________ﬁ___

1lozofi1ski




atvijas Universitates
ilozofijas un sociologijas instituts

=
fa
=
- -

Riga
2024



UDK 2+17 (066) (08)
Re 515

Izdevums ir sagatavots Latvijas Universitates Akademiskas attistibas projekta.

Izdevums rekomendéts publicésanai ar LU Filozofijas un sociologijas institita Zinatniskas padomes
2024. gada 28. junija sédes lemumu.

Galvena redaktore: Solveiga Kramina-Konkova
Redaktori: Arta Jane, Liene Pelékzirne
Maketetajs: Miks Kalmanis

Vika dizaina autori: Karlis Konkovs, Matiss Kulis

Vakam izmantots ar maksliga intelekta programmattru NightCafe Creator generéts attéls, kas veidots,
balstoties uz $i krajuma galvenajiem atslégvardiem.

Zinatniskas redakcijas kolégija

Latvijas Universitate:
Dr. phil. Ella Buceniece; Dr. phil. LZA korespondétajlocekle Solveiga Kramina-Konkova; Dr. habil. phil.
LZA akadémike, profesore Maija Kule; Dr. hist. eccl. docents Andris Priede; Dr. habil. phil. Mara Rubene;
Dr. hist. Inese Runce.

Arzemiju locekli:

Ekaterina Anastasova, PhD., Associate Professor, Institute of Ethnology and Folklore Studies
with the Ethnographic Museum at the Bulgarian Academy of Sciences, Bulgaria; Eileen Barker,
PhD., OBE, FBA, Professor of Sociology with Special Reference to Study of Religion, The London
School of Economics and Political Science, U.K.; Gloria Durka, PhD, Professor, Director, PhD.
Program in Religious Education, Graduate School of Religion and Religious Education, Fordham
University, U.S.A; Massimo Introvigne, PhD., Director of The Center for Studies on New Religions
(CESNUR), Torino, Italy; Tonu Lehtsaar, PhD, Professor of Psychology of Religion, Faculty of
Theology, Uniwversity of Tartu, Estonia; Massimo Leone, PhD, Dr. hist. art., Research Professor
of Semiotics and Cultural Semiotics at the Department of Philosophy, University of Torino, Italy;
Sebastian Rimestad, PhD, University of Erfurt, Germany; Dalia Maria Stanéiené, PhD, Professor,
Department of Philosophy and Culture Studies, K/aipeda University, Lithuania

Religiski-filozofiski raksti ir anonimi recenzéts periodisks izdevums ar starptautisku zinatniskas redakcijas
kolegiju. Ta meérkis ir padzilinat lasitaju zinasanas par religisko un filozofisko ideju vésturi, attistibu
musdiends un to vietu Latvijas un Eiropas kultara. Iznak vismaz vienu reizi gada latviesu un anglu valoda.

Religiski-filozofiski raksti pieejami ari Centralds un Austrumeiropas Interneta biblioteka, EBSCO un
SCOPUS datubaze.

Religious-Philosophical Articles is a double-anonymized peer-reviewed periodical with an international
editorial board. It publishes articles to deepen readers’ knowledge and understanding of religious and
philosophical ideas” history, development, and place in Latvian and European culture. It is published at
least once a year in Latvian and English.

Editions of Religious-Philosophical Articles are available in Central and Eastern European Online Library,
CEEOL, and EBSCO and SCOPUS databases.

© Latvijas Universitates Humanitaro zinatnu fakultates Filozofijas un sociologijas institits, 2024
DOI: 10.22364/rfr.35
ISSN 1407-1908



SATURS/CONTENTS

Prieksvards

Par globalizacijas bubuli ........... ... ... .. o L 5
Foreword

On the Bogeyman of Globalisation . ............................... 9

Raksti
Elvira Simfa
Philosophy and Politics. The Case of Kant and Latvian Kantians . . . ... .. 13

Kopsavilkums. Filozofija un politika. Kanta un latviesu kantiesu lieta. . . 36

Volodymyr Volkovskyi, Roman Samchuk
Social Behaviour Patterns in Confempamry Ukrainian Society: Philosophical

Perspective .. ... 38

Kopsavilkums. Sociilas uzvedibas modeli masdienu Ukrainas sabiedriba:

filozofisks skatfjums . . ... ... i 68
Ruta Marija Vabalaité

The Spread of I¢ilhard de Chardin’s Ideas in the Lithuanian Diaspora . . . . . 70

Kopsavilkums. Pjéra Teijara de Sardéna ideju izplatiba

lietuvieSu diaspord . .......ooii 88
Kristaps Zarins

The Manifesto of Ancient Church Law and the Canonization Process of the

Roman Empire . . ... i i 89

Kopsavilkums. Senis Baznicas tiesibu manifests un Romas impérijas

kanonizacijas process . ... ... 107
Juris Jefuni

Latvijas Pareizticigas baznicas kanoniska

statusa problémas (1919-1927) .. ... ..o i i 108

Abstract. Problems of the Canonical Status

of the Latvian Orthodox Church (1919-1927) .. ................... 129

Dalia Senvaityté, Inga Stepukoniené
Pharmacist Kazimieras Aglinskas
and the Lithuanian National Revival: Case Study ... ............... 130
Kopsavilkums. Farmaceits K. Aglinskis un Lietuvas nacionala atmoda. . . . . 148



Solveiga Krimina-Konkova
Gariga preto$anas un tas piemeéri Latvijas Romas katolu baznica

padomjulaika. . ... ... . L 149
Abstract. Spiritual Resistance and Its Examples in the Latvian
Roman Catholic Church during the Soviet Eva . .................... 179

Aleksandrs Simons
A Case Study of The Great Book of Mystery:

A Comprehensive Encyclopedia of the Yi Fate . ..................... 181

Kopsavilkums. Lielas noslépumu gramatas izpéte:

i mazikumtautibas visaptverosa liktena enciklopédija. ... .......... 202
Elizabete Taivane

Globala teologija un religijas hibridizacija:

pluralisms versus ekskluzivisms . ... .......... . ... L 204

Abstract. Global Theology and Hybridization of Religion:

Pluralism versus Exclusivism . . ... ..o 215

Martins Bitans
Rodnija Starka religijas teorija un tas potencialais lietojums musdienu
Latvijas neinstitucionalizéta jauna gariguma izpété socialajas zinatnés. . 218
Abstract. Rodney Stark’s theory of religion and its potential application in the study
of modern Latvia’s non-institutionalized new spirituality in social sciences . . . . 250

Recenzijas

Krista Petrauska
Relativi pasargita dziviba. Recenzija par Agneses Irbes gramatu
“Principiala dzivibas aizsardzibas étika”. . . .......... ... ... ... 251
Abstract. Relatively Protected Life. A Review of Agnese Irbe’s book
“Principled Ethics of Human Life Protection” . .. ................... 264

Tulkojumi
Dzordzs Edvards Mirs

Idealisma atspékosana. Jana Nameisa Veja tulkojums .............. 267

Personu raditajs / Indexof Persons ............................ 291



Solveiga Krimina-Konkova

Religiski-filozofisku rakstu galvena redaktore,
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PAR GLOBALIZACIJAS BUBULI

Virda “globalizacija” pieminésana daudzos rada jatas, kas lidzinas
bailém no bubula, ar kuru vecaki médz biedét mazus bérnus. Vismaz man
bérniba ir nacies dzirdét veciaku bridindjumus no ta briesmiga radijuma,
kurs dzivoja tumsaja skapi starp graimatam un no kura man bija jabaidas.
Tacu kardinajums redzét, kads ir tas briesmigais radijums, kas slépjas
skapi, atklat $o $ausmu patieso butibu izradijas stipraks par bridinajumiem.
Ta més pamazam uzzinam, ka bubulis patiesiba ir iedomatas briesmas.
Masdienas skiet lieki biedét bérnus ar bubuliem, jo ipasi péc tam, kad vini
ir izlasijusi tadas gramatas ka, pieméram, ari latviski izdoto Tolonenas
Tatiki “Aukliti-bubuli”, kas skaidri parada, ka bubuli tikai izskatas biede-
josi, bet patiesiba ir miermiligi un draudzigi.

Protams, butu pargalvigi un parsteidzigi apgalvot, ka ari globalizacija
ir tikai iedomats drauds, ka ta ir tikpat labdabiga un draudziga ka Tuatiki
télotie bubuli. Drizak ir svarigi paturét prata, ka, lai gan mums jabut pie-
sardzigiem pret globalizacijas briesmam, mums ir jaatzist ari ieguvumi, ko
ta mums ir devusi.

Globalizacijas pamata ir pasaules socialo attiecibu un mijiedarbibas
pastiprinasanas ta, ka attali notikumi klast mums tuvaki; tie iegist arvien
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nozimigaku lokalu ietekmi un otradi — tas, kas pirms kada laika ir bijis
nozimigs tikai mums, var klat nozimigs ari tiem, kas dzivo taluma. Pasaule
klast aizvien savstarpéji saistitaka un savstarpéji atkarigaka. Kultaras zina
globalizaciju raksturo ideju, vértibu un kultaras artefaktu apmaina un iz-
platiba, kas veicina ka lielaku viendabibu, ta ari lielaku daudzveidibu. Par
to jau 1962. gada sava gramata “Gutenberga galaktika: tipografiska cilveka
veidosana” (7he Gutenberg Galaxy: The Making of Typographic Man) rakstija
kanadiesu filozofs un mediju izpétes aizsacéjs Marsals Maklaens (Marshall
McLuban, 1911-1980). Lai aprakstitu ideju, ka masu komunikacijas 1i-
dzeklu strauja attistiba lauj ciematam lidzigu domasanas veidu attiecinat
uz visu pasauli, Maklaens pirmo reizi izmantoja terminu “globalais cie-
mats” (global village).

Buatiba pasaules ka globala ciemata analogijas pamata ir ideja, ka, ne-
skatoties uz pasaules plasumu un tas iedzivotdju daudzveidibu, musdienu
tehnologijas ir radijusas savstarpéju saistibu un kopigu pieredzi, kas atga-
dina tradicionilajos jeb parastajos ciematos atrodamo tuvibu. Kaimini pa-
rasti labi pazist cits citu un, visticamak, piedavas atbalstu gan svétkos, gan
tad, kad bus vajadzigs atbalsts un reala palidziba. Sabiedriska dzive cie-
mata veicina savstarpé&jas palidzibas un solidaritates sajutu. Tapéc, rakstu-
rojot dzivi ciemata, biezi tiek uzsvérta ta iemitniekiem piemito$a spéciga
kopibas sajuta.

Saskana ar Maklaenu tiesi $ada kopienas sajuta un savstarpéja saistiba
starp individiem ir tas, kas vieno globalo un parasto ciematu. Ja parasta
ciematd kopibas sajutas pamata ir fiziskais tuvums un ikdienas mijiedar-
biba, tad globalaja ciemata ta rodas no digitalajiem savienojumiem un ko-
pigas globalas pieredzes. Si savstarpéja saistiba parveido cilveku
mijiedarbibu, radot jaunas globalas solidaritates iespéjas.

Globalo ciematu raksturo komunikacijas lidzeklu nodrosinata iespéja
sazinaties lielos attalumos, padarot geografiskas un cita veida robezas
mazak nozimigas. Ari $aja zina $is ciemats lidzinas parastajam ciematam,
kur, pastavot cie§am socidlam saitém starp ta iemitniekiem, tapat biezi
vien nav nozimes telpiskim robezam, pieméram, robezai starp publisko un
privato telpu.
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Ciemi vienmeér ir bijusi vietas, kur tiek saglabata un nakamam paau-
dzém nodota kultaras prakse. Tomeér ciemi var ari piedzivot kultaras ap-
mainu ar kaiminu ciemiem vai, izmantojot, pieméram, tirdzniecibu, ari
daudz talak. Globalais ciemats pastiprina $o apmainu daudz plasaka me-
rogi, veicinot kultaru strauju izplatibu un sajauksanos visa pasaulé.

Parasta ciemata iedzivotaji biezi vien dazadu problému risinasana pa-
laujas cits uz citu un §aja zina ir savstarpéji atkarigi. Tapat globalaja cie-
mata valstis un individi ir arvien vairak savstarpéji atkarigi ekonomiski,
kultaras apmainas un politiski globalas tirdzniecibas, kopigu vides prob-
lemu un kolektivas drosibas problemu del.

Un tiesi tapat ka parastie ciemati saskaras ar tadiem izaicindjumiem
ka resursu ierobezojumi, socialie konflikti un aréjs spiediens, globalajam
ciematam ir savi izaicinajumi, tostarp kultaras homogenizacija, privituma
problémas un globalas krizes un to ietekme.

Veértejot Maklaena skatijumu no vairak neka sesdesmit gadu attaluma,
skiet, ka tas globalais ciemats, kura més paslaik dzivojam, tomér nav gluzi
tads, kadu to bija iedomajies Maklaens, un vél jo butiskak tas atskiras no
ta tradicionala ciemata, kads vél daudzviet lauku apvidos ir saglabajies.
Pieméram, musdienu Eiropu satricinajusi migracijas krize un kar§ Uk-
raina, kas veicina vien eiropie$u nedro§ibu par nakotni, lick apsaubit pat
teorétisku kopienas sajatas un piederibas $ai kopienai pastavésanu kaut vai
viena no globala ciemata teritorijam, jo ik dienu tiek iznicinats tas kultaras
mantojums ar tradicijam un praksi, kas bija saglabajies paaudzu garuma
un, ka jebkura tradicionala ciemata, veidoja un stiprinaja piederibu Eiropas
véstures un kultaras telpai. “Ideja, ka imigracija un multikulturalisms ir
dabiskas un neizbégamas globalizacijas blakusparadibas, ir diskreditéta.
Nabadzigo migrantu ierasanas vairs netiek uzskatita par logiskam darba
tirgus internacionalizacijas sekam, bet gan par “svesinieku invaziju”. Mul-
tikulturalisms vairs netiek uzskatits par liberalas demokritijas iemieso-
jumu, bet gan ka ideologija, kas grauj sabiedribas spéju reagét uz
mazakumtautibu nosodamajam idejam un praksi” (Uitemark 2012,15).
Globala ciemata pastavésana pieprasa globalu solidaritati, un §i prasiba ir
kluvusi par nopietnu problému daudzam Eiropas valstim. Jo ipasi mazas
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valstis un to (tacu ne tikai mazo valstu) pamatnacijas ir paklautas riskam,
ka §is prasibas izpildiSana, kas faktiski tam tiek uzspiesta, var tas iznicinat.

No dzives globalaja ciemata mums nav iespéjas aizbégt. Tomér vai
tie$am vieniga iespéja izdzivot ir sekot Donalda Trampa aicinadjumam uz-
celt augstu Zogu ap savu maju un izlikties, ka aiz Zoga neka nav?

Religiski-filozofiski raksti XXXV atspogulo gan globalizacijas ieguvu-
mus, gan ari izaicindjumus. Pateicoties tam, ka ta Javusi mums pietuvoties
citam kultaram, més, izlasot, pieméram, Aleksandra Simona rakstu, iepa-
zisim ji, vienas no 55 etniskajam minoritatém Kina, kas apdzivo Junanas,
Si¢uanas dienvidu un GuidZou rietumu lauku apvidus, religisko tradiciju.
Jaunakas literataras un starptautiskas pétnieku sadarbibas pieejamiba §i
RFR autoriem Elvirai Simfai, Martinam Bitanam, Kristapam Zarinam un
citiem lavusi veidot savu pétijumu, izvéloties starptautiski aktualakas kon-
cepcijas un pétniecibas metodes. Filozofiskas refleksijas kritisko iedabu
lasitaji iepazis britu filozofa DZordza Edvarda Mara (George Edward
Moore, 1873-1958) klasiskaja teksta Idealisma atspekosana Jana Nameisa
Véja tulkojuma. Vienlaikus globalizacijas izaicindjumus atpazisim, lasot,
pieméram, Ukrainas filozofu Volodimira Volkovska un Romana Samcuka,
ka ari Latvijas religiju pétnieces Elizabetes Taivanes rakstus.

Saja laidiena publicéta ari Kristas Petrauskas recenzija par Agneses
Irbes monografiju “Principiala dzivibas aizsardzibas étika”. Diskusijas par
$o monografiju saskanojas ar sakotnéjo RFR izdoSanas mérki: veicinat
Latvijas sabiedribas interesi par nozimigiem religiski-filozofiskiem jauta-
jumiem.

Izmantotie darbi:

1. McLuhan, M. (1962). The Gutenberg Galaxy: The Making of Typographic
Man. Canada: Toronto University Press.

2. Uitemark, Justus. (2012). Dynamics of Power in Dutch Integration Politics:
From Accommodation to Confrontation. Amsterdam University Press.
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ON THE BOGEYMAN OF GLOBALISATION

'The mention of “globalisation” often conjures fears similar to the bo-
geyman that scares small children. In childhood, my parents frequently
warned me about the dreadful creature living in the dark closet among the
books, striking fear into my heart. However, my temptation to see what
that hideous creature was hiding in the closet, and my curiosity to uncover
the true nature of this supposed horror outweighed these warnings. This
is how I gradually learned that the bogeyman was nothing more than an
imaginary danger. Nowadays, it seems unnecessary to frighten children
with bogeymen, especially after they have read books like Tolonen Tuu-
tikki’s Monster Nanny, which make it clear that such creatures only appear
frightening but are actually peaceful and friendly.

It would be reckless and hasty to assert that globalisation is merely an
imaginary threat, as benign and amicable as the bogeymen depicted by
Tuutikki. Rather, it is essential to be mindful that while we are wary of its
perils, we should also acknowledge the benefits it has bestowed upon us.

Globalisation amplifies the world’s social relations and interactions,
bridging the gap between distant events and increasing their local influ-
ence. What was once only significant locally can now resonate with those
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living far away. The world is evolving into a more interconnected and in-
terdependent entity. In terms of culture, globalisation entails exchanging
and disseminating ideas, values, and cultural artefacts, leading to a richer
tapestry of homogeneity and diversity. In 1962, the Canadian philosopher
and media research pioneer Marshall McLuhan (1911-1980) wrote about
this in his book 7he Gutenberg Galaxy: The Making of Typographic Man.
McLuhan coined the term “global village” to illustrate how rapid mass
communication extends a village-like way of thinking to the entire world,
fostering a sense of unity and shared experiences.

'The analogy of the world as a global village is based on the idea that
despite its vastness and diversity, modern technology has created intercon-
nectedness and shared experiences that resemble the closeness found in
traditional villages where neighbours know each other well and are more
likely to ofter support during holidays and when real help is needed. Vil-
lage community life fosters a strong sense of mutual aid and solidarity.
Descriptions of life in a village often emphasise its inhabitants’ strong
sense of community.

McLuhan wrote that the global village also characterises a sense of
community and interconnectedness between individuals. While in a tradi-
tional village, the sense of community is based on physical proximity and
daily interactions, in the global village, it emerges from digital connections
and shared global experiences. This interconnectedness is reshaping human
interaction and opening up new opportunities for global solidarity.

'The global village is defined by the ability to communicate over long
distances, making geographic and other boundaries less significant. In this
sense, it is similar to an ordinary village where close social ties make spa-
tial boundaries, such as the boundary between public and private space,
often irrelevant.

Villages have always been essential for preserving and passing cultural
practices to future generations. They can also engage in cultural exchange
with neighbouring villages and through trade with places far away. The
global village amplifies this exchange on a larger scale, facilitating the
rapid spread and mixing of cultures worldwide.
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In an average village, the residents are interconnected and often de-
pend on each other to solve various problems. Similarly, nations and indi-
viduals are becoming increasingly interdependent economically, culturally,
and politically in the global village due to worldwide trade and shared
environmental and collective security concerns.

Just like ordinary villages face challenges such as resource constraints,
social conflicts, and external pressures, the global village has its own chal-
lenges, including cultural homogenisation, privacy concerns, and the im-
pact of global crises.

From McLuhan’s perspective, over sixty years ago, the global village
we live in today is not quite what McLuhan envisioned. It is also funda-
mentally different from the traditional villages that still exist in many rural
areas. For example, the migration crisis and the war in Ukraine have im-
pacted Europe, contributing to Europeans’ insecurity about the future.
These events call into question a sense of community within at least one
of the areas of the global village because not only the cultural heritage
with traditions and practices that had been preserved for generations and,
as in any traditional village, formed and strengthened belonging to the
European historical and cultural space, is being destroyed every day. “The
idea that immigration and multiculturalism are the natural and inevitable
side effects of globalisation has been discredited. The arrival of poor mi-
grants is no longer seen as the logical consequence of an internationalising
labour market but as an “invasion of aliens”. Multiculturalism is no longer
seen as the epitome of liberal democracy but as an ideology that under-
mines society’s ability to respond to the reprehensible ideas and practices
of minorities” (Uitemark 2012,15). The global village concept necessitates
global solidarity, which poses a significant challenge for many European
countries. Small nations and their states are especially vulnerable to ad-
verse impacts from this trend, which could potentially lead to their disap-
pearance.

There is no way to avoid life in the global village. However, is the only
means of survival to heed Donald Trump’s suggestion to construct a high
fence around your home and pretend that nothing exists beyond it?

11
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Religiski-filozofiski raksti in the XXXV issue reflects globalisation’s im-
pact, highlighting its benefits and challenges. Thanks to the fact that it has
allowed us to be closer to other cultures, we get to know, for example, the
religious tradition of the Yi, one of the 55 ethnic minorities in China who
inhabit the rural areas of Yunnan, southern Sichuan, and western Guizhou,
by reading the article of Alexander Simons. The availability of the latest
scientific literature and international collaboration of researchers has al-
lowed Elvira Simfa, Martin Bitans, Kristaps Zarins, and other authors of
this RFR to create their research by choosing the internationally relevant
concepts and research methods. We will also acknowledge the challenges
brought about by globalisation by reading the articles by Ukrainian phi-
losophers Volodymyr Volkovskyi and Roman Samchuk and Latvian reli-
gious researcher Elizabete Taivane. Besides, Krista Petrauska’s review of
Agnese Irbe’s monograph Principled Ethics of Human Life Protection is in-
cluded in this issue to support RFR’s original goals of generating interest
in significant religious and philosophical matters within Latvian society.

References

1. McLuhan, M. (1962). The Gutenberg Galaxy: The Making of Typographic
Man. Canada: Toronto University Press.

2. Uitemark, Justus. (2012). Dynamics of Power in Dutch Integration Politics:
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PHILOSOPHY AND POLITICS.
THE CASE OF KANT AND LATVIAN KANTIANS

Abstract

Since the war between Russia and Ukraine and the inflamed conflicts
in the Middle East, mostly around Israel, we see more clearly than ever
that Carl Schmitt must have been right when he tried to define politics
using the categories of friend and enemy. Since the times are such that
they demand to stand with friends against enemies, and if you are not a
friend, you must be an enemy, many people without discrimination, espe-
cially in regions of conflicts and wars, therefore also Latvia, turned out to
be enemies simply because they were no friends. Many people in these
regions turned out to be homeless as the category of home became a po-
litical one. Your home is where your political friends live.

In the year of Kant’s 300th birthday, when conflicting regions and
countries try to appropriate Kant and make him their own thinker, their
friend, and the enemy of the other party, it is interesting to ask whether
Kant would be politically engaged at all. And if not, would he then not
turn out to be homeless since home becomes political?

According to Hannah Arendt, there is an enmity from the philoso-
phy towards politics, and this enmity starts with the trial of Socrates.
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'The lesson Plato learned from the trial of Socrates is that a city (politi-
cal community) is not a safe place for the philosopher. Philosophers have
two options regarding their lives in the city: (I) rule over it or (II) die.
Therefore, the hostile relationship between philosophy and politics be-
gins with Plato, but it does not depend on Plato, the person, or Plato,
the philosopher; instead, such a relationship is determined by the sub-
jects — philosophy and politics — themselves. By their nature, they are not
compatible. According to Arendt — Kant is an exception to this enmity
of philosophy towards politics.

The meaning of Kant’s exceptional position can be interpreted as (a)
Kant understands the problematic relationship between philosophy and
politics, so as a philosopher, he knows to keep out of politics; (b) Kant
knows how to act in politics, knows to engage in it like any other person
who is not a philosopher; (c) Kant is not such an exception to this enmity
towards politics. and interest in politics, as Hannah Arendt would like to
think. In this article, I argue for the latter option (c) — Kant was interested
in politics, and his attitude towards politics resembles a platonic wish to
dominate the sphere of politics. I argue for this option using a specific
interpretation of Kant’s ideas on education. It is a well-established view
among Kant scholars that Kant argues for education to be cosmopolitan
and not have a political dimension. I propose a reading of the Education
text that suggests that Kant’s cosmopolitan education includes a political
dimension and is not only concerned with the moral universe.

By examining the lives and works of prominent Latvian Kantians such
as Teodors Celms, Atis Rolavs, and Rihards Kaulis, we can see the pro-
found consequences of the hostile relationship between philosophy and
politics. Their experiences are a stark reminder of the weighty implications
of this enduring conflict.

Keywords: Immanuel Kant, politics, philosophy
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Since the war between Russia and Ukraine and the inflamed conflicts
in The Middle East, mostly around Israel, we see more clearly than ever
that Carl Schmitt must have been right when he tried to define politics
using the categories of friend and enemy. In “The Concept of the Political
(Der Begriff des Politischen)” Schmitt writes: “The specific political distinc-
tion to which political actions and motives can be reduced is that between
friend and enemy. This provides a definition in the sense of a criterion, not
as an exhaustive definition or one indicative of substantial content. ... The
distinction between friend and enemy denotes the utmost degree of in-
tensity of a union or separation, association or dissociation. It can exist
theoretically and practically without simultaneously drawing upon all
those moral, aesthetic, economic, or other distinctions. The political enemy
does not need to be morally evil or aesthetically ugly; he does not need to
appear as an economic competitor, and engaging with him in business
transactions may even be advantageous. However, he is, nevertheless, the
other, the stranger, and it is sufficient for his nature that he is, in a spe-
cially intense way, existentially something different and alien so that in the
extreme case, conflicts with him are possible. These can neither be decided
by a previously determined general norm nor by the judgment of a disin-
terested and therefore neutral third party.” (Schmitt 2007, 26-27)

Even though Schmitt stresses that one does not have to be considered
evil to be a political enemy, elsewhere he notes himself: “Emotionally the
enemy is easily treated as being evil and ugly, because every distinction,
most of all the political, as the strongest and most intense of the distinc-
tions and categorizations, draws upon other distinctions for support.”
(Schmitt 2007, 27) In other words, the political category “enemy” is rarely
distinguished from moral categories such as bad and evil.

Since the times are such that they demand to stand with friends against
enemies, and if you are not a friend, you must be an enemy, many people
without discrimination, especially in regions of conflicts and wars, therefore
also Latvia, turned out to be enemies simply because they were not friends.
Many people in these regions turned out to be homeless as the category of
home became a political one. Your home is where your political friends live.
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In the year of Kant’s 300th birthday, when conflicting regions and
countries try to appropriate Kant, make him their friend, and the enemy
of the other party, it is interesting to inquire into the relationship between
Kant (and his followers) and politics. Were Kant and his followers true to
the philosophical ideal of independence from earthly matters and free
from politics and therefore politically homeless, or to the contrary — were
they committed to a specific relationship with the political due to Kant’s
kind of philosophy?

One could argue that a philosopher is always homeless. This is Hannah
Arendt’s argument of internal warfare between reason and common sense.
Arendt writes:

“It was the philosopher who of his own accord quitted the city of men
and then told those he had left behind that, at best, they were deceived by
the trust they put in their senses, by their willingness to believe the poets
..., when they should have been using their minds, and that, at worst, they
were content to live only for sensual pleasure and to be glutted like cattle.
'The philosopher’s way of life is solitary, but this solitude is freely chosen
....” (Arendt 1997, 81) Arendt refers to Plato’s words of a “great mind
born in a petty state whose affairs are beneath ... notice” (Arendt 1997,
82). At the same time, in a famous interview with Giinter Gaus on Ger-
man television ZDF in 1964, Arendt claims that since Plato, there has
been a long tradition of enmity between politics and philosophy, she says:
“The expression ‘a political philosophy,” which I avoid, is extremely bur-
dened by tradition. When I talk about these things, academically or non-
academically, I always mention that there is a vital tension between
philosophy and politics. That is, between man as a thinking being and man
as an acting being, there is a tension that does not exist in natural philos-
ophy, for example. Like everyone else, the philosopher can be objective
with regard to nature, and when he says what he thinks about it, he speaks
in the name of all mankind; but he cannot be objective or neutral with
regard to politics. Not since Plato! ... There is a kind of enmity against all
politics in most philosophers, with very few exceptions. Kant is an excep-
tion.” (Arendt 1994, 2) According to Arendst, the lesson Plato learns from
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the trial of Socrates is “that a city is no safe place for the philosopher”
(Arendt 1990, 75). The philosopher has two options when it comes to
their life in the city (therefore, in a political community): either to rule
over it or to die.

Kant is supposedly an exception in this conflict between philosophers
and political actors, but what does that mean exactly? Does it mean that
(a) Kant understands the problematic relationship between philosophy
and politics, so as a philosopher, he knows to keep out of politics? Or does
it mean that (b) Kant knows how to act in politics and knows to engage
in it like any other person who is not a philosopher? Or maybe — (c) Kant
is not such an exception to this enmity towards politics and interest in
politics as Hannah Arendt would like to think. I will argue for the latter
option — Kant was interested in politics, and his attitude towards politics
resembles a platonic wish to dominate the sphere of politics.

Concerning the first two options — a and b — it is relatively easy to
discard option b since Arendt’s argument presupposes that Plato’s enmity
towards politics is not an individual matter but follows from the tension
between philosophy and politics independently from specific philosophers
or political actors. Therefore, if Kant is a philosopher, he is involved in the
conflict of philosophy and politics.

It is considerably more difficult to discard option a — Kant kept away
from politics and treated it merely as an object of philosophical reflection.
In fact, it could be the best established and most popular view on Kant’s
relationships with politics. In the “Critique of Pure Reason,” Kant states
that all his advances in metaphysics are of any interest only to the schools
and never to the broader public, “unsuitability of the common human
understanding for such subtle speculation” (Kant 1998, 118). In the “Con-
flict of the Faculties” Kant writes that what philosophers can tell simple
people is common knowledge wisdoms that one can arrive at without
particular education. Therefore, the people respond to philosophers some-
what as follows: “As for the philosophers’twaddle, I've known that all along.
What I want you, as scholars, to tell me is this: if I've been a scoundrel all
my life, how can I get an eleventh-hour ticket to heaven? If I've broken the
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law, how can I still win my case? And even if I've used and abused my
physical powers as I've pleased, how can I stay healthy and live a long
time? Surely this is why you have studied — so that you would know more
than someone like ourselves (you call us idiots), who can claim nothing
more than sound understanding.” (Kant 1996, 257-258)

People believe that they can expect responses to these questions from
theologians, lawyers, and doctors, and this is why the faculty for theology,
law, and medicine are of interest the politicians and philosophers have to
be allowed by the government to control that the three higher faculties
continue to seek the truth and not subject themselves to pragmatic inter-
ests of people. In short, Kant believes that since philosophy has nothing
to offer to people, it is of no interest to politicians. In “Toward Perpetual
Peace,” Kant writes, “One cannot expect that kings philosophize or that
philosophers become kings. Nor is this desirable, for holding power una-
voidably corrupts the free judgment of reason. Yet both kings and king-
like peoples ..., should not allow the class of philosophers to diminish or
fall silent, but rather should have them speak publicly, for this enlightens
the business of government, and, because by its very nature, it is incapable
of forming mobs and clubs, this class is beyond suspicion of being mere
propagandists.” (Kant 2006, 93-94)

It seems that Kant suggests that a philosopher should refrain from
political affairs and politics should not be concerned with philosophy,
which is not difficult to accomplish because what philosophers do and
how they do it has little to do with people’s interests and politics.

If one considers Kant’s own life, it seems he has lived according to this
position. Interestingly, one can see this position’s traits in the lives of some
prominent Latvian Kantians. The period of the first Latvian Republic
started with the grounding of the state in 1918. It lasted till the occupa-
tion by the Soviets in 1940, interrupted by occupation by Nazi Germany
between 1941 and 1945, and the Soviet occupation continued till the
restoration of independence in 1990. So, these little more than twenty
years of the first independence, when also the University of Latvia was
established, was an intensive period of development of Latvian philosophy
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that was mainly closely related to the universities and academics in Ger-
many. The greatest Latvian Kantian of the time was Péteris Zalite. He
acquired his doctoral degree at the University of Jena, and his dissertation
was on the Kantian notion of freedom. He criticizes Kant’s idea of free-
dom in the spirit of neo-Kantianism. Zalite is an exception to Kant’s
distancing from politics; he is actively involved in all the attempts, accord-
ing to his skills and interests, to promote the idea and reality of an inde-
pendent Latvian state. However, one can relatively safely claim that all the
Latvian philosophers of the day are Kantians. The most famous Latvian
philosopher of the first Republic was Teodors Celms, who is known as a
phenomenologist. Celms studied at the University of Freiburg by Rickert
and Husserl and was praised by Husser] himself. Describing Celms’s par-
ticipation in his seminar, Husserl writes: “As I was able to see for myself,
Mr. Dr. Theodor Celms has undergone a very positive development in the
two years since he completed his doctorate summa cum laude here in Frei-
burg. This semester, he presented himself as a mature philosopher. He was
at the forefront of my philosophy seminar, and with my support, he was
leading the most difficult philosophical discussions. He deserves every
support and gives hope for significant scientific achievements.” (Husserl
1994, 67-68)*

Even though Celms mostly does phenomenology, he is also a Kantian.
He wrote a doctoral dissertation on Kant’s philosophy “Kant’s general
logical conception of the essence, origin, and purpose of the concept
(Kants allgemeinlogische Auffassung vom Wesen, Ursprung und der Aufgabe des
Begriffes)” and obtained doctoral degree in philosophy with summa cum
laude from the University of Freiburg im Breisgau. In his work “Phenom-
enon and the Reality of 1” (Phinomen und Wirklichkeit des Ich), Celms

! In original: “Herr Dr. Theodor Celms hat, wie ich mich tiberzeugen konnte, in den
2 Jahren seit dem hier in Freiburg summa cum laude abgelegten Doktorat, eine hochst
erfreuliche Entwicklung durchgemacht. Er prisentierte sich in diesem Semester als ein
ausgereifter Philosoph. In meinem philosophischen Seminar stand er an der Spitze und
war mit meiner Stiitze bei der Leitung der schwierigsten philosophischen Discussionen.
Er verdient jede Forderung und liflt Bedeutsames an wissenschaftlichen Leistungen
erhoffen.”
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writes: “Immanuel Kant... Every philosophically sensitive soul reacts to
this name. The almost overwhelming monumentality of a highly original,
abysmal world of thought, encompassing all philosophical problems with-
out exception, making radical changes everywhere, and the noble features
of the personality that shimmer through this world of thought — all of this
has a captivating effect even if one does not consider the path taken by
Kant to be the right path.” (Celms 2012, 84-85)? Despite doubting Kant’s
philosophical ways, Teodors Celms tries to move Husserl’s philosophy
closer to Kant and further away from Husserl’s starting point in the ideas
of Franz Brentano, who is, as Celms puts it, Kant’s enemy (Kantfeindlich).
'The Sommersemester of 1929 Celms spent in Heidelberg and participated
in a famous neo-Kantian Heinrich Rickert seminar. Celms also acknowl-
edges Martin Heidegger’s Kant interpretation; he wrote a review on Hei-
degger’s 1930 book “Kant and the Problem of Metaphysics”.

