to the fact
they are not sufficiently appreciated and rewarded for their involvement,
both emotionally and financially (Deds Smilteni, 65, F2, rural; Hugo
Migla, 60, 7, rural). However, the generational gap is described by the
younger generation as a conflict of categories such as visions, expectations,
perceptions, and reality, as a result of which discrepancies emerge between
“how things are done [..] and how they are supposed to be done” (Juris
Liepa, 25, F10, urban), which again testifies to the lack of communication.

'The older generation’s belief that family is both the foundation and a
value is further revealed by their markers of self-identification. In most
cases, the interviewed grandparents directly and consciously associate

16 Latvian pirzs has been the spatial microcosm of a family for mundane work and
recreation rituals for centuries; as a part of the individual farmstead system it has been in-
cluded in the Latvian Cultural Canon section “Architecture and design” (Latvijas kultaras
kanons. https://kulturaskanons.lv/en/)

17 The Midsummer festival, known as Ligo or Jani, is a Latvian public holiday cele-
brated on the night of 23 June to 24 June.

% On the Latvian Cemetery Festival tradition, see: Uzule & Zel¢a 2014; Stasulane
2021.
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themselves with the social role they perform in the family, i.e., such cate-
gories as “vectévs” [from Latvian — grandfather], “geds/ deds” [familiar
name of grandfather in Latgalian; from Russian dedushka, ded], “opis/ upis”
[individualized variations of the familiar names of grandfather; from Ger-
man — opa/ opi], “oma/ ome/ omi” [variations of the familiar names of
grandmother; from German oma/ omi], “baba” [familiar name of grand-
mother in Latgalian; from Russian babushka, baba], have been chosen to
claim their identity beyond the private family space. In many cases, it has
become a public name used respectfully by the local rural community
when addressing a person. These forms of self-identification symbolize
and circulate both traditional and self-adopted values — the highest level
of responsibility taken by the oldest member of the family for all genera-
tions in the family:

This [tradition] is from my grandfather’s times. He was the senior
in the family, and he distributed [oblates]. Then follows the next

male who is the oldest in the family. This is his duty of honor
(Hugo Migla, 60, F7, rural).

In such a way, pride is expressed for both the family and the duty of
communicating values, including virtue education to the next genera-
tions.

To sum up, both of these — the amount of time, which provides a child
with security, and the quality of the time, which gives one’s offspring a
sense of importance and acceptance, — “matter for developing the ‘chan-
nels of affection’ which facilitate transmission of values” (Schluter 2017).
The lack of attention and a failure to establish “channels of affection” dis-
tort intergenerational dynamics and interfere with valuing the opinion of
the older generation as their first scale of value, as well as prevent trans-
mission of the family heritage to the younger generation. Teaching, disci-
plining in a healthy manner, and training a child are the means by which
a strong family can impart its values and inculcate good habits; to ensure
that what is learned is also retained (Aatsinki et al. 2019). According
to the interviewees, alongside the values of education, work, and ethics,
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placing value on the family can determine future success. Overall, keeping
the balance of intergenerational exchange is crucial for the transmission
of values and perception of family and its heritage as these values form the
backbone of the individual and ensure positive interaction with broader
society. The need to rebalance material values and spiritual values (support,
cooperation etc.) is indicative of their different perception among the
generations. It also testifies to shifts of these values not only at different
turning points in the development of society as a whole but also influ-
enced by subjective reasons that stem from within the family.

Family and others

'The family reflects the character and social effects of the changes that
emerge, exist and develop in society as a whole. Likewise weakening of the
ethical value of family and its heritage poses a risk that broader self-iden-
tification processes will be eroded and also the forming of a sense of be-
longing to a community, society, the state (nation), and the world as a
whole.

According to the theory of Morality-as-Cooperation (Curry 2016),
there are seven well-established types of cooperation (helping family,
helping a group, exchange, resolving conflicts through hawkish and dovish
displays, dividing disputed resources, and respecting prior possession) and,
accordingly, seven types of morality (obligations to family, group loyalty,
reciprocity, bravery, respect, fairness, and property rights) —a phenomenon,
which presents “a collection of biological and cultural solutions to the
problems of cooperation recurrent in human social life” (Bentahila et al.
2021). As young people learn about cooperation and the acceptance of
diversity within the family, they also make connections between coopera-
tion with other groups and diversity in others. Thus, the value of diversity
initially foregrounded within the family circle shifts beyond the family
space.

Searching for self-identification and the defining of one’s own and
collective identity are related to the current interest in reflection on the past
within today’s context, as well as to identifying alternative developmental
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variants for the future. Since values shape individual and group identities,
an unstable value system may result in a weak identity, which again testifies
to the fact that values that are not properly instilled in the family become
absent ones. Thus, the lack of a strong identity and sense of belonging
blocks the pathways to a successful individual and collective future.

The value of belonging

While most of the families interviewed have very similar opinions
about the value of family, the feeling of inclusion within one’s family, and
the sense of family belonging, varying values emerge even within one
family when the focus is on questions of belonging to a community, so-
ciety, the state (nation), and the world. The interview data revealed that
Latgale’s multi-ethnic and multi-religious composition determines the
existence of several explicit collective forms of belonging. When ap-
proaching their own family’s history, interviewees adopt a collective per-
spective that is linked to the national past or to the past of the ethnic/
religious group either within or outside the national discourse. Placing the
family heritage outside the national discourse largely interferes with the
sense of belonging of non-Latvians of the middle and older generations
to the state and to Europe. Youngsters, however, irrespective of their
ethnicity, tend to avoid the historical determinant and approach their her-
itage in a wider context of universal human and modern European demo-
cratic values:

In the future, there won't be significant differences between the
cultures of different nations. Conflicts, too, will be fewer since all
that is related to the past will be forgotten. People will be more
united (Andrejs Petrovs, 20, F6, urban).

I have this transitional period between how much my opinion was
influenced by my parents and how I formed my own idea of the
world and how it should be. That’s why I have such a situation of
conflict at the moment — on the one hand, I also have conservative
values, that Latvia belongs to Latvians and the like. However, on
the other hand, I think that it is inevitable that cultures and tradi-
tions will mix (Ance Daugavina, 20, F8, rural).
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Although both the representatives of the Soviet and post-Soviet
generations and Latvian and Russian speakers are all united in apprecia-
tion of the value of peace and human life, the value of inclusion, the value
of social justice, the value of education and one’s occupation, the value of
partnership, collaboration and teamwork, opinions differ on perceptions
of the value of diversity, co-existence, (non) acceptance of foreign values
and (non) avoidance of exposure to “alien” values (including the “unburied
(Soviet) past” (Etkind 2009) and the Soviet value system):

It seemed to me that I was the only person who was afraid to admit
my being a Jew; however, we appeared to be some three persons in
my class who feared the same. [...] Why was I afraid then? [...] In
those times, nobody claimed that the Jews were different. If not
loved, the alien is always avoided. [...]. I don’t say that in Soviet
times open antisemitism existed, that I had been beaten or some-
thing like that, but fear to admit it existed (Marusja Petrova, 49,
F6, urban).

'The imbalance and discrepancy of opinions that are influenced by di-
verse individual experiences and multiple historical and social factors
emerge due to a lack of intergenerational communication or, as in the case
of the interviewed students, finding oneself at the crossroads of influences
and one’s own opinion. A split between the multiple world views regard-
ing the Soviet occupation and WW?2 events signal the division of society
and the presence of different value systems. The value of integrity, includ-
ing the negotiation of differences of opinion, conflict resolution, tolerance,
forgiveness, generosity, and hospitality, are learned through the modelling
of relational skills by family members and also values related to achieve-
ment are based on their positive perception in the family. Yet for many
young people, social media appears to be among the most “reliable” sources
of information, as parents “don’t speak much about that in the family”
(Arzemnieks Felikss, 18, F5, rural).

The poor knowledge that young people have of their family’s past, as
discussed previously, reveals also their blurred or twisted conception of the
nation’s history (especially among non-Latvian speakers) and testifies to
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the complex processes of the social construction of identities and forms of
collective belonging that determine the value of patriotism, which is always
initially transmitted within the family. Although the younger generation’s
identities are constantly being challenged by globalization, the older genera-
tions (especially Latvian speakers) are striving to instill regional and na-
tional values in the younger generation, following their belief that being
European and being a citizen of the world implies being Latvian and Lat-
galian. To overcome the most pressing issues and challenges regarding the
future of the nation (depopulation, migration, escalation of political con-
flicts, violence, possible wars, etc.), parents and grandparents, in the man-
ner of their own understanding, educate their children to love the country
of their ancestors and the land and natural environment they have in-
herited, as well as to honor and respect the national symbols and traditions
that have united the nation and kept them together through hardships.

The value of loyalty

Loyalty to the country (and family) as a value in many cases becomes
marginal when one dwells on building the individual futures of one’s chil-
dren/ grandchildren, i.e., the collective perspective is immediately substi-
tuted by the individualistic perspective when referring to the future
well-being of the younger generation. Families reflected societal values
about opportunities for the development and education of the younger
generation, however, often this is achieved outside the native country:

There is nothing for her to do here. There is huge emptiness here.
There is no work, and very few people are left here. Everyone has
gone away. People [follow] the work now (Vika Daugavina, 74, F'8,

rural).

Thus, families that, in essence, are expected to contribute to the sus-
tainability of the country, having become disillusioned in the country’s
economic and social policy, prioritize personal (individual) values. Never-
theless, the focus on the common good manifested itself through the em-
phasis of human qualities which might help to defend personal, family,
national and supra-national values:
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There is a saying that no such profession as being a good person
exists. I would like to add — if a person is not good, if he basically
is not a human, no profession would help then (Janis Zaraija, 54,

F1, rural).

The value of religion and respect

According to Dyk Hyjer, “[p]roscriptions for moral behaviour as well
as the dependence on a higher power as a source of values, meaning, and
strength may underpin the parents’ desire to have their children partici-
pate in communal religious activities whether or not they are endorsed or
permitted by the broader societal context” (Dyk Hyjer 2014, 152). Despite
half a century of secularization and the change of socio-cultural contexts,
values based on the fundamental nature of religiousness have not been
lost; however, family religious practices and participation have decreased
significantly, as has the perception of religious education as a means for
guiding the spiritual growth of youngsters and also their moral reasoning
and judgment. Although the older generations attempt to pass down these
values, they are often greatly striving themselves:

Previously there were kdrklu vaciesi*® [the false Germans]. Well,
perhaps I am slightly a kind of a kark/u katolis [false Catholic], but
all the same, we attend church at Christmas, Easter, and Whitsun-
day (Hugo Migla, 60, F7, rural).

They [family] also say that you have to go to church and participate
in the Way of the Cross in Aglona® [..], but, to be honest, I don’t
believe in God. That’s why I don't like it. [..] It was like this; they

9 The expression was used from the end of the nineteenth century as a pejorative
concerning the Latvians who were attempting to become non-Latvians in order to re-
ceive some benefits.

2 Roman Catholic Basilica of the Assumption of the Blessed Virgin Mary in Ag-
lona is a significant centre of Catholicism, a holy site, and an element of intangible cul-
tural heritage of Latvia (Jusko-Stekele 2016). The interviewee refers to the tradition of
pilgrimage and People’s Via Crucis that traditionally takes place on 14 August in the
framework of the feast of the Assumption of the Virgin Mary into Heaven celebrated by
Roman Catholics on 15 August.
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told me not to talk nonsense because there might be a time when
I'would desperately need to believe in God... (Migle Migla, 14, F7,

urban).

'The perceptions of Christian and religious values have primarily been
included in the binary opposition of “one’s own” and “others” and have
manifested themselves as fundamental in the (non)acceptance of the
“others”, i.e., immigrants and refugees, rather than in the formation of the
younger generation’s inner world and value system:

Frankly speaking, I would like [my son-in-law/ daughter-in-law]
to be Christian. Perhaps, what is said about Muslims is a stereo-
type, however, things that are happening now in the world leave a
negative impression (Ritamigla Migla, 34, F7, urban).

To sum up, although the role and the value of the family in present
day Latvia have been acknowledged and the lifestyles of contemporary
families have become more differentiated, families are facing many chal-
lenges in the intergenerational communication of ethical and moral values.
A social value system in the multi-valued society of Latvia implies the
cohesion of fundamental, common universal human values (family, sup-
port, cooperation, work ethic, respect, honesty, justice, etc.), national and
European values (democracy, freedom, solidarity, human rights, equality,
etc.), however, the disintegration of socio-political values has been ob-
served, which may deepen the negative effect on the value of belonging
and loyalty with respect to both the family and the state.

Conclusion

'The research revealed that the younger generation tend to internalize
the older generations’ value systems, which testifies to the fact that values
function as guiding principles for intergenerational relationships, how-
ever, economic, political, and social issues have a negative impact on the
intergenerational polylogue and the space of informal cultural socializa-
tion. Both family communication patterns (conversations, joint recrea-
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tional and work activities) and quality of communication determine the
value system and orientation of young people. Effective communication
of values depends on the family structure, family environment, processes,
and relational dynamics within it. As values are absorbed unconsciously
and learned from deliberate teaching in both nuclear and extended family
settings, a shift of the focus from dyadic relationships to group (inter-
generational) communication significantly contributes to the formation
of collaborative family networks, their sustainable development, and,
eventually, a more successful transmisssion of values. Value transfer is a
systematic, multi-dimensional, and selective phenomenon, and outcomes
of this process are endangered in the cases of “zero-history” (families
with forgotten/ unspoken family heritage) and “task-oriented” families.
Although there are diverse pathways for transmitting values, including
formal, informal, and non-formal cultural and educational settings, effec-
tive transmission of values in a family depends on its collaborative model,
its strength and solidarity — factors that allow the bridging of inter-
generational communication and ensure the transmission of such values.
'Thus, the primary means of the transmission of values are coordinated by
affectionate relationships that ensure bidirectional exchange and personal
influence. The quality of emotional relationships (attachment, closeness,
belonging, loyalty, togetherness, kindness, mutual respect, reliance on each
other, etc.) among multi-generational family members guarantees higher
value perception and value continuity; in its turn, alienation, emotional
distance, division, uncertainty, and non-belonging testify to lower value
awareness and observation of values. Value transmission outcomes in the
family illustrate that the more beneficial strategies used for preservation
of values and communication provoke both intergenerational similarities
and change, as well as provide family members with an “existential code”
or “matrix that gives people a placement in the world” (Amadini 2015, 36).
Restoration of the ethical depth of parenting may improve not only the
transmission of family and ethical heritage, and bidirectional exchange
of the value system, but also contribute to the values and norms of the
society.
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This article is based on the research which was conducted within a framework of the
international project “Cultural Heritage and Identities of Europe’s Future” (CHIEF)
(2018-2021), funded from the European Union’s Horizon 2020 Research and Innova-
tion program under Grant Agreement No 770464.
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llze Kacane

Starppaaudzu vértibu komunikacija
Latvija: kvalitativa pétijuma rezultati

Kopsavilkums

Raksta analizéta vértibu nodosana vairakpaaudzu gimenés un aplikota
starppaaudzu komunikacija ka lidzeklis étisko un moralo vértibu trikuma
mazinasanai gimené un sabiedriba. Gimenes vértibu nodo$ana ir pétita
socidlo attiecibu “es” — “gimene” un “gimene” — “citi” ietvaros.

Latgales regiona veiktaja pétijuma par starppaaudzu attiecibam gime-
nés izmantota kvalitativo pétijumu metode un datu vaksanas instruments —
daléji strukturétas padzilinatas intervijas, kuras piedalijas 34 dalibnieki no
desmit gimeném. Subjektivas pieredzes analize atkldj, ka gimenes loceklu
mijiedarbiba ka divvirzienu process nodrosina ne tikai vértibu talakno-
dosanu, bet ari atkariba no gimenes dzivesveida ietekmé vértibu (t. sk. gi-
menes ka vértibas) resemantizéSanu un reinterpretaciju. Veicot butiskas
gimenes funkcijas (audzinasanas, atputas, reguléjoso, komunikativo u. c.),
ka ari nododot no paaudzes paaudzé mantotas un uzkratas zinasanas, vei-
dojas tadas komunikativas situicijas, kas rada dinamisku funkcionalismu
starp sistémam, kuru ietvaros saskaras daudzveidigas un pretrunigas vér-
tibu sistémas, kas vai nu tiek paklautas transformacijam, vai pastav lidzas
viena otrai. Tadi faktori ka stipra saikne starp paaudzém un kopigi gimenes
pasakumi veido iedibinatu vértiborientieru un normu kopumu, kas veicina
gimenes dzives kvalitati un nodro$ina valsts nakotni.