Celms was entirely engaged in philosophy and stayed away from pol-
itics. However, it was not mutual — politics did not stay away from him.
The occupation, first by the Soviets and then by the Nazis, changed the
life of the philosopher. In order to continue his academic work, he had to
take on an administrative position under Nazi occupation; between 1942
and 1944, he was the dean of the Faculty for Philology and Philosophy.
He holds nothing like Heidegger’s Rektoratsrede. Instead, he works on
highly abstract and classical philosophical problems, and in 1943, he pub-
lished a work called “Subject and Subjectivity. Studies of the Subjective
Being (Subjekt und Subjektivierung: Studien iiber das subjektive Sein)”. Be-
fore the second Soviet occupation in 1945, Celms and his family fled from
Latvia. They stayed a while in Germany, where he worked at a university
founded by emigrants from the Baltic states in Hamburg. The situation in

% In original: “Immanuel Kant...Auf diesen Namen reagiert ein jedes philosophisch
irgendwie empfindsame Gemiit. Die fast erdriickende Monumentalitit einer hochst
originellen, abgrundtiefen, ausnahmslos alle philosophischen Probleme umfassenden,
tiberall radikale Wendungen vollziechenden Gedankenwelt und die edlen Ziige der durch
diese Gedankenwelt schimmernden Personlichkeit — all das wirkt hinreiflend, auch dann,
wenn man die von Kant eingeschlagenen Wege nicht fiir die rechten zu halten vermag.”
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Germany was unstable, and Celms wanted to move to America. He asked
Nikolai Hartmann to write a Reference letter for him so he could con-
tinue working as a philosopher in the academic field. Hartmann writes: “I
have known him for more than twenty years as outstanding for his acute
philosophical mind and his untiring continuous written contributions to
the field. ... Today, he is one of the best representatives of the field and is
well respected in the countries of Western Europe. The same thing can be
said for his academic work in Géttingen, of which I have, as his colleague,
first-hand knowledge; it has, from semester to semester, increasingly be-
come an important part of our teaching program at the University of
Gottingen. Celms is also considered by other German universities to be a
leader in his field. For instance, his name was put on the list of candidates
for professor ordinarius at the University of Cologne last year, and it was
only because of financial difficulties that he was not called.” (Celms 2012,
408)

In America, Celms worked until 1975 at Augustana College in Rock
Island, the State of Illinois. He was well respected by his colleagues and
rather popular among students, but he remained a stranger to American
philosophical environment and its problems; he never regained the splen-
dour of someone talented and in the right place and time for his talent to
be expressed — the Splendour he had back in Latvia and Germany.

Another differently great and admirable Latvian Kantian has also
tried to follow Kantian ideals and stay away from the political realities of
his day and had a rather tragic faith. His name was Atis (Otto) Rolavs.
Rolavs was born in 1897, at the beginning of a difficult century for Lat-
vians and the world. He learned about Kant for the first time in 1918 at
the University of Tomsk (Siberia) in the Faculty for History and Philol-
ogy. At the time, philosophy there was taught by Professor Sergey Hessen
from the University of St. Petersburg, and Rolavs recalled that Hessen
showed him the meaning of the transcendental philosophy and “time is
powerless in the world of meaning” (Bankovskis 2009). From now on,
Rolavs is concerned only with the timeless, as represented to him by
Kant’s philosophy. He took on the translation of Kant’s works. By 1934,
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he had translated the “Critique of Pure Reason”; other works followed —
“Groundwork for the Metaphysics of Morals” in 1943, “Critique of Judge-
ment” in 1944, “Prolegomena” 1961, “Perpetual Peace and Six Essays on
the Philosophy of History and Rights” in 1963, “Religion within the
Boundaries of Mere Reason” in 1966, “Critique of Practical Reason” in
1966. In addition to the translations, Rolavs also wrote a monograph with
the title “Immanuel Kant. Life, Work, System” and an impressive Kant
Lexicon. None of his works were published during his lifetime. In his
autobiography, Rolavs writes that the outer expressions of his life he has
never considered to be important; his life was fulfilled by finishing his
work on Kant translations and giving one manuscript of each work to the
Latvian State Library and the library of his native city Liepaja (Bank-
ovskis 2009). During his lifetime, Rolavs never had any academic posi-
tion and was not acknowledged by fellow philosophers. All his life, he
worked as a librarian. He chose this profession already during his studies
in Siberia, and of course, it seemed to him of particular importance that
Kant had also worked as a librarian for six years starting in 1766. Rolavs
compared the hardships of his modest profession with Kant’s working
conditions; he noted that Kant had to work in cold rooms with stone
floor wind running through and no light for only 62 tallers. However,
Rolavs seems content with what little he has to furnish his external life;
he seems even to enjoy it. During his time in St. Petersburg before the
revolution, he writes: “I feel ... humility. How much I have suffered. But
in suffering, I find healing. ... Putting my hands in my pockets from the
cold, I hurried home and consoled myself that two pleasant things
awaited me at home: firstly, I had a piece of bread left from the morning,
and secondly, there was one more cigarette. I ate the bread with particu-
lar pleasure; I even cursed myself that my attention was more attracted
to the book for a moment, and I ate the bread, not feeling the joy of
eating. The cigarette gave me almost more pleasure. .... I am barely alive.
I hold a quill in my hand with difficulty. Fingers are frozen. This morning,
I sold two books, I received 50 kopecks. I bought a newspaper. And now
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I bought cigarettes for the last 35 kopecks.” (Bankovskis 2009)°

Rolavs Kant’s translation leads us to the third and the last Latvian
Kantian I would like to consider in the context of the problem of philos-
opher’s existence in a political sphere — Rihards Kulis. Kalis was born in
1945 as if to fill the place left behind by another Kantian — Teodors Celms.
'The life of Rihards Kulis is tied to the Department of Philosophy of what
is now called the University of Latvia. He graduated from this university
in 1974 as a student and retired in 2012 as a professor. He has not only
worked on the philosophy of Kant and translated Kant’s works, but he has
also extensively studied phenomenology and the works of Edmund Hus-
serl and Martin Heidegger as well as the ideas and works of Karl Raner.
The first Kant translation by Kalis was published in 1988; it was the “Cri-
tique of Practical Reason”. “Prolegomena” was published in 1990; in 2006
a new and revised edition of the translations of the second critique and
the prolegomena was published. The translation of the “Critique of Pure
Reason” was published in 2011, and “Groundwork for the Metaphysics of
Morals” came out in 2020. The contribution of Kalis to the reconstruction
or construction of the Latvian philosophical environment after the resto-
ration of independence was immense. However, in 2010, Kalis, along with
two other Latvian Kantians — prof., Dr. phil. Igors Suvajevs (1963 — 2024)
and prof., Dr. phil. Andris Rubenis (1951 — 2017) — was accused of pla-
giarising the translations of Kant’s works by Atis Rolavs. The scandal —
and it was one — mainly evolved around the “Critique of the Practical
Reason”. Journalists liked the story, and the University administration
initiated a commission of experts to evaluate the translation. That was
peculiar since the only three people who at that time in Latvia could have

* In original: “Sajutu leénpratibu un pazemibu. Cik daudz esmu izcietis. Bet ciesanas
atrodu izdziedinasanos. [..] Sabazis rokas no aukstuma kabatis, steidzos uz majam un mie-
rindju sevi, ka majas mani sagaida divas patikamas lietas, pirmkart, no rita man atlicis gabals
maizes, un, otrkart - vél ir viens papiross. Maizi apédu ar sevisku baudu, pat lamaju sevi, ka
uz bridi mana uzmaniba bija vairak piesaistita gramatai un édu maizi, tik stipri neizjuz-
dams ésanas prieku. Papiross sagadaja man gandriz vél lielaku baudu. [.. ] Esmu tikko dzivs.
Ar gratibam turu roka spalvaskatu. Pirksti nosalusi. Sorit pardevu divas gramatas, sanému
50 kapeikas. Nopirku avizi. Un tagad par pédéjam 35 kapeikam nopirku papirosus.”
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evaluated the philosophical nuances of the translation of Kant’s works
were themselves to be evaluated. The expert commission concluded that
the translation of Kant’s second critique was, in fact, not an original trans-
lation but rather a deep conceptual revision of Rolavs’s translation. Kilis
never agreed with this conclusion. For Kilis, one of his most significant
contributions to Latvian philosophy — translation, or interpretation of
philosophical texts — has never been a matter separated from philosophiz-
ing. In the comments of his translation of “Critique of Pure Reason,” he
writes: “Classical texts are translated not so much because some interested
people would not be able to read them in the original language. To trans-
late means to bring into a culture aother linguistic experience, which un-
doubtedly is also an experience of consciousness and thinking.” (Kalis
2011, 579)*

R. Kaulis was forced to retire from his position at the University, and
even though he never ceased working on philosophical texts as a writer,
reader, and interpreter, many philosophy students who did not have and
will not have a chance to experience him as a philosopher — teacher. One
can say that Kalis also faced a rather political problem — the fear of the
university administration of loud students regardless of what nonsense
they claim.

Looking at the examples of the Latvian Kantians I have mentioned
here, one is tempted to agree that the philosopher is really faced with the
platonic choice — a philosopher cannot peacefully live among other people
in the field of the political, he must either rule over it or be close to the
rulers. Otherwise, he will fall victim to politics and his fellow men. Kant
himself, though, seems to have escaped this destiny. He has managed to
live a life devoted to philosophy free from persecution, even if not entirely
free from censorship, which is a relatively small price to pay for publishing
ideas as revolutionary as his. Does this also mean that Kant did not agree

* In Original: “Klasiku darbi tiek tulkoti ne tik daudz tapéc, ka dala interesentu tos
nespétu izlasit originalvaloda. Tulkot nozimé kada kultara ienest citu valodisko pieredzi,
kas neapsaubami ir ari apzinas un domasanas pieredze.”
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with the old platonic conclusion — a philosopher must either rule or die
— therefore, a philosopher must engage in politics?

There are reasons to believe that Kant was an exception to the platonic
relationship to politics only as far as it concerns his own life and not ac-
cording to his beliefs or interests, as Hannah Arendt seems to think. What
allows us to assume this? Firstly, Kant has no illusions about the nature of
philosophers; they might seem disinterested in worldly affairs and pas-
sions, but in fact, they are rather ambitious and passionate people. In the
Preface of the first Critique, Kant refers to the ambitions of the schools,
and in the Transcendental Doctrine of Method, Kant describes the dis-
cussions of philosophers as fierce struggle and swinging around with
swards (Kant 1998, 647). It is no wonder that in philosophy, one has to
struggle because the philosophical buildings are not built together, but
rather, each philosopher builds on the ruins of the work of the previous
philosophers. In “Lectures on Logic,” Kant writes: “Every philosopher
erects his own building on the ruins of another” (Kant 1992, 260). Unlike
the physicists who see far because they stand on the shoulders of each
other, philosophers can only rely on their own height.

A year after the famous “Perpetual Peace”, in 1796, Kant writes an-
other text “Verkiindigung des nahen Abschlusses eines Tractats zum ewi-
gen Frieden in der Philosophie”. He quotes a nice verse from Abraham
Gothelf Kistner: “Henceforth forever wars shall cease, by acting as the
sage avers; and then will all men live in peace, except for the philosophers.”
(Kant 2002, 456) Why Kant might agree with Kistner’s view on philoso-
phers is clarified by Kant’s idea that there is a physical that is — natural
reason for philosophy. Kant explains it as follows: “... there is also the itch
to use this power for trifling, and after that to trifle methodically and even
by concepts alone, i.e., to philosophize; and then also to grate polemically
upon others with one’s philosophy, i.e., to dispute, and since this does not
readily happen without emotion, to squabble on behalf of one’s philoso-
phy, and finally, united in masses against one another (school against
school, as contending armies) to wage open warfare; this itch, I say, or
rather drive, will have to be viewed as one of the beneficent and wise
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arrangements of Nature, whereby she seeks to protect man from the great
misfortune of decaying in the living flesh.” (Kant 2002, 453) What is
important here is not only the way Kant describes philosophizing as a
natural process, but also and maybe even more so, that Kant thinks phi-
losophizing is also a natural process that presumes to strive for power and
to fight for power. Therefore, the image of the solitary philosopher, de-
tached from matters of the world, does not really match Kant’s image of
a philosopher. According to Kant, philosophers are no less interested in
matters of politics as politics might get interested and involved with phi-
losophers.

If we want to see how Kant is not really an exception from Platonic
ambition of holding political power, whether he agrees with what Hannah
Arendt argues to be Plato’s choice between leading or dying, we should
look at Kant’s ideas on education. It is a relatively well-established view
among Kant scholars that Kant argues for education to be cosmopolitan,
and not have a political dimension. One of the leading scholars of Kant’s
practical philosophy, Otfried Hoéfte, held a lecture in Riga in 2014. The
lecture’s title was “Kultivieren, Zivilisieren, Moralisieren: Kosmopolitische
Pidagogik eines Aufklirers: Kant” It has been published in German and
translated into Latvian. In the lecture and preceding paper, Hofte refers
(Hoffe 2019, 97) to the grounding thesis of Kant’s education theory,
which is: “But the basis of a scheme of education must be cosmopolitan
(Die Anlage zu einem Erziehungsplane muf} aber kosmopolitisch gemacht
werden)” (Kant AA 9, 448). Hoffe claims that the term “cosmopolitan” in
this context does not have a political meaning: “But it does not follow
from this that one takes the well-being of a world state into account;
Global political conditions are not even mentioned in pedagogy” (Hoffe
2019, 98)°. The term “cosmopolitan” refers to the moral nature or order of
the universe. Therefore, the perspective of education is the moral universe
perspective and not even a species-specific perspective, argues Hoffe. 1
would like to propose a reading of the Education text that suggests that

5 In original: “Daraus folgt aber nicht, daf} man das Wohl eines Weltstaates in den
Blick nimmt; globale politische Verhiltnisse werden in der Pidagogik gar nicht erwihnt.”
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Kant’s cosmopolitan education includes a political dimension, and he is
not concerned only with the moral universe.

In the Education text, Kant admits that education is one of the most
significant problems of mankind: “It must be noted that the human being
is educated only by human beings, human beings who likewise have been
educated. ... If someday a being of a higher kind were to look after our
education, then one would see what the human being could become.”
(Kant 2007, 439) Kant continues: “That is why education is the greatest
and most difficult problem that can be given to the human being. For
insight depends on education, and education, in turn, depends on insight.
For that reason, education can only move forward slowly and step by step,
and a correct concept of the manner of education can only arise if each
generation transmits its experience and knowledge to the next, each, in
turn, adding something before handing it over to the next. Two human
inventions can probably be regarded as the most difficult, namely the arts
of government and education; and yet there is still controversy about their
very idea.” (Kant 2007, 441) The problem of education that Kant identifies
here — the slow progress of education since those who educate are not “of
a higher nature” and so can only improve the quality of education they
received by their own experience — this problem resembles the problem of
political development of mankind and suggests why Kant thinks those
two to be the greatest problems of mankind.

'The problem of the political development Kant famously describes in
the essay “Idea for a Universal History from a Cosmopolitan Perspective”.
In the fifth proposition, he states that “The greatest problem for the
human species to which nature compels it to seek a solution is the achieve-
ment of a civil society which administers right universally.” (Kant 2007,
112) And in the sixth proposition: “This problem is both the most difficult
and also the last to be solved by the human species.” (Kant 2007, 113) The
reason why this is the biggest problem for mankind:

“The human being is an anima/ which, when he lives among others of
his own species, needs a master. ... However, where does he find such a
master? In no place other than in the human species. But such a master is
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just as much an animal needing a master. ... The supreme authority must
be just in itself but also a human being. This task is thus the most difficult
of all. Indeed, its perfect solution is impossible: nothing entirely straight
can be fashioned from the crooked wood of which humankind is made.”
(Kant 2007, 113) The “crooked wood” argument points out a vicious circle
problem of human development and even if Kant claims that the nature
has charged us ... with approximating (Kant 2007, 113) idea of the ideal
civil society, it seems that the very point of the sixth proposition is to show
that there is an unchangeable defect to human nature that will make the
complete resolution of the political problem impossible.

The situation with education seems to be different since the problem
is not the possibility of development but rather its speed. It is a slow but
unavoidable process “for behind education lies the great secret of the per-
fection of human nature” (Kant 2007, 444). Moreover, this secret is in the
fact that with every generation, the amount and quality of the skills and
knowledge increases since every generation adds something to it.

The great secret of the perfection of human nature also gives hope
for politics. This is enormously important because “a perfectly just
civil constitution must be the highest goal of nature for the human
species since it is only by solving and completing this task that nature
can attain its other goals for humankind” (Kant 2007, 112). Namely
— no other goals can be achieved unless a “just civil constitution” is
established; this includes what Kant calls “full moralization”. Kant
writes: “... However, very much is still lacking before we can be held
to be already moralized. ... As long, however, as states apply all their
powers to their vain and violent aims of expansion and thus cease-
lessly constrain the slow endeavour of the inner formation of their
citizens’ mode of thought, also withdrawing with this aim all support
from it, nothing of this kind is to be expected because it would require
a long inner labor of every commonwealth for the education of its
citizens.” (Kant 2007, 116) To be precise — moral and political devel-
opment for Kant is reciprocal, but the full moral development can
only happen based on a just society.
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Given the “crooked wood situation”, how is this development possi-
ble? Like all the other metaphors, this metaphor refers to a common point
of two otherwise different things. So, being crooked is this one quality
man shares with a tree. However, unlike a tree, man as a part of mankind
can grow out of being crooked (1) because, in his species, he can outgrow
his limitations as an individual and (2) because he can influence the cir-
cumstances of this growing process. Therefore, it is possible that, unlike
crooked trees, man develops straight and beautiful by being in a civic
union “just as trees in a forest” (Kant 2007, 113).

In the previously quoted passage from Idea, Kant evaluates his own
time (age) in the context of development. Elsewhere, Kant states that a
significant step might be made in the path of the perfection of human
nature, and, therefore, also in the education in his time because “now for
the first time we are beginning to judge rightly and understand clearly
what actually belongs to a good education” (Kant 2007, 439). A principle
that certainly belongs to a good education, according to Kant, is that “chil-
dren should be educated not only with regard to the present but rather for
a better condition of the human species that might be possible in the
future; that is, in a manner appropriate to the idea of humanity and its
complete vocation” (Kant 2007, 442). Further on, Kant writes: “This prin-
ciple is of great importance. Parents usually educate their children merely
so that they fit in with the present world, however corrupt it may be.
However, they ought to educate them better so that a future, better con-
dition may thereby be brought forth. However, here we encounter two
obstacles: 1) parents usually only care for their children to get on well in
the world, and 2) princes regard their subjects merely as instruments for
their own designs.” (Kant 2007, 442) Hoffe explains that in this passage,
with obstacles, Kant means lack of the third and main aim of education,
namely, morality as the true vocation of human beings. Hofte writes:
“Both authorities, the parents and the princes, are doing a lot. Neverthe-
less, Kant misses that decisive goal, which he qualifies as cosmopolitan,
defining the end goal as ‘the best in the world and perfection’ .... In this
context, the three educational goals now appear, which are not to be
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understood as alternative but complementary, and which also build on
each other hierarchically, as they contain growing normative demands.”
(Hofte 2019, 104) So, the problem or the obstacle is not the aim of the
two mentioned instances of education — parents and princes — but rather
the fact that they are not combined or subjected to morality as the nost
significant aim. This is supported by Kant’s statement: “Parents care for
the home, princes for the state. Neither have as their final end the best for
the world and the perfection to which humanity is destined and for which
it also has the predisposition.” (Kant 2007, 442)

It is possible to read this passage on the two obstacles differently,
presupposing that the problem Kant has in mind here is the lack of mo-
rality as an aim and the aims of parents and princes. Namely, the problem
or the difficulty lies in the aims of two other mentioned instances — fam-
ily and state — and it is not the incompleteness of these aims but their
wrongness. The way Kant describes the attitude of the princes towards
their subjects — “princes regard their subjects merely as instruments for
their own designs” — suggests that rather the princes or sovereigns than
the parents are the problem, for the subjects are treated “merely as instru-
ments” and for “#heir own designs”.

Why is the aim of the princes a bigger problem than the one of the
parents? At least two reasons can be mentioned here. (1) The corrupted
world for which the parents educate their children is, for the most part
not their responsibility, and would it be a better world, parents would be
adequate to it, for their motive is not to sustain the “corrupted world” but
to help their children to survive in the world as it is. (2) Unlike that of the
parents, the aim of the prince, as Kant suggested, is not the well-being of
his subjects. His aim does not necessarily have to be in conflict with the
well-being of the subjects, and satisfied subjects might even further it, but
the relationship between the prince’s aim and his subjects’ well-being is
left to a coincidence. Even if the sovereign is concerned about the well-be-
ing of his subjects, we can ask about the nature of this well-being. Instead,
it might be the well-being of cattle in a herd rather than the well-being
of a bee in a hive, which is more appropriate to humans (Kant 2007, 425).



Elvira Simfa. Philosophy and Politics. The Case of Kant and Latvian Kantians

Further text shows that Kant is concerned with the problem of the
princes and the state.

“But from where is the better condition of the world supposed to
come? From the princes or the subjects? Should the latter first better
themselves on their own and meet a good government halfway? If it is to
be brought about by the princes, then the education of the princes must
first become better — an education which for some time has always had
the large defect that in their youth, no one resisted them. However, a tree
that stands alone in the field grows crooked and spreads its branches wide.
By contrast, a tree which stands in the middle of the forest grows straight
towards the sun and air above it because the trees next to it offer opposi-
tion. It is the same with the princes.” (Kant 2007, 443) We can suppose
that in this passage, Kant is not referring to the problem of princes as
individuals but rather to the problem of an unjust society. Like in the sixth
proposition of the Idea Kant is asking — but by whom is the better condi-
tion to be brought about if the princes and the subjects are made of a
crooked wood? Moreover, “better condition” in the context of the princes
- subjects’ relationship is a socially and politically better condition.

Returning to the two mentioned obstacles. I suggest that the difficulty
or the problem that stands in the way of better education that is based on
the principle to educate children in “a manner appropriate to the idea of
humanity and its complete vocation” is not that the aim of the princes is
only political rather than being also a moral aim, but that the princes do
not have the proper political aim. Only when the aim of the princes is to
attain or sustain the rightful relationships among their subjects, and that
excludes the use of them merely as means, can one start to speak about
improving the moral condition. From this, it follows that the mentioned
principle of education also requires resolving a political problem — estab-
lishing a just state and sustaining it.

'The political reading of the education text can be supported by a spe-
cific episode in Kant’s philosophical life in the 1760s, which is related to
his perception of Rousseau. In the “Remarks in the Observations of the
Beautiful and the Sublime” of 1764, Kant states: “I am myself by
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inclination an investigator. I feel a complete thirst for knowledge and an
eager unrest to go further in it, as well as satisfaction at every acquisition.
There was a time when I believed that this alone could constitute the
honor of mankind, and I had contempt for the rabble who know nothing.
Rousseau brought me around.” (Kant 2005, 7)

A famous Latvian Kantian, Karl Ameriks, extensively analyses this
revolution in Kant’s life: “This life-changing turn in Kant’s fortieth year
remains worth investigating concerning what it can reveal about his un-
derstanding of change in general. The passage forces one to ask about the
precise sense in which a special appreciation for time and history may
have thereby become central in Kant’s philosophy, a philosophy that at
first certainly seems oriented primarily toward what is timeless and ahis-
torical.” (Ameriks 2012, 29)

“Special appreciation for time and history” presumes an appreciation
of social and political matters. Kant thinks that Rousseau sees political
problems to be solved by education; he writes: “Rousseau’s education is
the only means of restoring the prosperity of civil society. Since opulence
is increasing more and more, which results in misery, oppression, and con-
tempt for the classes and wars, the laws cannot do anything like in Swe-
den. As a result, governments become more orderly, and wars become less
frequent. Censors should be set.” (Kant AA 20, 175) Kant is very passion-
ate about the goals he shares with Rousseau and is willing to reach them
using such instruments as censorship. The main goal is freedom, but it
does not seem to be philosophical freedom. Kant writes: “Nothing can be
more appalling than the action of one human stand under the will of
another. Hence, no abhorrence can be more natural than a person’s being
against servitude. On this account, a child cries and becomes bitter if he
has to do what another wants without one having made an effort to make
that pleasing to him. He wishes only to become a man quickly and to
operate according to his own will. What new servitude to things must it
arouse in order to introduce that.” (Kant 2005, 11) So “in the choice be-
tween slavery and the risk of death one will have no reservation about
preferring the latter” (Kant 2005, 11).
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Kant also considers social injustice as a problem. He writes: “One talks
so much about virtue. However, one must first eliminate injustice before
one can be virtuous. One must first set aside the luxuries of excess and
everything that elevates me by oppressing others in order that I should
not be one of those who all oppress their own kind. All virtue is impossi-
ble without this decision.” (Kant 2005, 18) We can assume that at this
time in the 1760s, Kant is everything but politically uninterested and
detached from reality. According to my previous considerations, his inter-
est in worldly matters persists, not despite philosophical work but because
of it. More precisely — because Kant is a philosopher, he seems to be in-
terested in politics, and that is not only to say that he was interested in the
actual political processes of his day but also in power, influence, and fame,
in having friends and supporters in the philosopher’s struggle and being
influential by means of the unique philosophical insight. Therefore, if we
turn back to Hannah Arendt and consider in which sense Kant is an ex-
ception to the enmity of philosophers towards politics, it is possible to
argue that he is an exception only partly because of accidental circum-
stances and partly because of certain understanding about possible dan-
gers that can follow from philosopher engaging in politics and wvice versa.
However, he is not an exception to what in the debate on Heidegger’s
Black Notebooks (Schwarze Hefte) Ridiger Safranski once called “philos-
opher’s susceptibility of the seduction of power (Verfiihrbarkeit eines Phi-
losophen durch Macht)”. Namely, the philosophers, contrary to stereotypes
and (to some extent) contrary to arguments of thinkers such as Hannah
Arendt, are rather sensible when it comes to the temptation of power.
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FILOZOFIJA UN POLITIKA.
KANTA UN LATVIESU KANTIESU LIETA

Kopsavilkums

Kops kara starp Krieviju un Ukrainu un uzliesmojusajiem konfliktiem
Tuvajos Austrumos, galvenokart ap Izraélu, més skaidrak neka jebkad
agrak redzam, ka Karlim Smitam bija taisniba, méginot definét politisko
[fenomenu], izmantojot drauga un ienaidnieka kategorijas. Ta ka pasrei-
z&jais laiks pieprasa staties kopa ar draugiem pret ienaidniekiem un, ja tu
neesi draugs, tad tev jabut ienaidniekam, daudzi cilvéki bez diskriminaci-
jas, ipasi konfliktu un karu regionos, ari Latvija, ir kluvusi par ienaidnie-
kiem vienkarsi tapéc, ka vini nav draugi. Daudzi cilvéki sajos regionos ir
izradijusies “bezpajumtnieki”, jo majas kategorija ir kluvusi politiska. Jasu
majas ir vietd, kur dzivo jasu politiskie draugi.

Kanta 300. dzimsanas dienas gada, kad konfliktgjosie regioni un valstis
mégina “piesavinaties” Kantu un padarit vinu par savu domaitiju, draugu
un par otras puses ienaidnieku, ir interesanti jautat, vai Kants vispar varétu
but politiski angazéts? Un ja ne, vai tad vins neizraditos bezpajumtnieks,
jo majas nu ir politiskas?
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Péc Hannas Arentes domam, filozofijai ir naids pret politiku, un §is
naids ir sicies ar Sokrata tiesasanu. Platons no Sokrata tiesas iemacas, ka
pilséta (politiska kopiena) nav drosa vieta filozofam. Filozofam ir divas
iespéjas, kad runa ir par vina dzivi pilséta — (I) valdit par to vai (II) mirt.
Tapéc naidigas attiecibas starp filozofiju un politiku sakas ar Platonu, tacu
tas nav atkarigas no Platona personas vai Platona filozofa, drizak $adas
attiecibas nosaka pasi subjekti — filozofija un politika. Péc savas butibas tie
nav saderigi. Péc Arentes domam, Kants ir iznémums $im filozofijas nai-
dam pret politiku. Kanta iznémumnostijas nozimi var interpretét sadi: (a)
Kants saprot problematiskas attiecibas starp filozofiju un politiku ta, ka
vinam ka filozofam ir jaizvairas no politikas; (b) Kants zina, ka rikoties
politika, prot taja iesaistities tapat ka jebkurs cits cilvéks, kur§ nav filozofs;
(c) Kants nav iznémums naidam pret politiku un interesei par politiku, ka
Hanna Arente vélétos domat.

Saji raksta autore iestdjas par pédgjo variantu (c) — Kantu intereséja
politika un vina attieksme pret politiku atgadina platonisku vélmi dominét
politikas joma. Autore pamato $o iespéju, izmantojot ipasu Kanta izgliti-
bas ideju interpretaciju. Kanta pétnieku vidé ir visparatzits uzskats, ka
Kantam izglitiba ir kosmopolitiska un tai nav politiskas dimensijas. Au-
tore ierosina tadu Izglitibas teksta lasijumu, kas liek domat, ka Kanta kos-
mopolitiska izglitiba ietver politisko dimensiju un vinam nerap tikai
morilais visums. Ievérojamu latviesu kantiesu piemeéri — Teodors Celms,
Atis Rolavs, Rihards Kalis — ilustré filozofijas un politikas naidigo attie-
cibu dramatiskas sekas.

Atslégvardi: Imanuels Kants, politika, filozofija.
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Abstract

'The new war in Europe fostered the study on the features of social
consciousness in Eastern Europe, especially in Ukraine, and all topics re-
lated to this process, from cultural values to patterns of social behaviour.
Rethinking the state of affairs in Russian and East European Studies
prompts us to focus more research attention on Eastern European socie-
ties and the dynamics of social behaviour patterns inherent in post-total-
itarian societies in transition. This is important, in particular, for the
understanding the etiology and causality that determined the victory of
Putin’s regime in Russia and the success and failure of the spread of Rus-
sian propaganda. This is also related to the ambivalence of the assessment



Volodymyr Volkovskyi, Roman Samchuk. Social Behaviour Patterns...

of Ukrainian society, either positive or negative, varying from admiration
for freedom and self-organization of Ukrainian society to devaluation or
disappointment with its paternalism, passivity, and corruption.

'The scholars, working within the methodological framework of polit-
ical philosophy, analyse the confrontation between civil religions (systems
of the political sacred), the concept of the solipsistic (reverse) paternalism
as one of the main features of post-Soviet society, and the impact of the
full-scale war of 2022 - 2024 on the transformation of social values. They
emphasise the importance of studying social behaviour patterns in transi-
tional (post-totalitarian) societies marked by a complex collective trauma
that affects the very foundations of social coexistence and social solidarity,
without which a stable and permanent political bond is impossible.

Keywords: Ukrainian society, paternalism, homo sovieticus, society in transi-
tion, post-Soviet society, post-genocidal society, post-totalitarian society, Postcolo-
nial Studies

Our presentation will focus on the main subject: the basic patterns of
socio-political behaviour in contemporary Ukrainian society. Accordingly,
without claiming to cover the entire bibliographic completeness, we will
try to formulate two opposing positions and the main logical-methodo-
logical problems of understanding the Ukrainian social situation. This
leads us to the discovery of two important features in the social imaginar-
ium: the confrontation of two systems of national-political identity (which
can be called two civil religions or two systems of the political sacred) at
the background of the dominance of a special kind of social paternalism,
which is undergoing a slow process of transformation to European values
of solidarity and subsidiarity.

This task requires answers to the methodological question about the
sources of certain conclusions. Indeed, although we have quite valid
sources for the reconstruction of the object, these sources themselves have
important problems. Sociological institutions give us enough materials to
analyse the main value orientations of Ukrainian society (for it is
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worthwhile to review the history of research at Ukrainian sociological
institutions)'. However, all these studies have one common problem: all of
them (perhaps there are some, for us unknown, exceptions) contain mostly
quantitative rather than qualitative information, or at least provide a little
information about why an individual supports this position rather than
another?.

Our primary concern is with the ideas motivating people, people’s values, and
needs (albeit misinterpreted), which use references and ways of argumentation
connected to larger ideological systems®. A particular interpretation problem arises
when we analyse ideologemes and propaganda in general®. In this analysis, we do
not claim either coverage to be complete or conclusions to be final.

! See, for example: (Razumkov Center; Kyiv International Institute of Sociology;
Institute of Sociology of the National Academy of Sciences of Ukraine; SOCIS).

2 For example, when one talks of a transformation of political preferences of
Ukrainian citizens for 2013 - 2022 (when the share of respondents who chose democracy
and European integration has reached 70% but still there is about 30% of those who are
nostalgic for the Soviet past), one might ask, why are these respondents nostalgic for it?
(Razumkov Center2014; Rating Group 2018; Ukrainska pravda. 2016)

* When a person chooses one or another option, s/he is mainly guided by some of
her own choices, and the chosen option seems to them to be more relevant to their own
fundamental needs. Thus, systems of argumentation are of particular interest to philo-
sophical research, which, taking into account sociological, historical, and psychological
data, abstracts them and tries to grasp via hermeneutical understanding some ideas, val-
ues, and patterns that define, shape, and structure the human worldview. “Philosophy’s
task is the construction and assessment of worldviews”; philosophy, in general, is “the
enterprise of constructing and assessing categorial systems” (Yandell 1999, 3,13).

* For example, when we examine the doctrine of the “Russian world”, highlighting
a list of its postulates (which will be discussed below), we can come across an example
where one of the Russian leading figures directly rejects some of those postulates. Then,
how can a scientist analyse and take into account a source that may be (and most likely
is) deliberately false or outright lying? Therefore, taking into account the whole tradition
of philosophical reflections on the “Russian idea, meaning, lot, the destination of Rus-
sia”, from the Epistle of Philotheus through the historiosophy of Slavophiles, Eurasians,
through Gumilyov and Ilyin, up to the Moscow Methodological Circle of Piotr Shche-
drovitsky, to Dugin’s Eurasian fantasies, Surkov’s postmodern projects, the reflections of
Patriarch Cyril, Putin’s iconic articles on Ukraine, etc., taking into account the practice
of Russian politics and symbolic markers of identity, we can recognize some postulates of
civil religion. To do this, we use both recognized texts of the tradition of Russian histori-
osophy and significant contemporary media texts.
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Among the essential sources for the study are: first of all, sociological
surveys conducted by leading sociological centres, theoretical achieve-
ments in modern Nationalism and Postcolonial Studies, and especially in
the Central and East European context’), the conceptions developed in
the phenomenology and sociology of religion (the “sacred” and the con-
cept of “civil religion”), the approaches used in the social dynamics and the
World Values Survey. Besides all of these sources, the analysis of patterns
of social behaviour and transformation of social values from a philosoph-
ical perspective (which is the task of the article) needs to actively involve
the texts published in the mass media because, in the Ukrainian context,
media analytics is often the place of publication of the most up-to-date
original information on the topic.

This article will be divided into the following logical sub-sections: the
confrontation between civil religions (systems of the political sacred), the
concept of the solipsistic (reverse) paternalism as one of the main features
of post-Soviet society, the impact of the full-scale war of 2022 - 2024 on
the transformation in social values.

1. The battle for the sacred cosmos: not tradition, but inertia

For a long time, it was quite popular in academia to state about “di-
vided Ukraine”, “divided”, “splitted”, or “ambivalent” Ukrainian identity.
The line was drawn between East and West, or between the “orange”
(“pro-European”) and “white-blue” (“pro-Russian”) parts. A perfect illus-
tration of the importance and rootedness of this type of discourse is, on the
one hand, the popularity of an image of Ukraine as a line of a clash be-
tween “European” and “Orthodox-Russian” civilizations (1996), and on the
other hand, the recent demarches of Elon Musk (Euronews 2022), tweeted
a map of the electoral distribution of votes in the 2004 elections, allegedly
hinting at the deep-rooted division and “belonging” of the southern and

)«

eastern parts of Ukraine to Russia’s “natural sphere of influence”.