Atslégvardi: gimenes dzivesveids, gimenes vértibas, socializacija, étika, moriles
uztvere
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SVETKU SOCIALAS UN KULTORAS VERTIBAS
KRIEVU JAUNIESU SKATUUMA SOMUA

Uzsverot, ka svétki ka kultiras indentitdtes indikators var palidzét izprast imig-
rantu identitites veidoSanos, raksta ir analizéts Somija dzivojoso krievu izcelsmes jau-
niesu skatijums uz svétku svinésanu. Pirmaja raksta dala ir skaidrotas datu vakianas
metodes un raksturota pétijuma metodologija. Otra dala ietver kvalitativo interviju
(N 16) datu analizi, kas atklij jauniesu pieredzi daadu sekularo un religisko svéthu
svinéSand. Rakstu noslédz secindjumi, kadas socialds un kultiras vértibas jauniesi saskata
svétku svinéSand. Somija dzivojosie krievu jauniesi svétku vértibu saskata to socialas
integracijas, tradiciju parneses un audzinosaja funkcija. Imigrantu kultiras identitites
veidoSands parasti tiek traktéta ka bindra izvéle: iecelotdyi sevi identificé vai nu ar mitnes
zemes kultiru, vai ari ar savas etniskds izcelsmes kultiru. Somija krievu imigrantu jau-
nieSu vidé veiktais pétijums liecina, ka identitates veidosands process ir daudz sarezgitaks.
Intervijas iegitie dati lauj secinat, ka Somija dzivojosie krievu jauniesi piedzivo inte-
gracijas procesu, kam ir raksturiga sevis identificésana ar abam, t. i., ar mitnes zemes
kultiru un izcelsmes zemes kultiuru. Somija dzivojoso krievu jauniesu piemeérs ilustré
daudzslanainu svétku pieredzi, kurd paraleli vésturiskas atminas un etnisko pamat-
veértibu péctecibai ieziméjas integracijas, globalizacijas, komercializacijas un masu
kultiras slanis.

Atslégvdrdi.‘ svetki, svétku svinésana, socidlas un kultiras vértibas, identitite, iden-
titates veidosanads
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levads

Veértibu koncepts ir integrala dzives sastavdala, jo pastavigi tiek vértéta,
pieméram, partikas uzturvértiba, uzvedibas étiska vértiba, zinatniska atkla-
juma teorétiska vértiba, jaunrades makslinieciska vértiba utt. Jédziena
veértiba morfologija liek domat par kaut ko empirisku un stabilu, kas ir
izsvérts un izvertéts, tatad kaut ka verts. Izdarot sledzienu par vértibu, kads
tenomens vai lieta tiek atzita par lietderigu vai labu. Individuala limeni par
vértigu tiek atzits tas, péc ka cilveks tiecas, ilgojas un alkst. Toties, raugo-
ties pari atseviska individa subjektivajam vajadzibam, attieksmém un vél-
meém, izkristaliz&jas vértibu kopums, kas ir svarigs noteiktai cilvéku grupai
un visai sabiedribai. Tomeér realaja dzivé atsevisku individu ticksmes, ilgas
un alkas ir dazadas, t. i., sabiedribas locekli nav orientéti vienu un to pasu
vértibu virziena, jo cilveki vértibas izprot dazadi un dod prieksroku atski-
rigam vertibam. Tadéjadi veidojas atskirigas vértibu hierarhijas, ko nosaka,
pieméram, socidlais statuss, etniska piederiba, vecumposma ipatnibas u. c.
taktori. Dzives laika cilvéki médz mainit savu vértibu hierarhiju, to pie-
skanojot mainigajiem sociali vésturiskajiem apstakliem. Ka norada Ludvigs
Grinbergs, cilveks ir ne tikai dabas dala, kura ir apveltita ar kognitivam
spéjam, kas lauj atrisinat vissarezgitakos uzdevumus, bet ari butne, kas spg;
veidot attieksmes pret realitati, tas izkartojot hierarhiski, atkariba no inte-
resém, ko nosaka “sociala prakse” (Griinberg 2000, 14).

Visparigi runijot, ar vértibam saprot ipasibas, ko cilvéks pieskir objek-
tivi pastavo$ajam, lai apmierinatu savas vajadzibas (Griinberg 2000, 15).
Tas nozimé, ka veértiba ir saikne starp kada fenomena objektivo kvalitati
un cilvéka apzinu, t. i., ja objektiva kvalitate ir neatnemama fenomena
eksistences dala, tad vértiba izriet no cilvéka subjektivajam vajadzibam.
Sajﬁ raksta, aplukojot svétku vértibu, ar jédzienu “vértiba” ir apziméta starp
individu un sabiedribu pastavosa psihosociala saikne (Schwartz 2008), kas
orienté uz jégpilniem mérkiem un sociali pienemamiem lidzekliem $o
mérku sasnieg$ana gan atseviskus individus, gan socialas grupas.

Analizgjot jaunie$u pieskirto vértibu svétkiem, to sviné$anas nepiecie-
Samibu un jégu, svetki ir traktéti, pirmkart, socialo vertibu aspekta (kadas
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socialas vajadzibas apmierina svétki), otrkart, kultaras vertibu aspekta
(kadi kultaras elementi ir parmantosanas verti). Svétki ka sabiedrisks pa-
sakums, kas notiek konkréta laika un telpa, akcenté noteiktas materialas
un nematerialas kultaras vértibas. Musdienas antropologi pievér$ ipasu
uzmanibu svétkiem ka socialiem vai religiskiem ritualiem, kas stiprina
grupas socialas saites (Cavalcanti 2001; Roemer 2007). Imigrantu kopienu
pétnieciba svétku kultaras izpéte lauj identificét socidlo saisu tiklojumu,
kas atspogulo iecelotdju piesaisti gan mitnes zemes, gan izcelsmes zemes
kultdrai. Sajﬁ raksta analizéta jaunie$u attieksme pret svétkiem, to sviné-
$anas tradiciju parmanto$anu un jauninijumiem palidz izprast Somija
dzivojosas krievu kopienas jaunas paaudzes sociilo realitati.

Svetki ir nozimigs pétniecibas objekts, jo, izzinot svinésanas uzvedibas
modelus, kas balstas kadai socialajai grupai vitali svarigas vértibas, var
noskaidrot sabiedribas vértiborientaciju dazadu kultiru konteksta. Ta ka
svétki ir kultaru dazadibas un indentitates indikators, to svinésana palidz
izprast ari migracijas izraisitos socialos procesus. Imigrantu kultaras integ-
ricijas modelu (Algan et al. 2012) butiska sastavdala ir sviné$anas iera-
dumi, tradicijas un jauninajumi. Si raksta meérkis ir aplakot svétkiem
pieskirtas socialas un kultaras vértibas, analizéjot Somija dzivojosas krievu
imigrantu jaunas paaudzes pieredzi svétku svinésana. Vertibas ir nevis sub-
jektivs iztéles auglis, bet realas eksistences aspekts, jo tas tiek “izdzivotas”.
Dziva pieredze nosaka to, ka dazas lietas cilveks atzist par skaistam vai
neglitaim, labam vai sliktam, derigam vai nederigam. Estétiska, étiska un
utilitara vértiba atbalsojas cilvéka izjustas vajadzibas un vélmes, kas nelauj
palikt vienaldzigam pret kadam lietam vai norisém. Talab veértibas netiek
izskaitlotas logiska veida, bet gan “izdzivotas”.

Somija dzivojoso krievu jaunie$u vidé pétijums tika veikts no
2021. gada 1. oktobra lidz 31. decembrim. Par pétijuma vietu bija izrau-
dzita Somijas centrilas dalas pilséta, kura mit 144 tukstosi iedzivotaju, no
kuriem somu valodu ikdiena gimené lieto 136 tukstosi, zviedru valodu —
293, samu valodu — 16, bet citu valodu lieto 8052 iedzivotaji. Intervétie
uzskata, ka $aja Somijas pilséta dzivo apméram 2000 krievi (Olga, siev.,
52 gadi, grupas lidere, 26.10.2021.). Lai gan Somija veikta pétijuma tiesais
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mérkis nebija padzilinati izprast krievu imigrantu svétku kultaru, lauka
darba veiktas intervijas jaunies$u vidé sniedz ieskatu, kadi svetki un kada
veida tiek svinéti vinu gimeneés, ka krievu jauniesi uztver Somijas kultar-
videi raksturigas svétku tradicijas, ka krievu kopiena saglaba savas svetku
svinésanas tradicijas un kadas ir krievu un somu svétku kultaras miejiedar-
bibas izpausmes krievu diaspora Somija. Atbildes uz $iem jautdjiem palidz
identificét, kadu vértibu jauniesi pieskir dazadu svétku svinésanai.

1. leskats datu vakSana un pétijuma metodologija

Izlasi veidoja gimenés krieviski runajosi jauniesi, kas darbojas grupas,
kuras komunikacijas un kultaras tradiciju parmantosanas instruments ir
krievu valoda: religiska kopiena, krievu valodas apguves grupa un divas
kultaras tradiciju saglabasanas grupas. Izlases veidosana §is grupas kalpoja
par izejas punktu potenciilo intervéjamo vervésanai. Lauka darba galvenie
pétnieciskie instrumenti bija novéro$ana un intervésana. IepaziSanas ar
intervéjamajiem noritéja pakapeniski, sikot ar grupu lideriem un aktiva-
kajiem to dalibniekiem. Piedaloties grupu aktivitités un lietojot “sniega
pikas” metodi, pétniecei radas iespé&ja iepazities ari ar mazak aktiviem
grupu locekliem. Grupu aktivitasu laika veiktie novérojumi tika dokumen-
téti pétnieka dienasgramata. Lauka darba laika tika veiktas 16 individualas
kvalitativas intervijas: tika intervéti tris grupu lideri (vecuma no 46 lidz
51 gadam) un 13 jauniesi, no kuriem vairums bija 19-23 gadu vecuma, bet
diviem vecakajiem respondentiem bija 34-35 gadi. Tika intervétas 12 sie-
vietes un 4 viriesi, jo vairums grupu loceklu ir sievietes, ko raksturo ari
lielaka atsauciba.

Intervéjamo vervésana palidzigu roku sniedza grupu lideri, kuri bija
iepazistinati ar pétijuma meérki un lava pétniecei piedalities grupas pasa-
kumos. Lai gan grupu lideri atbalstija pétnieci un izsatija informétas
piekrianas veidlapas ar pétnieces kontaktinformaciju visiem savu grupu
locekliem, atsaucas tikai tie jauniesi, ko pétniece uzrunija personiski pa-
sakumu laika. Vervésanas procesa nacas saskarties ar potencialo interve-
jamo aiznemtibu (darbs, studijas, socialas, kultaras un sporta aktivitates).
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Lai gan jauniesi izradija interesi piedalities pétijuma, viniem bija ierobe-
Zotas iespéjas izbrivét laiku intervijai. Lauka darba laika Somija nepasta-
véja pulcésanis ierobezojumi Covid-19 pandémijas dél un grupas drikstéja
darboties, ievérojot epidemiologiskos drosibas noteikumus, tomér bija
janem veéra, ka epidemiologiska situacija varétu strauji manities. Jauniesu
aiznemtibas un mainigas epidemiologiskas situacijas dél tikai viena inter-
vija notika klatieng, paréjas intervijas tika ieplanotas labu laiku ieprieks un
tika veiktas, izmantojot Zoom platformas tehnologiskas iespéjas. Visi in-
tervéjamie, iznemot vienu, intervijas laika ieslédza videokameras un kon-
taktéjas ar pétnieci aci pret aci. Lai gan tas lava novérot intervéjama
emocijas, tomér iespéja identificét kermena valodu bija ierobezota. Atsau-
ciba bija augsta limeni, jo no visiem potencidlajiem intervéjamajiem tikai
viens vélak mainija savu lémumu piedalities intervija un vairs neizradija
vélmi kontaktéties ar pétnieci.

Kvalitativas intervijas ar grupu lideriem noritéja nestrukturéta forma,
t. i, nevis ierobezojot intervéjamo ar ieprieks izstradatu aptaujas shému,
bet laujot “izstastit stastu”. Tas sniedza iespéju grupu lideriem paust savu
viedokli un izveérst skaidrojumus par viniem aktualam témam un proble-
mam. Sis intervijas ietver datus par grupas izveidosanas vésturi, darbibas
virzieniem un vértibu sistému, kas nododama jaunajai paaudzei. Darba ar
jauniesiem tika lietotas daléji strukturétas intervijas, t. i, tas tika veiktas,
sekojot ieprieks izstradato jautdjumu sadalam, nereti mainot to secibu un
uzdodot padzilinatus jautajumus (Brinkmann 2014). Intervéjamie sniedza
izverstas atbildes, it ipasi plasi tika stastits par personigo pieredzi, kas pie-
dzivota bérniba, no krievu kultaras vides nonakot somu kultaras vidé (par-
celoties uz dzivi Somija kopa ar savu gimeni, uzsiakot skolasgaitas ar
nepietiekamam somu valodas zinasanam utt.). Intervésana notika pozitiva
gaisotng, lidzsvarojot intervijas vadi$anu ar cienpilnu klausisanos atbildeés.

Intervijas noritéja jaunie$u gimeneés runataja valoda, t. i., krieviski, un
to vidéjais ilgums bija viena stunda. Tas tika ierakstitas audioformata un
vélak transkribétas krievu valoda, atziméjot teksta emocijas, garakas pauzes
un ievérojot pétnieciba pienemtos transkripcijas normas (Dresing et al.
2015). Lai noveérstu kladas, péc transkribésanas intervijas bija janoklausas
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vélreiz, vienlaikus veicot interviju datu anonimizésanu. Raksta citétos in-
terviju fragmentus latviesu valoda tulkoja viena no raksta autorém, vietu-
mis kvadratiekavas noradot vardu vai vardu savienojumu krievu valoda, kas
precizé varda nozimes nokrasu.

Veicot lauka darbu, bija stingri ievérota pétnieciska darba étika. Pirms
lauka darba uzsaks$anas pétniece ladza atlauju veikt novérojumus un in-
tervijas, ierakstit sarunu audio formata un uznemt fotografijas. Visiem da-
libniekiem bija izsniegtas piekrisanas veidlapas, kuras bija skaidri izklastiti
pétijuma mérki, ka ari skaidrotas pétijuma dalibnieku tiesibas, tai skaita
tiesibas neatbildét uz kadu jautajumu vai partraukt savu dalibu pétijuma
bez jebkadam sekam intervétajam. Potencialajiem pétijuma dalibniekiem
tika atvéléts pietiekams laiks, lai iepazitos ar veidlapas saturu. Péc tas iz-
lasisanas interesenti apliecindja savu piekrisanu dalibai pétijuma, tomeér
katras intervijas sakuma pétniece veélreiz atgadinaja piekrisanas veidlapa
izklastito. Pétijuma piedalijas tikai pilngadibu sasniegusi jauniesi, tapéc ve-
caku piekrisana nebija nepieciesama. Lai nodro$inatu anonimitati, pétniece
ladza intervétajiem pasiem izvéléties sev pseidonimu, kas tiktu lietots datu
apstradé un atsaucés uz intervijam. Transkribéjot intervijas, tika anonimi-
z&ti visi dati, kas tiesi vai netie$i varétu atklat pétijuma dalibnieku identitati
(personvardi, grupu nosaukumi, iestazu nosaukumi, vietvardi u. c.).

Ka pétniecibas instruments ir izmantota kvalitativa kontentanalize, kas
nav stingri reglamentéta (Hsieh & Shannon 2005) un sniedz iespé&ju pét-
niekam bt fleksiblam (Schreier 2012; Schreier 2014). Uzsakot kontent-
analizi, tika skaidri definéts analizes objekts — svétki un ka analizes vieniba
tika izmantots vards, teikums vai vairaki teikumi, kas veido vienotu domu
(Schreier 2014). Ta ka interviju skaits nav liels, tas tika kodétas manuali:
vispirms tika identificétas galvenas kategorijas jeb kodi, tad tas tika sada-
litas apakskategorijas jeb apakskodos. Tadéjadi analize tika veikta, sekojot
tekstam (Krippendorft 2013). Kodi tika veidoti, balstoties uz interviju da-
tiem, savukart, parskatot izveidotos kodus, tie tika izvértéti péc atbilstibas
konceptuilajam ietvaram, pétijuma mérkim un pétniecibas jautdjumiem,
tadejadi datu analizé tika lietota deduktiva un induktiva metode (Hsieh &
Shannon 2005).
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2. JaunieSu guta svéetku pieredze
2.1. Ziemassvétki

Svétku sviné$ana ir jauniesu dzives integrala sastavdala, tapéc intervé-
tie labprat skaidroja, kadus svétkus un kada veida ir paradusi svinét. Jauz-
sver, ka savas atbildés jauniesi nenoskira sekularos un sakralos svétkus, bet
uzskaitija, pieméram: “Jaunais gads, Ziemassvétki, Lieldienas, Uzvaras
diena, Vecais jaunais gads un citi” (Anna, siev., 20 gadi, studente,
17.11.2021.). Sada uzskaitijuma viegli pamanit krievu kultarai raksturigo
svétku kalendaru. Ta ka intervijas notika gada peédéjos ménesos, kad valdija
pirmssvétku atmosféra, intervétie ipasi akcentéja Ziemassvétkus un Jaun-
gadu. Jauniete skaidroja, ka vinas gimené Ziemassvétki un dzimsanas die-
nas ir “vienigie svétki, paréjos més kaut ki ne visai svinam” (Marija, siev.,
19 gadi, studente, 10.12.2021.). Intervéta velgjas precizét savu atbildi, at-
kartojot, ka vinai “pasi lielakie svétki ir Ziemassveétki, Jaunais gads, dzim-
$anas dienas, bet citi svétki nav nozimigi nezin kapéc” (Marija, siev.,
19 gadi, studente, 10.12.2021.).

Jauniesu stastijumi par Ziemassvétku svinésanu liecina, ka Somija dzi-
vojosie krievu jauniesi saskata atSkiribas starp Gregora kalendaru un
Juliana kalendaru: “Somija Ziemassvétki ir 25. datuma, ne ta ka [Krievijas]
pareizticiba” (Veronika, siev., 19 gadi, skolniece, 14.10.2021.). Atbildes
par Ziemassvétkiem ieziméjas intervéto piederiba Somijas Pareizticigajai
baznicai, kas sava liturgiskaja kalendara seko pavesta Gregora XIII ievies-
tajai laika skaitiSanai:

Jautajums: Kadus svétkus svinat gimené?
Atbilde: Ziemassveétkus.

J.: Kad tos svinat?

A.: 24, datuma.

J.: Kopa ar pareizticigajiem vai luteraniem?

A.: Pareizticiba (Lola, siev., 21 gads, studente, 14.12.2021.).

Jauniesi ir novérojusi, ka dazadas kultaras vieni un tie pasi svetki tiek
svinéti ne vien citadak, bet ari atskiriga intensitaté, tapéc izskanéja
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spriedums, ka “Krievija Ziemassvétku nav, tur [ir] tikai Jaunais gads”
(Marija, siev., 19 gadi, studente, 10.12.2021.). Intervéto skatijuma “Zie-
massvétki ir pasi popularakie somu svétki” (Veronika, siev., 19 gadi, skol-
niece, 14.10.2021.).

Kultaru saskares rezultata intervéto jauniesu gimenés svin “gan somu,
gan krievu svétkus” (Anna, siev., 20 gadi, studente, 17.11.2021.), tomeér
intervijas tika skaidri ieziméta tradiciju robeza starp krievu un Rietumu
kultaru:

J.: Kadus svétkus jas svinat gimené?
A.: Més svinam tiesi krievu svétkus, svinam ari rietumu svétkus.

(Aleksandrs, vir., 20 gadi, students, 13.11.2021.)

Sada nostaja atspogulojas krievu kultaras noskirsana no Eiropas kul-
taras. Somija krievu kopienas grupu darbiba ir skaidri nodalitas abu kul-
taru tradicijas, piem., intervijas tika skaidrots, ka grupa dodas “uz vinu
[somu] Ziemassvétkiem” (Valentina, siev., 55 gadi, grupas lidere,
11.10.2021.) un tika pausta attieksme, ka 25. decembri ir “vinu [somu]
Ziemassvetki, vinu Joulu” (Alise, siev., 19 gadi, studente, 01.12.2021.). Tur-
klat Ziemassvétku tradiciju noskir§ana ieziméjas ari jauktajas gimenés:

J. - Kadus svétkus svinat majas?

A.: Meés svinam “somiski” Ziemassvétkus. Parasti kopa ar téta
vecakiem, tas ir, kopa ar vecmaminu un vectétinu no tas puses (Ler-
montovs, siev., 23 gadi, 19.11.2021.).

Intervéto sniegtajas atbildés Ziemassvétku svinésana 25. decembri
ieziméjas ka apzinata izvéle. Intervéta skaidroja: “Ka meés atbraucam uz
Somiju, ta nezin kapéc nolémam, ka svinésim Ziemassvétkus, lai gan
daudzas krievu gimenes, kas ir iebraukusas Somija vai jau dzimusas Seit,
vinas tomeér vairak svin Jaungadu. Bet meés [svinam] tiesi Ziemassvétkus”
(Marija, siev., 19 gadi, studente, 10.12.2021.). Ari atteikSanas svinét Zie-
massvétkus 25. decembri ir apzinata izvéle, kas intervija tika pamatota
sadi: “Manai mammai dzimsanas diena ir 25. decembri, tapéc més neka-
digi nevaram svinét divus svétkus viena diena. Tik un ta visu uzmanibu
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panem dzimsanas diena” (Veronika, siev., 19 gadi, skolniece, 14.10.2021.).
Runijot par “somu” Ziemassvétku sviné$anu, viena gadijuma tika uzsverts,
ka tiesi tie ir gimenes “milakie svetki” (Marija, siev., 19 gadi, studente,
10.12.2021.), bet cita gadijuma skanéja piebilde, ka “[“somu”] Ziemas-
svetki ir mums svarigi, bet més tos nesvinam katru gadu” (Karla, siev.,
19 gadi, studente, 19.11.2021.).

Skaidrojot, ki Ziemassvétki tiek svinéti, jauniesi noradija, ka “tie ir
gimenes svétki, kad davinam davanas” (Marija, siev., 19 gadi, studente,
10.12.2021.). Jauniesi apzinas gimeniskuma vértibu un meégina rast ta
sajutu ari vecaku skir§anas gadijuma: “[Svinu] gimené. Sakuma parasti
pusi dienas pavadu kopa ar tévu, ja saniak, bet uz vakarpusi braucu tad pie
mammas un svinu kopa ar vinas gimeni” (Lola, siev., 21 gads, studente,
14.12.2021.). Kultaru saskares rezultata krievu gimenes ir parnémusas
somu kultarai raksturigos Ziemassvétku svinéSanas elementus: gimenis-
kumu un davinasanu. Ari krievu kopienas rikotie grupu Ziemassvétku
pasakumi tiek papildinati ar Siem elementiem:

J.: Ko vakar svingjat?

A.: Mums bija Ziemassvétki, atziméjam. Meés sagatavojam pro-
grammu, mums tur bija biezputra un dazadas tortes, un téja, kafija
bija. Més tur vienkarsi sédéjam kopa, édam un dzéram, tad mums
bija viktorina, viena [grupas dalibniece] pat padziedaja mums. Tad
visi pirka davanas viens otram un tas izdalija.

J.: Kadas dziesmas vina dziedaja?

A.:Tas bija kaut kadas somu Ziemassvétku dziesmas (Karla, siev.,
19 gadi, studente, 19.11.2021.).

Lai gan somu kultarai raksturigas Ziemassvétku tradicijas tiek apga-
tas, to praktizé$ana ne vienmeér ir jaunie$iem saistosa: “Parasti somu Zie-
massvétki. Parastais somu édiens, davinam davanas — katru gadu viens un
tas pats. Atbrauc visi radinieki, pavadam laiku kopa, ejam uz pirti, édam
vienu un to pasu [no gada gada]” (Lola, siev., 21 gads, studente,
14.12.2021.). Tomér, rundjot par Ziemassvétku tradicijam, ieziméjas vélme
ari tas parmantot: “Bérniba pie mums parasti naca Salavecis un dalija da-
vanas bérniem. Ta ki mums pagaidam bérnu nav, mums ar sievu Salavecis
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nav vajadzigs. Veélak, kad bus bérni, tad dabiski buas jauztur $i kultara, jo
runa, ka Salavecis ir nacis tie$i no Somijas, no Lapzemes. Somija vins ir
Joulupukki, tas Santa” (Bils, vir., 34 gadi, I'T specialists, 12.12.2021.). Ru-
nijot par saviem nakotnes planiem, — kadus svétkus gribétu svinét sava
gimené, kad ta bus izveidota, — tika akcentéta piederiba Somijai: “Es loti
gribétu turpinat Ziemassvétku [tradiciju], jo uzskatu, ka, ja jau més dzivo-
jam Somija, tas ir svarigi svinét somu svétkus. Citi bérni stastis, ka viniem
ir Ziemassvétki, bet, ja mums nebus [Ziemassvetku], tas, skiet, bus loti
bédigi. Tapéc mana gimené Ziemassvétki noteikti bus ka gimenes svétki
ar davanam” (Marija, siev., 19 gadi, studente, 10.12.2021.).

Somija dzivojoso krievu jaunie$u apzina Ziemassvétkiem nav religis-
kas vértibas. Jauniesi intervijas neatsaucis uz $o svétku religiskajiem atri-
butiem, netika pieminéts ari baznicas apmekléjums. Intervétajai, kuras
“gimenei saknes ir Izraéla”, ir izveidojies prieksstats, ka “galu gala Ziemas-
svétki un Jaunais gads ir loti vienadi [svétki], tas ir, Salavecis, davanas, viss
kaut kas tads...” (Alise, siev., 19 gadi, studente, 01.12.2021.). Apgalvojusi:
“Es nesvinu Ziemassvétkus”, intervéta piebilda: “Ja godigi, man loti gribe-
tos pameéginat atzimét Ziemassvétkus, vienkarsi tapéc, ka man patik Zie-
massvétku sajita, man vienmeér ir patikusi Ziemassvetki” (Alise, siev.,

19 gadi, studente, 01.12.2021.).

2.2. Jaungads

Krievu kultara ipasa nozime ir pieskirta Jaungadam, tapéc jauniesi par
$iem svétkiem rundja izteikti emocionali: “Es milu Jauno gadu, bet vien-
mér jutu, ka Jauno gadu varétu padarit veél vairak krasnu [prazdnicnym].
Domaiju, ka mani draugi vai to gimenes parasti tos neuzskata par dikti
svarigiem svétkiem, bet man ir jautri rikot lielus svétkus Jaunaja gada”
(Lermontovs, siev., 23 gadi, 19.11.2021.). Intervétajiem Jaungada svinésa-
nas atmosféru rada izrotata eglite: “Jaunaja gada mums parasti ir bijusi
eglite. Meés likam istu egli, lai gan mums ir daudz kaku. Katram gimené ir
savs kakis, tapéc, kad més visi sanikam kopa viena maja, tur ir kadi sesi
kaki, bet vini neaiztick egliti. Tik un ta més gribam likt istu egliti, kas nav
no plastmasas, péc kuras nav jakrameéjas ar skujam, kas sabirst uz paklaja.
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[..] Tad més karam rotajumu virtenes, tas ir loti atmosférigi, un zvaigzne
galotné loti skaisti [izskatas]” (Alise, siev., 19 gadi, studente, 01.12.2021.).

Apgalvojot, ka tiek svinéti “abi, gan somu, gan krievu” Jaungadi (Alek-
sandrs, vir., 20 gadi, students, 13.11.2021.), izskanéja apliecinajums pietu-
réties pie krievu kultarai raksturigajiem svétku svinésanas paradumiem:
“Mes méginam kaut pavisam nedaudz Jaungadu svinét krieviski” (Ler-
montovs, siev., 23 gadi, 19.11.2021.). Intervétie ir novérojudi ievérojamu
atskiribu, ka $os svétkus svin somu un krievu kultara: “Krievu Jaunais
gads — tie ir tadi lieli, krasnaki svétki [bofSe prazdnicnij]. Taja ir vairak fejer-
verka, visa ka vairak. Bet somu [ Jaungads] ir daudz mierigaks, vienkarsi
paséz nedaudz un iet talak darboties ar savam lietam vai kopa ar draugiem
kaut ko darit” (Aleksandrs, vir., 20 gadi, students, 13.11.2021.).

Apzinoties kultaru atskiribas, intervétie noradija vairakus krievu kul-
tarai raksturigos Jaungada svinésanas diferencéjosos elementus. Pirmkart,
tika minéts jauna gada iestasanas atskaites laiks:

J.: Ko nozimé “krievu Jaunais gads™?
A.: Krievu Jaunais gads ir nedaudz agrak ... vai nedaudz velak... es
vairs neatceros. J4, tas atnak nedaudz agrik neka somu (Aleksandrs,

vir., 20 gadi, students, 13.11.2021.).

Somija un Krievija atrodas dazadas laika joslas, tapéc gimenés sviné-
tais Jaungads tiek sagaidits divreiz, t. i., péc Maskavas laika gimenes loka
un tad péc Helsinku laika arpus gimenes:

J.: Péc kada laika jus svinat Jauno gadu?

A.: Sakuma péc Maskavas laika, manuprit, stundu agrak, bet péc
tam péc Somijas [laika].

J.: Cikos ejat saut petardes uz ielas?

A.: Luk, uzreiz ka pulkstens [ir] divpadsmit, més pacelam glazes,
un tad uz pusstundu ejam ara uz ielas, skatamies salatu, Saujam
[petardes]. Péc Somijas laika.

Savukart, ja Jaunais gads tiek sagaidits arpus gimenes, krievu jauniesi
pieskanojas vietéjai sabiedribai:
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J.: Ka svinat Jauno gadu?

A.: Jauno gadu parasti sagaidu kopa ar draugiem.

J.: Ko jus darat?

A.: Ka kuru reizi, ka sanak. Dazreiz kluba, reizumis pie kada. Sogad
kopa ar draudzeni Spanija sagaidisim.

J.: Pec kada laika parasti sagaidat Jauno gadu?

A.: Péc somu (Lola, siev., 21 gads, studente, 14.12.2021.).

Otrkart, ka krievu kultarai raksturigs Jaungada svétku elements tika
minéta Maskavas TV skati§anas, no kuras Somija dzivojosie krievu jau-
niesi pamazam distancéjas: “Vienkarsi vecakiem ir tada tradicija klausities
[Krievijas] prezidenta runu vienmeér Jaunaja gada” (Aleksandrs, vir.,
20 gadi, students, 13.11.2021.). Atticksmé pret Maskavas TV skatisanos
ieziméjas slépts paaudzu vértibu konflikts.

J.: Jas skataties Krievijas TV, kad sagaidat Jauno gadu?

A.: Pagajusaja gada mamma ieslédza, bet tas tur vienkarsi griezas
[£rutilsa], un més pasi par sevi kaut ko... Gribéjas muziku paklau-
sities vai ko tadu. To visu mamma vairak izlemj, vina ieminas, luk,
ieslégsim, paskatisimies, ka vini Maskava sagaida Jauno gadu (Ler-
montovs, siev., 23 gadi, 19.11.2021.).

Treskart, pretstata politiskajam Jaungada sagaidiSanas aspektam, kas
jaunie$us maz saista, krievu kinoindustrijas radito “kulta” filmu patérins,
sagaidot gadu miju, tiek labprat parmantots: “Més ar mammu skatijamies
“Liktena ironiju”” (Lermontovs, siev., 23 gadi, 19.11.2021.).

Ceturtkart, gadijumos, ja Ziemassvétki netiek svinéti 25. decembri,
Jaungada svinibas izteiktak ieziméjas gimeniskuma aspekts:

J.: Vai Jaungada pie jums nak ciemini?
A.: Ng, tie parasti mums vienmer ir bijusi tikai gimenes svétki

(Alise, siev., 19 gadi, studente, 01.12.2021.).

Zimigi, ka intervétie apliecina prieku sagaidit jauno gadu gimené: “Es
loti milu svinét Jaungadu kopa ar gimeni, vismaz daléji, bet lai gimene
butu kopa. Protams, biezi vien tas vienkarsi nav iespéjams, jo katram jau
ir sava gimene un visus kopa nekadigi nesavakt. Bet ar tiem, ko varam
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savakt, més labprat svinam Jauno gadu” (Alise, siev., 19 gadi, studente,
01.12.2021.). Tomér gimene nav vieniga jauna gada sagaidisanas vide, jo
tiek pielauts, ka “Jaunaja gada més ar draugiem varam izklaidéties vai kaut
ko vél... Pieméram, var kaut kur aizbraukt” (Marija, siev., 19 gadi, studente,
10.12.2021.). Tomeér gimenes vide ir tiesi tas, péc ka jauniesi ilgojas, tapéc
ieskanéjas nostalgiskas atminas: “Kadreiz svinéjam Jauno gadu ar vectétinu
un vecmaminu Péterburga. Tad pie mums kads ienaca, bet ne uz ilgu
laiku — tikai apsveikt un doties talak savas gaitas. Ja godigi, es ilgojos péc
tiem laikiem, kad bijam kopa visa gimene: vecmamina un vectéting, un
kaut kadi ciemini, kas naca un gaja. Tas bija loti atmosfeérigi” (Alise, siev.,
19 gadi, studente, 01.12.2021.).

Piektkart, ka krievu svétku kultaru diferencéjoss elements ieziméjas
Jaungada sagaidiSana péc “veca stila”. Lai gan Krievija un krievu diaspora
nereti atzimé jauna gada iestasanos ari péc Julija kalendara, interviju dati
lauj noprast, ka krievu gimenés Somija $is paradums izzad:

J.: Vai esat dzirdéjusi par “veco jauno gadu”?

A.: Nu, esmu dzirdéjusi, bet més nekad to nesvinam. Péc “veca
jauna gada” novicam rotajumus, egliti. Tie ir vél vieni svétki, kad
var vélreiz iedzert, pasvinét. Krieviem tie ir svétki, bet més Somija
kaut ka tos nesvinam nekad (Marija, siev., 19 gadi, studente,

10.12.2021.).

Runijot par svétku tradiciju parmantosanu, intervétie pauda viedokli,
ka Jaungada svinésana iesaistis ari savus pécnicéjus: “Jaunais gads klust
daudz interesantaks, kad gimené ienak bérni, jo vecaki Jaunaja gada censas
radit pasaku tie$i bérniem, un pasi sak ticét pasakai” (Katrina, siev., 23 gadi,

skolotaja, 28.11.2021.).