5 See References.
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However, after the Revolution of Dignity, the events of 2013-2014,
the Russian invasion, and the results of the 2014-2015 elections, and fi-
nally, after the full-scale invasion, it has become more common to claim
that the Ukrainian nation is no longer divided or ambivalent but is finally
formed and defined as a nation with a European identity. This young na-
tion is confronting the doctrine of the “Russian world”, the Russian im-
perialist ideology that legitimizes the hybrid war. However, we claim,
referring to a pool of scholars (Yasna et al. 2016; Yakubova et al. 2016;
Poshyvaylo (ed.) et al. 2019; Poshyvaylo (ed.) et al. 2020, Volkovskyi
2021a), that such thing as “split Ukraine” did not ever exist; instead, we
need a clearer and more distinct methodological and terminological
toolkit to correctly comprehend the worldview and cultural processes that
have been occurring in Ukraine and Eastern Europe.

Our first claim is the confrontation of two great metanarratives, or
civil religions (say, Ukrainian and Russian-Soviet). So, there is not and has
not been a confrontation between regional identities within Ukraine that
could serve as a ground for civil confrontation or war.

Our second claim is that this confrontation can be described in terms
of a confrontation between two nation-building projects with respective

4

narratives and ideas (Volkovskyi 2020) via the notion of “civil religion’
(Bellah 1967) and “sacred cosmos” (Berger 1969), as the anti-colonial
struggle with the Empire striking back.

Our third claim is that Ukrainian (and wider any post-Soviet society)
can be described using three terms: (post)colonial, (post)genocidal and
(post)totalitarian. So, it might be approached with the ways of the therapy
of complicated PTSD and the methods developed in the context of the
Holocaust Studies.

Regarding the first thesis, the verification criterion is primarily to dis-
tinguish the central points of the fulcrum of identities clearly. For exam-
ple, regional confrontation implies the clash of two identities that
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primarily emphasise the value associated with a particular region®. The
typical civil war is associated with the confrontation of two opposing vi-
sions of the future of the same political body, the ideal example of which
is the United States before 1861, Spain before 1936, or Russia in 1917.
Such cases can be described as “regional struggle for independence” (in the
first case) or “civil war” (in the second one).

Instead, this is completely inapplicable to the case when there is a
clear and concrete national state identity, and the opposing identity is
associated not so much with a specific region but rather with another state
and has its imaginative centre in another state. For example, in Ukraine,
there has always been a group of people who defined themselves as “lo-
cals”, associating themselves with a particular region. The share of such
people is not growing in the direction of “pro-Russian” ones — it is no less
high in Polissia or Transcarpathia. However, the conflict has unfolded
precisely around Russian loyalty, which is not based on regional identity:
in particular, pro-Russian militants in Donbas or Odesa have never taken
seriously the idea of complete independence of their region (Zimmer
2007). They did not talk about the real independence of, say, Odesa or
Crimea from both Ukraine and Russia. The so-called “independence” was
perceived only as a transitional stage to the “return to the home harbour”,
and the Crimea scenario was perceived as ideally desirable.

In this case, one can speak of secessionism for the benefit of a neigh-
bouring state pursuing an imperialist policy of collecting lands according to
the criterion “one language — one people — one state — one leader”. Therefore,
Crimea and Donbas can only be correctly compared to the Sudetenland.

Instead, when the secessionist dimension is amended with the factor
that one of the parties has long been the dominant empire and the other
its subaltern, we can talk of the dimension of anti-colonial struggle (which

¢ In the extreme, this can be illustrated by the examples of Catalonia or Quebec: a
regional, linguistic, and ethnic identity is clearly raised above and opposed to the state
identity. In Somalia, where the national identity is almost absent, in the social imaginary
context, there is little identity associated with the state as a sacred value. However, various
types of tribal or regional identities do prevail.
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resulted in the independence of a country) and the intervention of the
empire, which aspires to bring its former colony back into its sphere of
influence, relying on both brute force (the extermination war, the Vernich-
tungskrieg) (Snyder 2022, 2022a), and empire loyalists who exist in all
former colonies. An ideal example of this scenario is the American War
of Independence of 1776 - 1787 when British military intervention also
relied on the support of imperial loyalists. So, the verification criterion is
quite simple: answering the question about the ideal (sacred) centre of
political imagination.

Therefore, we come to our second thesis when we describe the “Russian
world” doctrine (hereinafter — RW) in terms of “civil religion”, given the
discussions around these ideas in the American context. Such a concept is
placed within the context of the phenomenology of religion (the concept
of the sacred by M. Eliade) and structural functionalism with the concept
of Ultimate Reality by Talcott Parsons, which both combined in theory by
P. Berger and his conception of the sacred universe-cosmos-logos which
legitimises the existence of nomos of the polis-society as the political entity
and the policy of this entity. This Sacred necessarily goes beyond life and
death, good and evil, as a mysterium tremendum and mysterium fascinans, it
evokes irrational, emotional, affective attachment, “love” for one’s own, and
“hatred” for the alien, the enemy. The sacred is something worth living for
— but even more so, it is worth dying and killing for. It gives meaning to
life and death.

This sacred cosmos consists of three fundamental elements:

1) sacred space, or (in the terms used within the Nationalism Studies,
e.g., by B. Anderson, E. Hobsbaum or S. Plokhy) the ideal territory of “our
land”, which historically, logically, and teleologically should belong to “us”
(the perfect example is the Russian propaganda slogan “Crimea is ours”);

2) sacred time, or the ideal history (historical canon), which describes
the genealogy of our political community, contains ideas about our heroes,
enemies, and fundamental sacred community-creating events;

3) sacred subject, entity, a community of “us”, which is the real subject
of historical and political actions and processes;
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4) sacred telos, which contains the idea of the “great mission” of the
political nation-community (e.g., the US’ Manifest Destiny, “meaning,
idea and destiny of Russia”, or “Poland the Christ of Nations” of Polish
messianism).

It is the phenomenological dimension of the irrationality, sometimes
paradoxicality, affectivity, finality, and all-comprehensiveness of the sacred
that differentiates the abstract logical concepts of any national idea (or
nation-building project) and official state ideology (which is a component
of this project) from the political sacred, articulated in the form of a civil
religion’. A perfect example is the confrontation between Russia’s civil
religion (or “RW?”) (Popovych 2005; Smoliy, Yakubova 2018; Nemtsev
2022; Zdioruk et al. 2014; Horbulin et al. 2017; Volkovskyi, Zborovska et
al. 2021; Yakubova 2018, 2023) and Ukraine’s national existence®. Since
we have analysed the RW doctrine as a civil religion in other articles
(Volkovskyi 2023; Volkovskyi 2024 (forthcoming)), we will omit a de-

tailed presentation of its “dogmas”.

7 'The first two are always the subject of infringement and confrontation between
nations — states. In stable and peaceful states, sacred space coincides with (but sometimes
goes beyond) state borders (the boundaries of ethnic dispersion or “historical lands”). One
can look at Russian but also Serbian, Polish, and Hungarian narratives of “lost lands”.
Different historical canonical narratives usually exclude each other, as they portray the
genealogy of different communities. Such struggles over history are particularly active
around borderlands, which each nation-building project embeds in its sacred space and
time narrative. However, this reaches a critical point when:

9 current political practice involves these narratives in the legitimation of contem-
porary politics,

b contestation for time and space becomes total,

9 competing historical narratives are based on opposing methodological foundations
(e.g., history of the state or the people).

& The competition is total — the Russian imaginarium claims the entire territory and
history of Ukraine; it excludes Ukrainian optics in general, completely and utterly. The
entire territory of Ukraine, without exception, is “historical Russia”. Any Ukrainian being
or entity is only the distortion of the Russian, malicious intrigues of the West, an artificial
and ill-intentioned product of hostile intrusion. “We cannot deal with the Ukrainian; we
must wipe them off the face of the earth, re-russify, de-ukrainize, de-nationalize” (Sergeyt-
sev 2022). Russian propagandists “see” only the “great Western powers”— Berlin, Paris, etc.
— but do not see the “limitroph states” of Central and Eastern Europe (Akopov 2022)
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Finally, each sacred cosmos contains its own system of sacred author-
ities — ideas, values, and figures credited with a decisive role in determin-
ing right, and wrong in history and politics. The confrontation of civil
religions is observed first of all at the level of symbolic space, which em-
bodies a specific version of sacred time and space in the form of monu-
ments in the city centre (for example, to Bandera or Lenin), at the level
of metanarratives presented in history textbooks, and at more subtle levels.

An individual educated in a territory in a context perceives the existing
sacred time-space (chronotopos) non-critically, as a given that everyone
considers being sacred (people perceive the monuments built, the social
rituals of civil religion practiced — honouring certain historical figures,
veterans, events, etc.) However, avoiding the essentialisation of such
“political/national/regional identities” and “historical traditions” is
necessary. Most modern societies, including Ukraine’s, can hardly be
called traditional. Hence, one should distinguish between social #radition—
when a community worships and commemorates certain events or figures
through rituals of veneration and remembrance — and social inertia, when
an individual internalises certain values and sacred authorities not so
much through active commemoration but rather through passive
observation. This is reflected in answer to the question “Why do you
honour this?”: “Because it is right and true,” or “Because they all do it, as
it has always been here and always been done so”? Therefore, in the issue
of the development and spread of civil religion (and the related sacred
cosmos), one should distinguish between the conscious and institutionalised
on the highest political level “tradition” and the reproduced spontaneously
through just living in a world already marked with these sacred
symbols “inertia”.

2. Post-totalitarian society between specific paternalism and
civic activism

Our second logical sub-section matches our third claim; when analysing
the patterns of social behaviour in Ukrainian society, one should single out
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three dimensions: postcolonial, post-genocidal, and post-totalitar-
ian (Kowacka 2022; Durniak et al. 2016). On the one hand, there is a
discussion (Sigov, Mandeville 2023) about whether the war in Ukraine
means the end of “homo sovieticus” (Sigov, Littell 2022). On the other
hand, the topic of “Soviet man” or Homo Sovieticus, even although being
studied by many researchers (Tyszka 2009; Gerovitch 2007; Shiller et al.
1992; Kahanov 2019; Chkhaidze 2017; Voznyuk 2011), is very far from
being overcome. Studying and understanding post-Soviet societies and
transition democracies requires a clear vision of these societies. Without
this, any predictions and analytics just fail, as they did in 2022.

Various characteristics decribe these societies (we do not claim to be
exhaustive), first of all, the dominance of security over freedom, material
well-being over self-realisation, survival values over self-expression values
(Inglehart et al. 2023), and paternalism. Some sociological surveys show
that security and hedonistic values dominate Ukrainian society (Rating
Group 2021): “Ukraine’s position is quite high in terms of rationality...
But it is too far to the left. Which means that we seriously lack security”
(Hlibovytskyi 2021).

Such an attitude is articulated in everyday language statements used
to assess a situation (social or personal)’. The political aspect is evaluated
in terms of material profit, such as the level of salaries, social guarantees,
etc. Nevertheless, such “materialism” can be combined with the values of
general humanism, altruism, and the importance of “universal solidarity
and mercy”, but care is considered in the material when people evaluate
good and evil for others mainly in material terms (e.g., some people

* From the more general “where do they pay more” or “what did that philoso-
phy give you?” to the illustrative “cheap sausage/delicious ice cream/high salaries in the
USSR, contraposed to “this your independence/democracy”. Such statements indicate
that for the speaker, the main criterion for the quality of life, “success”, is primarily money
and influence. The same is signalled by the reference to so-called “respectable people” who
can afford everything and have money, influence, and power. Residents of the pre-war
Donbas had often referred to the so-called “master of Donbas”, the well-known oligarch
Renat Akhmetov, in this way. The “master”, a direct distributor of material wealth, was
seen as more real and obeyable than the “Kyiv centre”.
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appreciate high salaries in the USSR, but do not understand that the lack
of freedom or dignity is something significant).

When speaking about paternalism in post-Soviet societies as a specific
attitude towards politics, one should note that one important feature of
typical paternalism is missing: bread in exchange for freedom, or at least
in the post-Soviet implicit social contract, it was inconsistent. It can be
described as atomistic individualistic, unilateral egoistic, or reverse paternal-
ism, and formulated by the motto: “Everyone (first of all, the state/govern-
ment) owes me, I owe no one anything”, with an implicit social contract
based on the expression “benefits and belonging [to the Big One], but
without participation, responsibility and duties” (or “security without rep-
resentation and responsibilities”).

It can be formulated with the motto, roughly translated as “I am by
myself.” It resembles something like radical individualism, up to the point
of solipsistic atomism. Such paternalism has several manifestations:

1) radical atomisation of society — low level of social trust, high level
of social cynicism, shrinking of trust ties to the level of physical ties (fam-
ily, relatives), hence nepotism, cronyism, sources and foundations of cor-
ruption as a system of social organisation (the prevalence of informal,
corrupt ties over official ones due to a lack of trust);

2) imagined association with the most abstract entity — the state, the
government, the president, while other networks of connections typically
associated with civil society (political parties, trade unions, NGOs, etc.)
are eroded', but with tacit cynicism toward political slogans and state-

hood ideas;

3) personalisation of the perception of power'' and the state through

1 Due to space constraints, we cannot afford to provide an extensive bibliography,
so we allow ourselves to refer the reader to the topic of the “Soviet man” or “red man”,
mentioning only a few (Aleksievich 2013; Trudolyubov 2015; Mostovshchikov 2022)

11 The “vlada” (very indicative untranslatability, which encompasses both English
terms “government” and “power”).
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the prism of “persons in power”, rather than as an institution or system'?;
» «

confusion of such notions as “government”, “persons in power/politics”,
“state”, “country/motherland”;

4) rejection or constriction from political activity and its stigmatisa-
tion as “dirty or paid for”. On the one hand, post-totalitarian paternal-
ism avoids responsibility and wants someone else to solve problems (the
state should take care of people and ensure a certain standard of living),
but at the same time, avoids involvement in decision-making and imple-
mentation.

'This personification of the image of “power”, on the one hand, resem-
bles an archaic society (where every event is seen as the personal will and
activity of a pharaoh), and on the other hand, is very similar to the de-
scription of the society which has the collective or complex post-traumatic
disorder (complex PTSD) (Herman 1997) or by H. Arendt’s post-totalitar-
ian society after the “dark times”. At the core of this is a gap in (socio-po-
litical) consciousness between the cause of action, the action itself, and its
consequence (Bettelheim 1988; Bar-On, Dan 1999; Reva 2018; Isaiuk
2019, 2021).

Summarizing these authors, the key source of rauma is the combina-
tion of violence and helplessness, inevitability and unthinkability. In other
terms, “trauma is not when you observe horror. It is when you are helpless
to prevent the horror”. The result is learned helplessness, refusal to be active
in the traumatised sphere (in particular, political and social), and Stockholm
syndrome (association with the Strong / abuser). “In fact, trauma reduces
to zero the ability to bear such ... natural things as the burden of respon-
sibility, everyday failures, disappointment in people, and so on” (Isaiuk
2021a). Trauma creates a split — both in the individual and in social ex-
pectations — between different poles of attitudes and ideas. It is manifested
in the state of doublethink, described by Orwell — “when the victim of

12 For example, phrases such as: “Petro added 100 hryvnias to my pension” (instead
of “The Ministry of Social Policy increased the minimum pension”) or “Your Petro stole

my money, why do I need your Ukraine” (instead of “there was a corruption scandal in the
Pension Fund of Ukraine”).
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violence is simultaneously in two contexts: one offered by the perpetrator,
the other ‘one’s own, illegal”. The totalitarian regime is “a terrible disease
of the eye and mouth [and body], when you see one thing, say another
[and do a third], and no one was surprised by it at all” (Suvorov 1992;
Isaiuk 2021a).

In Russian history, as it is shown by the study of the philosophy after
the Gulag (Ardamackaya 2013; Sukovataya 2012), or some Russian phi-
losophers (both classical P. Chaadayev, A. Herzen, N. Berdyaev, and con-
temporary ones (Epstein 2023; Karpitskyi 2022), these destructive
patterns can be found as early as the 16th (since Ivan the Terrible’s
Oprichnina), seen in the regular periods of brutal violence, which combine
totality, absurd, inevitability and ruthlessness. In the conditions of the
permanent dialectics between the Oprichnina and the Smuta, people are
continually and regularly alienated from their own political nature and
political activity, while freedom is inextricably linked to responsibility. The
experience of the possibility of spontaneous, unexpected, and unprovoked
violence leads to various psychological consequences, which, in particular,
have been noted by PTSD researchers (Petranovskaya 2016): the
above-mentioned total atomisation, combined with the deification and
personalisation of the state, in the person of the tsar, and the perception
of the state as compensation for one’s own miserable existence, with the
deprivation of one’s own self, identity and feelings, as well as any commu-
nal local identity or rights. Then, the “mysterious Russian soul” (Terekhova
2022) might resemble schizophrenic, bipolar, and other neurotic disorders
(of course, we do not make diagnoses, we only notice some similarities):
the simultaneous adherence to opposing maxims, the affirmation of the
existence of almost different personalities inside me up to refusing respon-
sibility for the actions of “my other personality”, contradictory, discontin-
ued, torn and chaotic order of thoughts, the rejection of “[ Western]
rationality and irrationality”, the emphasis on “a special incomprehensible
synthetic thinking which is always paradoxical”. This paradoxicality ap-
pears when “spirituality” and “humanity” may well be combined with the

desire for a strong hand and the ability to kill and rape (Batuman 2023).
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These features also remind us of H. Arendt’s “banality of evil” of the
“dark times”. Eichmann — let us translate it into Russian, Dubov — is the
central figure of the totalitarian man. The inability to resist and complicity
(conscious or unconscious) in inhuman crimes generate “burning shame,
which cannot be reflected on because of the prospect of returning to the
moment of trauma” (in Herman’s terms). This combination of shame and
uncertainty (“dependency”) creates a survivor’s guilt complex — and, ulti-
mately, personality dissociation. Dissociation can manifest in various
forms — self-disdain, detachment, suppression of feelings, devaluation, and
humiliation of oneself (both as an individual and as a member of a com-
munity — stereotypes about one’s community). Avoidance — or escaping
from traumatic dissociation — generates the refusal of any activity or ig-
noring any information that could bring back the experience of trauma. It
is this doublethink and avoidance that is responsible for the typical pat-
terns of the “corruption consensus” (Nestor Group 2015), the simultane-
ous distrust of official information and translation of the TV messages,
and the rejection of official ideology (with which any patriotic rhetoric is
associated) while at the same time sharing the transmitted stereotypes of
the hostile other. The empirical evidence of the pathological nature of
such patterns might be the level of spread of social diseases — alcoholism,
drug addiction, abortion, suicide, crime, AIDS, etc.

At the macro-political level, these patterns include a weak culture of
political discussion (Politychni problemy 2012; Hordiychuk 2018), even
at the level of the highest political elites, a tendency to play a zero-sum
game of “win-lose”, usurpation of power while being in power, and perse-
cution of the opposition, which, once having gained power, turns into a
persecutor itself. Criticism of these macro-political visible features is im-
possible without understanding that the behaviour of people in power is
motivated and determined to a large extent by the socio-cultural norms
they had learned before they became “politicians”. The absence of a culture
of political discussion stems from the lack of social connection, the lack
of a culture of constructive interaction with the Other on an equal footing,
and finally, the lack of experience and practice of free rational public

51



52

Religiski-filozofiski raksti XXXV

discussion (what discussion in a totalitarian society!?), hence the tendency
to “convince by force”, the reliance on the “right of power” (whoever has
the power dictates the law). Hence, the cult of power is formed — more or
less explicitly — both external and internal, the glorification of power,
where the ability to coerce and win is vital. This brings about Russian
policy comparisons with “zoopolitics” (Yermolenko 2014) and the “law of
the jungle”, with the slogans “Vae victis” and “Winners are not to be

judged”.

3. What about Ukraine: before and after 24.02.2022?

After describing these “ideal types” (in Max Weber’s terms), let us
define the specific Ukrainian situation, particularly in historical dynamics.

On the one hand, it is a post-traumatic, post-genocidal, and post-co-
lonial society. It shared some systemic common features with other
post-Soviet societies, including the Russian one. In terms of “spiral dy-
namics”, all these societies could be defined as blue and red types of soci-
ety, whose main values are strength and power (red type), which is
combined with the value of order and stability (blue type) (Pekar 2016).

Secondly, Ukraine (and, to a lesser extent, Belarus) takes two mutually
exclusive places and roles in the RW worldview (Miller 2000, 37 - 40).
On the one hand, the territory and history of Ukraine are the source of all
legitimacy and sacredness for the RW. On the other hand, Ukrainians — as
a real ethnic community — have been for so long and still are the object of
colonial policy (Riabchuk 2021; Thompson 2000). The Ukrainian narrative
of political identity and historical memory in all respects contradicts to
the Russian one: the succession of a dynasty excludes the continuity of
ethnic existence, and the role of a Great Leader excludes the reality of civil
society. The Russian narrative is imperialistic and etatist, while the Ukrain-
ian narrative is a typical Central European narrative of a modern na-
tion-state. The confrontation between these two narratives is, first of all, a
struggle between two civil religions in the concrete symbolic spaces,
around the public monuments, the narratives in the textbooks, all those
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“big questions” about what is historical and political right and wrong, who
were “fascists” and “murderers”, roughly expressed in the symbolical an-
tithesis “Lenin vs Banders”, in the abovementioned (in)famous “wars for
history” (from the issue of sacred Chersonesus and the “mother of Russian
cities” to the issue of World War II).

As mentioned above, Ukrainian society is not traditional, especially
after the catastrophic “modernisation” of the 20th century, which resulted
in a series of genocidal events. Therefore, the type mentioned above of
paternalism could not but be inherent in Ukrainian society to a large ex-
tent. However, the period of Ukraine’s history from 1991 to the present
day is marked by two parallel processes that have been interacting with
one another:

1) the transition from the post-totalitarian society with all its above-
mentioned features to the modern civil society and democracy,

2) the Great Ukrainian Liberation Revolution, meant liberation from
colonial slavery, totalitarian patterns, and the creation of a modern
Ukrainian nation-state's.

These two issues of democracy- and nation-building have been and
are intertwined; without each, another is impossible. It has been shown in
the Ukrainian Maidans (1991, 2004, and 2013), which all were the alli-
ance between the liberal-democratic, humanistic, and national-patriotic
slogans — say, right-wing and centrist discourses, which had the common
“Big Question” (Volkovskyi 2021a).

Thus, a great struggle between symbolic markers and sacred cosmoses
of different political communities has unfolded. On the one hand, there
was an imagined community centred in Kyiv, Ukraine, around its own
sacralised historical and territorial canon. On the other hand, there was a

13 Also, we can add more global dimension to the development of the social behaviour
patterns in the spiral dynamics — the dramatic transition from a “blue-red” type of society
to an “orange” one (the central values are individuality, initiative, rights, freedoms, and
competition, and it is quite symbolic that the 2004 Maidan was orange) and a “green” one.
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community whose sacred political space encompasses a territory struc-
tured “from Moscow to the very edges, from the southern mountains to
the northern seas” (classical Soviet song cited).

For a long time, the Soviet sacred time-space (chronotopos) was resting
on not a deliberate state policy, lacking in the 1990s and 2000s, but o7
social inertia, which mechanism is described above. It was the spontaneous
inertial existence in the regions whose social profile and structure were
shaped mainly by Soviet policy (the violent industrialisation of Donbas,
the genocide of Crimean Tatars) that became the background for the re-
venge of the new Russian Empire, powered by its civil religion. Russian
media reactivated the dormant sacred time-space (chronotopos) of the Soviet era
with its system of sacred authorities, sacralised friends, and enemies. This acti-
vation failed when another sacred space prevailed, and there was an en-
counter with reality. The experience of real communication with living
Ukrainian-speaking people and the real memory of the UPA’s struggle
became an antidote to the myths of Russian propaganda. As the Soviet
Union collapsed, the Soviet sacred space lost its support of the repressive
power. After a short period of inertia and feeble attempts to construct a
Ukrainian cosmos, the Soviet narrative rapidly began to lose power and
influence. However, in the Donbas and Crimea, the media and politicians
managed to combine the regional imagined identity with the Soviet-Rus-
sian new imagined identity (Belyuk, Kazarin 2023).

Besides, Russian anti-Ukrainian propaganda actively exploited the
teatures of the above-described post-totalitarian paternalism: the primacy
of security values over self-expression values, a mostly materialistic ap-
proach to the assessment of values, the reactivation of mythological ideas
about Russian and Soviet history (the image of Stalin, the image of tsarist
Russia, heroic battles and technological victories of the past), the ideal of
the Strong Great Our State (Strong Big Brother), which was feared and
respected by all, while devaluing and discrediting Ukrainian history and
statehood as either demonic (“fascist”) or insignificant and fake (“failed
state”). The information war unleashed by the media generated a powerful
affective confrontation, appealing to implicit patterns, in particular by
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activating the mythological image of the Enemy and historical complexes,
which led to real physical confrontation. The violence that resulted from
the confrontation formed a traumatic fixation of patterns of “us and them”,
consolidated old myths around the old sacred space, but also formed an
independent affective block, a new myth of “confrontation with Ukraine/
West” that was embedded in the old complex of myths. The irrationality
of such complex worldview orientations is a critical feature that indicates
the nature of civil religion, which operates with the sacred, which lies
beyond rationality and requires affective commitment.

In 2022, this became the justification and legitimation of Russia’s total
aggression. The initiated tendencies in the Russian mass consciousness
were strengthened and cemented. “There is ample evidence that eradicat-
ing all traces of Ukrainian identity remains a core Russian war aim ...
Russia sought not merely to capture Ukrainian territory but to achieve the
gradual destruction of Ukraine’s cultural life ... in everything from the
widespread looting of national treasures to the targeted destruction of
historic sites ... are evidence of an intentional Kremlin campaign to erad-
icate Ukraine’s distinct culture and heritage” (Holder 2024).

However, the failure of the Russian aggression itself (both hybrid in
2014-2021 and total in 2022) and Western analytics about its potential
can be explained by a lack of understanding of the historical and so-
cio-cultural processes in Ukraine, which have been explained mostly in the
Moscow-centric logic of Soviet studies.

'The course of history between 1991 and 2022 was a slow progression
of the Ukrainocentric narrative, which relied on territories where Russian
influence was historically briefer and where the presence of real ethnic
difference (i.e., the surviving Ukrainian people) was stronger and gradu-
ally expanded throughout Ukraine.

This can be traced in electoral maps and sociological surveys on
political identity. We should distinguish between two parallel processes:
the development and spread of a national identity prevailing over local
identities and Soviet-Russian loyalty, on the one hand, and the overcoming
of post-totalitarian traumatic patterns of social behaviour, on the other.
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The development of national identity and civic solidarity among
Ukrainians is obvious and stunning: “In 1992 - 2004, the share of those
who consider themselves primarily Ukrainian citizens did not exceed 50%.
We crossed this milestone after the Orange Revolution. The next upsurge
occurred during the Revolution of Dignity and the beginning of the
Russian-Ukrainian war when the 60% threshold was crossed. With the
start of the full-scale Russian invasion, Ukrainian society has passed the
70% barrier” (Sudyn, 2022). Given the weakness of the Ukrainian
government in the 1990s and 2000s, this cannot be the result of “deliberate
state propaganda” but rather a slow process of a person’s encounter with
the reality of concrete life, the study of the historical past (in particular,
the discovery of the historical truth about the history of crimes committed
by totalitarian regimes in the USSR and the history of the establishment
of the Russian Empire), and the search for their own identity in the (post)
modern world. Many testimonies of contemporary Ukrainian writers and
public figures who have moved from the inertial (post)Soviet-Russian
identity to the Ukrainian identity are documents of such searches
(Meridian Czernowitz 2023). The encounter with reality — Including the
reality of Russian aggression — became the main trigger for the spread of
Ukrainian identity. For example, the total Russian aggression of 2022 led
to a tremendous growth of not only Ukrainian but also European identity,
and the association of Ukraine with the values of freedom, rights, and
progress (“the share of those for whom “respect for personal rights” is
primarily associated with Ukraine has increased, compared to 2017, from
21% to 60.5%, “well-being” — from 18% to 62%, “justice” — from 24.5% to
61%, “humanity” — from 36% to 74%, “freedom” — from 40% to 81%,
“democracy” — from 41.5% to 76%, “stability” — from 12% to 49%”)
(Razumkov Centre 2023): it also finally destroyed the friendly attitude
towards Russians as a “fraternal people” (if in 2013, before the seizure of
Crimea, almost 80% of Ukrainian citizens considered Russians to be
fraternal people, in 2017 there were already 27% of them, in 2023, it was
shared by only 4%). As of 2023, it can be said that the “classic” topics for
political manipulation — the division of society along linguistic lines, the



Volodymyr Volkovskyi, Roman Samchuk. Social Behaviour Patterns...

opposition of western and eastern regions, regional stereotypes, in
particular, the rejection of the UPA, etc. — have disappeared from the
agenda. The acceptance of controversial topics and figures happened based
on a higher synthesis —based on accepting the common value of Ukraine
as the highest political value, and, accordingly, unconditional appreciation
of the “heroic and selfless struggle for Ukraine”, no matter who and where
it was. The changes compared to 2017 are especially noticeable in the
Eastern and Southern regions. One can say about the new “golden age” of
Ukrainian literature, pop music, and cinema (Harding 2023). Therefore,
one can say that the Ukrainian political nation has won a critical victory
over Russian-Soviet loyalism based on the civil religion of the RW.
Instead, as to atomistic paternalism and post-totalitarian trauma, the
change has been much slower: for instance, surveys show that the level of
social trust or social cynicism has not changed significantly. For example,
“in July 2022, 55% of Ukrainians were mostly cynical, although during
1999-2021, their share ranged from 63-71%. Of course, there are nuances:
the share of those who are not cynical at all remains quite low: 16% in July
2022, and 12-17% in 1999-2021” (Sudyn, 2022). Sociologists note the
unprecedented solidarity of Ukrainians in the first months of the war
when the state’s role was severely weakened, but the consolidation of civil
society reached its triumph. Nevertheless, “58% of respondents believe
that ‘a few strong leaders can do more for the country than all the laws
and discussions’. On the other hand, these results should not be taken as
an unequivocal desire for dictatorship” — more than 60% highly value the
ideal of democracy and free criticism of the government. Notably, “47%
believe that it is acceptable to suffer material hardship for the sake of
freedom and guarantees of personal rights (31% share the opposite opin-
ion). However, 39% of respondents prefer security in exchange for civil
rights, but 35% are ready to sacrifice security for the latter’s sake.” This
“only seems to be a desire for a ‘strong hand’, but in reality, it is a desire
for more effective governance. This demand has become especially acute
during the war, but it does not indicate a shift in Ukrainian society to-
wards authoritarianism” (Sudyn, 2022). However, “when naming the

57



58

Religiski-filozofiski raksti XXXV

reason that prevents them from feeling European, those respondents who
do not feel European the most often mention a low well-being” (Razum-
kov Centre 2023). Thus, the ratio of 39%/35% in favour of security, the
dominance of the social value of security, power, and order over freedom
and development (Golovakha et al. 2024, 48), along with other features of
post-totalitarian society (Kahanov, 338), indicates that traumatic social
experiences are still far from being overcome.

Final notes.

"The failure to understand the situation in Ukraine and Russia, which
became apparent in 2022, consisted primarily of the refusal to understand
what was actually happening in Eastern Europe, and the desire to stick
the real historical process into the outdated ideological framework of the
World War II era. However, this failure also teaches us that history and
the situation in the region are far from being stabilised.

The war has shown that ideas (mindsets, patterns, values, mental maps,
etc., shaping the behaviour of groups and individuals) are just as important
as physical or economic borders and factors. Ignoring or misunderstanding
this is no less harmful than capitulating to them as if to predetermined
constants. Appealing to them as an objective criterion ignores both the
fact that they are constructed and changeable and the (at least logical)
existence of some normative criterion of judgement that at least claims to
determine what is right and what is wrong (the same transcendental
normativity that underlies human rights or dignity, and which is supposed
to be a measure of the adequacy of politics, as it is not a “real politics” of
cynical interest, but a politics of values). The war has shown that the
borders in Eastern Europe have become physically moveable. Therefore,
any study that ignores the fact of the violent change of borders since 2014,
in fact, legitimises the right of force to establish the law.

The war has shown that the classical both-siding approach is no
longer possible. Russia’s aggression against Ukraine, which could previously
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be described as an anti-colonial war for the independence of a former
colonial province that fell victim to the intervention of its former colonial
empire, has turned into a genocidal war for the total “denazification” of
Ukraine. Russia is waging a zero-sum war, where there is no room for
negotiation, as the existence of a counterparty is being rejected a priori.
This is not a symmetrical, compromiseable war for finite resources. The
same goes for the information war waged by Russia in the West, promoting
the dogmas of its civil religion, rejecting (as its puppet figures do) rational
discourse and constructive communication, downshifting to emotional
and affective fear-mongering, and post-truth (where no matter who is
right, what matters is who likes), destructing the space for rational, calm
argumentative discussion and constructive dialogue, replacing it with
hysterical and paranoid affective demagoguery, conspiracy theories, and
calling for the violent overthrow of the social order.

Many things depend on progress on the battlefield — from the very
existence of an entire nation to the possibility of overcoming collective
PTSD. Although the trends manifested in 2022 provide grounds to
declare the final victory of the Ukrainian political nation on the territory
not physically occupied by Russia, it is too early to talk about overcoming
post-totalitarian paternalism. On the contrary, certain observations of
2023 allow us to note with fear that the increasing depletion of Ukrainian
society (both due to the death of an active part of civil society, mass
emigration, and certain internal policies) may lead to the growth of this
kind of paternalism and even social stagnation, not to mention the threat
of a kind of authoritarianism. However, the practice has shown a mutual
connection between successfully overcoming the patterns of the post-
Soviet human and successfully completing the nation-building process —
creating a conscious, responsible, active subject as a guarantee of democracy
and completing the nation-building.

This again poses a challenge to researchers of this region to abandon
the ideological clichés, patterns, and demarcations of the last century that
are no longer valid (the well-known Russian propaganda trope of
“Ukrainian nationalism”) and the Russocentrism of some people in
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Eastern European studies, which distorts the clarity of understanding of
the non-Russian part of Eastern Europe.

This article has received funding through the MSCA4Ukraine project, funded by the
European Union. Views and opinions expressed are, however, those of the authors only and
do not necessarily reflect those of the European Union. Neither the European Union nor the
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Kopsavilkums

Jaunais kar§ Eiropa ir veicinajis pétijumus par socialas apzinas iezi-
mém Austrumeiropa, ipasi Ukraina, ka ari interesi par citim ar $o procesu
saistitim témam, sikot no kultdras vértibam lidz socialis uzvedibas mo-
deliem. Parvértgjot situaciju Krievijas un Austrumeiropas pétijumos, raksta
autori pétniecisko uzmanibu pievérsusi Austrumeiropas sabiedribam un
socialas uzvedibas modelu dinamikai, kas raksturiga posttotalitarajam sa-
biedribam parejas perioda. Tas ir ipasi svarigi, lai saprastu etiologiju, célon-
sakaribas, kas noteica Putina rezima uzvaru Krievija, ka ari Krievijas
propagandas izplatibas panakumus un neveiksmes. Tas ir saistits ari ar
Ukrainas sabiedribas pozitiva vai negativa vértéjuma ambivalenci, kas varié



Volodimirs Volkovskis, Romans Samcuks. Socialas uzvedibas modeli...

no cinas par brivibu un Ukrainas sabiedribas pasorganizacijas lidz vértibu
devalviacijai ar tas paternalismu, pasivitati un korupciju.

Petnieki, darbojoties politikas filozofijas metodologiskaja ietvara, ana-
lize pilsonisko religiju (politiskas sakralas sistémas) konfrontaciju, solip-
sistiska (reversda) paternalisma koncepciju ka vienu no galvenajam
postpadomju sabiedribas iezimém un 2022.-2024. gada pilna méroga kara
ietekmi uz socialo vértibu parveidi. Vini uzsver, cik svarigi ir pétit socialas
uzvedibas modelus parejas (posttotalitaras) sabiedribas, ko raksturo sarez-
gita kolektiva trauma, kas ietekmé pasus socialas lidzaspastavésanas pama-
tus, socialo solidaritati, bez kuras nav iespéjama stabila un pastaviga
politiska saikne starp dazadam pilsonu grupam.