2.3. Uzvaras diena

Starp véstures atceres dienam ar izteiktu politiski ideologisku nokrasu
izcelas 9. maijs. Atticksmé pret 1965. gada PSRS ieviesto Uzvaras dienas
sviné$anu 9. maija un §is tradicijas turpinasanu krievu diaspora Somija
skaidri ieziméjas izteikti atskirigas divu grupu lideru pozicijas. Vienas
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grupas lidere ipasi uzsvéra, ka 9. maijs tiek “atziméts” (Valentina, siev.,
55 gadi, grupas lidere, 11.10.2021.), turpretim otras grupas lideres attiek-
smé pret Uzvaras dienu ieziméjas nostdja pret tas mérktiecigu izmanto-
sanu Krievijas ideologija musdienas. Vina uzskata, ka Uzvaras dienas
sviné$ana Somija ir “tiesi saistita ar to, ka $eit dzivojosie krievi skatas Krie-
vijas TV un ka propagandas, gan labas, gan ne parak, apjoms parsniedz
robezas [zaskalivajet]. Un vecaki, dabiski, nodod savus prieksstatus talak
bérniem. Un bérni nak pie mums, ienes musu loka savus prieksstatus.
Mums ir kaut kada veida tas viss jaizskaidro” (Olga, siev., 52 gadi, grupas
lidere, 26.10.2021.). Tadgjadi otras grupas gadijuma ieziméjas ipasa misija,
ko istenot ir visai sarezgiti, jo Krievija véstures politizé$anas rezultata
9. maijs ir sasniedzis sekularas religijas limeni (Gerlach 2014). Apzinoties
o problému, grupas lidere skaidroja, ka pret Uzvaras dienu izturas ar
“cienu un bijibu [s poctenijem, s trepetom]” (Olga, siev., 52 gadi, grupas
lidere, 26.10.2021.), lai gan vinai nav pienemams “parspiléjums, kad ber-
nus ietérpj karaviru formastérpos un liek darit pieauguso lietas, ko vini
[bérni] isteniba nesaprot” (Olga, siev., 52 gadi, grupas lidere, 26.10.2021.).
Apzinoties, ka iebildumi pret Uzvaras dienas sviné$anas veidu var radit
sakapinatas emocijas Somija dzivojoso krievu kopiena, grupas lidere izvai-
rds no grupas pozicijas aktivas pausanas: “Meés izvéléjamies savu poziciju,
més it ka apejam $o tému. Tas ir, kad esam spiesti, més, protams, tomeér
nedaudz pieskaramies $ai témai, rundjam par to. To, drizak, més ta daraim
nevis tapéc, ka it ka saubamies, bet vienkarsi nevelamies saspiléjumu, més
nevélamies spriedzi. Tas ir svarigi, lai cilveki, kas nak pie mums, gan pie-
augusie, gan bérni, justos brivi, tas ir, més it ka apejam to, lidzigi ka kovida
tému tagad, tas ir apméram tapat. Kaut kadus asus momentus, kas ne
parak labi savienojas kultaras, més vienkarsi apejam” (Olga, siev., 52 gadi,
grupas lidere, 26.10.2021.).

Veida, ka 9. maiju atzimé pirmas grupas lideres sekotdji, var saskatit
neapzindtu vélmi rast lidzsvaru starp Uzvaras dienas izmantosanu politis-
kaja ideologija un Otraja pasaules kara krituso pieminésanu: “Mes to
[9. maiju] arT atziméjam. To atziméjam tada veida. 80 kilometru attaluma
ir vieta, kur it ka esot apbedijumi ar padomju karaviriem, kas mirusi gasta.
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Japateicas, ka ilgus gadus $o vietu apkopa somu, teiksim, somu un krievu
draudzibas klubs. Kad més par to uzzinajam, més pievienojamies $im pro-
cesam. Un, lak, jau 12, laikam 13 gadus, katra zina lidz ar manu pievieno-
$anos [krievu kultaras tradiciju saglabasanas grupai], jo es to visu
[apbedijumus] atradu, més to daram kopa. Ta ir masu kopiga vieta, kur
més pulcéjamies 9. maija. Meés to tiram, sakopjam, ziedus noliekam, sveces,
jo atmina ir atmina, lai ari kada ta ir. Ta ir vieta, kur atnakt un padomat
par to, lai nekad ta [kara] vairs nebutu, lai kaiminvalstis, kas dzivo blakus,
draudzéjas. Tam ir jadraudzéjas, jo kar§ ir pats briesmigakais, kas var no-
tikt. Un, luk, nak loti daudzi no tas [somu un krievu draudzibas biedribas]
puses cilveki, nak masu cilvéki. Meés laudis vedam veseliem autobusiem, ta
ir vienkarsi pieminas vieta. Tada veida més atziméjam 9. maiju” (Valentina,
siev,, 55 gadi, grupas lidere, 11.10.2021.).

Lai ari tiek pieliktas pules, lai 9. maijs tiktu svinéts iesp&jami masvei-
digak (“laudis vedam veseliem autobusiem”), atsauciba vietéja krievu dia-
spora nav simtprocentiga, jo tiek izmantota iespéja vérot Uzvaras dienas
svinibas attalinati ar Krievijas TV starpniecibu: “Kad esam majas, skata-
mies paradi Sarkanaja laukuma, reizumis pagatavojam kopa ar mammu
krievu [virtuves] édienu. Klausamies, kad Putins runa” (Anna, siev.,
20 gadi, studente, 17.11.2021.). Tomér Somija dzivojoso krievu jauniesu
vidé var sazimét vélmi distancéties no $iem pasikumiem. Viena no inter-
vétajam izteicas: “9. maijs ir it ka svétki, Krievija to atzimé, man tas neko
neizsaka” (Lola, siev., 21 gads, studente, 14.12.2021.). Zimigi, ka $aja ga-
dijuma tomeér neieziméjas paaudzu konflikta aprises, respektivi, jauniesi
nenoraidija Uzvaras dienu ka vecakas paaudzes svétkus, no kuriem biutu
jaatsakas. Jauniesu attieksme pret 9. maiju lauj izprast, ka Somija dzivojoso
krievu jauniesu gadijuma svétku kultira ir viens no faktoriem, kas nosaka
jaunie$u pasidentificésanos: “Uzvaras diena. Man ta nav loti tuva, jo es
uzskatu sevi laikam nedaudz vairak par somu, nevis krievu, ja runajam par
tadiem svétkiem, tapéc ka man, pieméram, Ziemassveétki ir 24. datuma, bet
péc tam Jaunais gads 31. [..] Vadoties péc svétkiem, es sevi uzskatu vairak
par somu, un man nav tadu sajatu ka laikam krieviem 9. maija sakara”

(Bils, vir., 34 gadi, IT specialists, 12.12.2021.).
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2.4. Somijas Neatkaribas diena

Lai gan intervijas notika laika pirms vai péc Somijas Neatkaribas die-
nas, kas tiek svinéta 6. decembri, gan grupu lideri, gan jauniesi to mingja,
tikai atbildot uz pétnieces tie$i uzdotajiem jautajumiem. Intervéto skati-
juma vésturiskas atceres dienas, tai skaita Neatkaribas diena, Somija tiek
atzimétas bez citaim kultaram raksturiga vériena. Jauniesi So svétku svine-
sanu salidzinaja ar lielvalstu piekopto praksi mobilizét masas:

J.: Ka tiek svinéta Neatkaribas diena Somija?

A.: Nu, tos pat nevar saukt par loti lieliem svétkiem. Kads majas
riko [svinéSanu] personiski, bet citadi tie neskaitas tadi... Lai gan
né, ja, skaitas, un vienmér izkar karogus pie majam. Bet tie nav tik
lieli svétki ka Neatkaribas diena taja pasa Krievija vai ASV. Somija
tie nav tik lieli svetki, péc méroga tie ir daudz mazaki svetki (Alek-
sandrs, vir., 20 gadi, students, 13.11.2021.).

Ta ka Somija svétku kultara nav politizéta un vérsta uz plasu tautas
masu mobilizaciju, ari skolas intervétie nav novérojusi aktivu Neatkaribas
dienas sviné$anu: “Vieniga reize, kad ta [Neatkaribas diena] tika svinéta,
bija tad, kad bija [Somijas] simtgade. Tad skola atziméja” (Veronika, siev.,
19 gadi, skolniece, 14.10.2021.).

Ka Somijas Neatkaribas dienas atribati tika minéti karogi ielas un no
micibam un darba briva diena (Veronika, siev., 19 gadi, skolniece,
14.10.2021.). Interveta stastija, ka “tikai Helsinkos, galvaspilséta, riko kaut
ko lidzigu paradei. Bet tikai Helsinkos” (Veronika, siev., 19 gadji, skolniece,
14.10.2021.). Atbildot uz jautajumu, kapéc somiem tie nav lieli svétki,
intervétais pauda savas iepriekséjas pardomas: “Man pasam ta ir mikla,
tapéc ka somi tomér ir sameéra lieli patrioti, bet kapéc vini svétkos ir tadi
mierigi? Nezinu, varbat kas tads ir somu kultara, ka svétkus ne parak
spécigi atzimé. Jaunais gads — tie visiem ir lieli svétki, bet citi ne. Visi loti
klusi svin savus svétkus. Tas laikam ir vinu kultara, tada mentalitate”
(Aleksandrs, vir., 20 gadi, students, 13.11.2021.).

Salidzinot ar vésturisko atceres dienu svinibam lielvalstis, Somijas
Neatkaribas dienas sviné$ana krievu jaunieSiem $kiet pieticiga un
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nepievilciga, tapéc, noprotams, ka lidzdaliba ir zema, jo uz jautajumu: “Vai
apmekléjat Somijas Neatkaribas dienas pasakumus $eit pilséta vai Helsin-
kos?” — atskanéja viennozimigi asa atbilde: “Ne!” Ka skeérsli lidzdalibai bija
minéts gan fiziskais attalums no svinibu vietam (“es dzivoju talu no [pil-
sétas] centra, Helsinki no mums ir loti talu”) (Olegs, vir., 46 gadi, grupas
lideris, 10.12.2021.), gan emocionala atsvesinatiba (“Man kaut ka, kad ir
Uzvaras diena 9. maija, to es vairak jatu ka savus svétkus”) (Anna, siev.,
20 gadi, studente, 17.11.2021.), gan neinformétiba par pasikumu norisi
(“kaut kadi pasakumi notiek pilsétas parvalde) (Olegs, vir., 46 gadi, grupas
lideris, 10.12.2021.), gan iespéja vérot Somijas Neatkaribas svinibas atta-
linati (“skatamies pa televizoru, redzam pienemsanu pie prezidenta”)
(Olegs, vir., 46 gadi, grupas lideris, 10.12.2021.). Krievu izcelsmes iebrau-
cgji ir parnémusi somu sabiedriba plasi izplatito praksi uzmanigi sekot
lidzi TV ekranos pienemsanai pie prezidenta (Sumiala 2013, 64).
Individuali krievu jauniesi Somija nav aktivi Somijas Neatkaribas die-
nas atzimétiji, jo uz jautdjumu: “Ko darisiet 6. decembri?” — skangja, pie-
méram, $ada atbilde: “Nezinu. Laikam svecites noliksim, kaut ko édamu
pagatavosim” (Anna, siev., 20 gadi, studente, 17.11.2021.). Toties ieziméjas
vienas grupas aktivitate, jo, cenSoties izradit cienu mitnes zemei, krievu
kultaras tradiciju saglabasanas grupa médz organizét Somijas Neatkaribas
dienas svinibas. Grupas lidere skaidroja: “Vel mums ir decembri, 6. decem-
bri, Neatkaribas diena. Mums noteikti bas kaut kads sabiedrisks..., kaut
kads... pasaikums, ko més pasi gan organizéjam, gan ieladzam kaut kadus
viesus. Un somi vienmeér labprat nak pie mums, jo pie mums ir mazliek
tadi dzivaki svetki, citadaki” (Valentina, siev., 55 gadi, grupas lidere,
11.10.2021.). Tadéjadi, no vienas puses, tiek uzsvéta Somija dzivojoso
krievu vélme svinét politiska rakstura svétkus kopa ar vietéjo sabiedribu,
bet, no otras puses, ieziméjas vélme tos atzimét “citadak”, vienlaikus izsa-
kot neizpratni — kada veida. Ari religiskaja grupa tiek svinéta Somijas
Neatkaribas diena. Grupas lideris stastija: “[..] pareizticigajiem tie ir loti
lieli svetki — Neatkaribas diena. Kapéc? Tapéc ka ta ir Brinumdari-
taja Nikolaja diena, Ziemas Nikolaja. [..] Més to, protams, loti svinam.
[..] Mums ir loti lieli svetki, loti, loti lieli. Manai dzivesbiedrei vél ari
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dzimsanas diena $aja diena, tapéc mums ir Joti lieli svétki, pasi saprotiet”
(Olegs, vir., 46 gadi, grupas lideris, 10.12.2021.). Pétnieces veiktie nove-
rojumi apstiprindja $o apgalvojumu, jo religiskas grupas pasakuma 6. de-
cembri bija liels dalibnieku skaits. Religiskas grupas rikotaja pasakuma
sapluda religiska un vésturiski politiska svetku nozime: “[ Somijas Neatka-
ribas dienas svinibas] piedalijas musu valditajs [viadika], dziedajam pat-
riotiskas dziesmas, un es nodzieddju dziesmu par Nikolaju Brinumdaritaju
somu valoda. [..], tipéc mums Nikolajs Brinumdaritajs un 6. decembris ir
nesaraujami saistiti un lieli, loti lieli svétki” (Olegs, vir., 46 gadi, grupas

lideris, 10.12.2021.).

2.5. Lieldienas

Runijot par Lieldienam, intervétie lietoja apzimé&jumu “krievu” Liel-
dienas, ar to saprotot Lieldienu svinésanu péc Jalija kalendara. Viena
gadijuma tika uzsvérts, ka tiek svinétas tikai “krievu” Lieldienas: “Meés svi-
nam krievu Lieldienas. Tie$i masu baznicas Lieldienas. Mums ir Pareiz-
ticigo baznica, tapéc svinam Lieldienas. Somu Lieldienas més kaut ka
nesvinam, bet, kad Somija pienik $ie svétki un tiek dota no darba briva
diena, skaidrs, ka més sézam majas” (Aleksandrs, vir., 20 gadi, students,
13.11.2021.). Turpretim otra gadijuma tika skaidrots, kapéc gimene svin
abas — “krievu” un “somu” Lieldienas:

J.: Kadus svétkus svinat gimene?

A.: [..] més svinam divas Lieldienas: pareizticigas un, lik, somu
luteriskas.

J.: Kapéc divas?

A.: Vecaki man ir ticigi, un viniem ir svarigi svinét tie§i “krievu”
[Lieldienas], bet ta ki més dzivojam Somija, [svinam] pie reizes
ar “somu” [Lieldienas] (Veronika, siev., 19 gadi, skolniece,
14.10.2021.).

Jaunas paaudzes atkapsanas no religisko prieksrakstu ievérosanas iezi-
méjas ari stastijuma par to, cik svarigi ir svinét Pesahu: “Man ir Joti svarigi
apzinaties, kas ir Pesaha svétki un ka tie attiecas uz manu gimeni, manu
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kultaru, un péc tam, pieméram, kad més neédam [raudzétu] miltu izstra-
dajumus Pesaha laika. Bet man tagad ir ta, ka es negribu sevi ipasi ierobe-
zot svétku del. Més édam macu, ta ir tada sausa maizite. Tagad ka kur$
var... Manuprat, svarigi ir vienkar§i tas, ka tu apzinies, ka ir svetki” (Alise,
siev., 19 gadi, studente, 01.12.2021.).

Runajot par Lieldienu tradicijam gimeng, tika apgalvots: “Nu, neko
tadu ipasu meés Lieldienas nedaram” (Lola, siev., 21 gads, studente,
14.12.2021.). Ka galvenie Lieldienu svétku atributi intervijas bija noradita
pashas gatavosana un olu kraso$ana:

J.: Vai mamma gatavo pashu?

A.: Mamma, ja, vina vienmeér, katru gadu kraso olas, pashu, to
piragu gatavo katru gadu. Un kopa ar manu masu vinas vienmeér
kraso olas. Es pats nemilu krasot olas, bet tas ir skaisti, kad tas ir
nokrasotas (Aleksandrs, vir., 20 gadi, students, 13.11.2021.).

Ja viena gimeneé §is tradicijas tiek ievérotas regulari, cita intervéta
gimene tas ir izzudusas:
J.: Vai gimené krasojat olas?

A.: Né! Nu, paris reizu tas bija, bet lai tur.... Nezinu (Marija, siev.,
19 gadi, studente, 10.12.2021.).

Intervijas neieskangjas entuziasms par Lieldienu tradiciju saglabasanu
un parmantosanu:

J.: Vai mamma gatavo pashu?

A.:]al

J.: Vai pati pratisiet to pagatavot?

A.: Domaijams, ka ja (Veronika, siev., 19 gadi, skolniece,
14.10.2021.).

Lieldienu svétki Somija tika raksturoti ka sinkrétisks fenomens — “loti
sajaukta kultura, [kura ir] visa ka pa druskai” (Alise, siev., 19 gadi, stu-
dente, 01.12.2021.). To spilgti raksturo cita intervéta stastijums par Liel-
dienu ierazu: “Lieldienas, ja, bérni pie mums staiga térpos, vac saldumus.
Lieldienu térpi — kads par zakiti sapucéjies, kads par meiteniti ar vasar-



Anita Stagulane, Terhi-Anna Wilska. Svétku socialas un kultdras vértibas

raibumiem, sarkaniem vaigiem un biziti. Pie mums ta ierasts, ta ir laba
noita, ragana, bet ar vasarraibumiem, lakatinu, loti krasaini térpta. Tas lai-
kam pats vieglakais [vieglak pagatavojamais] térps. Ar vasarraibumiem un
biziti. Mamma [mani] vienmeér ta pucéja” (Marija, siev., 19 gadi, studente,

10.12.2021.).