Atslégvardi: Ukrainas sabiedriba, paternalisms, homo sovieticus, sabiedriba

parejas perioda, postpadomju sabiedriba, postgenocida sabiedriba, posttotalitara
sabiedriba, postkolonialisma studjijas.
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Abstract

The article explores the interpretations of the work of the French
scholar and theologian Pierre Teilhard de Chardin in the Lithuanian
diaspora. These interpretations have not yet been started to be researched,
even though discussions in the emigrant press, which arose due to his
thought, have been and continue to be the most extensive Lithuanian
public discussions on philosophical concepts. According to our data,
between 1950 and 1990, as many as 99 publications appeared in the
diaspora that mentioned or analysed Teilhard de Chardin’s ideas in more
detail. Most of the writings have been by Catholic priests of those times,
but in addition to them, several now almost forgotten secular thinkers
have also published on his thought. The most active debaters have been
philosopher Antanas Maceina as well as psychologist and priest Antanas
Pagkus. Teilhard de Chardin’s theory was interpreted in the context of the
Catholic theology of the time. The only exception might be Paskus’
attempts to conceive of it in terms of becoming and recognise the divine
creation as a continuous creation in the universe.

Keywords: evolution, noosphere, science and religion, becoming.
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Introduction

Contemporary philosophers mention the French scientist and theolo-
gian Pierre Teilhard de Chardin when examining the “Gaia” hypothesis,
the issues of the Anthropocene, and the technosphere (Rispoli & Grine-
vald, 2018). Of course, while recognizing the significance of his concept
of the noosphere as a distinguishing and contemplative stage in the Earth’s
evolution, it is acknowledged that he was not the first author of this con-
cept. Before him, the Austrian geologist Eduard Suess introduced the
concept of the biosphere, opening the possibility of distinguishing spheres
of living matter forming above the lithosphere. This idea was further de-
veloped by the Ukrainian-born naturalist Vladimir Vernadsky, credited
with the noosphere concept’s authorship. Teilhard de Chardin’s originality
lies in the fact that he, together with Edouard Le Roy, presented a unique
concept of the noosphere, considering the fundamental Catholic assump-
tions (Rispoli & Grinevald, 2018). Moreover, the concept of the noo-
sphere is sometimes invoked these days when reflecting on the
phenomenon of the Internet (Vidal, 2021). Even increasingly sophisti-
cated pre-trained language models might be conceived of as the embodi-
ment of the noosphere, or the “phosphorescence of thought” (Teilhard de
Chardin, 1959, 183) by further extension of human brains.

Assessing the reception of Teilhard de Chardin’s philosophy in neigh-
bouring countries, we must acknowledge that it received the most atten-
tion in Poland. Three volumes of his writings were translated and published
in Polish, and four of his works were released as separate publications.
Additionally, there are books on his concepts translated from foreign lan-
guages. Polish researchers have published numerous articles analysing
Teilhard de Chardin’s ideas, about 10 monographs, among which we
would like to highlight the book “Mysl o. Teilharda de Chardin w Polsce”
(Thoughts on Teilhard de Chardin in Poland) compiled by Mieczystaw
Tazbir, dedicated to the analysis of the Polish reception of Teilhard de
Chardin. In Belarus, the phenomenon of Teilhardism was studied in a
separate monograph by Evgenij Babosov, “Teitapan3m: nomsITka cuHTe3a
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Hayku 1 xpuctuanctsa’ (Teilhardism: an attempt to synthesize science
and Christianity). In Estonia, even the book about him by a prominent
Estonian Christian thinker based in Paris, Ignace Lepp (John Robert
Lepp, 1909-1966), “Teilhard et la foi des hommes” (‘The faith of men;
meditations inspired by Teilhard de Chardin) is examined.

In Latvia, Teilhard de Chardin’s philosophy is also analyzed. Aleksan-
drs Bite mentions him in an article titled “Romas “Jaunas religijas”
ienaksana Latvija — vai apvérsums tas tradicionalaja religiozitate?” ('The
Entry of New Religions in Latvia — a Revolution in Traditional Religios-
ity?) discussing new Catholic tendencies (Bite, 2005, 230-231). Dainis
Zeps presents interpretations of the Omega Point concept (Zeps, 2009),
and Martins Kasaross evaluates Teilhard de Chardin as “one of the sym-
bols for the unity of science and theology” (Kasaross, 2010) in his article
“Evolucijas teorijas un teologijas sintéze Teijara de Sardéna darba ,Cilveka
tenomens” (Synthesis of Evolution Theory and Theology in Teilhard de
Chardin’s Work “The Phenomenon of Man”).

In post-Soviet Lithuania, Teilhard de Chardin was one of the first
Western authors whose best-known book was translated into Lithuanian,
accompanied by an introduction, written by the Lithuanian researcher of
Catholic philosophy in the 20th century and published (Tejaras de
Sardenas, 1995). His popularity among Lithuanian emigrants and within
an underground religious circle in Lithuania might have influenced this
choice. Interpretations of his ideas in this religious circle were already
analyzed in the article “Reception of Pierre Teilhard de Chardin’s ideas in
Lithuania: the Brazauskas School (1975 — 1993)” (Labanauskas, 2018,
193-234). The second, and chronologically the first part of the reception
that took place among the thinkers of the diaspora has not yet been
started to be researched, even though discussions in the emigrant press,
which arose due to Teilhard de Chardin’s thought, have been and continue
to be the most extensive Lithuanian public discussions on philosophical
concepts. So, in this article, we will analyse these discussions and interpre-
tations of Teilhard de Chardin’s works in the emigrant community.
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The chronology of interest and debate

For the first time, Teilhard de Chardin was mentioned in the Lithua-
nian diaspora press in September 1950 in the cultural monthly “Aidai”
(Echoes) in a translation of an article by French Jesuit Jean Daniélou. On
the other hand, it then became clear that the Lithuanian thinker’s first
acquaintance with him was much earlier, even before the Second World
War. In an article published in 1965, Catholic priest Jonas Kubilius (1906-
1991) wrote that he became interested in Teilhard de Chardin in 1938
while still a student: “We, the students, were so impressed by his thoughts
that, unbeknownst to anyone, we found all of his writings, more than
thirty of them, and multiplied, studied and debated them. Our professors,
close friends of T. de Chardin, supported us and even moderated our dis-
cussions. Among them were theologians of world renown, such as H. de
Lubac, P. Rodnet, and others. De Chardin’s ideas were the discovery of a
new world for us, and his person grew in our young souls into an unat-
tainable scholar, a profound thinker, and a saint. I first met him in person
in Paris in 1947 when he was recovering from a heart attack. I met him
three times: once in his study room on rue de Babylone, and the other two
in the Bois de Boulogne” (Kubilius, 1965, 366).

Some hints of Teilhard de Chardin, written by Lithuanian authors,
appeared in periodicals from the late 1950s. Only a few of the very first
ones are worth mentioning here. The first of them - Catholic priest
Feliksas Jucevicius (1924-2019), began his article on the Incarnation of
Christ, printed in December 1957, with a quotation on the significance of
seeing from Teilhard de Chardin’s best-known work, “The Phenomenon
of Man”. In the same year, the Lithuanian newspaper “Draugas” (Friend)
reported on the publication of Teilhard de Chardin’s book “The Divine
Milieu”, and in 1960 on the favourable review of “The Phenomenon of
Man” in the New York Times Book Review. In 1961, another priest,
Pranas Gaida-Gaidamavicius (1914-2013), published an article in
“Aidai” entitled “The Lordships in the New Epoch”, which included the
first printed polemic against Teilhard de Chardin’s thought set out in his
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book “The Future of Man”. The priest partly agreed with his concept of
the evolution of the world. However, he stressed that evolution alone will
not lead to the Omega Point. He stated that Teilhard de Chardin’s view
was “based on naturalism and is not in harmony with the very essence of
Christ’s Lordship, which relegates the end and the fullness of the world
to the supernatural plane” (Gaidamavicius, 1961). From the point of view
of Gaidamavicius, the French theologian predicted the convergence of the
Christian and the Marxist-neo-humanist lordships and that, eventually,
the Christian lordship would absorb them. The author advocated that
Christian lordship would prevail over others in the future. In 1962,
“Draugas” printed an article by the prelate Juozas Prunskis (1907-2003)
entitled “Is there a war between science and religion?”. The article
mentioned the book “The Phenomenon of Man”, described its author as
a world-renowned anthropologist as well as a Jesuit theologian, and gave
a quote from the introduction to the book written by Julian Huxley where
it was stated that Teilhard de Chardin seeks to reconcile science and
religion. In 1963, Lithuanian Canadian news “Téviskés Ziburiai” (The
Lights of Homeland) published the first broader article on Teilhard de
Chardin’s theory that specifically described his ideas and endorsed them
all. The author of the article Antanas Pamituviskis, for whom we were
unfortunately unable to find information, introduced Lithuanian readers
to the main propositions of “The Phenomenon of Man” and claimed that
Teilhard de Chardin had succeeded in proving that “the world is not
opposed to God, but awaits His transformation” (Pamituviskis, 1963), and
those who unite in the sphere of the mind are destined to take part by free
will in this transformation.

At the time, interest in the French thinker in the expatriate society
grew stronger. His role in the Christian life has been compared to that of
Saint Francis and Saint Thomas Aquinas. Evidence survives that several
Catholic priests, as well as a doctor of chemistry and a doctor of mathe-
matics, gave lectures on Teilhard de Chardin’s life and thought in various
Lithuanian diaspora gatherings, which attracted a lot of concern and dis-
cussion. News reports on the events stressed that the lectures interested to
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many young people. Since the second half of the 1960s, the aforemen-
tioned cultural periodicals published an increasing number of articles on
Teilhard de Chardin’s works. According to our data, between 1950 and
1990, as many as 99 publications appeared in the diaspora that mentioned
or analysed Teilhard de Chardin’s ideas in more detail. Cultural journals
informed about his newly released books and the new publications on his
thought, and the newspaper “Draugas” provided their brief reviews in its
Saturday supplements. Readers were also introduced to recent books with
similar religious content. Among these books and in the very polemics
about Teilhard de Chardin’s writings, the thoughts of his predecessors,
supporters, and critics were reviewed, including the theories of Louis
Elbé, Lecomte du Noiiy, Julian Huxley, André A. Devaux, Thomas Cor-
bishley, Ervin Nemeszeghy, John Russell, Henri de Lubac, Hans Eduard
Hengstenberg, Bernard Delfgaauw, Jean Guitton, Andrew G. van Melsen,
Emile Rideau, Francisco Bravo, Joseph Dieska, Jean Rostand, Peter Brien
Medavar, Etienne Gilson, Pedro Arrupe, Robert Francoeur, Eulalio Bal-
tazar, James Birx, Claude Cuenot, Pieter Smulders. In 1965-1969, the
magazine “Aidai” even published reviews of the books related to Teilhard
de Chardin’s problematics in a special section entitled “Major Works in
Foreign Languages”. Most of the writings on Teilhard de Chardin have
been by Catholic priests of those times, but in addition to them, several
now almost forgotten secular thinkers have also published on his thought.
An expatriate historian has addressed Teilhard de Chardin’s historical
monism, while two chemists and a biologist delved into his concept of
evolution. Unlike the latter ones, a philologist, a physicist, an economist,
and a jurist ventured into the debate on the relationship of Teilhard de
Chardin’s writings to Christianity. Lithuanian World Archives even con-
tain an unpublished and undated manuscript in which the journalist char-
acterises him as an enemy of Catholicism (Macernis, 1966 (?)).

Two professional philosophers also expressed their thoughts. One of
them, widely known in Lithuania as the long-time publisher of the Lith-
uanian Encyclopedia in exile — Juozas Girnius (1915-1994), published an
article on Teilhard de Chardin in the magazine “Aidai” in 1968. In the
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article, the philosopher reviewed the interpretations of Teilhard de Char-
din‘s works by the most famous authors without expressing his own opin-
ion' and called on Lithuanian thinkers to express their views. Another
well-known philosopher, Antanas Maceina (1908-1987)?, has been one of
the most active debaters. The first printed response of Maceina to Teilhard
de Chardin’s theory appeared in the January 1967 supplement of “Drau-
gas”. In a letter included in this supplement, the philosopher claimed that
in Teilhard de Chardin’s system he did not find his own God, who is “the
Creator” ([Maceina], 1967). Later, the author continued these thoughts in
a series of articles in the magazine “Aidai” (Maceina, 1968). Then these
thoughts were slightly revised and published in the third chapter of his
monograph, “The Great Questions of the Day”, entitled “Evolution and
Religion” (Maceina, 1971). After receiving some approval and criticism,
Maceina wrote a new series of articles in “Draugas” (Maceina, 1973) that
made up the study “Letters to the supporters of Teilhard”. Maceina
claimed that he agreed with the authors who highlighted Teilhard de
Chardin’s religiosity and emphasized that the debate should not be about
the sincerity of the thinker’s own faith but the validity of his theological
claims. This remark was accurate because most diaspora thinkers concen-
trated on the facts of Teilhard de Chardin’s life and his complex rela-
tionship with the hierarchy of the Jesuit order rather than on analysing
his writings.

An equally active debater was a less-known expatriate psychologist
and Catholic priest, Antanas Paskus (1924-2008). Between 1968 and

1974, he published several articles and a series of articles in various

! Much later, he admitted that he had tried to keep aloof from the heated debate
(Girnius, 1991, 592).

2 Unlike the other thinkers mentioned in this article, the magazine’s readers may
have heard him, as he is considered one of the most productive and profound think-
ers of interwar Lithuania. His ideas were reviewed in a journal published in English
(http://www.old lituanus.org/1969/69_2_01.htm), and the translations of three ex-
cerpts from his books were published in the same journal (http://www.old.lituanus.
0rg/1969/69_2_05.htm, http://www.old.lituanus.org/1969/69_2_03.htm, http://www.
old.lituanus.org/1969/69_2_04.htm).
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periodicals, later summarised in his monograph “Evolution and Christi-
anity: Teilhard de Chardin’s Perspective” (Paskus, 1988). The publication
of this book, which was explicitly dedicated to the analysis of Teilhard de
Chardin’s theory, in the first issue of the journal “Aidai” in 1989, was re-
viewed quite favourably, albeit with serious questions, by another Catholic
priest Valdemaras Mykolas Cukuras (1915-1996). Paskus wrote and pub-
lished detailed responses in the same journal issue, coinciding with the
end of active discussions. In the following decades, Teilhard de Chardin’s
quotations have been used to address various topics in Catholic life. These
references to Teilhard de Chardin are only relevant to our topic insofar as
they show that thanks to his active reception in the past, he became an
authoritative thinker well-known in the diaspora.

Issues, discussion points, arguments

As we have already pointed out, so many articles and authors have
written about Teilhard de Chardin’s works that it is hardly worth discuss-
ing each author’s opinions. We shall summarise the themes that have
come to their attention and highlight the issues that have caused the most
controversy.

Like the most prominent foreign supporters and critics of Teilhard de
Chardin’s ideas, our expatriate theoreticians have differed in their assess-
ment of various aspects of his concept and their interpretations by famous
theologians. Many authors drew on the books of Teilhard de Chardin’s
friend and colleague, a Jesuit Cardinal Henri de Lubac, but even these
works were viewed differently. Catholic priest Vytautas (Father Tomas)
Ziaraitis (1915-1990) argued that “de Lubac, in order to defend faith,
science, and his own name (as a famous theologian) [...] creates his own
Theilhardistics, “baptizing” and distorting Teilhard’s ambition and world-
view” (Zitraitis, 1973) and tried to prove his opinion based on the quota-
tions from Teilhard de Chardin’s letters. Paskus did not share this view;
on the contrary, he regretted that de Lubac’s discussion of Teilhard de
Chardin’s theory was horizontal, dealing only with its surface, and claimed
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that de Lubac did not analyse the foundations and assumptions of his
friend’s theology (Paskus, 1989). Different meanings have been given to
Jacques Maritain’s well-known saying that Teilhard de Chardin’s works are
like science fiction. Two priests presented it as a rejection of his teaching
(Gizinskas, 1972; Zitraitis, 1973), while the aforementioned philologist
Leonardas Dambriunas (Dambrauskas) (1909-1976) argued that these
science fictions contained particularly significant ideas (Dambritnas,
1973).

'The most controversial aspect of Teilhard de Chardin’s vision of the
world is its relationship to Christianity. Maceina, who presented the most
radical critique of it in theoretical terms, tried to prove that the God of
Teilhard de Chardin’s theory was more similar to Ancient Greek Demi-
urge, the craftsman who founded cosmic order, than to the God of the
Christian faith, as a loving person. The philosopher and those who accused
the thinker of atheism even used the fact that his book “The Phenomenon
of Man” was translated into Russian and published in the Soviet Union in
1965 as an important argument.

'There were different opinions on whether Teilhard de Chardin’s ideas
could be considered a synthesis of science and religion, and different an-
swers were offered as to whether Teilhard de Chardin’s writings were sci-
entific. It was asked whether the theory of evolution is scientific at all and
whether the claim that evolution is purposeful and therefore meaningful,
and thus the prediction of the future, is within the bounds of science.
Most authors accepted the theory of evolution as scientific; it has even
been suggested that Teilhard de Chardin reconciled the theories of
Jean-Baptiste de Lamarck and Charles Darwin (Celiesius, 1968), al-
though on the other side, Maceina underlined that it should be noted that
the French theologian himself regarded it not as a theory but as a law of
the development of the universe, and tried to argue that it was not a law,
because laws are not temporary, meanwhile the evolution of nature itself,
according to Teilhard de Chardin, is already over, there only proceeds the
evolution of mind. Our philosopher emphasised that the eftects of lawful
development are clearly defined, while the ongoing evolution of the
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consciousness layer can deviate in both constructive and destructive direc-
tions. Related to this recognition of evolution as a law was Maceina’s ac-
cusation that if evolution is spontaneous, occurring without human effort,
all human activity is meaningless.

Questions about the purpose of evolution and the possibility of pre-
dicting its future development required more detailed reflection. Those
who argued about claims that some organisms are more perfect than oth-
ers as clearly transgressing the bounds of science pointed out that the
progressive direction of evolution refers to an increase in the complexity
of the structure of organisms, and particularly of their nerves, and then of
their brains. Of course, traditionally, the assumption that a thinking or-
ganism is more perfect than a non-thinking one, or even a non-organism
in general, was not questioned, nor has the French theologian’s hypothesis
of tangential and radial energies as relatively different types of energy
been criticised. Perhaps the most difficult thing for Teilhard de Chardin’s
supporters to defend was the fact that his vision of the future of the uni-
verse remains, at least in part, within the bounds of science. The reasonable
objection to the assertion that the idea about the growth of the noosphere
as leading to the unification of mankind up to the Omega point could not
be considered scientific was properly answered by the reminder that “sci-
ence is not only a description of facts, but also scientific hypotheses, the-
ories, and laws” (Dambritnas, 1973), and thus by pointing out that the
very establishment of the laws of nature implies confidence that they will
remain the same in the time ahead and that even in the field of natural
science there are peculiar predictions of the future.

There was also disagreement on assessing Teilhard de Chardin’s syn-
thesis of the sciences itself. Most authors pointed out that the French
theologian had failed to produce a coherently argued system of sciences,
but there were further differences of opinion. For Maceina, this seemed to
be a radical failure of his enterprise. At the same time, Teilhard de Char-
din’s adherents sought to evaluate the attempt to formulate a Christianly
engaged worldview with modern theories of natural science. These posi-
tions were aptly summarised by the observation that “Teilhard’s creativity
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lies not in the elaboration of concepts, not in the Talmudic interpretation
of Thomism [...], but in a new vision of thought, leaving the further “tak-
ing out” of his writings to the technicians of theology” (Paskus, 1974). On
the other hand, the conviction that a synthesis of the sciences was neces-
sary was not questioned. However, thinking about becoming might have
opened the prospect of recognising that arboreal structures are being re-
placed by multifaceted formations, disclosing the grey areas, and noticing
unknown relations between known fields and unknown fields themselves,
and seeing the lack of coherence of existing theories.

Many authors have discussed the very terms used by Teilhard de
Chardin. Maceina pointed out that the arguments of the book “The Phe-
nomenon of Man” included many quantitative terms and used this obser-
vation as a basis for claiming that Teilhard de Chardin’s theory had drifted
towards materialism. Not surprisingly, other thinkers contradicted him,
saying that neither the use of quantitative concepts determines the mate-
rialism of philosophical views, nor the use of qualitative concepts deter-
mines the idealism of these views. However, most authors argued about
the inconsistency of Teilhard de Chardin’s expressions. The priest Vytautas
Jonas Bagdanavi¢ius (1908-2001) even suspected that the incoherent ex-
pressions were not accidental and wrote: “Teilhard de Chardin deliberately
leaves open the possibility of a double reading of his thoughts as a means
of defense so that those who wish to criticise him would not be able to
know his true position” (Bagdanavicius, 1964). This remark was made in
an article intended to show that, while Teilhard de Chardin’s efforts to
raise the importance of the creative human act were very welcome, the
aspect of grace provided by faith and the sacraments is equally important.

‘There was a considerable controversy over Teilhard de Chardin’s con-
ception of the nature of the world. Perhaps the loosest interpretation of
his thought on the creation of the universe was given by Aleksandras
Mauragis (1909-2006), the jurist mentioned above who lived and worked
in Australia. Mauragis suggested that theologians should look more
closely at Genesis itself and recognise that the divine “let there be” was
not a one-time event, that man was created by God before the dust of the
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earth, which, with Teilhard de Chardin, could be understood as a creation
out of the “many”, since the creation “out of nothingness” had already
occurred before. In the author’s words, “Teilhard does not speak directly
of the creation of matter, which is an earlier work of God, and we find
nothing about it even in Revelation” (Mauragis, 1979, 297). For him, it
was not important what God created man out of; instead, he gave him an
immortal soul. The author accused those who do not realise that the cre-
ative act takes place in time and space of reading the truths of revelation
“in an ontological void, without reckoning with the categories of time and
space, and thus with historical facts and events” (Mauragis, 1979, 298).
The jurist reproached other authors for not recognising God’s active role
in the cosmological dimension of our times and for deepening the sepa-
ration of religious truths and the truths of science formulated about the
visible world. Of course, most diaspora authors have sought to understand
Teilhard de Chardin’s concept in terms of Catholic theology, and the ed-
itorial board of the journal “Laiskai lietuviams” (Letters to the Lithuani-
ans) that published this free interpretation accompanied it with a note
stating that the editors did not share the author’s views.

Maceina argued that Teilhard de Chardin’s ontology was incompatible
with Christian ontology and claimed that the consistent explanation of
the origin in the categories of becoming is impossible, as the evolutionary
approach requires the recognition of an entity that evolves in the direction
of progress (Maceina, 1971, 208). Hence, according to him, the notion of
the start of evolution cannot be reconciled with the concept of creation
out of nothing. Paskus proposed understanding the unification of the
multiplicity as an analogy of creation out of nothing. He argued that
“complete formlessness is equivalent to non-existence” (Paskus, 1988, 56),
so only that which is determined in some way exists, and this thought
implies that there exists a creator of order. The priest argued that since the
divine creation could be understood as a continuous creation in the uni-
verse, existence could be understood as a process characterised by a change
of substance. In his own words, “the essence of the beginning of a process
is not the same as the essence of the end of a process (the Omega). There
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are always qualitative changes in the process. In this sense, being at the
beginning (the Alpha) is not yet full being. It reaches fullness at the point
of the end (the Omega). Thus, to be in the Alpha is not yet to be in the
Omega. In this case, existence does not need to be divided because it is
becoming. The evolution of the world is also the macrocosmic process
from which entirely new things emerge; new possibilities unfold that did
not exist before, even in potentiality” (Paskus, 1988, 105). In this way, the
supporters of Teilhard de Chardin’s conception tried to substantiate that
the unfolding universe and its divine basis retain their own identities. It is
worth noting that Paskus’ views, in the context of other authors, were the
closest to process philosophy, although he claimed that Alfred N. White-
head’s theory could hardly be reconciled with Christian philosophy
(Paskus, 1989) and limited himself to the short quotation from Charles
Hartshorne’s article “Physics and Psychics: The Place of Mind in Nature”
(Paskus, 1988, 52). Conversely, our author admitted that his interpretation
of Teilhard de Chardin’s theory was based on Eulalio R. Baltazar’s ideas.
However, many expatriate thinkers, not finding a literal traditional
formulation of a divine creation out of nothing in this conception, accused
the French theologian of pantheism, pan-spiritualism, positivism, agnos-
ticism, and even materialism. Maceina attempted to prove that his ontol-
ogy was a Spiritualist monism, merging “with materialism in favour of
matter” (Maceina, 1971, 229). This radical statement resulted from of Ma-
ceina’s appreciation of only a universal spirit as a spiritual realm encom-
passing all humanity in Teilhard de Chardin’s theory, along with his
anti-Hegelian conviction of the impossibility of an impersonal spirit. On
the contrary, Paskus sought to emphasize that Teilhard de Chardin’s the-
ory recognized a personal spirit, that its interpretation of becoming rested
on a foundation of personal divine love, and that “Christ’s ‘physical’ union
with the world not only did not negate but necessarily presupposed, his
personal and supernatural influence on creation” (Paskus, 1988, 65). For
the priest, the end of the evolution of physical nature was the beginning
of a new direction in which the “personalisation” of man took place. How-
ever, Paskus admitted that Teilhard de Chardin was no longer speaking of
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this new stage of evolution from the perspective of ordinary experience.
Recalling the history of Western philosophy, the priest tried to explain
God’s intrusion into Teilhard de Chardin’s theory not with rational argu-
ments but with images of Blaise Pascal’s “wager”, Seren Kierkegaard’s
“leap” and “existential risk”.

'The question of determinism in Teilhard de Chardin’s concept has also
been treated differently. Maceina asserted that evolution implied a pur-
poseful, progressive development, and therefore, its recognition did not
leave room for the recognition of human free will. Paskus proposed to
understand Teilhard de Chardin’s evolution in terms of “directed evolution
or ‘guided chance” (Paskus, 1988, 53), pointing out that lawful purposive-
ness was compatible with mathematical, existential and physical random-
ness and that it was left to the human will to decide whether to contribute
to the “suffocation of the individual in the earth’s noosphere, or to his
liberation; to the building of an anthill of human robots or the formation
of a community of individuals, to the collective that kills a person or to
the community that exalts him” (Paskus, 1988, 83).

Clearly, the future evolution of the noosphere has also been viewed
differently. According to Maceina’s apt remark: “humanity is getting
socially, legally, economically, politically close — it goes without saying”
(Maceina, 2007, 471), so we need to understand that the noosphere does
not refer to this banality. However, Maceina regarded the man of the
future as a Ubermensch, in the somewhat popular bad sense of the word.
Much more acceptable was Paskus’ view that Teilhard de Chardin was
talking about the evolution of the noosphere not in an ontological sense
but in a psycho-social sense. The priest wrote that ontologically, all humans
had immortal souls. However, a lingering member of a Stone Age tribe in
the Philippine islands was different from a Western university professor:
“In Teilhard’s terminology, one will be a person and the other an over-
person, one a human being and the other superhuman. The culture of the
one will have a thin ‘thinking covering’and that of the other a rather thick
one. In other words, in these exotic terms, Teilhard describes the fact of
psychic evolution” (Paskus, 1988, 90). Therefore, the priest concluded that
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the accusations against Teilhard de Chardin of asserting the ontological
inequality of human beings and devaluing today’s human beings were
unfounded.

Our authors have also differed in assessing Teilhard de Chardin’s
thoughts on major theological issues. Maceina repeatedly explained that
the Teilhard de Chardin’s conception lacked recognition of the equality of
individual souls since the thinker emphasised that those who are develop-
ing present-day Western culture have reached a higher stage of spiritual
evolution than the primitive and non-Western races.

Diaspora thinkers questioned whether Teilhard de Chardin’s concep-
tion of human life could be reconciled with the Christian doctrine of
original sin. Contrary to them, Paskus argued that for the French theolo-
gian, this sin meant “the action of negative, anti-evolutionary forces”
(Paskus, 1988, 122), which were still at work because the evolution of the
world had not yet reached its final phase. The priest took the view that
God’s intervention did not remove the action of secondary causes of his
own making but only enabled their effects to transcend their own sub-
stance. Much of the criticism of Teilhard de Chardin’s teaching has come
from his interpretation of Christogenesis as cosmogenesis, since tradi-
tional theology taught the divine and human natures of Christ but not his
expression in nature beyond man and regarded Christ as eternally existing
rather than becoming.

Like most of the other opponents of the French theologian, the expa-
triate writers reproached him with insufficient explanation and condem-
nation of the evil in the world. Maceina even accused the thinker of
wistful descriptions of his experiences of the bloody war, and Paskus, who
disagreed with him, suggested that this should be interpreted not as an
apologia for violence but as an expression of the nostalgia of a special kind
of fellowship that was forming in the trenches (Paskus, 1974). At the same
time, Paskus acknowledged that in the perspective of Teilhard de Char-
din’s thought, God’s power in relation to evil was not absolute since he
only left man the freedom and the possibility of returning to the “fullness
of being” (Paskus, 1988, 128).
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Conclusion

Teilhard de Chardin’s theory has been analysed and evaluated mainly by
expatriate thinkers with a Christian commitment. Perhaps the only excep-
tion is the quote from Teilhard de Chardin’s work by historian Vincas
Trumpa (1913-2002): “Precisely speaking, there is neither substance nor
spirit. There is only matter, which becomes spirit” (Trumpa, 1987, 137), in
his autobiographical article entitled “A man without God” and published in
a young generation’s journal of culture and the arts “Metmenys” (Outlines).
Interest in the French thinker in the diaspora was particularly active from
the 1960s to the 1980s. Three factors may explain this special attention.
First of all, it is worth remembering that in the journals “Kosmos” (Cosmos)
and “Kultara” (Culture), published in independent Lithuania, the theory of
evolution was often analysed and discussed. It is unsurprising that the focus
on attempts to interpret evolution in a Christian way has persisted in the
diaspora. The second factor is that religious reflection was very significant in
the Lithuanian community, as according to our historians, “religion was an
important part of national identity [...] this is a distinguishing feature pe-
culiar to Lithuania which singles it out among other occupied Baltic coun-
tries” (Racianaité-Pauzuoliené, 2021, 195). The third is that in the middle
of the 20th century, works that today would be classified not so much as
philosophy but as the so-called “dissemination” of philosophy began to be
particularly popular, and Teilhard de Chardin’s desire to add the principles
of evolutionary theory to Christian theology has therefore attracted a wide
readership, despite the lack of adequate argumentation in his books. Unfor-
tunately, there were no evolutionary or process theology experts among the
Lithuanian expatriate thinkers. Although there were some efforts to incor-
porate the ideas of process ontology into the explanation of Teilhard de
Chardin’s theory, his thought was interpreted more widely only in the con-
text of the Catholic theology of the time. The theorists sought to steer the
understanding of his ideas in their communities in a direction that, accord-
ing to each of them, was consistent with the teachings of Christianity, and
they actively debated the true meanings of his teachings.
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PJERA TEIJARA DE SARDENA IDEJU IZPLATIBA
LIETUVIESU DIASPORA

Kopsavilkums

Raksta aplikotas francu zinatnieka un teologa Pjéra Teijara de Sar-
déna darbu interpretacijas lietuviesu diaspora. Laika no 1950. lidz 1990.
gadam diaspora ir paradijusas 99 publikacijas, kuras detalizéti pieminétas
vai analizétas Teijara de Sardéna idejas. Lielakoties publikaciju autori ir
katolu priesteri, tatu bez viniem par Teijara de Sardéna uzskatiem raksti-
jusi ari vairaki nu jau gandriz aizmirsti laicigie domataji. Aktivakie deba-
tétaji bijusi filozofs Antans Maceina, ka ari psihologs un priesteris Antans
Paskus. Teijara de Sardéna teorijas tika interpretétas talaika katolu teolo-
gijas konteksta. Vienigais iznémums varétu bat Paskus méginajumi
izmantot tap$anas jédzienu un aplikot dievisko radisanu ka nepartrauktu
radisanu Visuma.

Atslégvardi: evolucija, noostéra, zinatne un religija, tapsana.
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Abstract

Canon law as the regulatory instrument of the established church,
which turned the latter into an institutional body, manifested itself at the
same time by becoming a bridge between the state (within the meaning
then current) and religious communities (the society within the meaning
then current), where the representatives of these two dimensions — both
those of the spiritual dimension and those of the secular one, came to have
as if compulsorily, such legal relations between themselves; thus the ad-
ministrative church became thoroughly comparable to modern state insti-
tutions within their material and existential meaning or, in other words,
existed in a state of self-reproduction and legal development and within
the framework of self-justification.

This aim, according to the political and dogmatic scheme then exist-
ing, resulted in the creation of a body of administrative law as the first
legal manifestation of this kind known in Western Europe. At the same
time, this body was a common denominator or a recipe for ensuring strong
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management by combining mundane things with spiritual ones without
discriminating between them and by replacing intangible, incomprehen-
sible things with Christian values but in particular with a discipline based
on strict regulations.

Keywords: church property; canons; Roman law; Carolingians.

Introduction

'This “aim” did not consist only of the social and legal status and the
Christian rights and, in particular, the cult of the rights of ‘the dead’ or
issues of future rights, which has always been a topical issue in all political
systems, and indicative manifestations of religion that followed suit, in-
cluding among the Christian community and, at the same time, among all
the nationals of the Roman Empire of that time. The church had to be-
come a thing that was necessary for practical purposes, accessible, and, at
the same time, a thing required in order to be able to provide every resi-
dent of the Roman Empire with the required and appropriate presenta-
tion of rights or reception of canon law and Roman law that would meet
their daily needs. The church of Rights did not include just places of
worship, such as churches, monasteries, hospitals, and orphanages, but also
secular administrative institutions. The interaction between them and the
interaction between Roman law and canon law is set out in this paper
below.

Unlike the regulations laid down by Roman law, the church was en-
trusted, according to its sermons, with relevant charity tasks, especially
caring for the sick and the poor. The helpless and those deprived of rights
were to find the solution for their problems, according to the instructions
given by the church, in the bodies of the church itself rather than within
the secular authorities of the worldly power, and these people are then the
subjects of the regulations of canon law. These people were widows and
orphans, prisoners, persons persecuted for various reasons, minors and the
mentally ill, children whose parents threatened to sell them into slavery or
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to a brothel, the old and those yet unborn. The church, therefore, took over
the relevant public functions, such as price control and consumer protec-
tion. The church did not have only the role of a tolerated guardian in these
legal issues; the church also had substantial rights within the country as
well as property at its disposal, which was required to perform its tasks,
the management of which, in turn, required finding a legal framework
within Roman law. The rest of this study will point to such points of con-
tact between canon law and Roman law.