2.6. Tradicionalas kultdras svétki: Juhannus, Maslenica un
Helovins

Skaidrojot, kadus “luteranu” svétkus médz svinét gimene, lidzas Somi-
jas Neatkaribas dienai intervéta mingja ari vasaras saulgriezus — Juhannus.
Vinas gimené “[..] citus [“somu” svétkus] ne[svin]. Mums vairak ir krievu
svetki” (Karla, siev., 19 gadi, studente, 19.11.2021.). Runajot par vasaras
saulgrieziem, tika apliecinata krievu jaunie$u atvértiba mitnes zemes
svétku kultirai, vienlaikus paliekot uzticigiem savai kultarai: “Més svinam
ari somu svétkus vasara. Més svinam ari krievu svétkus. Tas kaut ki mums
ir kluvis par tradiciju — svinét $os svétkus: gan somu, gan krievu” (Alek-
sandrs, vir., 20 gadi, students, 13.11.2021.).

Somijas svétku kultara ipasi izcelas vasaras saulgriezi — Jubannus, kas
tiek aktivi svinéti, un to ir novérojusi ari Somija dzivojosie krievu jauniesi.
Raksturojot vasaras saulgriezu svinésanas tradicijas Somija, intervétais no-
radija uz somu sabiedribai piemitoso individualismu: “[..] Jubannus, ir
mums tadi svetki, tikai tad vini [somi] stipri svin, un pat tad [tikai] ar
gimeni. Vini vienmeér svin atseviski” (Aleksandrs, vir., 20 gadi, students,
13.11.2021.).

Ka vasaras saulgriezu svétku atributs bija minéts ugunskurs, nomoda
nakts, alkohols un jautriba: “Parasti [ir] liels ugunskurs, un... ugunskurus
kurina visas pilsétas, visas iesp&jamas vietds, negul un vienkarsi daudz
iedzer. Nomoda nakts visiem. Visi liksmo [gu/ajus]” (Marija, siev., 19 gadi,
studente, 10.12.2021.).

Individuali vasaras saulgriezus ir svinéjusi ari Somija dzivojosie krievu
jauniesi, kuriem ta ir jauna pieredze: “Pédgjos divos gados es biju masu
kompanija, tas ir, ar vinu [krieviski runajosiem] draugiem, ar masam
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liksmojam visu nakti. Meés vienkarsi sédéjam, liksmojam, sagaidijam [rit-
ausmu]... Ta loti mierigi. Jautri, mierigi, pieskatijam ugunskuru. Pirms tam
es Ipadi nesvinéju [vasaras saulgriezus] un neko nedariju” (Marija, siev.,
19 gadi, studente, 10.12.2021.). Par citam Jubannus svinésanas tradicijam
jauniesi nerundja, tadéjadi liekot noprast, ka tas nav iepazinusi:

J. Kads ir $o svétku tradicionalais édiens?
A.: Manuprat, tada nav. Nav. Nekads (Marija, siev., 19 gadi, stu-
dente, 10.12.2021.).

Kolektivas vasaras saulgriezu sviné$anas intervijas nebija minétas, jo
krievu diasporas grupas neorganizé to svinésanu. No vienas puses, to va-
rétu skaidrot ar atvalindjumu perioda iestasanos, kas apgratina grupas pa-
sakumu organizé$anu, bet, no otras puses, janorada uz krievu kopienas
vélmi saglabat pirmamkartam savu tradicionalo kultaru, pieméram, rikojot
Maslenicas svinésanu. Stastot, ka norit Maslenica, grupas lidere akcentéja
somu atvértibu: “To [Maslenicu] no mums gaida pat somi un masu part-
neri” (Valentina, siev., 55 gadi, grupas lidere, 11.10.2021.). Ar vietéjas pas-
valdibas atlauju krievu kultaras tradiciju saglabasanas grupa riko Sos
svétkus vai nu pilsétas laukuma, vai nu sporta stadiona, vai ari sléposanas
trasé. Tas lauj noprast gan par svétku mérogu, gan krievu diasporas un
somu sabiedribas lielo atsaucibu. Raksturojot svétku norisi, grupas lidere
noradija uz ipasi jautro Maslenicas atmosféru: “Meés to taisam skalu,
jautru, ar maziku un [tautas] dejam [p/askam] uz ielas, obligati ar pan-
kukam, ar visadiem spilgtiem elementiem. Tie var but... labakos gados pie
mums brauca ciemini [krievu kopienas no citim pilsétam], més aicinajaim
[piedalities] dazadus [tautas] deju kolektivus. Ta [Maslenica] vienmér no-
tika uz ielas, tas bija Sovs” (Valentina, siev., 55 gadi, grupas lidere,
11.10.2021.). Ta ka plagam svinibam ir nepieciesams materialais atbalsts,
nereti grupa ir saskarusies ar finansialiem $kérsliem, ko ir pratusi apiet:
“Kad mums ir pavisam maz naudas, més, pieméram, nevaram nevienu
ielagt, uztaisit kaut kadu muzikalu Sovu, tad més rikojam vienkarsi atvérto
sporta dienu, bet ta tik un ta ir Maslenica. Tas ir, més spéléjam [spéles],
més aicinam [piedalities], pieméram, metam velteni, sniega pikas,



Anita Stagulane, Terhi-Anna Wilska. Svétku socialas un kultdras vértibas

[rikojam] aktivas rotalas svaiga gaisa, noteikti ar maziku un pankakam.Ta
ir masu tradicija. Maslenica [tiek rikota] obligati” (Valentina, siev., 55 gadi,
grupas lidere, 11.10.2021.). Ka liecina interviju dati, tiesi krievu tradicio-
nala kultara spéj ieinteresét vietéjo mitnes zemes sabiedribu un radit lab-
véligu augsni kultaru dialogam.

Iru tradicionalas kultaras Helovins ir nostiprinajies Rietumu kultara,
it ipasdi angliski runajosajas zemés, ki amerikanu masu kultaras elements.
Tas ir klatesoss ari Somija, kur iebraukuso krievu kopienas loceklu vidé ir
raisijis neviennozimigu attieksmi. Krievu jauniesiem ir savi novérojumi par
iru tradicionalas kultaras svétku globalo izplatibu: “Helovins, protams, ir
Krievija un Somija” (Anna, siev., 20 gadi, studente, 17.11.2021.). Péc gru-
pas lideres uzskatiem, Helovina gadijuma atklajas “asi atskiribas momenti
kultaras kodos, kad principiali nesakrit krievu kultaras kods ar somu
[kodu]. Tad rodas kaut kadi sarezgijumi, it ipasi, kad saduras gimenes
tradicijas, tad... murgi...” (Olga, siev., 52 gadi, grupas lidere, 26.10.2021.).

Pirmkart, atticksme pret Helovinu iezimé robezskirtni starp mitnes
zemes sabiedribu un krievu imigrantiem Somija, kur “visi svin to skolas,
riko pasakumus, ta ir vispariga somu..., visi riko $os svétkus” (Olga, siev.,
52 gadi, grupas lidere, 26.10.2021.). Otrkart, Helovins iezimé uzskatu
dazadibu krievu kopienas loceklu vidé. Grupas lidere, kas organizé Helo-
vina pasakumu sava grupa, skaidroja, ka “ir paris cilveki, kas principiali
nesvin [Helovinu] dazadu pareizticigo religisko apsvérumu deél, nesvin $os
svétkus. Un, luk, bérni, pieméram, mana grupa nenak uz $iem svétkiem,
lai gan més visi kopa tiem gatavojamies” (Olga, siev., 52 gadi, grupas
lidere, 26.10.2021.). Pareizticigas baznicas teologiski motivéta nosodosa
atticksme pret Helovinu tomér nav destruktivi ietekméjusi krievu kultaras
mantojuma saglabasanas grupas un krievu religiskas kopienas attiecibas:
“Ir liela [krievu] diasporas dala, kas apmeklé baznicu, ta organizé diev-
kalpojumus krievu valoda $eit, un ari bérni tos apmeklé. Luk, $ie [bérni]
nenaks svinét Helovinu, bet vini piedalisies citos pasakumos. Tas [Helo-
vins] nav nekam pretruna. Més esam cie$i saistiti, pieméram, organizéjam
nometnes vinu [pareizticigo] baze” (Olga, siev., 52 gadi, grupas lidere,

26.10.2021.).
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Lidzigi ka Uzvaras dienas svinésana, ari Helovina atzimeésana ir faktors,
kas apdraud imigré&juso krievu kopienas loceklu savstarpéjas attiecibas. He-
lovina gadijuma lidere censas radit grupa lidzsvarotu attieksmi pret Siem
svétkiem, lai nerastos nesaprasanas, konflikti un $kel$anas: “Nu, te man
vajag kaut ka lavierét, man nakas kaut ka izskaidrot citiem, kapéc $ie [bérni]
nenaks, ka tas nav nekas briesmigs, ja mums katram ir savas gimenes tra-
dicijas un svétki. Tie ir loti sarezgiti jautajumi, un es domaju, ka katra gi-
mene tos risina citadak” (Olga, siev., 52 gadi, grupas lidere, 26.10.2021.).

Citas grupas lidere ir novérojusi, ka “vienu laiku musgjie, jauniesi, ak-
tivi svingja Helovinu. Bet divus tris gadus pasvingja un tad beidza” (Valen-
tina, siev., 55 gadi, grupas lidere, 11.10.2021.). Vina nevaréja izskaidrot,
kapéc ir zudusi Somija dzivojoso krievu jauniesu interese par Helovinu, bet
to vertéja pozitivi: “Nezinu [kapéc], bet més esam priecigi. Sadi svetki... tie
nav musu svétki” (Valentina, siev., 55 gadi, grupas lidere, 11.10.2021.).

Somija krievu jaunie$u iesaistiSanas Helovina dienas aktivitatés ir iz-
teikti individuals léemums pat taja gadijuma, ja grupa organizé svinésanu.
No interviju datiem var noprast, ka $ie svétki nav ipasi populari Somija,
kur liela dala iedzivotdju ir pareizticigie, tapéc ari krievu imigrantu jauna
paaudze nav aktiva $o svétku svinétaja: “Helovina [..] es nekad netérpos.
Tas ir, es ierados [skola] ka parasti. Kads tur bija baigi satérpies. Bet ta ka
puse skolas netérpas, tad es kaut ka pat nepamaniju Sos svétkos, tie mums
nav kaut ka izdevusies. Bet méginajumi [svinét] bija” (Marija, siev., 19 gadi,
studente, 10.12.2021.).

3. Secinajumi

Svétku kulturas pétnieki ir nonakusi pie dazadiem slédzieniem par
svetku funkcijam, nozimi un struktaru. Svétkiem ir raksturigs socialo vér-
tibu aspekts, jo, pirmkart, tos svinot, rodas kopibas sajita, kas veicina da-
libnieku izpratni par kultiras mantojumu, otrkart, tie palidz pariet no viena
dzives posma citd, nodrosina kultaras tradiciju parmantosanu (Cudny 2014;
Addo 2009; Cocco & Bertran 2021; Perry et al. 2020). Kultaras pétnieku
vidé dominé uzskats, ka svétki ir integrala socialas dzives sastavdala, kas
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veido kultiras pamatu un stiprina socidlas saites. Starp krievu jauniesiem
Somija veiktais pétijums lauj pievienoties uzskatam, ka svétki palidz imig-
rantiem nenoslégties izoléta vidé un ka ar to starpniecibu tiek uzturéta
kultaru daudzveidziba, kam ir sociali pozitiva vértiba (Frost 2016).

Somija dzivojosie krievu jauniesi svétku vértibu saskata to socialas in-
tegracijas, tradiciju parneses un audzinosaja funkcija. Uzvedibas modelu
aspekta pétijuma dati lauj secinat, ka, pirmkart, svinésanas prakse ir sa-
biedribas vai atseviskas tas grupas vitalitates indikators. Krievu imigranti
akcenté savu svétku tradiciju vitalitati, ko uzskata par ipasu savas kultaras
vértibu, kas varétu bagatinat Somijas kultaru, kura intervétie saskata dina-
misma trakumu. Otrkart, pétijums atklaj, ka krievu jauniesi svétku vértibu
saskata kolektivaja svinésani, kritiz&jot somu mentalitaté saskatito indivi-
dualismu.

Antropologu ieskata svétki sniedz stabilitates garantiju, kas ipasi tiek
novértéta musdienu haotiskaja un strauji mainigo apstaklu laikmeta (Svo-
boda 2010; Miller 2017). Somija veikta pétijuma dati liecina, ka svinésa-
nas ierazas un tradicijas veido pastavigu svétku struktaru un repetivitati,
kuras regularitate sniedz stabilitates sajatu krievu imigrantu kopienai.
Svetku ritualiem ir pieskirta ipasa vértiba: tos svin noteikta vidé (majas)
un kopa ar noteiktam personam (gimenes locekliem un draugiem). Pulce-
$anas svinibam lauj aizmirst ikdienas raizes un stiprina gimenes un draugu
emocionilas saites. Jauniesu uztveré svétku galvena vértiba ir saskanas
starp tuviniekiem nodrosinasana, jo vinu svétku atminas dominé prieciga
noskana, garsigs édiens un gimenisks siltums. Intervétie jauniesi ir doma-
jusi par krievu kultaras tradiciju parmantosanu un somu kultaras tradiciju
apgusanu, tapéc intervijas klastija, ka gribétu svinét svétkus sava gimené
un ar saviem bérniem, respektvivi, kadas svétku tradicijas batu parmanto-
jamas, kadas nav saglabasanas vértas, kadas tradicijas butu parnemamas no
somu svétku kultaras.

Stastijumos par Ziemassvétkiem un Lieldienam jauniesi neietvéra at-
sauces uz to religiskajiem aspektiem. Tadéjadi religiskas izcelsmes svéetki
ir zaudgjusi savu sakralo vértibu, toties ir ieguvusi tadu pasu antropo-
logisko vértibu ka sekularie svétki. Somija Ziemassvétku laika ierasto
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davanu snieg8anu krievu jauniesi vérté ka parpemsanas vértu ierazu, ko
labprat praktizé gan sava gimeng, gan draugu vid€, un taja nesaskata svétku
komercializacijas draudus. Nereti davinasanas prakses parnemsana ir mu-
dinajusi mainit ari Ziemassvétku sviné$anas laiku, parejot no Julija kalen-
dara uz Gregora kalendaru. Pieskirot ipasu vértibu gimeniskumam,
gadumijas perioda krievu imigrantu gimenés Somija notiek akcenta par-
nese no Jaungada svinibam uz Ziemassvétkiem.

Svetki palidz buvét sapratnes tiltu starp socialajam grupam, ko noskir
etniska piederiba. Svétku édienu gatavosana, atrasanas pie svétku galda un
kopiga maltite nodrosina komunikaciju radu un draugu vide, palidz spé-
cinat gimenes un draugu kopibu. Lauka darba dati lauj parliecinaties, ka
svétku maltites pavada rituali, kas krievu imigrantu gadijuma ir mantoti
gan no krievu tradicionalas kultaras, gan no padomju sadzives, ka ari par-
nemti no somu kultaras. Krievu jauniesu svétku pieredze liecina, ka krievu
imigranti Somija augstu vérté savas virtuves tradicijas, tas uztur un ari
popularizé mitnes zemes kultira. Tas bagatina Somijas gastronomisko
pieredzi un rada priek$noteikumus sekmigam kultaru dialogam.

Intervijas iegutie dati lauj secinat, ka Somija dzivojosie krievu jauniesi
piedzivo integracijas procesu, kam ir raksturiga sevis identificésana ar
abam, t. i., mitnes zemes kultaru un izcelsmes zemes kultaru. Tomer jau-
niesi diferencé “krievu” un “somu” svétkus, nereti ari “pareizticigo” un “lu-
teranu” svétkus. Turklat §is noskirums ir izteikts ari tajos gadijumos, kad
svetki gimene tiek svinéti péc abam tradicijam. Atskiriga mekléjumu par-
svars par kopiga saskatiSanu traucé parvarét kultaru robezas un veicina
krievu kultaras noskirsanu no mitnes zemes kultaras. Svétku dalijums péc
kritérija “musu” un “vinu” svétki lauj identificét kultaru konflikta draudus,
ko rada vértibu sadursme. Spilgts piemeérs ir Helovina diena, kuras svine-
$ana jauniesi saskata konflikta draudus ari pasa krievu imigrantu kopiena.
Konflikta draudi ieziméjas ari Uzvaras dienas gadijuma, kuras svinésana ir
ideologizétas izvéles un “tradicijas tiranijas” (Marti 2004) iezimes. Dala
krievu imigrantu 9. maija ritudlos saskata savas identitates markieri, tur-
pretim jauniesi, kas pauz vienaldzibu pret §iem svétkiem, akcenté savu
piederibu Somijas kultarai. Apzinoties, ka konflikts atstatu smagas kon-
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sekvences krievu imigrantu kopiena, grupu lideri apzinati mégina rast
lidzsvaru starp pretéjos vektoros orientétim vértibam.

Imigrantu kultaras identitates veido$anas nereti tiek traktéta ka binara
izvele: iecelotdji sevi identificé vai nu ar mitnes zemes kultaru, vai ari ar
savas etniskas izcelsmes kultaru. Turklat tiek noradits uz tiesi proporciona-
lam attiecibam: jo stipraka piesaiste mitnes zemes kultirai, jo vajaka saikne
ar etniskas izcelsmes kultaru. Sada pieeja ir kritizéta ka parlicku vienkar-
$ota, jo starpkultaru attiecibu studijas liecina, ka identitates veido$anas
procesa ieziméjas sarezgitaki modeli (Berry 1980; Berry 1984; Berry 1997;
Phinney 1990; Phinney et al. 2001). Svétku kultara ir komplicéts feno-
mens, kas skar vairakus socialas dzives limenus — etnisko, nacionalo, lokalo
un globalo. Somija dzivojoso krievu jauniesu piemérs ilustré daudzslanainu
svetku pieredzi, kura paraléli vésturiskas atminas (Uzvaras diena) un et-
nisko pamatvértibu péctecibai (Maslenica) ieziméjas integracijas (Somijas
Neatkaribas diena, Jubannus), globalizacijas (Ziemassveétki, Lieldienas),
komercializacijas (Jaungads) un masu kultaras (Helovina svinésana) slanis.