The specific nature of the past of canonical as religious law

For starters, it should never be forgotten, as Charles P. Sherman writes
in his 1919 publication under the title “4 Brief History of Imperial Roman
Canon Law”, that the Canon law was the medium through which the
Christian Church aided the preservation of Roman Civil law to modern
times (Sherman, 1919, 94). On the other hand, Morey writes: “7he law of
Justinian has been woven into the fabric of the Canon law and in that form ...
obtained the sanction of the Church.” (Morey, 1914, 206). For example,
Roman law based on endowment and charity has, through canon law,
been incorporated into the structure of Anglo-American common, secular
civil law. On the other hand, laws on canonical criminal law, the so-called
“Libri Poenitentiales” appeared already in the 4th century. In this regard,
special emphasis is placed on the works of David (7Those of David),
Archbishop Theodore of Canterbury in the 6th century, as well as the
works of Bede and Egbert of York in the 8th century. These were actually
books of penance, but they also successfully served as the basis for the
development of the criminal branch of canon law. Books on liturgical
services, such as “Ordines Romani”, “Ordines judiciorum”, or “Liber diurnus”,
which belonged to the 8th century papal collection, contained officially
documented church instructions on criminal procedure in ecclesiastical
courts. (Sherman, 1919, A, 103). Among other things, the roots of the
secular jurisdiction of the church can be found in the New Testament. For
example, see Matthew XVIII or Corinthians VI, 1 — 8: “Dare any of you
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having a matter against another, go to law before the unjust, and not before the
saints?” At the same time, it should be pointed out that initially, it was a
voluntary choice to accept the ecclesiastical court and hand it over to the
head of the church — the bishop — or to use imperial legislation and the
secular court. Constantine the Great, in his epistle to the Numidian
bishops, decreed that litigants could resort to their bishops if they preferred
the ecclesiastical adjudication to the judgment of the secular courts (Cod.
Fustin., I, 4). In such a case, the bishop’s judgment was final, irrevocable,
and equal to that of the emperor; in the civil jurisdiction, it was binding
on all public persons of the empire and the administration itself. So, St.
Ambrose and St. Augustine (8z. Ambrose and St. Augustine) spent much
time deciding civil suits (Sherman, 1919, A, 103). Charlemagne 9th
century, presumably following the authority of Constantine and
'Theodosius (Constantine and Theodosius) (Encycl. Britt. 1922, 854), reviving
the Empire of the West by imposing a rule to transfer all claims from the
secular court to the ecclesiastical court. The law of that time was formed
due to the compilation of Roman and canon law. Although Roman law
had already begun to be developed in the 3rd century by the jurist Gaius,
in later centuries, it was practically revitalised by the canon law of the
Church, giving rise to comparative jurisprudence based on the interaction
between Roman and canon law. (Sherman, 1919a, 104; Sherman, 1919b,
46). The oldest attempt to compare Roman law with canon law was
written (author unknown) in 390 under the title: “Lex Dei” or “Collatio
Mosaicarum et Romanarum legum.” The mentioned material, without any
comments, with one exception, only compares the norms of canon law
with corresponding articles in secular laws but in the Roman legal system.
Despite that “Lex Dei” which consists of 16 books (chapters), the 16th
book (chapter) begins with the words: “Scriptura divina sic dici”, in the
part of each title, however, appears a longer or shorter opinion of Roman
jurists, whose authors, or who are quoted, are Ulpian, Paulus, and Papinian.
As Charles P. Sherman writes in his “A Brief History of Imperial Roman
Canon Law”, the Roman and canon laws are also compared with the so-
called post-Justinian and Byzantine church canon law systems, otherwise
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designated as nomocanon, which is at the same time the source of Byzantine
legislation, as the canons and the collection of Greek civil laws (Greek
nomoi). The Nomocanon, in its various versions, served as a legal text in the
Eastern Church until the 18th century. In form and content, it reflected a
close union between church and state. It met the demands of judges and
lawyers, who were obliged to simultaneously use church canons and
imperial laws (Britannica, Nomocanon). A good example is the nomocanon
of Photius, published about 880 A.D. and introduced into the legislation
of the Later Empire. In this collection of laws, Photius contrasts the
marriage law of old secular Rome, the marriage legislation of the late
Roman Empire, as well as the canonical norms of the existing Church on
marriage (Sherman, 1919, 104). Nevertheless, in the 6th century, two main
forms of momocanon were adopted: “Nomocanon 50 titulorum” and
“Nomocanon 14 titulorum.” The latter was compiled by the patriarch
Johannes Scholasticus (565-577), but later, around 820-891, it was
updated by the aforementioned patriarch Photius and republished around
883 (Britannica, Nomocanon).

However, generally speaking, canon law consists of a set of laws estab-
lished in Christian churches, including Roman Catholic, Eastern Ortho-
dox, independent churches of Eastern Christianity, and the Anglican
Communion (Roman Catholic, Eastern Orthodox, independent churches of
Eastern Christianity and Anglican Communion), adopted by a legitimate
ecclesiastical authority, namely a synod or a bishop, which applies both to
the whole church and to a part of it, as well as to organizational, person-
nel, and church administration. In a broader sense, this concept includes
the precepts of divine law, natural or positive, in corpora (collections) and
codes of canon law. Although canon law is historically continuous from
the early church to the present, it has, as a result of doctrinal and ecclesi-
astical schisms, developed differing, though often similar, patterns of cod-
ification and norms. Moreover, the canon law of the Eastern and Western
Churches was much the same in form until these two groups of churches
separated in the schism of 1054 (also known more widely as zhe East-West
Schism). In Eastern Christianity, however, because of doctrinal and
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nationalistic disputes during the 5th-7th century, several church groups
(especially non-Greek) separated themselves from the nominal head of
Eastern Christianity, the patriarch of Constantinople. They developed
their own bodies of canon law, reflecting their religious concerns. Canon
law in the Western churches after 1054 developed without interruption
until the Reformation of the 16th century. Although other Reformation
churches rejected the canon law of the Roman Catholic Church, the
Church of England, for example, retained the canon law concept and es-
tablished its own tradition, which the Churches of the Anglican Com-
munion have adopted. Canon law has had a long history of development
throughout the Christian era. Not a static body of laws, it reflects social,
political, economic, cultural, and ecclesiastical changes that have taken
place in the past two millennia. During social and cultural upheaval peri-
ods, the church has not remained unaffected by its environment. Thus,
canon law may be expected to be involved in the far-reaching changes
that have come to be anticipated in the modern world (Britannica,
Canon Law).

The author of this article has devoted more than ten different articles
to the study of canonical (religious) law, among them in internationally
cited publications. However, the last one, which should be highlighted,
was published in the Collection of Religious-Philosophical Articles of 2023
under the title, and co-author is Dr. iur. Ivars Kronis: “Max Weber’s Theory
of Law History and Political Views of Religion”. The article also touches on
a group of religious rights, such as canon law, which, according to Max
Weber, is a phenomenon inherent to Western European religious culture.
Professor and academician Dr. iur. Ringolds Balodis, in his remarkable
2002 monograph “Church Rights”, has carried out more fundamental re-
search in the canon law. From a legal point of view, canon law has also
been touched upon by professor Janis Broks in his 2008 review “Philosophy
of Law.” Besides that, in the national literature on the church, religion,
and canon law there is an extensive encyclopedic survey in the XXI vol-
ume “Latvian Conversational dictionary” (“Larviesu konversacijas vird-

nica”) (Svabe et al., 1927-1940). For example, Academician Balodis points
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out that, according to John W. O’Malley, professor of theological history
at the Weston Jesuit School, significant changes have occured in the last
hundred years. One of those changes is the testimony found in the annals
of history, serving as a testament that just 500 years ago, the Holy Inqui-
sition could burn at the stake, even the clergy themselves, for disobeying
the church’s canons. If consider that the canons and canon law itself have
not changed, but only their interpretation, they are interesting to study,
Professor Balodis points out. Church law and canon law are two distinct
legal disciplines. Canon law deals with church canons, papal bulls, and
other writings included in the corpus of canon law — Corpus Iuris Canon-
ici. (Balodis, 2002, 10). On the other hand, the Latvian conversational
dictionary states that the canon, in the collection of Holy Scriptures, as a
scale, a norm for a religious society, gives a normative meaning. The can-
ons of the Holy Scriptures are infallible and eternal. In fact, the decisive
factor in canonization process has been the church’s desire for unity and
the effort to distance itself from sects and “heresies” that threatened the
authority of the Catholic Church. On the other hand, Kant understands
the canon as a set of @ priori fundamental laws that must be considering
using some general cognitive abilities. (Svabe et al., 1927 (1932-1933),
15384-15385). However, in his “Philosophy of Law” treatise, in the sec-
tion “The Christian roots of the Western legal tradition”, Brock writes that
the role of Christianity in the history of European civilization is not lim-
ited to the role of the church as a political organization at a time when
the secular political power had not yet become sufficiently permanent, nor
it had only spiritual authority status when the secular power had already
established itself as a permanent and powerful political force. American
legal historian Harold Berman shows in his work “7he Western Legal Tra-
dition: The Formative Age” that the church created law in its European
sense, in the forms it is known and practiced in the so-called Western-type
civilization. The era of the so-called “papal revolution” can be considered
a decisive moment in this process of creation, that is, in the XI-XII cen-
turies, when the Roman Catholic Church transformed from an institute
subject to secular power into an independent force that raised its own
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demands on the secular ruler. The temporal rulers saw themselves as God’s
directly appointed rulers over the people. (Broks, 2008, 48-49). In 1075,
Pope Gregory VII, in his Dictates (Dictates Papae), put forward a series of
requirements, which later became the norm in the relationship between
the church and the secular authorities. The most important of them were:

1) the Church of Rome was founded by the Lord God alone;
2) the Pope can depose emperors;

3) no one can revoke a pope’s judgment, but the pope can overrule

anyone else. (Barman, 1983, 102-103.)

In competition with the empire or the secular state, the Church often
acted from spiritual, one might even say intellectual positions, and in
1080, it found the necessary model of law — Justinians Code, Roman law,
which until then was almost unknown in Western Europe. Increased in-
terest in jurisprudence, as a particular field of knowledge, by the church
and secular circles contributed to the formation of universities. It is no
coincidence that the very first University of Bologna became a center of
legal studies and research. The culmination of these studies was a treatise
written around 1140 by the monk Gratian of Bologna: “Reconciling the
Different Canons.” Based on the positions expressed in the treatise, the
Western European tradition of understanding law and the system of in-
stitutes took shape in a relatively short period of time in a way that is still
known today (Broks, 2008, 49-50).

In the Western tradition, the resurrection is precepted as a conse-
quence and a grace of God earned by the death of the cross. Therefore, as
a community, the church was increasingly considered not to be a blessed
family in heaven but a society of sinners on earth. The son of God came
to men to accept and atone for their innate sin and be an example of how
men should take responsibility and punishment for sinning in conscious
life. This is how justice will be established in the relationship between God
and man. “Mercy is the daughter of justice; it arises from justice and cannot act
contrary to it.” (Broks, 2008, 49, 51; Berman, 1983, 177.)
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1. Administrative church and canon law

Taxes and sizeable donations significantly contributed to the eco-
nomic property of the church. On these grounds, a particular emphasis
was placed on the rights of citizens to express their last will at the church.
Relatives the church did not support were deprived of the right of appeal
regarding the last will. On the other hand, the church had to keep accurate
accounts of its income: “Upon receipt by a venerable bishop of an amount left
by the will of Christ, a protocol had to be drawn up, stating the amount and the
time of receipt, which was to be produced to the government of the province as
soon as possible...” (Cod. 1 3.28 §2).

The state managed the property of its church as a whole. Therefore,
the church was not entitled to dispose of its crucial capital at its sole dis-
cretion. In Roman law, the property of temples was already removed from
market circulation according to ‘res extra commercium” (‘a thing outside
commerce’in Latin) (Fellmeth&Horwitz 2009, 92). The Christian Empire
and the church itself strictly adhered to this fundamental law. Any critical
assets that the church had once obtained were not to be sold anymore: “So
it be then determined that whatever belongs to the property of the Holy Church
or will be acquired in the future shall be kept ... with reverence as untouchable:
since the Church is the eternal mother of faith and truth, its property will then
be kept inviolable perpetually as well” (Cod. 1 2.14).

'This manifest idea has its dark sides. The needs of the politically in-
fluential increased over the hundreds of years alongside the growing
wealth of the church. Expropriation of church property is not a rare phe-
nomenon in Western history, particularly in connection with the applica-
tion of the rules of Roman law. Carolingians benefited from the main
assets of the church, which were used to cover the needs of infertile lieges;
citizens in medieval towns fought with monks over the estates of monas-
teries. Laws regarding the expropriation of large monastic properties were
passed at the level of the Constitution at the time of Lutheran reform as
well as during the French Revolution (Henrich, 1957, 190) The material
benefits brought by the political success of the Reformation and the
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French Revolution and the substantial input, without which the national
formations of the modern times and their territorial size cannot be im-
agined, cannot be explained without taking into account the former pro-
hibition under Roman law to sell the property of the church.

The church would not have become either the established church or
the church of rights if it had not sought greater legal autonomy. The most
successful state body of the ancient church under Western law was its
Court of Rights or the bishop’s court (episcopalis audientia) (Hartmann,
2016, 201). The established ecclesiastical court, too, had traditions and the
legacy of the imperial court jurisprudence. Priests, clergy, and laity initially
managed Roman law, while Roman lawyers took pride in calling them-
selves “the priests of justice” (Witte, 2008, 10). Thus, based on theological
grounds, the christianization of worldly rights took place concurrently
with recognizing the rule of law within the church. A step was made to-
ward Roman traditions in this connection, and the practice of perceiving
them through thinking in Biblical terms was started. Apostle Paul had
forbidden the members of his community to follow secular laws in dis-
putes within the church. Many established church bishops spread the ec-
clesiastical court’s rights over the entire body of citizens. Since all persons
were Christians regarding rights, they had to obey the bishop’s court in
line with the church doctrine. (Khiok-Khng, 2004, 53)

2. The Justinian Code and episcopalis audientia.

Judges appointed by bishops and the secular court clashed with these
claims. The Justinian Code contained an extensive article devoted to epis-
copalis audientia. However, it was not yet determined whether and to what
length the ecclesiastical court would crowd out the secular one and the
extent to which these courts would compete with each other (Hartmann,
2016, 201). Emperor Constantine was still liberal in this field, but his
followers restricted the bishop’s court again. The church was prohibited
from setting lawbreakers free from secular courts. The jurisdiction to
which secular citizens were subject was not to be a matter of the church
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in any way (Cod. I 1.4). In disputes over civil rights, a bishop merely had
to act as the conciliator of both parties, too. “Where the parties had agreed
to refer their dispute to a bishop, they were allowed to so... but they could do this
only in disputes over civil rights and only in cases where the bishop accepted the
position voluntarily and as an arbitrator...” (Cod. 1 4.7).

On the other hand, a bishop, as a supervisor of national virtues, had
the task of taking care, because of his position and in respect of the
spiritual heritage of prisoners, minors, widows, and other parts of the so-
ciety that were socially difficult to supervise. The extent to which they
were subject to jurisdiction and the judicial form itself had to remain
separated from the secular court. This was promoted because the theolog-
ically educated ones (bishops) were admitted to ecclesiastical courts as
judges. This ordinance (Cod. I, 4.15) could have been favourable for the-
ologians-lawyers of the church. They used the ecclesiastical court to con-
tinually confirm their own theological foundations, and, at the same time,
to show themselves as playing on a level field in competition with profes-
sional lawyers of the secular court. The Western Roman Empire had long
ceased to exist in terms of law when the church created an order of law in
its ecclesiastical court that stood above secular rights.

The freedom from taxes was an important privilege of the church. The
church held the monopoly in teaching religious affairs. Another privilege
was also the recognition of the unique legal status before the Pope and his
seat in Rome, as well as all other servants of the church (Honoré, 1993,
29-30). The right to become guardians could not be imposed on them.
Clerics of the antique world used these and other advantages to attract
secular officers. The emperor had to speak on the subject of civil servants
not being allowed to work or act as clerics: ‘We want no public officials to
take up the post of a bishop or priest alongside their positions...’ (Cod. 1 3.53)

Clerical activities had to be kept separate from secular public service.
Although the emperor maintained a relevant system of governance, such
prohibitions could not curb the attraction and impact of the servants of
the church for long. The worldly addition contributed to the improve-
ment in the quality of the church staff. Professional knowledge that
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exceeded the soul care was also required in the service of the church
(Pharr, 1952, 84).

The service of mercy instituted by Jesus Christ in the church was
turned into an administrative apparatus with the right of intercession by
the church: “The judge-bishop necessarily had to order that prisoners be brought
to him on Sundays, had to hear them personally question them to make sure that
the robust prison staff did not torture the prisoners inhumanely. If the prisoners
lacked food, the bishop had to take care of it and additionally give 2 to 3 coins
of money, as he thought fit, from the property of the church to every one of them
a day to aid the poor in their poverty by means of these expenses; in any event,
arrangements had to be made so that prisoners could wash themselves, subject to
ensuring appropriate supervision” (Cod. I 4.9).

'The laws concerning church asylums also provided intercession and
mediation by the church (Matthews-Giba, 2000, 14). Those persecuted by
enemies, especially believers, who managed to escape inside the church
were safe. It was an old right supervised and improved by the church. This
resulted in difficulties of a practical nature. Once homeless persons who
had been rescued threatened to take over the ruling over the church house,
they even dared to raise demands to priests and hindered them in the
management of the church affairs. Therefore, the emperor extended the
shelter’s scope to the entire land of the church. The church was capable of
freeing itself from the seekers of asylum: “Zhe temples of the Supreme God
must be open for the persecuted, and it is not only the altar and the interior of
the church and whatever is enclosed by four walls that must grant them an
asylum but a place for the refugees to escape to must be ﬁ)und, up to the external
borders of the plot of land of the church, so that everything that is situated be-
tween the church itself and next to its passages — which may be apartments,
houses, gardens, washing rooms and aisles between columns — would protect a
refugee as if he were inside a room in the church” (Cod. 1 4.9).

As a state body, the church was supervised by the emperor. This is
witnessed in particular in the imperial discipline of its servants. It was not
always that they had good honour or dignity. Moral wretchedness ap-
peared even in the midst of bishops. Thus, the emperor himself had to take
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care of the dignity of the church staff. The country lived on the prayers of
priests and, accordingly, in line with their perfect lifestyle. Worldly driving
forces and passions of the church servants threatened the Empire. Accord-
ing to the foundations of law, they had to be examples of virtue for the
nation, and they were supposed to stay that way all their lives. The em-
peror made accusations “... that some of the highly reputable deacons and
priests and also some bishops loved by God do not avoid playing dice between
themselves and, in this way, they indulge in an improper game which is often
Jforbidden for laymen too...” (Cod. 1 4.33). Bans had to be imposed on
church servants repeatedly and impressively with respect to attending
horse races, theatre, and animal fights. These provisions resulted in fre-
quent conflicts, which were a bad example, especially for young priests.

Officials of lower ranks, secular and church officials, had to observe
strict discipline, and certain moral flaws could be ignored now and then,
whereas those on higher levels within the hierarchy had to comply with
even stricter procedures. Care had to be taken to ensure that the post of
bishop did not get into the wrong hands. Here, the church experienced
strained relationships between the will of the community and the interests
of the state and the church hierarchy. The Bible testifies that in electing a
bishop, the consensus of the ecclesiastical people served as evidence of the
impact of the Holy Spirit. In response, the church had to stress that the
church elite and ecclesiastical people should agree on a single nomination
for the bishop’s post. It was explicitly emphasised where it was the case,
e.g., in the case of vita Adalberon (the Bishop of Wiirzburg): “7he neigh-
bouring bishops, all the diocesan prelates, rulers and noblemen, district patrons,
tribunes and nobility, the clergy and commoners, people of all ages and genders,
from the smallest to the tallest, all shouted as one, in a unanimous consent, in-
spired by the common will, that Adalberon be the most dignified candidate for
the bishop’s post” (c.5, MGH SS XII, S. 131). The consensus regarding the
bishop’s election imitateda Biblical model turned into law. Nevertheless,
there was no consensus every time.
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3. Christian church and essential norms.

According to the Christian church’s view, based on its essential norms,
the voice of the people was by no means the voice of God. Additional
solutions were needed in cases of lack of unanimity. The Holy Spirit
needed to enter law after the bishop had exercised worldly power. Al-
though it could as well have happened in the same way as in the case of
Saint Martin of Tours (316-397 A. D.), the nation had a better sense, and
the College of Bishops was forced to accept not so pleasing a man who
was to become a national saint later on (Barrow, 2015,291-293). However,
it was not the law. Confronted with the choice between the popular opin-
ion and the experience of the established church, Roman emperors and
the church decided against the widespread feeling and in favour of the
hierarchical experience.

In 535, Emperor Justinian issued a long law concerning the election
of bishops and the exercise of the functions of the bishop’s post (Nov. 6).
Care had to be taken already during the candidate’s designation process.
The candidate had to produce a flawless resume (CV). The representatives
of the people had to be queried about any possible objections before the
ordination to ensure that no criminal could enter the office. This involved
producing evidence. If those who objected had no evidence of a punisha-
ble act on the part of the candidate, then the person who raised objections
could be punished.

'The candidate could not come from the public service, but he was
required to have a long record of service in the clergy. He was not allowed
to enter the bishop’s office as a layman and to make his way through the
church hierarchy in too short a period of time. The road to posts in the
church was a filter of values. The candidate also had to be unmarried, and
if he was a widower, he was allowed to marry only one virgin and not a
widow or a divorcee; it was stressed particularly that the candidate was in
no case allowed to have a civil wife. Similarly, the candidate was not al-
lowed to have any offspring. The church post was not inheritable. (Barrow,

2015, 294-295)
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Celibacy protected the church from the succession of officers despite
the unrest of the age. A candidate for the bishop’s post was required to
have a serious knowledge of the church doctrine, and attention was paid
to ensure that the candidate did not enter the office through money or
thanks to large gifts. The emperor stressed the obligation of the bishop to
act as a resident. The bishop had to stay together with his parish and was
not allowed to be absent from his place of office for more than a year. He
had to report to his patriarch before going to the city. The bishop was not
allowed to request an audience with the emperor in the city alone.

'The bishop’s post served as a model for all priests. Whatever the em-
peror requested for this office was binding upon every priest. The church
could not consecrate too many priests. The church’s needs, rather than a
free market of the position, determined — just like in the worldly public
service — appointments, promotions, and basic supplies. In the church, the
rights of officials of the antique world survived the centuries of the Mid-
dle Ages. The antique rights of officials may be used as an example for the
modern state in the new era by comparing them to Roman law.

Conclusions

1) 'The synod, council, was the opposite of individual church bishops.
It was a place for bishops to gather for discussions, decision-mak-
ing, and the issue of laws at different levels of government of the
Empire. The synod was a place where formulas for the future and
laws for ecclesiastical provinces and the worldly church were pro-
duced, particularly during structural changes. Even Emperor Con-
stantine the Great (who retrained the right to make the final
decision or grant approval in all matters) left the church’s dogmatic

legal entity at the synod’s discretion (Schaff, Wallace, 2007, 451).

2) The paper will clearly demonstrate how issues relating to church
life were regulated in the light of law, according to the interpreta-
tion of the ancient canon law, with references to Roman law still in
place. It will show how cases of adulterous priests, heretics,
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troublemakers, and sinful nuns were handled. Church officials had
to formulate certificates of positions. During the first years of the
established church, the issue of what to do with state spies among
parishioners, whose names had remained secret up to then, but
which had become known from acts of the Empire that had be-
come accessible, had to be dealt with. The church increasingly
adopted the form of the contemporary rights of the Empire and the
worldly church. It remained safe from the permanent threats of
splitting apart, which could come from unconnected provincial
churches, and it is the problematic situations related to these rights
that this paper is devoted to.

3) The agreement between the emperor and the Pope as the supreme

powers was insufficient to solve these tasks. The unity of the church
also relied on the unity of its bishops. Although this unity could be
achieved through many efforts and compromises, synods remained
next to the Pope, and the bishops post as an indispensable basis for
the church’s constitution. Therefore, the history of the church shows
the repeated shifting of the internal power of the church from the
Pope to councils and back to the Holy See again. Differing views
and the aims of the church policy were further shaped and devel-
oped in such bipartite negotiations for hundreds of years. The dis-
pute could not be settled hastily by what would seem to be the last
word of either party. Where the Pope thought that he had definitely
made up his mind, the council’s proposals were presented in the final
instance in return. Where the council thought to have given the
final answer, the papal administration could still make practical
changes. The first big surge of such councils took place in the 4th
century A.D.: the Council of Elvira from 304 to 306, the Synod of
Rome in 313, the Synod of Arles in 314, the Synod of Ancyra, the
Synod of Neocaesarea and the Empire Council of Nicaea in 325
(Schaft, Wallace 2007, 451). New law-making parliaments of the

imperial church and ecclesiastical provinces followed.
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Kristaps Zarins

Rigas Stradina universitate

SENAS BAZNICAS TIESTBU MANIFESTS UN ROMAS
IMPERIJAS KANONIZACIJAS PROCESS

Kopsavilkums

Kanonisko tiesibu izpausme ka valsts baznicas reguléjosais instru-
ments, kas to padarija par institucionalu iestadi, vienlaicigi kluva par tiltu
starp valsti (talaika izpratné) un religisko kopienu (sabiedribu talaika iz-
pratné), kuru izmantotaji abu $o divu — garigo un laicigo — dimensiju
parstavji nonaca it ka piespiedu karta $adas tiesiskas attiecibas, tada veida
administrativa baznica caurcaurém bija salidzinama ar modernam valsts
iestadem to materiali eksistenciala izpratné jeb, citiem vardiem sakot, at-
radas sevis pasas atrazo$anas un juridiskas pilnveides stavokli, ka ari sevis
attaisno$anas ietvard. Merkis, talaika politiski dogmatiska uzstadijuma,
radija administrativo tiesibu iestadi, ka pirmo Rietumeiropa zinamo $adu
juridisku izpausmi, iestadi, kas bija vienlaicigi kopsaucéjs vai recepte, ka
panakt stipru vadibu, bez izskiribas apvienojot pasauligo ar garigo, netve-
ramo, neizprotamo aizstdjot ar kristigdm veértibam, bet it ipasi ar stingru
normativu disciplinu. Mérkis nebija tikai sociali tiesiskais statuss un kris-
tigo, un it ipadi “miruso”, tiesibu kults jeb nakotnes tiesibu problematika,
kas vienmer ir bijusi aktuala visas politiskas iekartas un tim sekojosajas
religijas indikativajas izpausmeés, tostarp kristigas kopienas un vienlaikus
visu talaika Romas impérijas pavalstnieku vidé. Baznicai bija jaklast par
praktiski vajadzigu, pieejamu un vienlaicigi ari nepiecie$amu, lai spétu no-
drosinat katram Romas impérijas iedzivotajam ikdienas vajadzibam atbil-
stoSu, vina vélmém nepieciesamu un pienacigu tiesibu izklastu jeb
kanonisko tiesibu un Romiesu tiesibu recepciju. Romiesu un kanonisko
tiesibu mijiedarbiba izklastita raksta.

Atslégvardi: baznicas ipa§ums; kanoni; romie$u tiesibas; Karolingi.



Juris Jefuni

Eiropas Kristiga akadémija

LATVIJAS PAREIZTICTGA_S BAZNICAS KANONISKA
STATUSA PROBLEMAS (1919-1927)

Raksta, kas veltits Latvijas Pareizticigas baznicas (LPB) vésturei, ir
analizétas LPB autokefalijas problémas laika no LPB izveidosanas 1920.
gada lidz 1927. gadam, kad metropolits Sergijs Stragorodskis izdeva dek-
laraciju par Maskavas patriarhata izligganu ar PSRS komunistisko rezimu,
tadéjadi atrisinot domstarpibas par LPB statusu. Raksta ir kritiski vértéta
LPB starpkaru vésturei veltita historiografija, analizé&jot LPB autokefalijas
problémas baznicas véstures, kanonu un prakses konteksta. Lai gan LPB
autokefilijas jautdjuma kanoniskajam izvértéjumam ir veltita diezgan plasa
literatara, taja nav nemts véra, ka Pirma pasaules kara laika Krievijas im-
périjas Pareizticiga baznica bija likvidéjusi savu klatbutni Latvijas terito-
rija, un 1917. gada atjaunotais Maskavas patriarhats vairaku gadu garuma
nespéja So situdciju mainit. Izvértéjot LPB autokefalijas kanonisko pama-
totibu, butu janem veéra $ie reilie apstakli. Raksta ir analizétas LPB fak-
tiska statusa ipatnibas, ka ari attiecibas starp LPB un Latvijas valstsvaru.
Lai gan analize ir veikta ar avotpétniecibas metodém, pétijumam ir starp-
disciplinars raksturs, jo ir skarti gan véstures, gan teologijas jautajumi.

Atslégvardi: Latvijas Pareizticiga baznica, autokefilija, kanoni, Janis Pommers,
Janis Davis, Maskavas patriarhats.

Latvijas Pareizticigas baznicas (turpmak — LPB) starpkaru perioda
(1918-1941) problematikai veltitaja historiografija var izskirt tris laika
posmus: 1) LPB izveidosanas laiks (1918-1921); 2) LPB arhibiskapa Jana
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Pommera (1876-1934) vadiba (1921-1934); 3) LPB ka autonoma baznica
Konstantinopoles patriarhata (turpmak — KP) jurisdikcija, ieskaitot parejas
jeb akefalijas laiku péc arhibiskapa Jana Pommera naves (1934-1941). Ne-
reti historiografija gan pirmais, gan tresais laika posms ir stigmatizéts,’ jo
Latvijas valsts tiek apvainota represiva attieksmé pret LPB, bet ievérojama
dala LPB garidznieku un ticigo — nacionalisma, baznicas kanonu ignoré-
$ana un izdabasana politiskai varai. Lai gan tresais laika posms ir palicis
arpus $is publikacijas ietvariem, tomér jaatzimé, ka virkne historiografu
tiesi §i perioda LP baznicu médz pelt striktak, piedévéjot tai izteiktu iz-
dabasanu valsts varai, nacionalistiem, Karla Ulmana rezimam, ka ari ka-
nonu brutalu parkap$anu.? Turpretim otrais laika posms biezi tiek
interpretéts ka kanoniskas kartibas paraugs, jo historiografija un popular-
zinatniskos rakstos tiek uzturéts narativs, ka laika, kad LPB bija Maskavas
patriarhata (turpmak — MP) jurisdikcija, esot pastavéjusi saskana starp
dazadam etniskajam grupam.’ Sada LPB laika posmu pretnostatisana ir
sekméjusi starpkaru garidznieku un laju sadalisanu “pareizajos” un “nepa-
reizajos”, kas izpauzas ari musdienas aktualos narativos un traucé LPB
veésturiskas pieredzes objektivu apjédzi.

! LPB pirmaja laika posma negativi vérté, pieméram, A. Pommers graimata “Pareiz-
ticiba Latvija” (Pommers 2015, 120-131). Janem véra, ka $is gramatas dalai, kas veltita
LPB situacijai 1920. gados, ir izteikti publicistisks raksturs. Dazadu iemeslu deél lidzigu
attieksmi pauz F. PozZidajevs (Pozhidaev 2004, 79-80), ka ari Z. Balevics (Balevics 1985,
52-55), kura pozicija ir komunistiskas ideologijas angazéta, un citi autori. Labveligaku
attieksmi ir paudis H. Strods (Strods 2005, 73) un S. Coja (Coja [b. g.].

> LPB tresaja laika posma negativi vérté, pieméram, Z. Balevics (Balevics 1985, 74—
89), ka ari A. Gavrilins (Gavrilins 2015, 39-47; Gavrilin 1998-2023) un D. Pospelovskis
(Pospelovsky 1996, 287). Savukart labvéligaku attieksmi ir paudis A. Cernejs (Cernejs,
71,76-98),]. Kalnins (Kalnins 2007, 53-70), H. Strods (Strods 2005, 97,100-139) un S.
Coja (Coja [b. g.]).

> Pret LPB otraja laikposma pozitiva attieksme ir pausta teju visas publikacijas, iz-
nemot ar komunistisko ideologiju piesatinatos Z. Balevica darbus. Daudzi autori ir retu-
§€jusi viniem neértos faktus, pieméram, arhibiskapa Jana Pommera attieksmi pret metro-
polita Sergija Stragorodska 1927. gada deklaraciju. Historiografija otro laika posmu médz
saistit ar Sobrid globalaja PB kopiena visparatzitu arhibiskapa Jana Pommera autoritati,
piemirstot, ka 1920. gadu beigas un 1930. gadu sikuma visai plasas dazadu PB jurisdikci-
jas aprindas vina autoritate nebut nebija neapstridama.
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St raksta mérkis ir parlikot ieprieks minétos pirmos divus LPB laika
posmus, nemot véra visas Pareizticigas baznicas (turpmak — PB) vésturisko
pieredzi, t. sk. baznicas autokefilijas statusa jautdjumu, tradicijas un ka-
nonu ipatnibas, un uz vispariga véstures fona veikt LPB situacijas analizi
un interpretaciju, lietojot vésturiski salidzino$o un vésturiski genétisko
pétniecibas metodi.

1. Autokefalija: jédziens un fenomens

Jedziens autokefalija* raksturo ne vien vietéjas PB administrésanas praksi®,
bet ari statusu globalaja PB saimeé un tas attiecibas ar citam vietéjam PB. Au-
tokefalijai piemit ari virkne citu aspektu, starp tiem var izskirt liturgisko, pro-
tokola un eklesiologisko. Pédéjais aspekts raksturo vietéjas PB spéju attistit un
saglabat kristigo tradiciju — reprezentét sevi visas PB pilnibu un vienotibu,® ka

* Termins autokefilija, griekiski avtokepalia, ir saliktenis: oavTog — ‘pats’, KePai|
— ‘galva’. Baznicas vésturé §1 termina lietojums ir mainijies, pakapeniski sasaurinot ta no-
zimi, misdienas to médz interpretét dazadi. Sauraka nozimé terminu auzokefalija aizstaj
ar autonomija, savukart, sasaurinot autonomijas nozimi, tiek runats par pasparvaldi. Sie
termini lauj niansétak raksturot dazado situaciju, kas ir izveidojusies PB globalaja kopie-
na. Vel viens termins, ar ko apzimé lokalas kristieSu draudzes statusu, — vieteja baznica.
Sis termins nav tik formals ka jedzieni autokefilija, autonomija un paspirvalde, jo tas at-
tiecas uz kolektivo pasapzinu un identitati, nevis kanonisko tiesibu jomu. Tas lietojams
ne tikai attieciba uz tiem veidojumiem, uz kuriem ir attiecindmi pirmie tris Seit minétie
jédzieni, bet ari uz jebkuru lokilo draudzu kopumu (plasaka nozimé — ari uz atseviskam
draudzém), kuram piemit ne tikai visparéja PB identitate, bet ari kada specifiski lokala
(valstiska, geografiska, etniska vai lingvistiska) identitate.

5 Vietéjas baznicas vaditaja iecel§ana, vina administrativa un simboliska paklautiba,
Baznicas tiesu apelaciju izskatiSanas instances.

¢ Autokefilijas statuss uzliek vietgjam baznicam specifisku atbildibu, jo autokefalas
baznicas balsij globalas PB kopienas problému risinasana (t. sk. baznicas doktrinas un ka-
nonu formulé$ana un interpreté$ana) ir ipass svars panortodoksalaja diskusija, nodrosinot
kolegialo principu globalas PB funkcionésana. Respektivi, PB eklesiologija vietéjo baz-
nicu autokefaliju fenomens nozimé vairaku baznicas centru esamibu un $o centru spéju
jautdjumos, kas nozimigi visai PB kopumi, uzturét vienados noteikumos balstitu vienli-
dzigu diskusiju (ne obligati ekumeniska koncila, bet ari konsultaciju, dialoga u. c. forma-
ta), kura pusém nav legalu administrativu sviru cina vienai pret otru, tadéjadi novérsot
varas uzurpaciju baznica. Tas neizsledz pusu atskirigu autoritati un diskusijas moderatora
vai eksperta funkciju, kas tiek pieskirta vienam no diskusijas dalibniekiem (gadu simtiem
norisindjusas kopdarbibas rezultata §i loma delegéta Konstantinopoles patriarhatam).
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ari veidot un parstavét sis tradicijas lokalo interpretaciju. Kristigas tradicijas
etniska vai nacionali valstiska interpretacija nosaka specifiskas kolektivas apzi-
nas jeb kolektivas identitates rasanos sabiedriba (etnosa, nacija).” Runajot par
kolektivo identitati, raksta ir lietots termins €toss,® ar ko apziméta ne tikai iden-
titate ka kolektivas apzinas paradiba, bet ari $o identitati veidojosie, uzturosie
un ierobezojosie faktori un vienlaikus ari tas iezimes. Tatad étosu var raksturot
ka parmantotu un talak nododamu (t. i., tradicionalu) fenomenu: vértibu, kul-
taras, parasu, kolektivas uzvedibas modelu un narativu kompleksu. Runajot par
étosu Pareizticigas baznicas konteksta, janem véra $ada ipatniba: ja tai piede-
rigo skaits ir neliels un tas klatbutne valsts un sabiedribas dzivé nav ipasi pa-
manama, §is PB loceklu étosam ir marginals raksturs.” Savukart pretéja
gadijuma étoss ietekmé sabiedribu un valsts dzivi vai pat klast par domingjoso
vai absoliti noteicoso, vismaz deklarativi partopot par visas sabiedribas étosu
un identitati, ka tas ir masdienas, pieméram, Griekija un Serbija. Vietéjas baz-
nicas juridiskais statuss (pieméram, autokefalija) ietekmeé sabiedribu un tas ap-
zinu." Ja ticigo kopiena valsti nav marginala, tas étoss ietekmé ari valsts drosibu.
Tadejadi baznicas statusa jautajums (tas autokefalijas vai jurisdikcijas maina) ir
svarigs ari politikas aspekta."!

Kristietibas agrinaja posma 1.-3. gadsimta autokefilo baznicu

7 Sikak sk.: Rimestad 2012, 181-199.

& Sociologija ar jedzienu “etoss” apzimé socialas uzvedibas noteikumus un modelus,
dziveszinu, dzives iekartojumu un stilu kadas cilvéku kopas ietvaros, pieméram, profesijas
étoss (Kicherova 2013, 1).

? Pieméram, imigrantu pareizticigo kopienas (ja tajas neieklaujas vietéjie iedzivotaji)
sava mitnes zemé nemédz veidot struktiras ar pasparvaldes, autonomijas vai autokefalijas
statusu, organizgjoties tikai tadas struktaras, kas ciesi paklautas $o imigrantu izcelsmes
valsts baznicai.

10 Autokefalijas jautdjums muasdienu Ukraina: autokefalas Pareizticigas baznicas Uk-
raina ticigie parstav &tosu, kas saistits ar ukrainu etnisko identitati, savukart krietna dala
Maskavas patriarhata Ukrainas Pareizticigas baznicas ticigo veido citu &tosu, pasidentifi-
cgjoties ar krievu etnisko identitati.

' Baznicas vaditdji un garidznieki, kas izmanto savas iespé&jas ne tikai pastarpinati
(ietekméjot €tosa veidosanos), bet ari tiesi ietekmét gan valsts varas personalsastavu (ie-
tekmeéjot vélétajus), gan tas lémumus, nonak saskaré ar politiku un valsts drosibu. Talab
ari valstij ir savas prasibas pret baznicu, pieméram, jautijuma par vadibas personilu un ta
uzskatiem.
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aizmetni veidojas ap triju hellénizéto impériju — Seleikidu, Egiptes un
Romas galvaspilsétam: Antiohiju, Aleksandriju un Romu. 4.-5. gadsimta
lidzigs baznicas centrs izveidojas Persijas impérija, un tas valsts vara sek-
méja $i centra — ka lidzvértigu Romai — attistibu (Labourt 1904, 18-28).
Autokefalo baznicu veidosanas procesi norisindjas ari Kaukaza regiona.
4. gadsimta ar Konstantina Liela (Flavius Valerius Aurelius Constantinus
274-337) atbalstu tika atjaunota Jeruzaleme. Péc $i imperatora rikojuma
Romas impérijas galvaspilsétas statusu ieguva pilséta Bizantija (velak —
Konstantinopole). 4. gadsimta norisinajas kristigas baznicas ekumeniskie
koncili, kas, sekojot politiskas varas istenotajim izmainam, apstiprinaja
Jeruzalemes (I Ekumeniska koncila 7. kanons) un Konstantinopoles baz-
nicas (II Ekumeniska koncila 3. kanons) autokefalo statusu lidzas jau iz-
senis pastivo$ajam un neapstridamajam Romas, Aleksandrijas'? un
Antiohijas baznicu autokefalijam. Tadéjadi izveidojas ta dévéta pentarhija
— piecas varenikas autokefalas baznicas ieguva kolektiva lidera lomu kris-
tietibas doktrinas formulésana un kristie$u dzives kanoniskaja regulésana
gan Romas impérija, gan arpus tas robezam. Kops$ 5. gadsimta autokefilo
baznicu vaditajiem tika pieskirts tituls patriarhs, kas minéts IV Ekume-
niska koncila (451. g.) dokumentos, savukart III Ekumeniskaja koncila
(431. g.) tika nostiprinata Kipras kristigas baznicas autokefalija, tacu tituls
patriarhs tas vaditdjam netika pieskirts.”® 535. gada ar imperatora rikojumu
tika nodibinats Justinianas Primas patriarhats, kura autokefalija tika likvi-
déta 732. gada péc valsts varas rikojuma. Atsaucoties uz $o autokefaliju un
lietojot geografijas argumentus, 10. gadsimta autokefilo statusu ieguva

12 No 16. lidz 19. gadsimtam Aleksandrijas baznica, pastavot islamizétaja Egipte, ik
pa laikam zaudgja savu hierarhu korpusu un iespéju patstavigi nodrosinat savu hierarhu
konsekrésanas turpinatibu: taja palika viens, dazreiz divi hierarhi (Zaev [b. g.]). Tadgjadi
minétaja perioda ta turpindja formali saglabat savu autokefaliju, sanemot sava patriarha
(briziem — vieniga hierarha) konsekrésanu citos patriarhatos (Megas Synaxaristes, Hagios
Meletios), respektivi, atrodoties faktiska atkariba no citim autokefalim baznicam.

13 Tas mazinaja Kipras kristigas baznicas vaditaja autoritati: péc Ekumenisko konci-
lu laikmeta nosléguma no 8. gadsimta lidz pat 20. gadsimtam, kad tika ieviests panorto-
doksalo apspriezu process (ka eventuila Ekumeniska koncila sagatavosanas process), Pa-
reizticigajai baznicai svarigu jautajumu izskatisana ir piedalijusies galvenokart pentarhija
ietilpstosie patriarhati.
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Bulgarijas PB. Bizantijas impérija, kas bija spiesta atzit Bulgarijas lielvalsti,
atzina ari tas baznicas autokefiliju, turklat patriarhata statusa (927. g.).
Tadeéjadi ar Bulgarijas PB autokefalijas atzisana bija politisku norisu re-
zultats. Turpmakajos gadsimtos Balkanos péc dazadu valsts varu rikoju-
miem tika raditas, paaugstinatas patriarhata statusa un likvidétas vairakas
autokefalas baznicas.'

19. gadsimta brunotas cinas iznakuma radas suveréna nacionala valsts
— Griekija, kura kluva par prototipu citim nacionalajam valstim, kas kop$
19. gadsimta veidojas galvenokart Eiropa. Griekijas teritorija PB nevaréja
saglabat savu Konstantinopoles jurisdikciju, jo Osmanu impérijas valdiba
bija izmantojusi Konstantinopoles patriarhus grieku brivibas cinitaju ie-
tekmeésanai. Rezultata izveidojas autokefala Griekijas (Helladas) baznica,
kuru ne uzreiz atzina Konstantinopoles patriarhats.

Par baznicas autokefilijas suveréna nacionala valsti koncepcijas
pamatlicéju’® médz uzskatit 19. gadsimta grieku muku, teologu un
neatkaribas cinu dalibnieku Teoklitu Farmakidi (@eoxAntog @appokidng,
Theokletos Farmakides/Theoklitos Farmakidis, 1784—-1860).'¢ Teoreétiski
§1 koncepcija atbilst situacijai dazadas nacionalas valstis, kas radusas
Eiropa 19.-20. gadsimta,'” tai skaita ari Latvija. 20. gadsimta
divdesmitajos gados $adu ideju pauda pazistamais pedagogs un
sabiedriskais darbinieks Janis Davis (1867-1959) un arhibiskaps Janis
Pommers (nevar izslégt J. Davja ietekmi).'® Balkanos turpmakie notikumi
attistijas péc $is koncepcijas paradigmas: jaunajas nacionalajas valstis tika

4 Austroungirijas impérija 17.-19. gadsimta atbilstosi imperatoru rikojumiem tika
izveidotas vairakas autokefalas Pareizticigas baznicas.

15 PB 3ada koncepcija bija sen pazistama: 9.-15. gadsimta tika nodibinatas un citu
autokefilo PB atzitas vairakas baznicas: Bulgirijas, Serbijas un Krievijas autokefalas PB
(Kuraev 2020, 64-65, 433-434).

16 Koncepcija ir izklastita darba Farmakides (1840, 14-17). PB aprindas §i teologa
autoritite tiek vértéta neviennozimigi.

17 Tr svarigi atzimét, ka 19. gadsimta pirmaja pusé atjaunota Griekija bija pirma ne-
atkarigd nacionila valsts §ada tipa nacionalo valstu virkné, kura ieklaujas ari 1918. gada
dibinata Latvija.

18 Skat. arhibiskapa Jana 1927. gada atbildi metropolitam Sergijam Stragorodskim
(Sergii Stragorodskii, Cepruit Crparopoackuii, 1867-1944) (Pommers 1993, 117).
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atjaunotas vai nodibinatas autokefalas baznicas, no kuram vairums ir
kluvusas par patriarhatiem.

Bizantijas impérijas pastavésanas laika baznicas autokefalija kada
arpus Bizantijas eso$a valsti (pieméram, Bulgarija, Serbija) noziméja §is
valsts suverenitates visaugstiko atzisanu un nostiprinasanu, respektivi, ta
bija attiecigas valsts suverenitates sakralitates deklaracija, kas liela méra
ietekméja gan attiecibas ar citam valstim, gan nacionilo pasapzinu un
identitati, veidojot savu ipatnéjo &tosu.

Jauzsver, ka, dibinot autokefaliju, baznicai bija janem véra ne tikai
politiskie faktori (pieméram, galvaspilséta, valsts robezas), bet jaievéro ari
tieSie valsts varas rikojumi par autokefalijas izveidi. Tadejadi vietéjas
baznicas autokefilijas jautdjuma lielu, briziem izskiro$u lomu ir spélé&jusi
valsts varas pozicija, kuru baznica lielakoties ir respektéjusi, iedibinot
autokefaliju.

Baznicas kanoniska statusa jautdjums (autokefilijas nodibinasana vai
jurisdikcijas maina), tapat ka ari citi kanoniska un liturgiska rakstura jau-
tajumi var tikt risinati tris veidos: atbilstosi kanoniem, precedentiem vai
baznicas labumam (noderigumam).'’ Attieciba uz diviem pédéjiem vei-
diem ir jauzsver, ka to lietosana prasa pamatojumu, kadé] formala sekosana
kanoniem $aja gadijuma nav iesp&jama vai noderiga.”’ Diez vai var atrast
parliecinosaku pamatojumu izvéléties vienu no pédéjiem diviem veidiem
baznicas statusa problémas risinasanai ka valsts drosibas apsvérumus, ku-
riem ir objektivs un acimredzams raksturs, pieméram, karadarbiba.

19 Ari baznicas ilgtspéjai konkreéta valsti (sk.: Kuraev 2020, 39). Formila kanonu pie-
méro$ana konkréta situacija var kaitét baznicai nakotné. Tas spilgti redzams gadijumos,
kad kanonus apzinati pieméro kada baznicas grup&juma interesés, ki ari baznicai svesu
vai periféru mérku sasnieg8anai, pieméram, vienas tautas vai nacijas etniska vai nacionala
narativa konkurétspéjas palielinasanai. Tas ir ta dévétais etnofiletisms, kas spilgti izpauzas
§ibriza Krievijas PB pozicija par karu Ukraina.

2 Sje abi veidi ir paredzéti PB kanonisko tiesibu sistéma. Starp daudzajiem kanonu
tekstiem Ipasi skaidri uz $iem veidiem noradits viena no svarigikajiem PB tiesibu avotiem
— Cézarejas arhibiskapa Basileja Liela Pirmas kanoniskas véstules Ikonijas Amfilohijam
1. kanons (Kanones Hagiou). Tadgjadi abi minétie veidi péc savas butibas art ir kanoniski.
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2. Latvijas Pareizticiga baznica Pirma pasaules kara un Latvijas
Neatkaribas kara laika

Pirma pasaules kara laika Latvijas teritorija Rigas un Mitavas eparhija
de facto tika likvidéta. Vacijas armijai ienemot Kurzemi (1915) un velak ari
Vidzemi, notika PB, respektivi, minétas eparhijas ka institacijas totala
evakuacija:*! tika evakuétas eparhijas parvaldes un izglitibas strukturas,
arhivi, naudas lidzekli, lielaka dala liturgisko piederumu, bez kuriem nevar
svinét dievkalpojumus, ka ari gandriz viss klérs un lielaka dala ticigo, kuru
evakuacija kalpoja par formalu attaisnojumu kléra evakuacijai. 1917. gada
beigas Kurzemi un Vidzemi atstdja ari Rigas arhibiskaps Joans Smirnovs
(Ioann Smirnov/Moann Cmupuos, 1844-1919), kurs tika izsaukts uz
koncilu Maskava. No §i briza hierarha klatbatne Rigas un Mitavas katedra
netika atjaunota lidz pat arhibiskapa Jana Pommera ieraganas 1921. gada.
Viacu okupicijas apstaklos no 1918. gada sakuma lidz savai noslepkavosanai
1919. gada par Rigas katedras pagaidu parvalditaju bija iecelts Réveles
biskaps Platons (Platon Kulbusch, 1869-1919). Sis pagaidu parvaldnieka
statuss apgratinaja vina darbibu, pieméram, vacu okupacijas vara reiz
izraidija biskapu Platonu no Rigas, par ieganstu izmantojot to, ka vina
katedra ir Révele un nevis Riga. Raksturojot to, ka 1918. gada Krievijas
PB (turpmak — KPB) parvaldija Baltijas pareizticigo kopienu,? jauzsver,
ka KPB centralas vadibas iestadém bija visai aptuvens prieksstats par
realitati aiz frontes linijas. Zimigi, ka biskapu Platonu parsteidza vairaki
no KPB vadibas atsatitie rikojumi, kas neatbilda realajiem apstakliem
Vicijas okupétajas Krievijas impérijas rietumu gubernas. Viens no 1918.
gada rikojumiem?® bija par gubernu tautas komisaru ricibu attieciba uz
eparhiju konsistoriju ipasumiem. Rigas konsistorija bija evakuéta uz

2 Totalajai evakuacijai no Kurzemes un Vidzemes bija paklautas visu konfesiju ie-
stades, tacu $1 raksta ietvaros ir raksturota tikai pareizticigo situacija.

2 Lai izvertetu KPB spéjas parvaldit aiz frontes linijas palikusas pareizticigo ko-
pienas, ir jinem vérd, ka 1918. gada Krievija norisindjas pilsonu kars. Krietnu Krievijas
teritorijas dalu bija parnémis lielinieku terors un represijas pret KPB garidzniecibu (par
garidznieku eksekacijam sk.: Valentinov 1924, Glava 2).

3 LVVA, 7469.1, 1. apr., 9. lieta, 29. 1p.
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Novgorodu jau 1915. gada, par ko KPB parvaldei butu bijis jazina, turklat
Vicijas istenotas okupacijas apstiklos izklausijas visai divaini tautas
komisaru pieminé$ana. Savukart ar ipaumu un saimniecibas dalas
priekssédétaja Kisinevas arhibiskapa Anastasija Gribanovska (Anastasii
Gribanovskii, 1873-1965) rakstu biskapam Platonam tika pazinots, ka
turpmak veidlapas “visada veida baznicas dokumentiem un atskaitei” bus
jaiegadajas vienigi no Baznicas Augstakas parvaldes Maskava.? Vel viena
KPB Centralas padomes 1918. gada datéta dokumenta biskapam Platonam
tika pieprasitas “pédéjas kléra un laju eparhijas sapulces protokolu

kopijas”,* uz ko biskaps Platons atbildéja, ka “no okupacijas varas netika

sanemta atlauja, Sogad man uzticétas eparhijas sapulce nevaréja tikt
sasaukta”. Sie pieméri skaidri ilustre KPB nespéju administrét Latvijas
un Igaunijas pareizticigo kristiesu kopienu.

Péc biskapa Platona slepkavibas (1919) lidz arhibiskapa Jana Pommera
ierasanas dienai 1921. gada 24. julija Latvijas pareizticigajiem nebija
hierarha.”” St kanoniska zina arkartas situacija noziméja ne tikai parvaldes
un saimniecibas sagrausanu, bet ari eklesiologisku problému: Latvija

2 LVVA, 7469. £, 1. apr., 9. lieta, 34. Ip. Nemot véra veidlapu izdo$anas vietu un
iestadi, ir apSaubams, ka $aja gadijuma butu iespéjama vietéjo (latviesu, igaunu) valodu
lietosana Rigas eparhijas lietvediba.

» LVVA, 7469.1, 1. apr., 9. lieta, 89. Ip. otra pusé.

% LVVA, 7469.1., 1. apr., 9. lieta, 89. Ip.

7 Péc biskapa Platona naves ar KPB sinodes rikojumu 1919. gada 25. februari par
Rigas eparhijas hierarha amata pagaidu izpilditaju tika iecelts Pleskavas eparhijas vikar-
biskaps (biskaps ar ierobezotam pilnvaram) Genadijs Tuberozovs (Gennadii Tuberozov,
Tennaanii TyGeposos, 1875-1923). Par biskapa Genadija iecelo$anu un atrasanos Latvi-
jas teritorija, respektivi, lielinieku kontrolétaja Latvijas dala, nekadi pieradijumi lidz §im
nav rasti. T4 ka nav ari lietvedibas liecibu par vina darbibu, parvaldot pareizticigo draudzes
Latvija un Igaunija attalinati, var secinat, ka §i parvaldiSana ir bijusi nominala. Pamiers
starp Latvijas Republiku un Padomju Krieviju stajas speka 1920. gada 1. februari, un 2.
februari biskaps Genadijs tika iecelts jau par valdoso hierarhu Pleskavas katedra. 1920.
gada vasara uz Rigas katedru KPB vadiba bija izvirzijusi metropolitu Serafimu Cicago-
vu (Chichagov, Cepaum Unuaros, 1856-1937), tomér vinu kandidatiru noraidija LPB
(Gavrilin 2018, 107-108). Z. Balevics, nesniedzot nekadus pieradijumus, ir apgalvojis, ka
Latvijas valdiba bija ta, kas “nedeva piekrianu Maskavas patriarha emisaru [abu ieprieks
minéto hierarhu] iebrauksanai Latvija” (Balevics 1985, 52).



Juris Jefuni. Latvijas Pareizticigas baznicas kanoniska statusa problémas

pareizticigo kristiesu eiharistiska kopiena bija palikusi bez hierarhiskas
personas, kurai jabut §is kopienas prieksgala.?® Tadejadi pareizticigie
Latvija bija nonakusi ne tikai administrésanas, bet ari eklesiologiska krize.
KPB, kas bija arkartigi sarezgita situacija padomju Krievija, nespéja risinat
$o problemu. Tapéc ir pamatots Jana Davja paustais secinajums, ka, lidz ar
Rigas eparhijas institiciju parcelsanu arpus Latvijas, atstdjot ticigos bez
baznicas struktaras un hierarha, tika likvidéta ari KPB jurisdikcija Latvijas
teritorija (Davis 1920). Ar $adu argumentu Janis Davis pamatoja savu
viedokli par LPB pilnigu neatkaribu no Maskavas patriarhata 1920. gada.

3. LPB dibinasana, tas hierarhija un parvalde

Nedrosa pamiera apstaklos Latvijas austrumos® 1920. gada 25.-27.
tebruari Tautas Padomes sézu zale* norisinajas jaundibinamas LPB pirma

% Kurzeme un lielaka dala Zemgales $ada situacija atradas jau kops 1915. gada. Lai
gan Pareizticigas baznicas vésturé ir bijis ne mazums gadijumu, kad hierarhs atstdj savu
ganimpulku, tas ir neparprotams kanonu parkapums. PB kanoni aizliedz garidzniekiem
atstat savu ganampulku un izbeidz garidznieku jurisdikcionalds tiesibas uz pamesto
ganampulku un katedru vadiSanu, par ko sk.: 14., 15., 16. Apustulu kanoni; Sardikijas
koncila 11. kanons; Kartagas koncila 82. kanons; Divkarsa Konstantinopoles koncila 16.
kanons, kas nosaka 6 méne$u hierarha prombutnes terminu bez nopietna attaisnojuma;
Seit ir japiemin ari 4. Ekumeniska koncila 25. kanons — kas nosaka triju ménesu terminu
hierarha iecel§anai vakanta katedra (Tserkovnoe pravo, b. g.). PB vésturé §is kanoniskas
normas tika biezi parkaptas, tomeér, pieméram, Maskavas patriarhs Nikons par savas ka-
tedras patvaligu atstasanu Lielaja Maskavas koncila (1667. g.) tika izslégts no kléra.

¥ Par militari politisku situaciju 1920. gada sk. 1920. gada 15. jalija zinojumu (Ne-
zinams autors, Segodnia, Nr. 149, 1920).

30 Tatvijas Saeimas eka. Tas norada uz LPB sapulces nozimi Latvijas valsts varas ska-
tijuma un lielam ceribam. Sapulce bija ieceréta ka Baznicas Saeima, kas (saskana ar T. Far-
makida koncepciju) nodibinasot suverénajai valstij atbilstosu Latvijas Pareizticigo baznicu.
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parstavju sapulce (Latvijas pareizticigo 1920).* No arhiva dokumentiem
un talaika preses var secinat, ka sapulces dalibniekiem nebija striktas iz-
pratnes, kadu statusu dibinamai LPB vini vélétos noteikt. Kopuma dalib-
niekiem bija skaidrs, ka neatkarigaja Latvija LPB nevar funkcionét ka
KPB ierindas eparhija’ un tai ir nepiecieSama neatkariba no KPB tada
apjomad, kas varétu nodrosinat baznicas funkcionésanu neatkarigas Latvijas
valsts apstaklos. Tomeér pietruka skaidribas, kados aspektos $i neatkariba ir
nepiecieama un reli iegistama un kada cela ta ir sasniedzama.
Sapulces norises gaita Rigas Debesbrauksanas draudzes® delegits
Janis Davis izvirzija ideju par LPB izstasanos no KPB jurisdikcijas un par
pievieno$anos Konstantinopoles patriarhata (turpmak — KP) jurisdikcijai
(Nezinams autors, Arajs 1920). Tomeér sapulces vairakums nevélgjas

*1 Attieciba uz jautajumu par §is sanaksmes un turpmako lidzigo sanaksmju lemsanas
pilnvaram ir jaatzimé, ka KPB 1917. gada koncils ir kanoniski legaliz&jis KPB eparhiju
un pat to dalu pasparvaldi, turklat ar iespé&ju darboties ari bez hierarha piedalisanas
(Part 2020, 65-69). Savos ickséjos dokumentos sapulce pozicioné sevi ka “Baznicas
Saeimu” (LVVA, 7469. £., 1. apr., 90. lieta, 1. Ip.). Dazreiz § un lidzigas sapulces tiek
dévetas par LPB vietéjiem konciliem, kaut gan no kanonisko tiesibu viedokla koncila
ir japiedalas vairakiem hierarhiem (I Ekumeniska koncila 5. kanons). Savukart diezgan
autoritativais Lielais Maskavas 1667. gada koncils jédzienu koncils (cobops) attiecina ari
uz eparhijas limena sapulcém, kuras piedalas viens, respektivi, vietéjais hierarhs (Deiania
1667, 21-22). Tadejadi bez hierarha piedalidanas notikusu sapul¢u kvalificéSana par
Baznicas konciliem ir nosacita. Vietéjas baznicas spé&ja sasaukt kanoniski atzitu koncilu
(atbilstosu I Ekumeniska koncila, nevis Maskavas koncila normai) ir viens no reali
funkciongjosas autokefilijas elementiem. Tomér Aleksandrijas patriarhata vesturé ir bijis
titularas autokefalijas periods (§is baznicas autokefilija saglabajusies formali). PB kanoni
(un tajos lietojama grieku valoda) nenoskir jédzienus oncils un sinode (abos gadijumos
lieto chvodog — sinode). Latviesu un krievu valoda ar sinodi tiek saprasts parstaviba un
loceklu skaita zina Sauraks un biezak neka koncils sasaucams parvaldes orgins, tadéjadi
ari sinodes darba butu japiedalas vairakiem vai vismaz vienam hierarham.

32 Seit jaatzimé, ka lidz Oktobra revolicijai KPB parvaldes sistéma pastavéja tikai
viens administréSanas limenis — eparhija (jeb diecéze). Dazas eparhijas (t. sk. Rigas) funk-
ciongja vikarbiskapi, tomér vini neveidoja atsevisku parvaldes limeni, pildot ierobezotas,
paligfunkcijas eparhiju vadosa hierarha parzina.

¥ Rigas Debesbrauksanas draudze ka visas Latvijas Pareizticigo latviesu kopienas
lidere un tis noskanojuma akumulétaja bija $is sapulces iniciétaja. Izstasanas no KPB
jurisdikcijas ir galvenokart sis draudzes izlolota ideja.
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istenot tik radikalus solus®** un nepiekrita $im ierosinajumam.* Péc daziem
ménesiem Janis Davis naca klaja ar citada satura priekslikumu (Davis
1920), aicinot “oficiali proklameét” LPB “patstavibu jeb autokefaliju”.’¢
Ideja par pievienosanos Konstantinopoles patriarhata (KP) jurisdikcijai
Soreiz netika minéta.

Publicistika un historiografija Jana Davja un vina piekritéju pozicija
biezi tiek raksturota ka ekstravagantu un amatierisku ideju mudzeklis —
latviesu inteligences nacionilisma un teologiska un kanoniska analfabe-
tisma produkts.’” Daudzi Jana Davja uzskati tik tiesam bija ekstravaganti
un nacionali. Tomér LPB autokefalijas jautajuma vina uzskati butu véerte-
jami nopietnak. Pirmkart, tie nebija vina individuals izgudrojums, bet ak-

** Daudzi pareizticigie latviesi raudzijas uz $o iniciativu ar bazam, pieméram, ievéro-
jamais priesteris Janis Bormanis (1858-1930) (Nezinams autors, Segodnia, Nr. 22, 1920)
un priesteris Janis Svemps (1872-1947) (Kotov & Petrov 2018, 346), baidoties, ka LPB
sadalisies etniski latviesu un krievu baznicas.

5% Ministru prezidentam un iekslietu ministram sapulces prezidija nosutitaja pazino-
juma tika zinots: “I. Latvijas Pareizticiga Baznica sava iek$eja dzive ir patstaviga un neat-
kariga. II. Hierarhiska zina Latvijas Pareizticiga Baznica uztur garigus sakarus (biskapa
iesvétisana, mirres, antiminsi) ar savu mati — Maskavas Patriarhatu. III. Kanoniska zina
Latvijas Pareizticigd Baznica padodas Vispasaules Koncilu lémumiem un no vietéjam
Saeimam [Baznicas konciliem] izstradatiem noteikumiem” (LVVA, 7469. £, 1. apr., 90.
lieta, 1. Ip.). Tadejadi LPB ir saglabajusi ierobeZotu atkaribu no Maskavas patriarhata
(MP) biskapu iesvétisanas jautajuma, kas nodrosina MP zinamu ietekmi uz LPB vadosu
kadru sastavu. Teorétiski KPB var atteikt vai kavet LPB izvéléta kandidata konsekrésanu.
Ja kandidats atbilst PB kanoniskiem nosacijumiem, §ads demarss ir griti istenojams, to-
mér paliek iespéja atrast tam kadu formalu iemeslu. Savukart svétkalposanas piederumu
(mirres, antiminsi) sanemsana atkaribai ir vairak simbolisks raksturs.

36 Debesbrauksanas draudzes padomes 1920. gada 29. janvara sédes, ko vadija
J. Davis, protokols Nr. 1 liecina, ka draudzé bija izstradata ideja, kas ietverta protokola
3. punkta: “Latvijas Pareizticigas Baznicas patstavibas un neatkaribas proklameésana un
tas attiecibas pret citu valstu Pareizticigajim Baznicam” (LVVA, 7969. 1, 1. apr., 80. lieta,
2.1p. otrd puse). Nemot véra formuléjumu “attiecibas pret citu valstu” baznicam, LPB $eit
ir domata ka autokefila baznica. Tatad J. Davim un vina loka biedriem lidztekus brieda
divi risinajumi: autokefalija vai pareja KP jurisdikcija.

37 Ari ka protestantiskas, nevis ortodoksilas domasanas izpausme: saskana ar PB
eklesiologiju un kanoniem baznicas hierarhija nepartrauktas péctecibas karta ir iemanto-
jama apustuliem; tds nodibinasanai kada vietéja draudze nepietiek ar §is draudzes vélmi
vien, ki tas ir iespéjams daudzas protestantu konfesijas.
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tivi virmoja pareizticigo latviesu sabiedriba. Otrkart, Jana Davja un vina
lidzgaitnieku pozicija bija balstita faktiskas autokefilijas situacija, jo Lat-
vijas teritorija un taja palikusie pareizticigie kristiesi bija atstati bez aug-
stakas kanoniskas un administrativas vadibas, un jaundibinatas valsts
teritorija vairs nepastavéja KPB struktiras un hierarhija, tadéjadi KPB
jurisdikcija Latvija bija partraukta un Latvijas pareizticigie faktiski bija
palikusi arpus jebkadas vietéjas baznicas jurisdikcijas. Ta dévéta autokefa-
listu pozicija izrietéja no realas situacijas, un $aja gadijuma drizak jau KPB
jurisdikcijas piekritéjiem butu bijis japierada sis jurisdikcijas atjaunosanas
pamatotiba un praktiska lietderiba, nemot véra KPB atstatas teritorijas un
ganampulka situaciju, kura KPB vairaku gadu garuma nepaguva organizét
kanonisku parvaldisanu. Ari nakotn€, nemot véra politisko situaciju, KPB
spéjas bija apsaubamas,® un to pieradija turpmaikie notikumi: péc arhibis-
kapa Jana Pommera slepkavibas 1934. gada Maskavas patriarhats nebija
spéris nekadus solus vakantas Rigas katedras aizstasanai lidz pat 1935.
gada aprilim, tadéjadi parkapjot 4. Ekumeniska koncila 25. kanonu par
(Tserkovnoe pravo).

1920. gada 25.-27. februari LPB sapulce radija visai neskaidru un vis-
parigu formuléjumu,® kura vienigais neparprotamais bija norade uz hier-
arhisku paklautibu KPB. Tadgjadi $i sapulce neattaisnoja ne tikai tas
ierosinatdju — Jana Davja grupu, bet ari So ierosinajumu atbalstijusas Lat-
vijas valsts varas institacijas, kuras parstavéja Iekslietu ministrija un tas
Garigo lietu departaments, — ceribas Latvija nodibinat no MP pilnigi

38 Saja sakara velkamas paraléles ar situaciju neatkarigaja Griekija, kura atspogulo-
jas neatkarigas Griekijas baznicas autokefalijas ideologa T. Farmakida darba “Apologija”
(Apoligia 1840), kas veltits baznicas statusa jautdjumam jaunizveidota valsti. Ir jakonstate,
ka lielakas dalas jauno nacionilo valstu un vietéjo PB attiecibas ir veidojusas péc T. Far-
makida formulétajiem principiem. Ka jau bija noradits, gadu desmitiem vélak vienispratis
ar T. Farmakidi bija gan arhibiskaps Janis Pommers (Pommers 1993, 117), gan J. Davis
(Davis 1920; ir gan jadoma, ka Davja uzskati ietekméja arhibiskapa Jana poziciju). Diez
vai J. Davis vai citi vina domubiedri butu tiesa veida iepazinusies ar T. Farmakida darbiem
un apzinati balstijusies vina idejas, tomér Latvijas valstiska ideja un valsts tapSanas procesi
bija lidzigi jaunas Griekijas, Rumanijas un citu Austrumeiropas nacionalo valstu veidosa-
nas norisém. Tadéjadi T. Farmakida koncepcija ir attiecinama uz Latvijas situaciju.

¥ LVVA, 7469.1., 1. apr., 90. lieta, 1. Ip.
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neatkarigu Pareizticigo baznicu.*’ Talab Garigo lietu departaments, atrodot
ne tikai formalus trakumus §is sapulces pieteiksana, bet ari butiskus traku-
mus delegatu ievélésanas procedara (ko var skaidrot ar karadarbibas un pos-
tazas sekam), uzdeva sasaukt jaunu LPB parstavju sapulci ar nosacijumu, ka
Iekslietu ministrija tiesa veida kontrolés visu procediru ievérosanu.*!
Jauna sapulce tika sasaukta 1920. gada 25.-26. augusta, ievélot ari
LPB Sinodi, kuru atzina Iekslietu ministrija ka legalu LPB struktaru,

40 Ka raksta A. Kotovs un I. Petrovs (Kotov & Petrov 2019, 346), redzot, ka sapulce
neattaisnoja ceribas, J. Davis sava drauga iekslietu ministra A. Berga persona panicis “Sis
sapulces neatziSanu no valsts puses legilas Baznicas Saeimas statusd”. J. Davis bija gatavs
panidkt pat latviesu draudzu pilnigu atdaliSanos no krievu draudzém, atseviskas struk-
tiras izveidoSanu un Pareizticigas baznicas ipasumu sadaliSanu (t. sk. Rigas katedrales
nodosanu latviesu draudzei) (LVVA, 7469.f,, 1. apr., 90. lieta, 43.—44. 1p.). Savukart vélak,
1920. gadu otraja pusé un 1930. gadu sakuma, vélmi sadalit LPB divas atseviskas baznicas
péc etniska principa izteica ari daudzi LPB krievu kopienas protagonisti (Kalnins 2007,
41-42). LPB problémas ar tas legalizaciju, ki ari Rigas katedriles parpemsana bija LPB
esoso stravojumu nesaskanu rezultits un nav pietiekama pamata parmest Latvijas valsts
varai o problému mérktiecigu radiSanu (§adus parmetumus var atrast ta laika publicistika,
ka ari historiografija). Respektivi, valsts vara rikojas vienas LPB dalas (kurai bija specifisks
un stridigs LPB iekartojuma redzéjums) interesés. A. Kotovs un I. Petrovs atzime, ka
klida baumas, ka arhibiskaps Janis Pommers esot vienotibas ar MP konsekvents piekritéjs
(Kotov & Petrov 2019, 347). Tapéc gan J. Davis un vina grupa, gan Latvijas valsts vara
(kuru liela méra &t grupa bija ietekméjusi) uz Jani Pommeru raudzijas ar aizdomam. Sadas
aizdomas bija saprotamas, nemot véra, ka visas savas garidznieka gaitas vairak neka 20
gadu garuma Janis Pommers bija pavadijis arpus Latvijas — ta sauktaja Iekskrievija. Tur-
klat vins ienéma Rigas katedru saskana ar Maskavas patriarha parakstitu dokumentu. Ar
§im aizdomam var izskaidrot pareizticigo latviesu sabiedribas radikalo aprindu (J. Davja
grupas) un valsts institiciju demonstrativi véso attieksmi pret arhibiskapu Jani pirmajos
vina kalposanas gados Latvija. So aizdomu kliedésanai bija vajadzigi vairaki gadi darba
LPB vaditaja posteni.