Finanséjums: Raksts izstradats Jiveskiles Universitites (Somija) viespét-
niecibas programmas granta Nr. 444/13.00.05.00/2021 ietvaros.
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Abstract

The article analyses the views on festivity celebrations of Russian
youth living in Finland, emphasising that festivities as an indicator of
cultural identity can help to understand the formation of immigrants’
identity. Part One of the article explains data collection methods and de-
scribes the methodology used in the research. Part Two of the article
contains data analysis of qualitative interviews (n=16). This analysis reveals
the experience gained by young people when celebrating various secular
and religious festivities. Findings on the social and cultural values that
young people see in celebrating festivities conclude the article. Russian
youth living in Finland recognise that the value of festivities is determined
by the role they play in social integration, transfer of traditions and edu-
cation. The forming of the cultural identity of immigrants is usually re-
garded as a binary choice: immigrants identify themselves either with the
culture of their host country or with the culture of their origin. The study
carried out in Finland among Russian immigrants suggests that the pro-
cess of identity formation is more complex. The interview data lead to the
conclusion that young Russian people living in Finland experience an
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integration process characterised by identifying themselves with both cul-
tures, i.e. the culture of the host country and that of their country of ori-
gin. The example of Russian youth living in Finland illustrates a
multi-layered experience of festivities. In parallel with continuing histo-
rical memory and ethnic fundamental values, the layer of integration, glo-
balisation, commercialisation and mass culture is becoming more apparent
in their experience.

Keywords: festivities, celebration of festivities, social and cultural values, iden-
tity, identity formation
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KULTURA KA VERTIBA UN KULTURAS VERTIBAS
JAUNIESU UZTVERE: PETIJUMA REZULTATI
FORMALAS IZGLITIBAS IESTADES

Bidama etniski, vésturiski, religiski, politiski un citadi nosacita, kultira ir vispar-
cilvecisku vértibu glabataja un generétaja — tas nodrosina cilvéces vienotibu, individu un
naciju saprasanos, neskatoties uz etniskajim, religiskajam u. c. atskiribam. Misdienu
Latvijas likumdosand kultira tiek uzskatita par svarigiko vértibu, kas veido ndcijas
identitates kodolu un kam piemit neierobezots valsts ekonomiskas attistibas potencials.
Ari izglitibas dokumentos kultiira minéta ka nozimiga vértiba, par kuru izglitibas pro-
cesd skoléniem javeido izpratne. Skolas uzdevums, kas definéts izglitibas standartos un
izglitibas politikas dokumentos, ir radit bérniem un jauniesiem visaptverosu izpratni par
tadam veértibam ka dziviba, cilvéka ciena, briviba, gimene, laultba, darbs, daba, kultira,
latviesu valoda un Latvijas valsts, veidojot vértéjosu attieksmi un atbildibu par sevi un
savu ricibu. Veikta petijuma par cetrpadsmit- — astoppadsmitgadigo jauniesu kultiras
vertibu izpratni rezultati lauj ne tikai labak izprast jauniesu vertibu sistému un vinu
darbibas iemeslus un motivdciju, bet ari raksturot, kd vini jitas dazadu kultiru lidzds-
pastavésanas apstakjos un ka vini definé savu kultiiras piederibu, nemot par pamatu sev
nozimigas vertibas. Raksta mérkis ir analizét jauniesu kultiras uztveri un vipu viedok-
Jus par kultiiras vértibam un noteikt, ka jauniesu minétas kultiras vértibas korelé ar
politikas planosanas dokumentos un izglitibas standartos minétajam prioritatem kultiras
vertibu apguve. Informantiem kopuma ir svarigas gan lokalas, gan regiondlas un nacio-
nalds kultiras vértibas, kuras noteiktas politikas planosanas dokumentos un izglitibas
standartos, ka, pieméram, tolerance, lidzdaliba, komunikacijas prasme.

Az‘slégwdrdi: kultiras vértibas, jauniesi, izglitiba, politikas planosanas dokumenti
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levads

Individa, ka ari lielakas vai mazakas kopienas vértibas pastav un atkla-
jas noteiktas kultaras ietvaros. Kopienas limeni kultaras vértibas veido
savdabigu nerakstitu likumu kopumu, kas jaievéro, dzivojot attiecigaja
kopiena (Hofstede 1980; House 2004). Tie ir dzives pamatprincipi, kas
ietekmeé to, ka cilveéki uztver procesus un objektus un ka vini rikojas sa-
skana ar saviem uzskatiem (Schwartz 1992). Kaut ari cilvekam ir univer-
silas motivacijas (pieméram, biologiskas un socialas vajadzibas), kas ir
kopigas neatkarigi no dzivesvietas un kultarvides (Schwartz & Sagiv
1995), tomeér vertibas tas varié un parver$ attieksmeé un darbiba atkariba
no individualam vai kolektivaim interesém. Ikdienas apstiklos cilvéki ne
vienmer apzinas sev svarigakas vértibas, tas atklajas vinu darbiba un uzve-
diba, nosaka prieksstatus par labo un Jauno, normu un antinormu. Veértibas
un kultara ir jédzieniski ciesi saistiti. Vértibas veido kultaras kodolu. Un
pati kultara (un tas veidojosie komponenti) ir uzskatima par vértibu, vien-
laikus ta veido ari individa un sabiedribas vértibu sistému, jo cilvéka vér-
tibas liela méra ir atkarigas no konkrétas kultarvides, kura vin§ majo.

Kultaras vértibu pétijumos ir sastopamas divas pretéjas pieejas — ana-
lizét kultiras vértibas noteiktas valsts ietvaros (Hofstede 2001; Kirkman
et al. 2006; Kirkman et al. 2017) vai akcentét individu ka unikalas vértibu
sistémas neséju (Triandis 1980; Triandis 1994; Triandis & Gelfand 1998;
Lee 2000; Shavitt & Barnes 2020). Kritizgjot pieeju par noteiktas valsts
ietvaros veidotas kultiras homogenitati un vienotibu, pétnieki piedava aiz-
stat valsti ar kopienu, uzskatot, ka tai piemit lielaka homogenitate neka
valstij. Kopienas kultira balstas kopigajas atminas, simbolos, izjitas un
tradicijas. Tadejadi tiek pieteikta ideja par to, ka vienotas kultaras vértibas
ir raksturigas noteiktam cilvéku kopumam ar lidzigiem uzskatiem — ta var
but jebkura lielaka vai mazika kopiena. Izvéloties vienu no minétajam
pieejam pétijuma realizacijai, pastav draudi nesaskatit kidu nozimigu as-
pektu, ko nosaka respondentu individualas vai kopienas ipatnibas. Saja
pétijuma tiek pienemts, ka dazadu individu ipatnibas vienas valsts ietvaros
var but loti atskirigas. Tai pasa laika valstij ir nozimiga loma iedzivotaju
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vértibu sistémas veidosana — valsts ideologiska, politiska, sociala sistéma,
ka ari vésturiskas ipatnibas nosaka tas iedzivotaju kultaras vértibas, socialo
uzvedibu, uzskatus, tradicijas un citas vértibas.

Masdienu pétnieki uzskata, ka kultara ir dinamiska, ta pastavigi attis-
tas, mainds un korelé ar apkartéjo vidi (Hall 2000; Halbert & Chigeza
2015). Sava nesenaja gramata, kas dekonstrué kultaras identitasu esencia-
lismu un kopéjo ideju par Rietumu/Eiropas/kristiesu kultaru, Entonijs
Apiahs (Appiah) uzskata kultiru par kosmopolitisku attélu, kura katrs ele-
ments ir atdalams no paréjiem. Vinaprat, kultaras prakses un objekti ir
mobili, tie tiecas atdalities un izplatities, tadé] kultara klast daudzveidiga
un mainiga ne tikai kopuma, bet katra tas atseviska aspekta (Appiah 2018,
207-208). Tadel ari individa un kopienas kultaras vértibas, kas tiek ap-
gutas socializacijas un kultaras attistibas gaita, strauji mainds un attistas
(Feather 1988).

Analizé&jot musdienu sabiedribas kultaras vértibas, jauniesi tiek uzska-
titi par ipa$i nozimigu grupu, jo vini veidos sabiedribas nakotni, vini ir
jutigi pret socialajam parmainam, gatavi tas uztvert un mainities un ir ari
socidlo parmainu virzitaji. Tai pasa laika jauniesi ir viena no sociali neaiz-
sargatakajam grupam, kuras vértibu sistéma ir paklauta dazadam ietek-
mém, kas ne vienmer ir pozitivas un vérstas uz attistibu (Kenway & Bullen
2008; Edwards & Usher 2008; Burbules & Torres 2000). Tadél masdienu
strauji mainigaja kultara ir nepiecieSams pievérst ipasu uzmanibu bérnu
un jauniesu kultaras vértibu sistémas veido$anai. Lai to daritu mérktiecigi,
ir svarigi zinat un izprast jaunie$u uzskatus par viniem nozimigakajam
kultaras vértibam. 2018.-2021. gada tika ieviests Eiropas Komisijas at-
balstitais Eiropas Savienibas pétniecibas un inovacijas programmas “Ap-
varsnis 2020” projekts “Kultaras mantojums un identitates nakotnes
Eiropa — CHIEF” (Cultural Heritage and Identities of Europe’s Future), kura
istenosana starptautiskaja konsorcija, kas apvienoja zinatniskas institacijas
no devinam valstim (Apvienotas Karalistes, Horvatijas, Gruzijas, Turcijas,
Spanijas, Slovakijas, Indijas, Vacijas un Latvijas), iesaistijas ari Daugavpils
Universitates Humanitaro un sociilo zinatnu institata pétnieku grupa.
Viens no projekta uzdevumiem bija saistits ar jauniesu kultaras identitates



Alina Romanovska. Kultara ka vértiba un kultaras vértibas jaunie$u uztveré

izpéti, veicot intervésanu formalas izglitibas iestadés un skatot kultiras
izglitibas situaciju politikas planosanas dokumentos. Raksta izmantotas
projekta ietvaros apkopotas intervijas, kuras Latvijas jauniesi izsaka vie-
dokli par, vinuprat, nozimigam kultaras vértibam. Raksta mérkis ir anali-
z&t jauniesu kultaras uztveri un vinu viedoklus par kultaras vértibam un
noteikt, ka jauniesu minétas kultaras vértibas korelé ar politikas planosa-
nas dokumentos un izglitibas standartos minétajam prioritatém kultaras
vertibu apguve. Veikta pétijuma par kultaras vértibu izpratni jauniesu vidé
rezultati laus ne tikai labak izprast jauniesu vértibu sistému un vinu dar-
bibas iemeslus un motivaciju, bet ari raksturot, ka multikulturalaja un
strauji mainigaja vidé jaunie$i definé savu kultaras piederibu, nemot par
pamatu sev nozimigas vértibas.

Pétijuma metodologija

Lauka darbam tika izvélétas tris valsts skolas: viena Riga, viena Dau-
gavpili un viena Daugavpils novada. Visas tris skolas nodrosina pilnu
vidéjo izglitibu un piedava interesu izglitibas plasas iespéjas. Skolu izvéle
tika nemts véra to geografiskais novietojums, apdzivotas vietas ekono-
miska situacija un infrastruktira, iedzivotaju skaits un etniskais sastavs un
noliks bija intervét jauniesus, kas dzivo un macas dazadas socialajas un
kultaras situacijas.

Tika intervéti 60 skoléni no trim Latvijas skolam. Tika veiktas sesdes-
mit dalgji strukturétas intervijas ar jaunie$iem vecuma no 14 lidz 18 ga-
diem. Informanti tika izveéléti péc brivpratibas principa (tas ir, skoléni
varéja pieteikties intervijai pasi péc tam, kad intervétajs iepazistinaja klasi
ar projekta mérkiem un uzdevumiem, ka ari ar intervijas ipatnibam),
nemot vérd vecuma (katra skola tika intervéti Cetri viena vecuma jauniesi)
un dzimuma lidzsvaru (katra skola tika intervétas desmit meitenes un des-
mit zéni). Tika ievérots ari etniskas dazadibas princips.

Dalgji strukturéta intervija tika izvéléta ka piemérotaka pétijumam, jo
ta lauj pétniekiem skatit situicijas dalibnieku acim, uztvert vinu intencio-
nalitati, interpretacijas un atsifrét nozimes dazadas sarezgitas situacijas
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(Cohen et al. 2000). Respondentiem tika lagts pasiem izvéléties sev psei-
donimu, izdomajot tadu, kas intervésanas laika $kita viniem atbilstoss.
Jauniesi izvélgjas galvenokart kadus personvardus, kas nav vinu vai gime-
nes loceklu personvardi. Tika izvéléti ari pseidonimi, kas apzimé prieks-
metus (pieméram, Krésls, Klavieres), nodarbosanos (pieméram, Peldétajs,
Maugzikis), kultira un vésturé nozimigas personas (pieméram, Karlis
Markss, Aspazija).

Intervijas tika transkribétas un kodeétas latviesu valoda, izmantojot
NVivo 12 programmatiru. Kodgjot datus, tika izmantota induktiva me-
tode, kas noteic, ka, analiz&jot intervijas, ir svarigi koncentréties tiesi uz to
tekstu, nepiemérojot nekadus ieprieksgjos analitiskus modelus vai piené-
mumus, kas var bat no teorétiskas literatiras vai citam paradigmam
(Charmaz 1996).

Lai izveidotu sakotngjos kodus, divi pétnieki neatkarigi kodéja triju
interviju transkripcijas. Kodi tika salidzinati, apspriesti un apvienoti sakot-
néja kodésanas koka ar divu limenu kodiem. Péc sakotnéja kodésanas koka
izveides viens pétnieks turpindja kodét paréjas intervijas. Interviju tema-
tiska analize tika veikta, izmantojot iterativu, induktivu pieeju. Saskana ar
iepriek§ minéto pétijuma mérki Saja raksta tiek analizéti tikai tie tematis-
kie kodi, kas ietver informaciju par jauniesu kultaras vértibu sistému un
vinu prieksstatiem par piederibu Eiropas telpai, valstij, regionam vai no-
teiktai vietai.

Kultdras véertibas Latvijas politikas planoSanas dokumentos
un izglitibas standartos

Masdienu Latvijas likumdosana kultara tiek uzskatita par jomu, kurai
ir nacionalo savdabibu veidojo$as un nacijas attistibu veicino$as ipatnibas.
Latvijas ilgtspéjigas attistibas stratégija lidz 2030. gadam, kas par metodi
izmanto nacionalo bagatibu jeb vértibu pieeju, kultara tiek uzskatita par
svarigako veértibu, kurai ir neierobezZotas izmantojamibas iespéjas: “Latvijas
nakotne ir javeido uz tadu vértibu pamata, kas neprasa fizisko resursu
talaku intensivu izmanto$anu, bet saknojas ilgtspé&jas potenciala. Tiesi
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kultara ir viens no resursiem ar neierobezotu ilgtspéjas potencialu. Kultara
ietver sevi mantotas, cauri laikiem saglabajusas kulturas vértibas, attistas
un turpina veidot nacijas identitates kodolu. Tadas vértibas ka radosums,
zinasanas, atvértiba jaunajam un tieksanas uz izcilibu vairo ikviena cilvéka
un Latvijas kopéjo cilvekkapitala vértibu” (Latvijas Republikas Saeima
2010). Par nozimigu aktualitati masdienu Latvijas un Eiropas politiskaja
diskursa ir kluvis kultaras vértibu izmantojums valsts ekonomiskas attis-
tibas sekmeésanai, parorienté$anas no resursus patéréjosas industrijas uz
radoso industriju. Ekonomiskas nestabilitates apstaklos, kad daudzas so-
cialas grupas jutas apdraudétas, par resursu ar neierobeZotu potencialu tiek
uzskatita kultara. Ilgtermina plano$anas dokumenti Latvija tiecas balstit
valsts turpmako attistibu uz tadu vértibu pamata, kas rada mazaku spie-
dienu uz fizisko resursu izmantosanu. Si pieeja izvirza priekdplana cilvek-
kapitala vértibu un potencialu un uzsver radosumu, atvértibu jaunajam,
toleranci un sadarbibu (kas veicina gan kultaras attistibu, gan socialo
kohéziju). Tomér politikas dokumentos, kuru meérkis ir noteikt kultiras
vértibu saglabasanas un izplatiSanas stratégijas, ir vérojamas sabiedribas
kultaras pratibas attistibu kavéjosas neskaidribas un pretrunas, tostarp, ne-
tiek akcentéta jaunie$u kultiras pratibas attistiba un vinu loma kultaras
veértibu saglabasana.