1 Sapulci novadija pats iekslietu ministrs, J. Davja personigais draugs, un luteranu
macitajs A. Bergs. Saja sakara janorada, ka valsts varas parstaviu piekopta baznicas sapulcu
vadiSana un moderésana ir biezi sastopama baznicas vésturé un principa ir pienemama.
Piemeéram, PB akceptétus septinus Ekumeniskos koncilus organizéja Romas imperatori,
pildot ari to moderatoru funkciju. Seit jaatzimé, ka viens no tiem — Konstantins Lie-
lais I Ekumeniska koncila darbibas laika péc laikabiedra liecibas vél nebija kristits (Vita
Constantini, 69); sal. arT: 5. gs. nekristiga Persijas valstsvara piedalijas Persijas baznicas
reformésani un slaveni Seleukijas koncila (410. g.) organizésana (Labourt 1904, 89, 91,
93-94), kura, starp citu, “keizariskas amatpersonas apstiprindja koncila procedaru” (sk.:
Labourt 1904, 95, ar1 96-98).
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t. sk. ka saimniekojosu subjektu.*? Ari §i valsts varas par Baznicas Saeimu
oficiali atzita sapulce pienéma rezoluciju, kura netika ieklauts jédziens au-
tokefalija. Bija izstradata vispariga deklaracija, ka LPB patstaviba un ne-
atkariba tiek istenota saskana ar PB kanoniem.* Laika no 1920. gada lidz
1934. gadam LPB sava retorika izvairijas no kanonisko tiesibu jomai rak-
sturiga termina autokefalija, dodot prieksroku sekularam terminam pat-
staviba, savukart kanonisko tiesibu terminu autokefalija plasi lietoja
Latvijas valsts ierédni (Gavrilin 2018, 109), ka ari talaika publicisti. Saja
sakara ir vérts ieskatities arhibiskapa Jana runa Baznicas 1923. gada kon-
cila, kura vins tiesa veida (gandriz vai T. Farmakida formuléjumos) pauz
savu parliecibu, ka suveréna un neatkariga valsti baznicai ir jabut neatka-
rigai.* Toties termini autokefalija, autonomija un jurisdikcija bija apzinati
izslegti no LPB retorikas.®

Pirms arhibiskapa Jana ierasanas Latvija 1921. gada 19. julija patriarhs
Tihons izsniedza vinam tomosu — KPB sinodes un Augstakas Baznicas
padomes lemumu Nr. 1026, kura pazinots, ka LPB ir pieskirta patstaviba
“visas Baznicas — administrativas, Baznicas — saimnieciskas, skolu izgliti-
bas un Baznicas — valstisko attiecibu lietas” (Polozhenie, $eit un turpmak
— autora tulkojums). 1920. gada MP bija pieskiris analogiskas tiesibas
Igaunijas PB (turpmak — IPB), tacu ar skaidru atrunu attieciga tomosa
tekstd, ka IPB ir autonoma, lidz jautdjums par tas autokefaliju tiks izskatits
KPB koncila (Gavrilin 2018, 105). A. Gavrilins ir publicéjis fragmentu no
patriarha Tihona sarakstes ar IPB tomosa gatavo$anas procesa, kura pat-
riarhs Tihons apgalvoja, ka IPB vaditaja atkariba no Maskavas patriarha

# Talab apgalvojums, ka LPB atradusies arpus likuma lidz pat 1926. gadam, kad
Ministru kabinets pienéma Noteikumus par PB stavokli, ir nepamatots parspiléjums.

* To, ka Soreiz valsts akceptéja sapulci, A. Gavrilins skaidro ar patriarha Tihona un
KPB Sinodes 1920. gada junija pienemto léemumu par Igaunijas PB patstavibu, kas pavéra
perspektivu ari LPB patstavibas isteno$anai (Gavrilin 2018, 106-107).

* Runas teksts ir publicéts: Rimestad 2012, 281-289.

% Saja sakariba Z. Balevics atzimé, ka 1927. gada saraksté ar Lietuvas metropolitu
Jelevteriju arhibiskaps Janis Pommers ir noradijis, ka “kardinosos vardus, ka, pieméram,
autokefalija un autonomija, nelietoju es, nelieto tos ari man padotie organi” (Balevics
1985, 60).
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un KPB Sinodes “faktiski aprobezosies ar ticibas doktrinas jomu un vis-
parigi obligatu kanonu normam” (Gavrilin 2018, 105), respektivi, saskana
ar tomosu IPB kluva faktiski autokefala vél pirms tas autokefalijas jauta-
jums tika izskatits KPB koncila. Nemot véra, ka atskiriba no IPB tomosa
LPB tomoss neietver atrunu par LPB autonomiju vai noradi uz tas au-
tokefalijas neesamibu, var secinat, ka faktiska autokefilija LPB bija nepar-
protami pieskirta.

Ieprieks izklastitais apstiprina, ka pirms tomosa izsniegSanas, tatad
kops dibinasanas 1920. gada, LPB ir baudijusi faktisku neatkaribu no KPB
sava saimnieciskaja, administrativaja, izglitibas un civilaja prakse, ko KPB
nespéja ierobezot, jo tas riciba nebija efektivu lidzeklu.* Tadejadi patriarha
Tihona izsniegtais tomoss liecina, ka KPB atzist faktisko stavokli, ko ta
vairs nevaréja ietekmét.*” Japiebilst, ka arhibiskaps Janis Pommers tika ie-
celts Rigas katedra, pamatojoties uz 1920. gada februara un augusta vietéjo
sapulcu jeb koncilu $i termina plasikaja nozimé aicinajuma, t. i., LPB
vaditajs tika ieveléts uz vietas. Tomér KPB riciba palika teorétiska iespéja
neapstiprinat $o izvéli, kas apdraudéja deklaréjamo LPB administrativo
neatkaribu.”® Ja LPB spétu savu kandidatu ne tikai ievélét, bet ari patsta-
vigi konsekrét hierarha karta, tad kandidata neatzidanai (KPB formalai
ricibai) LPB varétu likt preti konkrétu ricibu — patstavigu kandidata kon-
sekrésanu, neatskatoties uz KPB.* Respektivi, patstavigas konsekrésanas

% Lai méginatu ietekmét LPB, MP varétu saraut savas attiecibas ar LPB, un tas
faktiski notika 1927. gada ar metropolita Sergija Stragorodska deklaraciju.

#71930. gados tika veikti méginajumi pieradit, ka LPB tomoss ir izdots, parsniedzot
ta izdévéju pilnvaras, jo tik nopietns jautdjums butu risinams KPB koncila, tacu to nebija
iespéjas sasaukt (LVVA, 3235. ., 1/22. apr., 688. lieta, 90. Ip. un otra pusé). Japiebilst, ka
LPB tomosa legitimitates apstridésanai péc metropolita Sergija Stragorodska deklaracijas
izdosanas vairs nebija nozimes, jo ar $o deklaraciju LPB tika izslégta no IMP jurisdikcijas.

* Vairak neka viena gada ilga (kop§ 1920. g. februara) vilcinasanas ar arhibiskapa
Jana atbrivosanu no katedras vaditaja pienakumiem Krievija un méginajumi vina vieta
atsutit LPB nevéléto hierarhu Serafimu Ci¢agovu uzskatimi demonstré KPB administra-
tivo resursu $aja joma. Izskatas, ka KPB vadiba ne labprat gribé&ja redzeét LPB prieksgala
latviesu arhibiskapu Jani Pommeru, iesp&jams — baidoties, ka vin$ istenos LPB radikalu
latviskosanu. Tomeér KPB nacas piekapties $aja jautajuma.

# Pieméram, musdienas (12.-13.08.2023.) lidziga karta — bez jebkadiem saskanoju-
miem ar MP LPB ievéléja un konsekréja Jani Lipsanu (1957) Valmieras biskapa amata.
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iespéja varétu atturét KPB no potencialiem méginajumiem blokét LPB
izvéléto kandidatu. Autokefilijas noturigums ir atkarigs no vietéjas bazni-
cas spéjas atjaunot savu hierarhiju, t. i., no pietickama skaita vietéjo hier-
arhu, kuri varétu konsekrét jaunu hierarhu, t. sk. ari Baznicas vaditaju.®
Tacu iespéjas patstavigi konsekrét hierarhus taja perioda LPB nebija.
Nemot véra autokefaliju raksturojosos aspektus un vésturisko realitati,
laikposmu no biskapa Platona Kulbuga® naves 1919. gada lidz metropolita
Sergija Stragorodska deklaracijai 1927. gada var pamatoti uzskatit par
Pareizticigas baznicas Latvija (kop§ 1920. gada — LPB) faktisko
autokefaliju.’? Tomeér §i faktiska autokefalija nebija noturiga, jo LPB
izdevas iegut tikai vienu hierarhu — Jani Pommeru. Notikumi péc
arhibiskapa Jana Pommera naves skaidri atklaj, kapéc autokefilija nebija
noturiga: nespéjot atjaunot hierarhiju, LPB bija spiesta 1936. gada nonakt
KP jurisdikcija uz neparprotamas autonomijas nosacijumiem. Visbeidzot
jauzsver, ka LPB autokefilija netika oficiali atzita panortodoksalaja limeni.
Latvijas Pareizticigas baznicas kanoniska statusa problému analize layj
izdarit vairakus secinajumus. Pirmkart, 1920. gada sakuma Latvijas valsts
varas attieksme pret LPB bija tik labveliga, ka februari sasauktajai LPB
dibinasanas sapulcei tika atvéléta Tautas Padomes (tagad — Saeimas) eka.
Savukart valsts varas iesaistiSanas nikamas sanaksmes organizé$ana nebija
Baznicai nedz destruktiva vai kaitnieciska, nedz Baznicas vésturiskajai

0 Pieminétais Aleksandrijas baznicas piemérs norada, ka ari vietéjai baznicai, ne-
sp&jot nodrosinat hierarhu konsekrésanu, pastav iespéja vismaz formali saglabat tis au-
tokefaliju un pat patriarhata statusu (ir gan jaatzimé batisks apstaklis, ka §1 autokefalija
bija fikséta Ekumenisko koncilu aktos — kas darija neiespéjamu tas formalu likvidaciju).

51 Vip§ ir pedéjais hierarhs, kuram KPB bija devusi pilnvaras darboties Latvijas teri-
torija un kur§ Latvijas teritoriju $aja statusa bija apmekléjis.

52.29.07.1927. g. MP Niznijnovgorodas metropolits Sergijs Stragorodskis, kas ap-
$aubama karta ienémis “patriarha vietnieka pienakumu izpilditaja” amatu, ar dazu vél ne-
arestéto PSRS esoso hierarhu piekrisanu KPB varda izdeva deklaraciju par KPB izlig§anu
ar PSRS komunistisko rezimu un KPB lojalitati PSRS un ta vadibai. Viens no deklara-
cijas punktiem uzlika visiem MP jurisdikcijas hierarhiem rakstiski apliecinat lojalitati
pret PSRS. Tas no kanoniska viedokla pielika punktu jautajuma par arhibiskapa Jana
Pommera un vina vaditas LPB piederibu MP jurisdikeijai, jo arhibiskaps Janis, ka Latvijas
pilsonis, deklaraciju nav parakstijis.
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praksei sve$a un nepienemama. Tas parada LPB pirmo pastavésanas gadu
situdciju citada gaisma neka tas bieZi ir atainots historiografija.

Otrkart, ta ki no 1917. gada rudens lidz pat 1921. gada vasarai (par-
kapjot kanoniskos terminus) netika nodro$inata hierarha iecel$ana Rigas
katedra, no kanonisko tiesibu aspekta o situaciju var traktét ka KPB ju-
risdikcijas izbeigsanos Latvija. Tadéjadi 1920. gada Jana Davja piedavata
koncepcija par KPB jurisdikcijas neesamibu Latvijas teritorija Pirma pa-
saules kara un Latvijas Neatkaribas kara laika bija pamatota un atbilda
realajai situdcijai. Jana Davja oponenti nepaguva argumentéti atspékot
vina koncepciju, bet joprojam pastav tendence ignorét reilos faktus un
noklusét Jana Davja argumentus.

Treskart, Jana Davja piedavata LPB autokefalijas koncepcija ir lidziga
T. Farmakida nacionalas valsts baznicas autokefalijas koncepcijai: Latvijas
suverénd nacionala valsts ir veidota péc tiem pasiem principiem, péc ku-
riem tika veidota Griekijas suveréna nacionala valsts, ka ari daudzas citas
nacionilas valstis Eiropa.

Ceturtkart, vismaz kop$ 1923. gada arhibiskaps Janis Pommers pub-
liski pauda uzskatus, kas ir lidzigi T. Farmakida koncepcijai par vietéjas
baznicas patstavibu neatkariga un suveréna valsti, tatad Janis Davis ar sa-
viem lidzgaitniekiem nebija vienigais §is idejas paudéjs Latvija.

Piektkart, atskiriba no arhibiskapa Jana Pommera pieejas LPB orga-
nizé$ana Jana Davja un vina lidzgaitnieku nostaja ieziméjas etniskais as-
pekts, kas ieziméja tendenci organizét Latvijas pareizticigo dzivi divas
atseviskas baznicas péc etniska principa, ko pauda ari daudzi Latvijas
krievu kopienas protagonisti.

Sis raksts ir promocijas darba “Latvijas Pareizticiga baznica valsts, sabiedribas un globalas
pareizticigo kopienas konteksti (1918—1940)” daa.
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PROBLEMS OF THE CANONICAL STATUS OF THE
LATVIAN ORTHODOX CHURCH (1919-1927)

Abstract

The article is dedicated to the Latvian Orthodox Church’s (LOC)
history. It analyzes the problems of autocephaly of the LOC from the
establishment of the LOC in 1920 until 1927, when metropolitan bishop
Sergii Stragorodskii issued a declaration on the reconciliation of the Mos-
cow Patriarchate with the communist regime of the USSR, thus ending
the disagreement on the status of the LOC. The article critically evaluates
the historiography dedicated to the interwar history of the LOC, analyz-
ing the problems of autocephaly of the LOC in the context of Church
history, canons and practice. Extensive literature has been devoted to the
canonical assessment of the LOC autocephaly issue. However, it does not
adequately evaluate the fact that during the First World War, the Ortho-
dox Church of the Russian Empire had eliminated its presence on the
territory of Latvia, and the Moscow Patriarchate, restored in 1917, was
unable to change this situation for several years. When evaluating the
canonical validity of the LOC autocephaly, these actual circumstances
must be considered. The article analyzes the peculiarities of the exact sta-
tus of the LOC, as well as the relationship between the LOC and the
Republic of Latvia. While the analysis has been carried out using histor-
ical source research methods, the present research is interdisciplinary in
nature, as it covers the fields of history and theology.

Keywords: Latvian Orthodox Church, autocephaly, canons, Janis Pommers,
Janis Davis, Moscow Patriarchate.
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PHARMACIST KAZIMIERAS AGLINSKAS AND THE
LITHUANIAN NATIONAL REVIVAL: CASE STUDY

This article delves into the life and contributions of Kazimieras Aglin-
skas (1851-1924), a pharmacist, and his role in the Lithuanian national
revival during the late 19th and early 20th centuries. The study highlights
Aglinskas’ journey from his early education to his time in Moscow, where
he formed crucial connections with influential Lithuanian intellectuals,
including Jonas Basanavicius. Aglinskas returned to Lithuania, settled in
Garliava, and became a central figure distributing banned Lithuanian
publications and creating the “Garliava Literary Lovers’ Circle”, a group
of writers that significantly contributed to Lithuanian literature. Further-
more, the article explores Aglinskas’ philanthropic activities, his involve-
ment in seeking a Lithuanian bishop for Vilnius, and his close relationship
with Basanavicius. His enduring friendship with Basanavicius and their
joint efforts to promote the Lithuanian language and culture in the face
of Tsarist repression are highlighted. Aglinskas’ life and legacy exemplify
how individuals from diverse educational and professional backgrounds
played a vital role in shaping the modern Lithuanian national identity.

Keywords: Lithuanian National Revival, Pharmacist, Kazimieras Aglinskas.

Introduction

The formation of Lithuanian modern national identity in the 19th
and early 20th centuries has been extensively and comprehensively
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examined. Correspondingly, the peculiarities of the activities of individuals
contributing to the development of this identity have been scrutinized.
The aim of this article is to complement existing research with newly
collected historiographical data related to the life and activities of another
specific individual, Kazimieras Aglinskas (1851-1924). The biography of
K. Aglinskas serves as a valuable illustration of how individuals with dif-
ferent educational backgrounds and occupations became involved in con-
structing modern Lithuanian identity and contributed to it.

'The individual’s life under examination is closely intertwined with
their studies and professional activity in pharmacy. Accordingly, this
section will provide an overview of the activities of other medical
professionals of that time who contributed to the formation of Lithuanian
national identity, demonstrating the specific reasons that motivated their
involvement in this related endeavour, including K. Aglinskas.
Subsequently, newly collected data about his life and activities will be
presented separately.

The theoretical framework employed in this study is rooted in the
concepts and ideas put forth by Pierre Bourdieu (Bourdieu, 1984),
particularly his notions of social and cultural capital. According to
Bourdieu, social capital encompasses the intricate web of relationships
among individuals living and working within a given society, which
facilitates the effective functioning of that society. It involves the seamless
operation of social groups through interpersonal connections, a shared
sense of identity, common understanding, shared norms, values, trust,
cooperation, and reciprocity (Bourdieu, 1984, 7).

On the other hand, cultural capital constitutes the individual’s social
assets. Embodied cultural capital encompasses knowledge that is con-
sciously acquired and passively inherited through the process of socializa-
tion into culture and tradition. Unlike tangible property, cultural capital is
not transferable; instead, it accumulates over time as it becomes ingrained
within a person’s habitus, which is their character and way of thinking.
This, in turn, renders the individual more receptive to similar cultural in-
fluences. The cultural capital of an individual is intimately linked to their
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habitus, which represents their embodied disposition and inclinations. The
formation of a person’s habitus is shaped by various factors, including fam-
ily, objective shifts in social class, and social interactions with others in
their daily life (Bourdieu, 1984, 10).

In order to reconstruct in this article the biography and features of
activities of Kazimieras Aglinskas, the personality who shaped Lithuanian
national identity and sparked a national revival, whose way of thinking
and personal ambitions had a great cultural influence on others and led to
objective changes in the life of Lithuania at the end of the 19th century,
the data are collected from archival records of the 19th-century sources:
the library archive of the Institute of Lithuanian Literature and Folklore,
the State Historical Archive of Lithuania, as well as the Lithuanian press
of the end of the 19th century and the first half of the 20th century, as
well as written and presented memories of contemporaries preserved in
the libraries of his native land. Discourse is examined based on facts and
document analysis research methods. The research methods of facts and
document analysis are applied in discussing the concepts of national re-
vival, how individuals from diverse educational backgrounds and profes-
sions contributed to the construction of modern Lithuanian identity and
identifying their key features.

Until now, this issue has not been analyzed in the aforementioned
aspects. The general history of the national revival of Lithuanians in the
19th century is presented quite extensively in the monograph of E. Alek-
sandravicius “Profiles of the 19th Century: Studies and Articles” (Alek-
sandravicius, 1993), “Lithuanian Revival Culture. The Middle of the 19th
Century” (Aleksandravicius, 1994); “Under the Rule of the Tsars: Lithu-
ania in the 19th Century” (Aleksandravicius & Kulakauskas, 1996). The
issues of periodization of national revival, significance of territory for na-
tional revival, maturing of national consciousness, attempts to publish the
Lithuanian periodical press, the most important foci of social activity of
the Lithuanian intelligentsia are analyzed in R. Vébra’s monograph “Lith-
uanian National Revival in the 19th Century” (Vébra, 1992). The activities
of K. Aglinskas, the supporter of book smugglers and the organizer of
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their network in Pakauné, are briefly discussed in I. Stepukoniené’s mon-
ograph “Book Smuggers and Book Smuggling in Pakauné Region” (Stepu-
konien¢, 2020) and in the article Friendship of pharmaceutical chemist in
Garliava Kazys Aglinskas and Jonas Basanavicius (Lituanistica, 2013).

Medical Practitioners’ Engagement in the Lithuanian National
Liberation Movement

The Lithuanian national revival, which began in the 19th century, is
closely related to the names of physicians, and directly inspired them.
Many young people who studied medicine at Vilnius University at the
beginning of the 19th century, after the uprising of Lithuanians and Poles
in 1831 in order to free themselves from the Russian Empire, immediately
joined the ranks of the rebels, and abandoned their studies, defended free-
dom and democratic human rights with guns, others supplied weapons to
the rebels, treated the wounded in the forests, variously participated in the
actions of the rebellion. According to S. Panavas, ]. Petraskevicius (1801-
1871), a graduate of Vilnius University, who was a member of the secret
philomath society at the university and later exiled to Siberia, Tobolsk
Governorate, due to his active activities, was a physician who became fa-
mous in the anti-war activities of that period. Physician P. Carnickis
(1798-1839) led a student group in Vilnius, includingthe Academy of
Medicine and Surgery students. They took an active part in the uprising.
When the tsar’s gendarmes tracked down that group in 1838, P. Carnickis
was sentenced to death. After the defeat of the uprising, many of the ar-
rested physicians were exiled to Siberia or other distant places of tsarist
Russia, the property of the arrested was confiscated, and the status of
nobility was taken away.

According to S. Panavas, physician A. Remezis (1804-1878) was im-
prisoned in the labor camp for more than 15 years, physician Z. Revk-
ovskis (1800-1894), a graduate of Vilnius University, was exiled to the
Caucasus and spent there about 50 years (Panavas, 1990, 4). A. Adoma-
vicius (1802-1884), who taught the history of medicine, comparative

133



134

Religiski-filozofiski raksti XXXV

anatomy and treated wounded rebels in 1831, also experienced the threat
of persecution, as did J. Kozenevskis (1806-1870), who was considered the
best surgeon in the region at that time (Panavas, 1990, 4-5).

Lithuanian culture and scientific endeavors suffered a severe setback
under the governance of the Tsarist regime in Russia. In 1832, Vilnius
University, along with the renowned Kédainiai and Varniai gymnasiums,
which had long been bastions of educational activities, were forcibly shut-
tered. This repressive action was a direct assault on the Lithuanian intel-
lectual class, intending to disperse young individuals in pursuit of
education to other countries and distant lands, thus facilitating the process
of denationalization among the intelligentsia. Nonetheless, the Tsarist ad-
ministration failed to extinguish the flame of the Lithuanian national
spirit. Despite their efforts to encourage the pursuit of knowledge in for-
eign institutions, such as universities in Warsaw, Moscow, St. Petersburg,
Kyiv, and even Tartu (Dorpat), it was the Lithuanian physicians who re-
mained actively engaged in the processes of national revival and played a
pivotal role in driving them forward. Their number was probably the larg-
est part of the students of that time.

As noted by historian A. Tyla, Tartu University held a prominent po-
sition in its proximity to Lithuania. Historical records reveal that, follow-
ing the closure of Vilnius University’s Academy of Medicine and Surgery
in 1833, five students made the journey to Tartu University to continue
their studies. Out of a total of 1,412 young individuals who matriculated
between 1833 and 1918, 425 graduated from gymnasiums in Lithuania
(including Kaunas, Kolainiai, Kraziai, Marijampolé, Siauliai, and Vilnius),
while 473 hailed from Latvia and Estonia (including Liepaja, Jelgava,
Riga, Tallinn, and Tartu) (Tyla, 2013, 23). A significant portion of these
students pursued fields such as medicine and law. Despite the challenges
of sustaining themselves, many young individuals opted to study medicine
at the University of Kyiv. Notably, Jonas Leonas Petkevicius, one of the
most renowned Lithuanian physicians in the latter half of the 19th cen-
tury, an altruist and a catalyst for the national revival, pursued his medical
education in Kyiv during the mid-19th century. He was the father of G.
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Petkevicaité-Bité, a celebrated Lithuanian writer and advocate of the
banned Lithuanian press, who also collaborated with the national revival
newspaper “Varpas” (Jasaitis, 1972, 8).

In 1863, when another uprising against the Tsarist administration
erupted in the country, physicians actively played a prominent role in the
events. Particularly noteworthy was the involvement of Boleslovas Zarskis
(1843-1863), a medical student, who organized a group of 60 schoolchildren in
Kaunas and joined a larger assembly of rebels. Tragically, he lost his life in the
Kaunas district, near C’ekis%é, while actively participating in the uprising
(Panavas, 1990, 5).

S. Panavas also highlights the noteworthy contributions of Mykolas
Burhardas (1838-1907) in the context of the uprising. Due to his active
participation in the uprising, he was imprisoned in the Dinaburg Fortress
(present-day Daugavpils) and subsequently exiled to a prison in Ufa. It
was not until 1878 that he could return to his homeland (Panavas, 1990,
6). Additionally, one of the uprising’s commanders was physician Boleslo-
vas Dluskis, who had graduated from the medical faculty of Moscow Uni-
versity. Other physicians, such as P. Smuglevic¢ius, M. Kleckovskis, E.
Vrublevskis, and many more, also participated in the uprising.

Following the defeat of the 1863 uprising, Lithuanians endured not
only severe physical repressions, including public executions and deporta-
tions to Siberia but also cultural oppression. At the beginning of 1864, the
use of the Latin alphabet in print was prohibited, parish schools were
closed, and only state-run schools teaching all subjects in Russian from
Russian textbooks were allowed. The mere utterance of a Lithuanian word
was punishable, and the publication of books and newspapers in Latin
letters was banned. However, in resistance to these suppressive measures
and the process of denationalization, the nation, including physicians,
played a crucial role (Stepukoniené, 2020, 5).

One of the most active instigators of the Lithuanian national revival
was Jonas Basanavicius, a Moscow University’s Faculty of Medicine grad-
uate who later worked in Bulgaria. While residing in Bulgaria, he clan-
destinely inspired the underground Lithuanian newspaper “Ausra”
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publication in 1883. This marked the inception of the first Lithuanian
newspaper, published from 1883 to 1886 and printed in Prussia. It was
surreptitiously transported across the border into Lithuania by book
smugglers and illicitly disseminated throughout the country. “Ausra”
played a pivotal role in awakening Lithuanian national self-awareness,
promoting the use and preservation of the Lithuanian language. The pub-
lication featured journalistic writings and original Lithuanian poetry, with
Jonas Maciulis-Maironis, renowned for his contributions to the national
revival poetry, publishing his initial poems within its pages. The newspaper
effectively stirred the Lithuanian nation and mobilized it for a cultural
resistance movement.

Pharmacist Kazimieras Aglinskas:
an Awakener of the Lithuanian national revival

Early Years of Life and Studies in Moscow

Kazimieras Aglinskas was born in 1851 in Girininkai village, Pakuonis
district. Following his graduation from Marijampolé Gymnasium as one
of the top-performing students and his decision to forego entry into the
seminary for the priesthood, he embarked on a journey to Moscow. In
Moscow, he successfully secured employment at the renowned “Ferein”
pharmacy and subsequently gained admission to the Department of
Pharmacy at Moscow University.

During that era, Lithuanian students in Moscow began to coalesce
into the initial community of Lithuanian students, and K. Aglinskas
played an active role in their gatherings, fostering a burgeoning sense of
Lithuanian identity. In 1880, the Lithuanian Students’ Association was
established in Moscow. The young participants deliberated upon matters
concerning the Lithuanian national condition, the cultivation of national
identity, and the kindling of self-awareness, as well as engaged in
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discussions on pertinent press topics, all while providing mutual support
to one another.

While pursuing his studies in Moscow, K. Aglinskas crossed paths
with Jonas Basanavicius, forging a deep and enduring friendship that en-
dured until the end of their lives (Basanavicius, 2022, 44). In Moscow,
K. Aglinskas also developed close bonds with Vincas Pietaris, Mykolas
Oleka, Vincas Gilius, Stanislovas Cirvinskis, Matas Puisys, Stasys Matu-
laitis, Antanas Buivydas, Adomas Sketeris, Petras Vileisis, Jonas Racianas,
Vincas Linka, Jonas Petrauskas, Vincas Miciulis and Jonas Kudirka, who
often convened at the residence of J. Basanavicius. It was within these
circles that the concept of establishing a non-periodical Lithuanian news-
paper in Moscow, namely, “Ausra”, took shape. “Ausra” garnered popularity
due to its coverage of pertinent Lithuanian language matters, the publica-
tion of folklore, songs, and folktales, along with a focus on homeland-re-
lated content. Ultimately, it laid the foundation for the later “Ausra”
publication in Lithuania. When “Ausra”, “Ukininkas”, and subsequently
“Varpas” were published, these young individuals contributed their writ-
ings to the publications mentioned above.

K. Aglinskas, like his academic friends at Moscow University J. Ba-
sanavicius, V. Pietaris, J. Miklasevicius, M. Oleka and J. Kudirka, were
from Studuva, so they were united by their origin from the same region, in
which earlier than in others serfdom was abolished, so the rich peasants
could send more of their children to schools and provide them with a
better education. According to I. Stepukonieng, in the second half of the
19th century, the gymnasium of Marijampol¢, the largest city of Suduva,
became a significant center of Lithuanian education. Although most of
the teachers were Poles and the Polish spirit of patriotism prevailed in this
institution, which the tsarist administration sought to suppress, and the
language of instruction was Russian, alongside other educational subjects,
the program included an optional subject — Lithuanian.

In the Marijampolé gymnasium, the Lithuanian language was taught
by Petras Arminas, Petras Kriau¢itnas, and Latin teacher Vincas Stanigkis,
who introduced the students not only to the grammar, spelling, and
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stylistics of the Lithuanian language but also gave them to read the works
of Lithuanian authors (Stepukoniené, 2020, 274), which strengthened
their Lithuanian self-awareness, created greater mutual unity. All the
aforementioned friends of K. Aglinskas had graduated from the Marijam-
polé gymnasium and attended the Lithuanian language course at the Uni-
versity of Moscow, so they shared common patriotic and cultural interests
while still at school. In Moscow, their stronger sense of Lithuanianness,
the desire to gather in a national group that strives to nurture their lan-
guage and culture, was also determined by specific relations with fellow
students of other nations, Latvians, Poles, Estonians, who had established
their own national circles and organized cultural activities at Moscow
University. There was particularly close communication with the Latvians,
especially Krisjanis Voldemars, with whom J. Basanavic¢ius was in constant
contact.

Life in Garliava and the Distribution of Banned Books

Upon acquiring his pharmacist’s qualifications, Kazimieras Aglinskas
returned to Lithuania. This choice was relatively uncommon, as many
pharmacists with higher education credentials often opted to work abroad.
It is worth noting that, unlike other professions, authorities did not im-
pose restrictions on pharmacists seeking employment in their home coun-
try. In 1885, K. Aglinskas took up residence in Garliava, where he
purchased a house and established a pharmacy there (Kirlys, 1999). In
addition to dispensing medications, K. Aglinskas also engaged in patient
care and practiced as a physician, drawing on his substantial medical
knowledge acquired through his readings of medical literature.

He left a lasting impression on the local community as a compassion-
ate, courteous, and sincere professional widely regarded as an intellectual.
According to the residents of Garliava, he did not charge for medicines
when assisting those in need. If an individual could not to visit the phar-
macy, K. Aglinskas would make house calls, conduct examinations, and
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provide the necessary medications. People from even more distant loca-
tions sought his medical expertise and care.

'The Garliava pharmacy swiftly evolved into more than just a place of
healing for the unwell; it became a focal point for rekindling Lithuanian
cultural and national consciousness. Kazimieras Aglinskas, who had estab-
lished numerous connections with nationally conscious Lithuanians dur-
ing his academic years, wholeheartedly supported the efforts of book
“smugglers”. He provided refuge for banned Lithuanian publications
within the pharmacy and even orchestrated an extensive distribution net-
work for these materials. His residence became a significant hub for dis-
patching Lithuanian books, particularly from the left side of the Nemunas
River (Budvydis, 1992, 7). These books were typically concealed in the
attics and storerooms, while the pharmacy distributed Prussian newspa-
pers to the public.

On June 25,1891, Kazimieras Aglinskas entered into matrimony with
Liudvika Nikolai, a native of Balbierigkis, in the church of Garliava (Cen-
trinis valstybinis istorijos archyvas). Liudvika was an active participant in
the dissemination of prohibited Lithuanian publications. She not only
accepted and concealed the newspapers and books that were delivered to
them but also took charge of organizing the transportation of these ma-
terials to their subsequent destinations. Liudvika provided assistance and
sustenance to the book “smugglers”. The house was frequently subjected
to searches by the tsar’s gendarmes in pursuit of banned publications, yet
she consistently found ingenious means to protect herself.

Kazimieras Aglinskas maintained close connections with renowned
Lithuanian intellectuals of his time, including figures like Tomas Ferdi-
nandas Zilinskas, Jonas and Petras Vileisis, Kazys Grinius, Stasys and
Petras Matulaitis, Mecislovas Davaina-Silvestravi¢ius, Jurgis Miklasevicius,
and Jonas Sliapas. In Garliava, he often welcomed the visits of a promi-
nent Marijampolé educator, Petras Kriaucianas, who, according to J. Ba-
sanavicius, “inspired many young souls with fervent love for their weary
nation and its language,” ultimately contributing to the revival of Lithua-
nian identity in the Suwalki Governorate.
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Aglinskas also maintained strong ties with the family of Garliava’s
dedicated book “smugglers”, the K. Parsaitis family, and supported the
youthful distributors of Lithuanian press, Juozas and Povilas Pargaitis,
who were students at Marijampolé Gymnasium. Prominent book “smug-
glers” from Suwalki region, such as Juozas Kancleris and Antanas Bal-
trudaitis-Antanélis, were frequent visitors to Aglinskas’ residence.
Kazimieras Aglinskas actively engaged individuals like Motiejus DZever-
akas, who resided in Garliava, and his son Mykolas DZeverakas, as well as
the J. Jasaitis family from the nearby village of Stanaiciai, in his clandes-
tine “book-smuggling” activities (“‘Ukininkas”, 1899, 187).

Aglinskas maintained continuous contact with the “Sietynas” Society,
which operated extensively in the Suwalki Governorate. Marijampolg,
head of gendarmes, Vonsiacki, was particularly concerned with disman-
tling this organization. He succeeded in this endeavor by significantly
intensifying the persecution of book “smugglers” between 1897 and 1899.
During this period, 34 individuals were arrested and sentenced in the
Suwaltki Governorate, most receiving sentences of exile. Those affected
included individuals such as Jonas Kriaucianas, priest J. Bulvicius, J. Oleka,
Petras Matulaitis, Pranas Matulaitis, Juozas Kacergius, Juozas Armas-
tauskas, and others.

On September 3, 1899, gendarmes from Marijampolé, led by Krylov,
searched the residence of teacher Juozas Jasaitis, a colleague of K. Aglin-
skas. A few days later, the gendarmes meticulously searched Aglinskas’
residence, but they failed to discover any incriminating evidence
(“Ukininkas”, 1899 (11), 174).

Meanwhile, Aglinskas’ comrades faced significant hardships: Juozas
Jasaitis, Juozas Parsaitis (a student at Marijampolé Gymnasium), Kazys
Kizelaitis (a student at Veiveriai Gymnasium), Vasiliauskas (a teacher
from Liudvinava), Juozas Rimsa (hailing from Margininkai village), Ap-
anavicius, and Kaunas were arrested and subsequently incarcerated

(“Ukininkas”, 1899 (12), 187).
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The Literary Lovers’ Circle in Garliava

Kazimieras Aglinskas played a substantial role in the distribution of
banned Lithuanian publications and in their creation (“Ukininkas”, 1891,
55). Upon acquiring a residence in Garliava, the pharmacist gathered not
only individuals capable of distributing the prohibited press but also a
circle of its creators, whom he referred to as the “Garliava Literary Lovers’
Circle.” This group marked the first assembly of writers in the history of
Lithuanian literature.

The “Garliava Literary Lovers’ Circle” included members such as
Juozas Andziulaitis-Kalnénas, who was appointed as a teacher at the
Garliava Primary School in 1885 and whose home was frequently visited
by a former schoolmate from the Veiveriai Teachers’ Seminary, Ksaveras
Sakalauskas-Vanagélis, as well as students from Marijampolé Gymnasium,
including Jonas Macys-Kékstas. The circle also counted teachers such as
Tomas Ferdinandas Zilinskas and Juozas Kairiukstis, along with
Marijampolé Gymnasium teacher Petras Kriaucianas, the Matulaitis
brothers from Stebuliskés, and other conscientious Lithuanians among its
members (Lietuviskoji enciklopedija, 1933, 596-597).