Oficiali akcentéto kultaras nozimi un kultarpolitikas prioritates Lat-
vija ir noteikusi dazadi faktori: valsts kultarvésturiskas attistibas ipatnibas,
etniskais sastavs, ekonomiskais potencials u. c. Latvijas valsts kultarvéstu-
riskas un socioekonomiskas attistibas ipatnibas un prioritates 21. gad-
simta nosaka pretéjus kultarpolitikas vektorus, kas, budami savstarpéja
mijiedarbiba, nodrosina Latvijas valsts kultaras neatkartojamibu. No vie-
nas puses, tiek akcentétas nacionalas kultaras vértibas un nacionala iden-
titate, kuras pamatu veido latviesu etniska kultara. No otras puses, Latvija
tiek deklaréta par valsti ar atvértu kultaru, kur tiek respektétas visas et-
niskas kultaras un to vértibas, ka ari par svarigam tiek uzskatitas Eiro-
pas kultaras pamatvértibas — demokratiskums, daudzveidiba, tolerance
un citas. Latvijas politikas planosanas dokumentos Eiropas identitate
tiek aplukota vienota konteksta ar Latvijas nacionilo identitati, ka ari
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regionilo un lokalo piederibu (Ministru kabinets 2022). Politikas plano-
sanas dokumentos paradas vardu savienojums “Latvijas eiropeiska identi-
tate”, kas precizi norada uz cieso saikni starp Latvijas un Eiropas kultaras
vértibu lidzibu. Sajos dokumentos akcentéta dazadu identitates limenu —
transnacionala (Eiropas un globala), nacionala, regionala un lokala — ciesa
mijiedarbiba.

Izglitibas politikas dokumenti un macibu standarti zinama méra pa-
pildina un konkretizé politikas plano$anas dokumentus kultiras joma un
norada, ka Latvijas izglitiba liela méra balstas uz vértibizglitibas pieeju.
Macibu satura vértibu dimensija balstita Latvijas Republikas Satversme,
Vispargja cilvéktiesibu deklaracija un Eiropas Cilvéktiesibu konvencija
noteiktajas veértibas (Laganovskis 2019). Valsts izglitibas satura centra
istenotaja projekta “Kompetencu pieeja macibu satura” (Skola2030) ir at-
runats, ka vértibas veido nozimigu lietpratibas dalu. Tas ir pamats ieradu-
miem, kas, mérktiecigi attistiti, nostiprinas par tikumiem, citiem vardiem,
par nu jau apgitam un sev pienemtam vértibam. Skolas uzdevums ir bér-
niem un jaunie$iem veidot visaptvero$u izpratni par tadam vértibam ka
dziviba, cilvéka ciena, briviba, gimene, lauliba, darbs, daba, kultira, latviesu
valoda un Latvijas valsts, akcentéjot vértéjosu atticksmi un atbildibu par
sevi un savu ricibu. Programma “Skola2030” tiek uzskaititi ari svarigakie
tikumi, kas $aja programma tiek traktéti ka apgitas un ieaudzinatas verti-
bas. Tie ir $adi: atbildiba, centiba, drosme, godigums, gudriba, laipniba,
lidzcietiba, méreniba, savaldiba, solidaritate, taisnigums, tolerance. Tomér
tiek noradits, ka ne vértibas, ne tikumus tie§i iemacit vai ieaudzinit nevar,
tadel pedagogu pienakums un atbildiba ir stiprinat ieradumus (Skola2030).
Valsts izglitibas satura centra vaditajs Guntars Catlaks norada, ka lietpra-
tiba jeb kompetence bez vértibu komponentes nav iedomajama neviena
profesija, jo svarigi ir ne vien tas, ko cilvéks zina un prot, bet ari apzina par
savu zinasanu un prasmju étisku izmantosanu. Kompetenci no zinasanam
un prasmém at$kir mérkis un griba, kas ir balstita vértibas (Laganov-
skis 2019).

Projekta “Kompetencu pieeja macibu satura” (Skola2030) definétas
vértibas pilniba sakrit ar Noteikumos par valsts visparéjas videjas izgliti-
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bas standartu un visparéjas vidéjas izglitibas programmu paraugiem no-
raditajam vértibam, kas ir jaattista, skolénam apgustot visparéjo izglitibu.
Noteikumos noradits, ka apgitas vértibas ir viens no izglitibas gala re-
zultatiem un klast par kritériju noteiktai darbibai — balstoties savas vér-
tibas un cienot citu vértibas, vins rapigi izsver un izvélas pasakumus un
ikdienas situacijas, kuras iesaistities un iesaistit citus, cienpilni pamatojot
savu nostaju, prot atteikties, ja pasakums neatbilst vértibam, un spéj ne-
paklauties grupas spiedienam, paliekot saistits ar tiem, kuriem nepiekrit.
Veértibas un tikumus izkopj, pedagogiem un izglitojamajiem iedzivinot
tikumus savstarpéjas attiecibas un pilnveidojot savu vértibu sistému.
Izglitojamo audzinasanu isteno macibu stundas, klases vai grupas audzi-
natija stunda, arpusstundu nodarbibas, starpbrizos, interesu izglitibas
programmas, dazados izglitibas iestades organizétajos pasaikumos un pro-
jektos (izglitibas iestadé un arpus tas), ikdienas sadzives situacijas, peda-
gogiem sadarbojoties savstarpéji un ar izglitojama gimeni (Ministru ka-
binets 2019).

Tadeéjadi Latvijas izglitibas politikas dokumentos un macibu standar-
tos kultira tiek minéta ki viena no vértibam — blakus dzivibai, cilveka
cienai, brivibai, gimenei, laulibai, darbam, dabai, latviesu valodai un Lat-
vijas valstij. Tomer, izprotot kultaru plasak, visas minétas vértibas var tikt
uzskatitas par kultiras izpausmém. Kultira plasaka izpratné tiek izman-
tota raksta ari turpmak. So izvéli pamato ari padu jauniesu uzskati jau-
tajuma, kas ir kultara. Jaatzime, ka izglitibas politikas dokumentos un
macibu standartos ir vérojama jédzienu dazadiba, apziméjot vienadus no-
jégumus, pieméram, ar vienadu vai lidzigu nozimi tiek minéti vardi “ver-
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tibas”, “ieaudzinatas vértibas”, “tikumi” un citi.

JaunieSu viedokli par kultras vértibam

Defingjot kultaru, jauniesi visbiezak izmanto dazadu kultiras veidu,
procesu un fenomenu uzskaitijumu. Katrs respondents, kas izvélas sadu
stratégiju, min 3 — 5 kultaras fenomenus, kas, vinaprat, veido kultaru.
Visbiezak tiek minétas tradicijas, akcentéjot to nodo$anas svarigumu.
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Savukart kultaras mantojumu respondenti definé ka tradiciju ievérosanu
gadsimtu gaita. Citi biezak minéti kultaras veidi vai fenomeni ir cilveki,
valoda, nacionalas vértibas, maksla, literatira, pilsétas, teatris, religija, kino,
muzeji, tehnologijas, uzvedibas normas un citi. Var secinat, ka par kultaru
tiek uzskatits loti plass procesu un paradibu loks, kas ir raksturigs mus-
dienam. Savukart, defingjot kultaras mantojumu, respondenti akcenté vés-
turisko dimensiju, noradot, ka par kultiras mantojumu var uzskatit tas
vertibas, kuras ir saglabajusas gadsimtu gaita. Tiesi kultaras mantojuma
raksturojuma biezak paradas vards “vertibas”, tadéjadi akcentéjot to svari-
gumu, kas ir pieradits un parbaudits laika gaita.

Izpratne par kultaru jauniesiem ir Joti plasa: “Kultara — tas ir viss, kas
notiek valsti, kada neteikta teritorija. [..] Kultura ir sabiedribas joma, kur
cilveki un vispar tauta izpauZ savu identitati un savas [..] domas un uzska-
tus” (Jola, jauniete, 18 gadi, Daugavpils). “Kultara, manuprat, ir viss, kas ir
tev apkart, cilveki, kuri tevi ietekmeé, tava uzvediba, uzskati, gimenes tra-
dicijas vai varbut ari valsts tradicijas, kuras tu pienem” (Aga, jauniete,
16 gadi, Daugavpils). “Kultura, manuprat, ietilpst vispirms jau maksla, lite-
ratura, valoda, tehnologijas, tas, ka cilvéki uzvedas, pieméram, noteikta
regiona. Ta jau ari ir kultara, manuprat” (Anna, jauniete, 17 gadi, Riga).
“Tas varbut ir kaut kadas darbibas kopums, ko cilvéki dara, kas piemit kaut
kadai cilveku grupai — ka vini dzivo, cik vini ir aktivi, ko vini dara sava
dzive, kadi ir vinu uzskati par dzivi” (Viktorija, jauniete, 18 gadi, Daugav-
pils novads). “Hm.. es nezinu, varbut ta ir kaut kada dvéseles attistiba. [..]
Kultara ir masu dzive un meés saskaramies ar to ikdiena” (Fritz, jaunietis,
17 gadi, Daugavpils). Jauniesi norada, ka kultara ir “viss, kas ir apkart”
(Kresls, jaunietis, 15 gadi, Daugavpils), vini akcenté, ka kulturu veido visas
ipatnibas, kas izpauzas gan konkrétas personibas uzvediba, gan apkartéja
videé. Tomeér ir zimigi, ka tad, kad jauniesi runa par kadam kulturas izpaus-
mém, atbildot uz jautdjumiem par vinu apmeklétajiem kultaras pasaku-
miem, gimenes kultaras aktualitaitém vai tml., vini izprot kultiru daudz
$aurak, minot tikai Joti konkrétus fenomenus un pasikumus, kas ir sabied-
riba atzitas kultaras vértibas.
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Par arkartigi svarigu pieredzi skolas dzivé jauniesi uzskata veiksmigas
savstarpéjas attiecibas un labas attiecibas ar skolotajiem, ka ari komuni-
kacijas prasmju attistibas iesp&jas macibu stundas un arpusstundu pasa-
kumos. Respondenti akcenté, ka veiksmiga komunikacija liela meéra
nodrosina vinu labsajitu skola. Tiesi komunikacijas prasmes ir tas, kas
noderés turpmakaja dzive, savukart specifiskas zinasanas kada noteikta
priek$meta var ari nenoderét nemaz. Pieméram, astonpadsmitgadigais
jaunietis, kas macas pedeja vidusskolas klasé, $adi atbild uz jautajumu, kas,
vinaprat, ir svarigakais skola: “Klasesbiedri, draugi, sarunas ar viniem, kaut
kads kopigs darbs, grupu darbs, jo, manuprat, vidusskola iegutas zinasanas
ir ne ipasi vajadzigas dzivé, bet socialas zinasanas ir vairak svarigas” (Karlis
Markss, jaunietis, 18 gadi, Daugavpils). Savukart cits skoléns norada:

“Skola svarigi ir atrast draugus un but labas attiecibas ar skolotdjiem”

(Tofiks, jaunietis, 18 gadi, Daugavpils novads). Pozitiva komunikacija
ar draugiem, klasesbiedriem un skolotajiem nodrosina ne tikai socialo
prasmju attistibu, bet ari visparigo labsajatu skola, kas ari nosaka, cik veik-
smigs ir macibu process, cik liela méra jauniesi grib apmeklét skolu un cik
liela méra vini ir motivéti macities un apgut prasmes, kompetences un
vertibas. Jauniesi pozitivi vérté tas macibu metodes un arpusstundu pasa-
kumus, kas ir vérsti uz komunikacijas prasmju attistibu, vini norada, ka
$adu aktivitasu vajadzétu but vairak. Par ipasi svarigu iespéju tiek uzska-
tita komunikacija svesvalodas, jo tas palidz atbrivoties no kompleksiem,
rundjot ar arzemniekiem, un sniedz papildus iespéjas iepazit citu valstu
kultaru. Jauniesi atzist, ka vini labprat izmanto iespéju runat ar arzem-
niekiem, kad tie apciemo skolu, ta vini attista savas starpkultaru komu-
nikacijas prasmes, uzlabo zinasanas svesvaloda un iepazist citu kultaru
ipatnibas.

Komunikacijas prasmes veicina tolerances attistibu, ko jauniesi uz-
skata par loti svarigu. Eiropas un Latvijas politikas planosanas dokumen-
tos tolerance tiek minéta ka niakotné nozimiga vértiba, savukart Latvijas
izglitibas politikas dokumentos tolerance tiek definéta ka tikums (tas ir,
apguta un ieaudzinata vertiba). Jauniesi apraksta, ka, kontaktéjoties ar da-
zadiem cilvékiem, kuri doma un ari izskatas citadi un kuriem ir svarigas
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citas kultaras vértibas, tiek attistita tolerance. Vini raksturo apkartéjo cil-
veku kultaras intereses ka loti atskirigas. Tas ir atkarigas gan no jauniesu
personibas psihologiskajam ipatnibam (temperaments, raksturs, konkréta
psihologiska situicija), gan no aréjiem faktoriem (skola, gimene, draugi,
dzivesvieta, masu mediji u. c.). Visparigi raksturojot savas kultaras priori-
tates, draugu uzskatus un atskiribas, neviens respondents nenoradija, ka
vinam var but nepienemama kadas citas kultiras izpausme vai citas dzives
prioritates, vienigais iznémums bija kritisks kadas konkrétas ricibas vai
rakstura ipasibas novértéjums. Jauniesi akcentéja, ka tiesi atskiribas veido
cilvéka personibu, savukart personibu daudzveidiba padara dzivi spilgtaku
un interesantaku, tas sniedz iespéju savstarpéji bagatinaties kontaktgjoties.
Svariga vértiba, kas nosaka cilveka laimigu eksistenci nakotng, ir spéja,
saglabajot personibas ipatnibas, just vienotibu ar apkartéjiem, but toleran-
tiem pret citado: “Cilvékiem var atrast kaut ko kopigu un nav jaskiro sa-
véjie un svesie utt. Tas palidz but vienotiem” (Yan, jaunietis, 18 gadi,
Daugavpils). Jauniesi atzist, ka jaunakajai paaudzei lielaka meéra piemit
iecietiba pret citado: “Manuprat, mana paaudze ir mazliet varbut saproto-
saka tada zina, ka skola es pati personigi neesmu piedzivojusi tadu apbi-
zosanu vai huliganismu. Nu huliganismu tada zina, ka apsauka vai piekauj
citus vienaudzus. Es to personigi neesmu piedzivojusi. Manuprat, ta ir
mazika probléma musdienas neka bija iepriekséjai paaudzei, ka es emu
dzirdejusi” (Aspazija, jauniete, 16 gadi, Riga). Tomeér individualas atskiri-
bas dazreiz nosaka ari to, ka jauniesi nejutas pavisam harmoniski, jo sapigi
izjat savu atskiribu: “Es smaidu visu laiku. “Ko tu — amerikanis? Ko tu te
smaidi?” Un tie$am es sapratu, ka, ja, es atskirigs, man nedrikst smaidit, jo
ta ir pienemts” (Yan, jaunietis, 18 gadi, Daugavpils).

Raksturojot draugus un klasesbiedrus, jauniesi pauda skietami pretéjus
viedoklus, proti, ka vini ir gan loti atskirigi, gan ari loti lidzigi. Lielaka
dala respondentu akcentéja, ka visi jauniesi ir atskirigi, tas izpauzas aréja
fiziologiskaja izskata, gérbsanas stila, interesu dazadiba, rakstura ipatnibas
u. ¢. Tomér bija ari jauniesi, kas noradija, ka nekadu lielu atskiribu starp
viniem nepastav, jo vini visi ir jaunie$i un viniem ir lidzigi uzskati par
dzivi, intereses, vértibas: “Meés esam jauniesi, vieni ir vairak aktivi, citi ne,
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vieniem patik valoda, citiem tehnologijas, bet més visi gribam kaut ko
darit, esam jauni un skaisti, gribam kaut ko darit un daram. Tas ir vissva-
rigakais. [..] Viss paréjais — tas ir tikai tadas mazas atskiribas” (Karlis
Markss, jaunietis, 18 gadi, Daugavpils). Lielakas atskiribas tika saskatitas
starp jaunie$iem un vecakas paaudzes cilvekiem: “Manuprat, musdienu
jauniesi ir [..] ar plasaku skatijumu uz dzivi. Viniem nav stereotipu ka,
pieméram, pieaugus$ajiem” (Besa, jauniete, 15 gadi, Riga). Paaudzu atski-
ribas starp vecakiem un jauniesiem nosaka intere$u dazadibu: “Loti maz
mana kultira ir saistita ar vecaku kultaru” (Karlis Markss, jaunietis,
18 gadi, Daugavpils). Jauniesi daudz vairak jut savu saikni un kopibu ar
draugiem neka ar vecakiem. Tacu, kaut ari ir jutama interesu dazadiba,
tomeér ir vérojama ari cienpilna attieksme pret visaim paaudzém kopigajam
nacionalajam, etniskajam, lokalajam kultaras vértibam. Jauniesi apzinas un
norada, ka ir svarigi saglabat un nodot turpmakajam paaudzém kultaras
mantojumu, tas ir, tas kultaras vértibas, kuras ir svarigas iepriekséjam pa-
audzém.

Gimeni un tradicijas, kas tiek nodotas gimené no paaudzes paaudzg,
jauniesi uzskata par svarigu vértibu, kaut ari saskata dazadu paaudzu in-
tereSu atskiribas: “Noteikti — [apmekléju ar vecakiem] teatri, operu, festi-
vilus. Protams, ar vecakiem tu nebrauksi uz Positivus vai kaut ko tadu, tur
vairak ar draugiem, bet ar vecakiem ir vairak tadi formali pasakumi. Kaut
kada diza kunga svinibas, Latvijas simtgades svinibas ari kopa ar vecakiem
tika svinétas, Dziesmu svétki” (Astroide, jauniete, 18 gadi, Riga). “Meés
parasti svinam svétkus kopa. Biezi vien dodamies kopa gan uz kaut ka-
diem koncertiem, gan uz muzejiem, bet tagad ar laiku jau, manuprat, més
to daram retak, jo man biezi vien gribas pavadit laiku vairak ar draugiem.
Tapéc ne vienmér sanak braukt ar gimeni” (Bauders, jauniete, 18 gadi,
Riga).

Tieksme darboties, aktivitate, ko jauniesi uzskata par viniem rakstu-
rigu ipasibu, ir ieradums, kas rada cienpilnu attieksmi pret darbu un vei-
cina lidzdalibu, kas ir svarigas vértibas un kas tiek akcentétas politikas
dokumentos un izglitibas standartos. Skolas vecuma lidzdaliba visbiezak
izpauzas un aizsikas ka piedaliSanas dazadas kultaras aktivitatés. Lielaka
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dala intervéto jaunie$u ir loti aktivi un ar prieku piedalas dazadas aktivi-
tatés gan skola, gan arpus tas. Dazreiz jaunie$i atzist, ka viniem nepietiek
laika visam, ko vini gribétu darit. ipaéi vidusskoléni (16-18 gadi) akcen-
téja, ka nevar atlauties piedalities visas aktivitatés, kur vini gribétu, tadel
ka loti daudz laika aiznem nodarbibas skola (parasti tas ir lidz pulk-
sten 16.00) un uzdoto majasdarbu pildisana. Savas aktivas lidzdalibas mo-
tivaciju jaunie$iem bija gruti paskaidrot — ta ir vinu dzives neatnemama
sastavdala, ieradums kop$ bérnibas. Tadéjadi var secinat, ka pirmo motiva-
ciju piedalities kadas aktivitatés veido gimene.

Piedalisanas arpusskolas kultaras pasikumos jaunie$iem notiek gan
mérktiecigi vairaku gadu garuma, gan spontanas intereses iespaida — kopa
ar draugiem vai gimenes locekliem vai péc vinu ieteikuma. Daudzi respon-
denti veic kadas mérktiecigas kultaras aktivitates — apmeklé muzikas,
mikslas un sporta skolas, darbojas koros, deju kolektivos un citos interesu
klubos. So nodarboganos respondenti uztvéra ka iespéju, kas sniedz kadas
papildus profesionalas prasmes, kuras, iespéjams, bis noderigas nakotné.
Piedalisanas dazada veida kolektivos un interesu skolu apmekléjums lauj
ari pilnveidot dazadas dzivei noderigas prasmes un spéjas, pieméram, spéju
organizét un pasorganizéties, pilnveidot mérktiecibu, spéju rikoties stresa
situdcijas un citas prasmes.

Dazi jauniesi par pozitivu pieredzi un nozimigu vértibu uzskata pie-
dalidanos brivpratigaja darba. Ipasi populars brivpratigais darbs ir Daugav-
pils novada skolas respondentu vidé. Tas sakas galvenokart ar brivpratigu
palidzibu kadiem pasdarbibas kolektiviem, kuru darbiba jauniesiem bija
zinama jau ieprieks. Jauniesi atzist, ka ir loti patikami palidzét pazista-
miem cilvékiem, kuru darbibas uzdevumus un mérkus tu labi saproti un
atzisti tos par sev tuviem. Jaunie$i ari stasta, ka ir izveidota veiksmiga
motivacijas sistéma un brivpratiga darba uzskaite konkrétajas organizaci-
jas, ka ari valsti kopuma. Tadgjadi var secinat, ka valsts limeni brivpratigais
darbs tiek pozicionéts ka svarigs jauniesu ieradums, kas vélak veido vértibu
sistému, kuri liela nozime ir darbam un lidzdalibai.

Apzinot jauniesu izpratni par Latvijas kultaras vértibam un to sagla-
basanas un nodosanas nozimigumu, tika noskaidrots vinu viedoklis par
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nacionalas piederibas apzinasanos. Lielaka dala respondentu atzina savu
piederibu Latvijas tautai, neatkarigi no vinu etniskas piederibas, kas bija
dazada (visbiezak tika parstavétas tadas nacionalas minoritates ka krievu,
polu, baltkrievu, lietuvie$u), un dzimtas valodas. Visi respondenti, neatka-
rigi no vinu etniskas piederibas, labi runaja latviski un atzina latviesu
valodu un Latvijas kultaru par vértibu. Jauniesi noradija, ka ir svarigi sa-
glabat gan latviesu kultaru, gan etnisko minoritasu kultaru, tadéjadi atzis-
tot multikulturalismu Latvija par vértibu. Dazadas latviesu kultaras
paradibas tiek iepazitas skolas un arpusskolas pasakumos, ko organizé
skolas un klases ietvaros. Savukart etniska kultara tiek iepazita galvenokart
gimené vai attiecigaja kopiena.

Atbildot uz jautdjumu, ko nozimé but latvietim, jauniesi akcentéja, ka
svariga ir nacionala apzina un Latvijas kulttras vértibu apzinasanias. Na-
cionala apzina paredz vienotibas izjutu un lepnumu par savu valsti un tas
kultaru, kas izpauzas ne tikai pasivi, ka cilvéka apzinas sastavdala, bet ari
uzvediba un darbiba — gan dzivojot Latvija, gan arpus tas. “Ir jalepojas ar
tiem cilvékiem, kas ir uzlabojusi Latviju un padarijusi to zinamaku citur
pasaulé” (Bauders, jauniete, 18 gadi, Riga). “Latvietis apzinas, ka vin§ ir
latvietis. Vin$ apmeklé dazadus kultaras pasakumus. Vins nebaidas par
sevi runat ne Latvija, ne citur. Vins lepojas ar savu valodu [..] vin§ pieder
Latvijai un zina, ka $is ir vina muzigi istas majas, un vin§ vienmer Seit
jutisies labi, pienemts un saprasts. Tas, ka més, latviesi ka tadi, esam maza
tauta, mums lidz ar to ta pasaule liekas mazaka. Ja més aizbraucam uz
kadu citu pilsétu, més satiekam kadu radinieku vai draugu pilnigi negai-
diti. Ja, meés visi esam tada kopiena” (Anna, jauniete, 17 gadi, Riga). Viens
no svarigakajiem nacionilas piederibas nosacijumiem ir spéja runat lat-
viesu valoda. Latvietiba respondentiem-jauniesiem lielaka méra asociéjas
ar nacionalo piederibu un nacionalo kultiras vértibu apzinasanos, nevis ar
tautibu.

Eiropas identitati un visiem Eiropas iedzivotdjiem kopigas raksturigas
ipasibas jaunie$iem ir saméra gruti definét; biezi vien pirmais, kas nak
prata, ir geografiska atrasanas: “Vienkarsi nak prata ta Eiropas dala karte”
(Dzinis, jaunietis, 14 gadi, Daugavpils novads). Tomer, vairak iedzilinoties,
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jauniesi atzist, ka Eiropas kultaras telpa ir saskatimas kopigas vértibas
(piemeéram, tolerance un demokratiskums). “Par Eiropu runajot, mums ir
tolerance. Eiropai ir jabut tolerantai, jo musu laika tas ir Joti nozimigi”
(Sergejs, jaunietis, 16 gadi, Daugavpils novads). “Demokratiskumam senas
saknes Eiropa, jau kops Senas Romas. Ir svarigi, ka més varam vélét, izve-
léties un piedalities dazados procesos” (DZentlmenis, jaunietis, 15 gadi,
Daugavpils). Secinot, ka Eiropas vértibas ir svarigas ari Latvija un viniem
personigi, jauniesi atzist savu piederibu Eiropai. Svarigi argumenti piede-
ribas pamatojumam ir saistiti gan ar formalajiem raditajiem (piederiba
Eiropas savienibai, geografiska atradanas), gan ar mentalo tuvibu. Jaunie-
$iem skiet nozimigi, ka Eiropa ir vienota komunikacijas telpa un cilveki
taja veiksmigi sazinas: “Tas noteikti ir tas, ka visi salidzinosi labi sazinas.
Tas, ka vini var sazinaties vieglak. Manuprat, tam valstim, kas ir Eiropa, ir
vieglak sazinaties. Tas, ka meés visi esam salidzinosi lidzigi” (Bauders, jau-
niete, 18 gadi, Riga). Nosaucot sev svarigas Eiropas kultaras véertibas, jau-
niesi min ari popularus arhitektiras piemineklus, pieméram, Eifela torni,
Kolizeju, Pizas torni un citus.

Noslegums

Mausdienu Latvijas politikas plano$anas dokumentos kultura tiek uz-
skatita par svarigako vértibu, kas veido nacijas identitates kodolu un kurai
piemit neierobezots valsts ekonomiskas attistibas potencials. Ari izglitibas
dokumentos kultira tieck minéta ka svariga vértiba, par kuru izglitibas pro-
cesa skoléniem javeido izpratne. Latvijas skolam musdienas tiek izvirzitas
jaunas prasibas, lai tas raditu pamatus tadai nakotnes sabiedribai, kura
cilveki butu gatavi pielagoties mainigiem darba tirgus apstakliem, butu
sociali aktivi, atbildigi un pilsoniski, ka ari spétu veicinat valsts konkurét-
sp&ju. Lai to sasniegtu, Latvijas izglitibas sistéma tick ieviestas vérienigas
reformas visos limenos, tiek akcentéts kompetencu pieejas svarigums, kas
tiesi saistita ar izglitibu kultaras un vértibu joma. Izglitibas politikas do-
kumentos tiek uzskaititas nozimigakas vértibas, kuras jaapgust izglitibas
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procesa. Minétas vértibas ir nesaraujami saistitas ar kultarvidi, kura jau-
niesi dzivo. Skolas uzdevums, kas definéts izglitibas standartos un izgliti-
bas politikas dokumentos, ir veidot bérniem un jauniesiem visaptverosu
izpratni par tadam vértibam ka dziviba, cilvéka ciena, briviba, gimene,
lauliba, darbs, daba, kultura, latviesu valoda un Latvijas valsts, veidojot
vértéjosu attieksmi un atbildibu par sevi un savu ricibu. Kultara $aja uz-
skaitijuma ir izdalita ka atsevigka vieniba, tomér, izprotot to plasak, visas
minétas vértibas var tikt uzskatitas par kultiras vértibam.

Jauniesi tiecas skatit kultaras jédzienu caur subjektivo prizmu un ak-
centé, ka kultaras jédziena izpratne ir katram cilvékam atskiriga, jo ir at-
skirigas vertibas, kuras tiek uzskatitas par svarigakajam. Lai gan pasaulé
eksisté visparatzitas kultaras vértibas, ka ari katrai valstij ir savas nozimi-
gas kultaras vértibas, tomér katra cilveka izpratne par to ir subjektiva, vina
dzives pieredzes un konkrétas dzives telpas noteikta. Tadéjadi jauniesu
kultaras vértibu uztveré atklajas zinatnieku definétas tendences, kur svari-
gas ir gan cilvéka individualas ipatnibas, gan noteiktas kopienas, valsts un
visparcilvéciskas vértibas.

Vértibu jedziena izpratne un uztvere jauniesiem atskiras. Biezi vien,
akcentéjot kadus sev nozimigus kultaras aspektus un fenomenus, jauniesi
varda “vértibas” vieta izmanto kadas aprakstosas konstrukcijas ar vardiem
“svarigi”, “nozimigi”, “interesanti” utt. Vardu “vértibas” jauniesi nereti at-
tiecina ari uz prasmém un kompetencém, kas izglitibas politikas doku-
mentos tiek definétas ka nozimigs posms vértibu apgusana.

Eiropas kultaras nozimigakas vértibas, kas vieno Eiropas iedzivotajus,
péc jaunie$u atzinam, ir daudzveidiba, tolerance (ieklaujot cienpilnu
komunikaciju), demokratija, briviba un lidzdaliba. Daudzveidiba un to-
lerance izpauzas ka daudznacionila Eiropas iedzivotdju sastava cien-
pilnas savstarpéjas attiecibas un ka pozitiva attieksme pret citam pasaules
kultaram. Savukart demokratija un briviba ir Eiropas valstu un Eiro-
pas Savienibas oficialas politikas viennozimiga dominante, kas lauj Eiro-
pas iedzivotdjiem brivi paust savas domas un aizstavét savas tiesibas.
Jauniesiem skiet svariga ari So vértibu vésturiska dimensija, vini min pie-
mérus, ka veidojas Eiropas demokratija, lidztiesiba un citas svarigakas
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vértibas. Jauniesi akcenté, ka eiropietis ir ari nacionalists pozitivaja §i
varda izpratng, jo vin§ zina un vérté savas valsts kultiru un rapéjas par
savas nacijas kultaras vértibu saglabasanu. Nacionala identitate nav
eiropeiskas identitates pretstats, bet gan tas sastavdala. To apliecina ari
jaunie$u kultaras vértibu izpratne, pieméram, tolerance un daudzveidiba,
kas, péc jaunieSu uzskatiem, ir raksturigas Eiropas kultarai un ienem
augstu vietu ari vinu pasu individualaja vértibu sistéma. Lielakoties
jauniesi atzist savu piederibu Eiropas kultarai, tomér Eiropas kultaru un
tas vértibas vini uztver daudz abstraktaka limeni neka nacionalo un
etnisko kultaru. Latviskumu, latviesu tautas tradicijas, dazadus pagatnes
un musdienu kultiras fenomenus jauniesi atzist par sev svarigam nacio-
nalas kultaras vértibam, kuras ir jasaglaba, nododot tas no paaudzes
paaudze.
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Publikacija ir izstradata Eiropas Komisijas atbalstita Eiropas Savienibas pétniecibas
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Alina Romanovska

Culture as a Value and Cultural Values
in the Perception of Young People:
the Results of Research in Formal

Educational Settings

Abstract

The values of an individual, as well as of a larger or smaller commu-
nity, exist and are revealed within the framework of a certain culture.
Being ethnically, historically, religiously, politically, and otherwise deter-
mined, culture is the custodian and creator of universal human values — it
ensures the unity of humanity, and understanding of individuals and na-
tions, despite ethnic, religious, etc. differences. In Latvian policy docu-
ments, culture is considered the most important value, which forms the
core of the nation’s identity and has unlimited potential for the state’s
economic development. Moreover, in educational documents, culture is
mentioned as an important value, an understanding of which should be
formed in schoolchildren during the educational process. The school’s ob-
jective, which is defined in curricula and education policy documents, is
to develop a comprehensive understanding among children and young
people of such values as life, human dignity, freedom, family, marriage,
work, nature, culture, the Latvian language and the Latvian state, devel-
oping an appreciative attitude and responsibility for themselves and their
actions. The results of the conducted study on the understanding of
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cultural values among 14-18-year-olds provide not only for better under-
standing of the value system of young people and the reasons and moti-
vations for their activities but also describe how young people understand
the similarities and differences of different cultures (European, national,
ethnic, regional, local), how they feel in the conditions of coexistence of
different cultures and how they define their cultural belonging on the
basis of values that are important to them. Using the broader understand-
ing of culture as a basis, it can be concluded that local, regional and na-
tional cultural values are important for young people. Young people, on
the other hand, have a rather abstract understanding of European cultural
values. They also cite communication skills, tolerance, and participation as
important values of universal human culture.

Keywords: culture, values, young people, education, policy documents
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Neiders, Ivars 9, 16

Nesaule, Agate 207, 208, 223

Niklass, Mareks 8, 15,151,179

Norisa, Pipa (Pippa Norris) 20, 22-25, 38, 40, 104, 117

Nikisins, Jurijs 8, 15
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Ozers-Pukite, Vera 216
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Parkins, Deivids (David Parkin) 207,212, 224
Pipkaléja, Nora 221
Portess, Alehandro (Alejandro Portes) 46,47, 50,70

Portokarero, Lusjena (Lucienne Portocarero) 80, 98

R
Ramadans, Tariks (7arig Ramadan) 190, 200
Reinberga, Elza 218
Rekvics, Andreass (Andreas Reckwitz) 182,195-197, 200, 202
Roja, Arundhati (4rundbati Roy) 182,183, 185,197,198, 200, 201
Romanovska, Alina 10, 18
Rungule, Ritma 9, 16, 23, 25, 41, 128, 130, 131, 144, 147
S,S
Saundersa, Laura (Laura Saunders) 77,78, 85, 94, 99
Senkane, Silva 9, 16, 23, 25, 41, 128, 130, 131, 144, 147
Stagulane, Anita 10, 17,247, 259
Sterkls, Kristians (Christian Staerklé) 76-78, 84,94, 99
Straumane, Vija 214
Skérstina, Rasa 7, 14
Supule, Inese 6-8, 13-15, 34, 40, 129, 131, 145, 147
Svarcs, Saloms (Shalom Schwartz) 5,8, 11, 15, 18, 73, 80, 81, 83, 93, 95, 99-101,
127,129-131, 133, 136, 137, 144, 147, 148, 263, 289, 293, 310

T
Turlajs, Dainis 168

U,U
Ulmanis, Karlis 25, 243
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Vebers, Makss (Max Weber) 154,155,179, 180
Vilska, Terhi-Anna (7erhi-Anna Wilska) 10,17
Viksnins, Juris 219

Vonga, Melisa A. (Melissa A. Wong) 77,78, 85, 94, 99
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