Individuals like Juozas Andziulaitis-Kalnénas, Ksaveras Sakala-
uskas-Vanageélis, and Jonas Macys-Kékstas formed the core of the “Garl-
iava Literary Lovers’ Circle”. They actively contributed to creating the
inaugural Lithuanian newspaper, “Ausra” (Juszra, 1883). They published
poetry, journalistic articles, literary translations, and prose in the publica-
tion (Auszra, 1885 (12), 1886 (2), 1886 (5)). These gatherings took place
at Aglinskas’ residence, situated on the same street as the old Garliava
Primary School, rendering it a convenient meeting spot for planned gath-
erings and spontaneous get-togethers during free afternoons and evenings.
Their collaborative efforts culminated in releasing the first Lithuanian
newspaper, “Ausra’ in 1886 (Stepukoniené, 2020, 430).

The activities of teacher J. Andziulaitis and later J. Macys came under
surveillance, but thanks to timely warnings of possible arrests, they man-
aged to leave Garliava. The Garliava literary group was of significant
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importance to Lithuanian literature and the press. Kazimieras Aglinskas
not only united creative minds but also supported their endeavors, arrang-
ing for the submission of manuscripts to “Ausra” to a publishing house in
Prussia.

In 1888, when Vincas Kudirka decided to establish the clandestine
Lithuanian society “Lietuva” [= Lithuania] in Warsaw, a society that would
continue to safeguard the future of banned Lithuanian publications, Gar-
liava’s pharmacist Kazimieras Aglinskas promptly became one of the 22
tounding members of this organization. It is documented that he played
an active role in addressing the publication concerns of “Ausra” and “Var-
pas”. K. Aglinskas offered his financial support to these publications, using
the earnings from his pharmacy, and actively participated in their distri-
bution (“Farmacijos Zinios”, 1938, 29).

Lithuanian Revival Activities with Jonas Basanavicius

Around 1905-1906, Tsarist repressions in the Suwaltki Governorate
intensified significantly. In Garliava, the intensity of these repressions
heightened, particularly following the publication of a petition by Garli-
ava residents, signed by a thousand individuals, demanding that the Rus-
sian Tsar restore the use of the Latin alphabet for the press, permit
children to learn Lithuanian in schools, and so on. This petition was pub-
lished in the “Vilniaus Zinios”.

Aglinskas’ house was subjected to yet another search during this pe-
riod. One of these searches had dire consequences for the pharmacist’s
family. During the search, which occurred in Aglinskas’ absence, the gen-
darmes severely frightened and physically assaulted Liudvika Aglinskiené.
As a result of this traumatic incident, Liudvika Aglinskiené passed away
on April 17,1906, at the age of 45 (Knygnesys, 1929, 245).

During this period, Aglinskas provided substantial assistance to J. Ba-
sanavi¢ius. Following the Great Vilnius Seimas, Basanavicius sought ref-
uge in Aglinskas’ residence in Garliava, where he stayed with friends for
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several weeks. Aglinskas, in a letter to Basanavicius in 1907, expressed:
“Times of studies in Moscow tied my spirit with yours to the grave,” (LLTT
bibliotekos archyvas, F2-681, §ifras J. B. 681) — underscoring the profound
friendship that existed between them. The two corresponded continuously
from their youth until the end of their lives. The Institute of Lithuanian
Literature and Folklore houses a collection of 92 surviving letters from
Aglinskas to Basanavi¢ius, which bear witness to the deep bond between
them, both in their personal and shared public interests, as well as their
shared aspirations to advocate for the rights of the Lithuanian nation
(LLTT bibliotekos archyvas, F2-681, sifras J. B. 681).

In 1905, Aglinskas traveled to Tilzé to meet J. Basanavi¢ius, who was
returning to Lithuania. Together, they crossed the border and sailed by
steamer to Aleksotas, eventually returning to Kazimieras’ residence in
Garliava.Basanavicius frequently stayed with Aglinskas in Garliava during
his time in Lithuania, far more often than in his native Ozkabaliai. He
had a designated room and even held the keys to the house. Basanavicius
held a deep affection for Garliava, as it provided him with a place of res-
pite. He and Aglinskas often ventured into the forest for walks, admired
the natural beauty of the surroundings, visited sites steeped in various
legends, and gathered historical and folklore material. Basanavi¢ius com-
posed a significant amount of his work while in Garliava.

In 1909, near Garliava, Basanavicius conducted archaeological exca-
vations, which he documented in his publications. Alongside Aglinskas,
they visited the oldest residents of Garliava and recorded their stories.
They particularly enjoyed visiting the Zagrada manor of Kazimieras Gus-
taitis, whose son Motiejus became a renowned Lithuanian poet and edu-
cator. Kazimieras Aglinskas was always eager to welcome Jonas
Basanavicius, who was typically transported from the Aleksotas pier or
railway station by the phaeton of the farmer Sikorskis (which is now pre-
served in the Anyks¢iai Horse Museum).

In 1905, Kazimieras Aglinskas played an active role in the Lithuani-
anization efforts in Vilnius. In February of that year, he and Basanavicius,
and other Lithuanians signed a memorandum addressed to Vilnius Bishop
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Edward von Ropp. The memorandum demanded Lithuanian services in
Lithuanian parishes in Vilnius churches and Lithuanian services on Sun-
days in parishes where Lithuanians did not constitute the ethnic majority
(Jancius-Bytautas, 2011, 125-126).

Although the bishop initially delayed taking action, he gradually
started implementing some of the requested measures, such as introducing
the Lithuanian language in the Vilnius seminary. However, unsatisfied
with the relatively modest progress, a group of Lithuanians led by Basan-
avicius established the “Union for the Restoration of a Truly Lithuanian
Language in the Roman Catholic Churches in Lithuania”. Among its
active members were Kazimieras Aglinskas, Jonas Kriaucitnas, Juozas Tu-
mas-Vaizgantas, Donatas Malinauskas, Saliamonas Banaitis, and Tomas
Ferdinandas Zilinskas. This group made significant efforts to challenge
and remove the uncooperative bishop of Vilnius from his position (Jan-
cius-Bytautas, 2011, 125-126).

In 1907, a group including Gabrielius Landsbergis, Liudas Gira, Do-
natas Malinauskas, Jonas Kriaucianas, and others signed a letter to the
Minister of the Interior. In this letter, they detailed all the transgressions
of Bishop Edward von Ropp that they were aware of and requested inter-
vention to address his self-willed actions in Lithuanian churches.

'The following year, Jonas Basanavi¢ius and Donatas Malinauskas au-
thored a “Memorandum on the Polish Language in Lithuanian Churches”.
This memorandum was sent to Pope Pius X, all the cardinals of the
Catholic Church, prominent archbishops, bishops, and congregations in
Rome and around the world, as well as major European newspapers. This
71-page document presented the history of the Polonization of Lithuani-
ans and the disregard for their rights in Eastern Lithuania.

'The inspiration for these actions was Jonas Basanavi¢ius, and among
the active participants was Kazimieras Aglinskas, who also signed the
mentioned Memorandum along with G. Landsbergis, S. Raila, lawyer K.
Samajauskas, physician R. Sliapas, P. Klimaitis, T. Zilinskas, Duke Gedi-
minas-BerZanskis-Klausutis, M. Davainis-Silvestravi¢ius, and P. Vileisis.
Eventually, Lithuanians succeeded in ousting Edward von Ropp from
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Vilnius, as the leaders of Tsarist Russia were also dissatisfied with his
actions (Jancius-Bytautas, 2011, 127).

Kazimieras Aglinskas passed away on August 25, 1924, succumbing
to a severe illness at the age of 73. In his final moments, he was comforted
by his close friend, Jonas Basanavicius.

Conclusions

Pharmacist Kazimieras Aglinskas played a significant role in the piv-
otal events of the Lithuanian national revival during the late 19th and
early 20th centuries. His story exemplifies how individuals from diverse
educational backgrounds and professions contributed to the construction
of modern Lithuanian identity.

Bourdieu’s theoretical framework provides insight into how Aglinskas,
as an individual from a specific social and educational background, became
involved in constructing and contributing to modern Lithuanian identity.

Aglinskas, through his interactions with other like-minded Lithua-
nian students in Moscow and his deep friendship with Jonas Basanavicius,
established a social capital that was instrumental in his involvement in the
national revival movement. Social capital, referring to the network of re-
lationships among individuals within a society, is observable in Aglinskas’
connections with influential figures such as Jonas Basanavicius, Vincas
Pietaris, Mykolas Oleka, and other prominent intellectuals of his time.

Aglinskas’ habitus, as reflected in his dedication to the Lithuanian
national cause and his continued support of banned publications, was
deeply rooted in his cultural capital and his upbringing. His readiness to
engage in national revival activities, even at the risk of persecution,
demonstrates how his habitus aligned with the movement’s goals. Aglin-
skas’ involvement in the establishment of the “Garliava Literary Lovers’
Circle” also showcases his social and cultural capital. This circle, compris-
ing writers and intellectuals, was instrumental in creating the first Lithu-
anian newspaper, ‘Ausra’. Aglinskas, by hosting gatherings and providing
a space for literary and cultural discussions, actively contributed to
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disseminating knowledge and cultural elements, thus accumulating cul-
tural capital within his community.

His dedication to supporting the dissemination of banned Lithuanian
publications can be interpreted as an embodiment of his accumulated
cultural capital. He used his knowledge and resources to contribute to the
preservation and dissemination of Lithuanian cultural elements.

Overall, applying Bourdieu’s theoretical framework to Kazimieras
Aglinskas’ life and activities allows us to understand how social and cul-
tural capital, and habitus shaped his involvement in the construction of
modern Lithuanian identity during the late 19th and early 20th centuries.
Aglinskas’ active participation in the national revival movement, his con-
tributions to Lithuanian culture, and his philanthropic efforts can be ana-
lyzed as expressions of the capital he possessed and the dispositions he
developed through his life experiences.
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Dalia Senvaityté, Inga Stepukoniené

Vilnas Universitate

FARMACEITS KAZIMIRS AGLINSKIS UN LIETUVAS
NACIONALA ATMODA

Sajﬁ raksta ir aplukota farmaceita Kazimira Aglinska (1851-1924)
dzive un darbs, ka ari vina loma Lietuvas nacionalaja atmoda 19. gadsimta
beigas un 20. gadsimta sakuma. Pétijuma ir izcelts Aglinska dzives posms
no agrinas izglitibas lidz studijam Maskava, kur vinam izveidojas butiskas
saiknes ar ietekmigiem Lietuvas intelektualiem, tostarp ar Jonu Basana-
vi¢u. Aglinskis atgriezas Lietuva, apmetas uz dzivi Garlava un kluva par
centrilo personu aizliegto lietuviesu publikaciju izplatidana un “Garlavas
literataras cienitaju pulcina” izveidé. “Garlavas literatiras cienitdju pulcing”
bija rakstnieku grupa, kas butiski ietekméjusi lietuviesu literataras attis-
tibu. Raksta apskatita ari Aglinska filantropiska darbiba, vina iesaistiSanas
Vilnas biskapa izvél¢, vina ilgsto$a draudziba ar Basanavicu un vinu kopi-
gie centieni popularizét lietuviesu valodu un kultiru par spiti cariska re-
Zima represijam. Aglinska dzive un garigais mantojums ir piemérs tam, ka
individiem no dazadam izglitibas un profesionalam vidém bija butiska
loma musdienu lietuviesu nacionalas identitates veidosana.

Atslégvardi: Lietuvas nacionala atmoda, farmaceits, Kazimirs Aglinskis.
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GARIGA PRETOSANAS UN TAS PIEMERI LATVIJAS
ROMAS KATOLU BAZNICA PADOMIJU LAIKA

Raksta mérkis ir, paskaidrojot termina “gariga pretosanas” nozimi un
izmantojot Anri de Lubaka un Ditriha Bonhéfera teologiskas idejas, iz-
veidot plasaku garigas pretosanas konceptuilo ietvaru un noskaidrot, cik-
tal §is ietvars ir noderigs, aprakstot un analiz&jot pretosanas gadijumus
Latvijas Romas katolu baznicas padomju perioda vésturé.

Sekojot de Lubaka un Bonhéfera pieejai, gariga pretosanas padomju
rezimam Latvijas Romas katolu baznica raksta aplakota ka individuala
izvéle un pieredze, kad garidznieki un laji, saskaroties ar padomju totali-
tarismu, atrada drosmi dazados veidos saglabat savu religisko tradiciju, tas
teologiskas idejas un praksi un vinu personiska izturiba, izdoma un nelo-
kama ticiba izradijas noturiga ari piespiedu sadzivosana ar padomju re-
Zimu un baznicas ka institacijas konformisma.

Raksta aplukotie gadijumi atspogulo atskirigus veidus, ka individi un
kopienas centas saglabat savu garigo integritati, saskaroties ar sistémiskam
represijam, un rada ari to, ka personigas ticibas akti savijas ar Baznicas ka
ticigo kopienas kolektivajiem centieniem slepeni uzturét garigas prakses,
uzskatus un institacijas. Tadéjadi o gadijumu izpéte atklaj garigas preto-
$anas daudzveidigo, sarezgito un ari pretrunigo raksturu.

Raksta secinats, ka garigas pretodanas gadijumus Latvijas Romas ka-
tolu baznica butu iespéjams plasik analizét, de Lubaka-Bonhéfera teolo-
giskajam aspektam pievienojot francu sociologa un antropologa Pjéra
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Burdjé socialas teorijas elementus, tas ir, Burdjé uzskatus par varu, kultaras
kapitalu, habituss un laukiem var izmantot par pamatu, lai labak izprastu
socialo dinamiku un varas struktaras, kuraim Lubaks un Bonhéfers preto-
jas. Savukart padzilinatai religiska lauka raksturo$anai var atsaukties ari uz
Burdjé ideju par simbolisko vardarbibu.

De Lubaka, Bonhéfera un Latvijas Romas katolu baznicas piemérus
var interpretét ari ka praksi, kas centds mainit sabiedribas normu un vértibu
lauku, izaicinot nacistu un padomju okupacijas rezima simbolisko vardar-
bibu un radot jaunas kultaras un sociala kapitala formas, kas spéjigas pre-
toties vardarbibas uzspiestajam struktiaram. No $ada skatpunkta raugoties,
Burdjé teorija palidz izprast garigo pretosanos ne tikai ka kaut kadu indi-
viduilu spitibas un nepaklausanas aktu, bet ka sareZgitu un nozimigu so-
cialu paradibu, kas spé&j butiski ietekmét un parveidot totalitara rezima
vértibu un uzvedibas telpu.

Atslegvardi: gariga preto$anas, Anri de Lubaks, Ditrihs Bonhéfers, Latvijas
Romas katolu baznica, Padomju Latvija (LPSR).

“Masos ir kads slépts spéks, noslépumains un slepens, kas lieck mums
virzities uz prieksu, uztur mus dzivus, neskatoties uz dabas likumu. Ja més
nevaram dzivot ar to, kas ir atlauts, més dzivojam ar to, kas ir aizliegts...”
Sis ir rindas no Haima Kaplana dienasgramatas, kuru vins rakstija, atraz-
damies Varsavas geto (Kaplan 1940, 201). ASV Merilendas Universitates
emeritétais profesors Dzeimss Glass gramata par ebreju pretosanos holo-
kausta laika atsaucas uz liecibam par garigo pretosanos, kas saglabajusas
rabinu stastos un izdzivojuso atminas, holokausta rakstitaja Aa/ahd un teo-
logiskos tekstos. Vins uzsver, ka, “lai gan gariga pretosanas varbut nav
glabusi dzivibas, ta, iesp&jams, cilvékos un kopiena radija psihologisku
patvérumu, kur cilvéka un ebreja pasidentitati nacistu barbarisms nespéja
nicinat vai degradét. Sis arguments liek domat, ka gariga pretosanis un
vardarbiga pretosanas sasniedza vienu un to pasu mérki: savas patibas vai
vesela saprata saglabasanu moralaja, straujas dezintegracijas un gribas zau-
désanas universa. Gariga pretoSanas centas glabt dvéseli jeb psihi no ar-
prata caur klusumu pret apspiedéju, bet ne klusumu attieciba pret Dievu
vai pasu ebreju kopienu” (Glass 2004, 104).
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Gariga pretosanas nav tikai ebreju véstures fenomens. Ta pazistama ari
citu tautu vésturé un péc butibas ir loti izplatita preto$anas forma. Kaut
ari gariga pretosanis visbiezak ir atspogulota dazadas publikacijas par ho-
lokaustu, ta pieminéta ari citos pétijumos par preto$anos vardarbibai (skat.,
pieméram, West 1999, Selg 2014, Yonan 1999). Balstoties uz $iem pétiju-
miem, ir iespéjams noskaidrot termina “gariga pretos$anas” nozimi, ka ari
to, ciktal $is termins ir noderigs, ja gribam aprakstit un analizét situaciju
padomju laika Latvija.

Termins “gariga pretosanas” attiecas uz dazadiem protesta un nepa-
klausanas veidiem, kados individi vai grupas izmanto savus garigos uzska-
tus, praksi un vértibas. Gariga preto$anas var but ari spéka, ceribas un
iedvesmas smel$ands no Siem uzskatiem, lai morali stiprinatos un atbal-
stitu savu kopienu, saglabatu kultaras vai garigas tradicijas vai apliecinatu
moralu un étisku nostaju pret vardarbibu vai citu apspiesanas formu. Tas
mérkis ir stiprinat ticibu, iekséjo spéku, palidzét saglabat cilvécibu, perso-
nigo integritati un pascienu, saskaroties, pieméram, ar méginajumiem $is
vértibas degradét vai pat iznicinat. Glass un citi ebreju garigas pretosanas
véstures pétnieki parasti piemin tris galvenas garigas pretosanas veidus:
dazadus kultaras un izglitibas pasikumus, geto dzives dokumentésanu un
$o dokumentalo liecibu saglabasanu un judaismam svarigako religisko ri-
tualu praktizésanu un svétku svinésanu.

Iebildumi pret termina “gariga pretosanas” lietojumu ir saistiti galve-
nokart ar to, ka nav skaidrs, ko isti nozimé vardi “garigs” un “garigums” un
ar ko “gariga pretosanas” atskiras, pieméram, no “religiskas pretosanas”.

Jaatzist, ka “garigums” patiesam ir plass, sarezgits un daudzskautnains
jédziens. Ta skaidrojums var ievérojami atskirties atkariba no kultiras, re-
ligiska un personiska konteksta. Parasti garigums ir saistits ar tiekSanos
péc izpratnes par galéjo vai svéto. Proti, garigums ir jégpilnas saiknes
mekléjumi ar kaut ko transcendentu: to, kas ir arpus cilvéka un vina pie-
redzes. Tas ir ciesi saistits ar étisku vai moralu dzivi, mudinot cilvékus
dzivot saskana ar noteiktiem principiem vai vértibam, kas veicina visparéjo
labklajibu, lidzjutibu un harmoniju.

Garigums ir dzili personisks un individuals un var izpausties
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neskaitamas formas un praksés, kas biezi vien ir neatkarigas no ta sauktas
organizétas religijas ar tas formali sakartoto uzskatu sistému un ritualiem,
oficialo doktrinu (vai dogmu), hierarhisko vai birokratisko vadibas struk-
tiru un pareizas un nepareizas uzvedibas kodifikaciju. Te tad ari paradas
butiskaka atskiriba starp terminu “gariga pretosanas” un “religiska preto-
$ands” nozimi un to lietojuma robezam, lai gan daudziem cilvékiem gari-
gums var but ari vinu organizétas religijas veidotas pieredzes neatnemama
sastavdala. Proti, “garigas pretosanas” centra ir individuala pieredze un
personiska izvéle. Atskiriba no “religiskas pretosanas”, kura notiek konkre-
tas organizétas religijas ietvaros un kuru visbiezak nosaka religisko insti-
tuciju vai lideru skaidri noradijumi un atbalsts, garigo pretosanos vispirms
vada personiska parlieciba.

Kaut ari ieprieks minétie darbi par garigo pretosanos holokausta ap-
staklos apraksta judaisma, tatad organizétas religijas, praktizésanu, tiesi
tokusésanas uz individualo pieredzi bija tas, kas noteica $o darbu autoru
izveli par labu terminam “gariga preto$anas”. Lidziga izvéle ir redzama ari
vairakos darbos par garigo preto$anos nacistiskajam rezimam kristigaja
Baznica. Sekojot $adai praksei, ari $aja raksta tiks lietots termins “gariga
pretosanas’.

Garigas pretosanas teologija

1942. gada jezuitu teologs, kardinals, fran¢u garigas pretosanas kusti-
bas dalibnieks Anri de Lubaks (Henri de Lubac, 1896—-1991) sava uzruna
“Jauno kristigo stradnieku” (Jeunesse ouvriere chrétienne) organizacijas ak-
tivistiem, kura vélak veidoja pamatu vina graimatai “Ateistiska humanisma
drima” (Le drame de I’humanisme athée, 1944), salidzinot nacismu ar ko-
munismu, apgalvoja, ka abi $ie rezimi ir lidzigi to kristietibai mestaja izai-
cindjuma: “To konstrukciju pamata ir religijas kritika, kas iet pa prieksu
ikvienai ekonomiskai, socialajai un politiskajai kritikai” (Citéts péc: Shor-
tall 2021, 119). Raksturojot nacismu un komunismu ka politiskas religijas,
de Lubaks apgalvoja, ka totalitarisma noteico$a iezime ir tradicionalas
religijas iznicinasana.



Solveiga Kramina-Konkova. Gariga pretosanas Latvijas Romas katolu baznica padomju laika

Vienlaikus de Lubaks skaidroja, ka komunisms un nacisms patiesiba
ne tik daudz noliedz religiju, cik turpina to ar citiem lidzekliem. Par “pil-
nigam ‘totalitaram’ sisttmam”, péc de Lubaka domam, abas §is ideologijas
padara tas, ka tas parada sevi ka pilnigu pasaules un eksistences koncepciju
un ka pilnigu pestiSanas veidu. Tapéc tas ir istas “religijas”, kaut ari “aiz-
stajejreligijas” (Shortall 2021, 119).

De Lubakam pretnostatijums starp patieso religiju un ersasz politiska-
jam religijam attaisnoja vina pievienosanos un aktivu darbibu garigas pre-
tosanis kustiba, jo, ja antikristietiba bija abu totalitaro sistému pamats, tad
kristietiba, vinaprat, bija labakais ierocis cina pret to.

Atsaucoties uz Svéta Pavila “Otro véstuli korintiesiem” un “Veéstuli
efesiesiem”, de Lubaks uzsveéra, ka kristietis ir cilvéks, kas ir atjaunots Kri-
sta. Viss, kas ietekmé cilvéku, viss, kas ievaino vina godu, vina cienu, vina
sapritu, vina taisniguma izjutu, vienlaikus ietekmé un ievaino kristieti. Var
pat teikt, ka tas vispirms ietekmé cilveku ka kristieti, jo kristietiba ir vina
dveseles dvesele (Shortall 2021, 147). Tapéc de Lubaks aicindja neaizmirst,
ka pienakums paklauties laicigai varai nekad neatsver kristiesu pienaku-
mus pret Dievu. Ja $o pienakumu izpilde ir apdraudéta, kristiesiem ir tie-
sibas, kaut, iespéjams, ierobezotas, pretoties siem draudiem. Sada
konteksta pretosanas bija ka Baznicas tiesibu uz pastavésanu un kristigas
vésts autentiskuma, ta ari cilvécibas aizstavéSana pret netaisniga rezZima
politisko un ideologisko diktataru (Hermle et al. 2019, 13).

Lidziga pozicija bija Ditriham Bonheéferam (Dietrich Bonhoeffer, 1906—
1945), vacu teologam, vienam no opozicija nacistiem esosas Apliecinosas baz-
nicas (Bekennende Kirche) lideriem, vacu pretosanas kustibas dalibniekam.

Péc aresta 1943. gada, jau atrazdamies Teégeles cietuma, Bonhéfers for-
muléja savas dzives galveno jautdjumu — jautdjumu par cilvéka ticibas dzi-
lumu: kam meés ticam pa istam? Ticam ta, ka esam gatavi klat par
apsmieklu, but ieslodziti un pat atdot par to savu dzivibu? Savu izvéli vins
pats bija izdarijis jau 1940. gada, kad pievienojas pretosanas kustibai.
Vinam nebija pienemama “iekséja emigracija”, kura “devas” daudzi kris-
tiesi, kas nepienéma Hitlera rezimu. Atkapsanas sava iek$éja pasaulé
Bonhéferam noziméja atstat aréjo pasauli Launajam. Tapéc sadu iespéju
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vin§ pat neapsveéra (vairak par to skat.: Schlingensiepen 2010, 250-253).

Bonheéfera ricibu vadija parlieciba, ka Dievs kluva par cilvéku, lai
cilveki varétu klut patiesi cilveki. Tiesi Jézus cilvéciba, ipasi vina cie$anas
un nave, vinaprat, atklajas Dieva pilniba. Saskana ar Bonhéfera
izstradatajiem étikas principiem kristietim sava riciba ir jalidzinas Kristum,
vai precizak — japarstav Kristus, jarikojas vina varda (Stellvertretung). Tas
nozimé vienkarsi dzivot pasaulé ta ka to darija Jézus, méginot atbildét uz
cilvéku patiesajam vajadzibam. Kristietis, lidzinoties Kristum, rikojas to
cilveku laba, kuri atrodas $aja pasaulg, jo ipasi to laba, kuri ir vaji un cies,
bezspécigi un bez balss (Hale 2017). Pasaules notikumus, péc Bonhéfera
domam, vislabak var redzét tiesi no to cilvéku perspektivas, kuri cies, tas
ir, ar “skatu no apaksas”. Vina izmantotajam Ste/lvertretung jédzienam
papildus teologiskajam ir ari morals aspekts. Tas norada uz veidu, ka but
un rikoties pasaulé.

Bonheéfera teologiskas idejas par atbildiga un étiska kristiesa ricibu
pasaulé veidojas Lutera sludinatas Sveta Pavila krusta teologijas ietekmé:
“Meés nemacam neko citu ka tikai krusta sisto Kristu” (Luther 1957, 107).
Sekojot Lutera sludinatajam, Bonhéfers uzsveéra, ka “briviba, kas nak caur
krustu, nav briviba no, bet gan briviba uz.Ta nav briviba no atbildibas, ne
ari briviba no noteikumiem, kas dod tiesibas rikoties péc katra iegribas.
Drizak briviba, kas nak caur krustu, ir briviba kalpot tuviakajam un pasau-
lei; ta ir briviba but ne tikai cilvécigakam, bet ari humanakam” (Hale
2017). Dievs caur Kristu radikali atbrivo kristiesus atbildigai ricibai pa-
saulé. Rikojoties Kristus varda, kristietim jabut gatavam uznemties ne tikai
ciesanas, bet, ja nepiecieSams, ari vainas apzinu, proti, darit kaut ko tadu,
kas, kaut ari konkrétaja situacija ir atbildigs, vienlaikus ir ari grécigs akts
(Hale 2017). Bonhéferam pasam vienigais veids, ka uznemties atbildigu
kristie$a ricibu nacistu valsts upuru laba, bija piedalities sazvérestiba pret
Hitleru. Sava izvélé vins saskatija Dieva aicinajumu: tiesi Dievs pieprasija
rikoties tik “drosmigi un grécigi”, tacu solija ari “piedosanu un mierina-
jumu” tam, kurs, istenojot $o aicindjumu, kluva par grécinieku (Bonhoefter

2011, 6).
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Redzot, ka daudzi kristigajai Baznicai piederigie vaciesi ir pienémusi
nacistisko rezZimu un ne tikai sadzivo ar to, bet ari kalpo tam, ka kars ar
savu brutalitati ir iznicinajis visu to, ko var saukt par kristigajam vértibam,
Bonheéfers pievérsas idejai par kristietibu bezreligijas laika jeb par “bezre-
ligijas kristietibu”: “Mani nemitigi nomoka jautdjums, kas mums $odien ir
kristietiba vai kas patiesiba ir Kristus. Laiks, kad cilvekiem visu varéja iz-
stastit vardos, vienalga, vai tas butu teologiski vai dievbijigi, ir beidzies, un
ir beidzies ieksgjas pasaules un sirdsapzinas laiks — un tas nozimé — religi-
jas laiks kopuma. Meés virzamies uz pilnigu bezreligijas laiku; cilveki, kadi
vini ir tagad, vienkarsi vairs nevar but religiozi. Pat tie, kas godigi sevi
raksturo ka “religiozus”, ne mazaka méra nerikojas saskana ar to, ka vini
sevi sauc, un tapéc vini, iespéjams, ar vardu “religiozs” saprot kaut ko pa-
visam citu” (Bonhoeffer 2011, 279).

Kaut ari Bonhéfers savu koncepciju par “bezreligijas kristietibu” lidz
galam ta ari nepaspéja izstradat, vina apcietinajuma laika véstulés un pie-
zimés atrodamas norades lauj spriest par $is koncepcijas aprisem.

Bonheéfera meérkis bija noskirt tos, kuri sevi uzskata par religioziem,
tacu, saskaroties ar nacistu zvéribam, dievbijiga bégulosana neko nedara,
no tiem, kuri izvélas uznemties savus pienakumus realaja un laicigaja pa-
saulé, apliecinot savu ticibu ari nakamo paaudzu varda. Vina parlieciba
ticiba ir pretstats religijai vai religiskai darbibai, jo “religiskais akts’ vien-
mér ir kaut kas dalgjs; ‘ticiba’ ir kaut kas vesels, kas ietver visu cilveka dzivi.
Jézus aicina cilvékus nevis uz jaunu religiju, bet uz dzivi” (Bonhoeffer
2011, 362). Ticigam cilvékam jadzivo bezdievigaja pasaulé, neméginot iz-
skaidrot tas bezdievibu kada religiska vai cita veida. “Vinam jadzivo “lai-
ciga” dzive un tadéjadi japiedalas Dieva ciesanas. But kristietim nenozimeé
but noteikta veida religiozam, veidot no sevis kaut ko (grécinieku, gréku
nozélotaju vai svéto), pamatojoties uz tadu vai citu panémienu, bet but
cilvéekam — nevis kaut kidam cilvékam, bet cilvékam, kuru misos rada
Kristus. Par kristiesiem mus padara nevis religiska darbiba, bet gan lidz-
daliba Dieva cie$anas laicigaja dzive. Ta ir metanoia: nevis vispirms domat
par savam vajadzibam, problemam, grékiem un bailém, bet gan laut sevi
aizraut lidzi Jézus Kristus cela” (Bonhoeffer 2011, 361).
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Bonhéfers rakstija par ticibu, kas nevar but kopienas pieredze, ta vien-
mér ir tikai individuala. Ta¢u no $im individualam pieredzém veidojas
jauna kopiena un jauna Baznica. “Visai kristigai domasanai, runasanai un
organizésanai ir jadzimst no jauna, no lag$anas un ricibas. Pienaks diena,
kad cilveki atkal tiks aicinati runat Dieva vardu ta, lai pasaule mainitos un
atjaunotos. Lidz tam kristiesu lieta bas klusa un apslépta; bet bus cilveki,
kas ludz un rikojas pareizi, un gaida pasa Dieva laiku” (Bonhoefter 2011,
300).

De Lubaku un Bonhéferu vieno ne tikai tas, ka vini abi dzivoja laika,
kura bija nepieciesama radikala étiska izskir§anas, un vinu vértibas, uzskati
un meérki veicindja vinu izvéli aktivi pretoties Hitlera rezimam. Vinus vie-
noja parlieciba, ka atbildes uz laikmeta nezéligajiem izaicinajumiem ir
mekléjamas Evangeélijos un Kristus krusta teologija ar tas fokusésanos uz
cilvéekam nepieciesamo lidzinaganos Kristum vina pestiSanas upuri.
Bonhéferam jédziens «ciesanas ar Kristu» un de Lubakam ceriba, kas at-
rodama krusta, bija norade, ka cilvéka ciesanas, kad tas ir savienotas ar
Kristus ciesanam, klast par spéku, kas spéj pretoties izmisumam pat vis-
smagikajos apstiklos, par spéku, kas spéj mainit pasauli.

Tadgjadi viniem gariga preto$anas noziméja izdzivotu, izciestu ticibu.
Turklat §1 vinu izpratne par ticibu atspogulo vinu teologijas un prakses
integraciju, jo kaut ari, vinuprat, situacija, kad uz Baznicu ka kopibu vairs
nevaréja palauties, lidzinasanas un sekosana Kristum bija ne tik daudz
socials, cik individuals, personigas izvéles un morales jautajums, tomér tas
ietvéra, jo ipasi Bonhéfera gadijuma, ari publisku liecibu un ricibu pret
apspie$anu un netaisnibu.

Sekojot de Lubaka un Bonhéfera pieejai, garigo pretosanos padomju
rezimam Latvijas Romas katolu baznica ari aplikosim ka individualu iz-
véli un pieredzi, kad garidznieki un laji, saskaroties ar padomju totalita-
rismu, atrada drosmi dazados veidos saglabat savu religisko tradiciju, tas
teologiskas idejas un praksi. Ta bija vinu personiska izturiba, izdoma un
nelokama ticiba, kas izradijas noturiga ari piespiedu sadzivosana ar pa-
domju rezimu un baznicas ka institicijas konformisma.
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Garigas pretosanas pieméri Latvijas Romas katolu baznica

Padomju rezims kops ta dibinasanas péc 1917. gada bolseviku revola-
cijas centas izveidot jaunu, viendabigu, ateisma un materialisma balstitu
sabiedribu un uzskatija kristietibu par skeérsli, kas ne tikai japarkapj cela uz
$o celo merki, bet kas vajadzibas gadijuma vienkarsi jaiznicina. Tapéc “re-
zima dihotomiskaja perspektiva — neatkarigi no ticigo kopienu nodomiem
un viedokliem — katra baznicas un tas draudzu loceklu religiska darbiba,
kuras mérkis bija saglabat no sistémas logikas atskirigas vértibas un dzi-
vesveidu, tika uzskatita par preto$anas zimi. Tadéjadi religiskas pretosanas
jédziens ir rezZima izdomata ideja” (Fejérdy et al. 2018, 445).

Kaut ari padomju varas iestades sliecas uzskatit par politiskas pretosa-
nas izpausmi jebkuru méginajumu turpinat izplatit religisko ticibu, pasi
religisko kopienu locekli, iespgjams, visbiezak neuzskatija, ka vinu darbiba
ir kas vairak par savas ticibas saglabasanu un nepieskira savas ticibas prak-
tizésanai politisku nozimi, kaut ari §i saglabasana prasija viniem uznemties
ari noteiktus riskus (skat.: Pintilesku 2021). Proti, kristiesi, kuri cinijas, lai
saglabatu savu ticibu un dzivesveidu, ne tik daudz pretojas komunismam,
cik bija iesaistijusies pozitiva kristietibas veidosana (Fejérdy et al. 2018,
445). So perspektivu, kas uzsver ticibas nozimi, var pretstatit, ka raksta
amerikanu vésturniece DZenifera Vinota (Jennifer Jean Wynot), plasak iz-
platitai pétnieku tendencei pietickami nenoveértét religisko jatu dzilumu
padomju perioda ticigo vida (Wynot 2004, x).

No $ada skatpunkta raugoties, religiska pretosanas lielakaja dala gadi-
jumu atskiras no ierastas politiskas pretodanas. Tai, ka ieskicgjam ieprieks,
ir morals un ideologisks raksturs, tapéc varétu pat teikt, ka, atskiriba no
politiskas pretosanas, kas bieZi saistita ar vardarbibu un pretinieka fizisku
iznicina$anu, ta ir kaut kas pozitivs. Politiskas pretosanas mérkis ir kaitét
pretiniekiem, turpretim kristieSiem pretosanas visbiezak nozimeé, ka, par
spiti aizliegumiem un vajasanam, vini dara to, ko viniem, ja vini izpilditu
rezima prasibas, nevajadzétu darit: vini nostiprina kristietibu (Fejérdy et

al. 2018, 445).
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Tadgjadi garigas pretosanas meérkis ari padomju laika Latvija bija stip-
rindt ticibu, palidzét saglabat cilvécibu, personigo integritati un pascienu,
saskaroties, pieméram, ar méginajumiem tas degradét vai pat iznicinat.

Kristiesu pretosanas Padomju Savieniba bija daudzveidiga. Pazistama-
kas religiskas pretosanas formas bija lugSanas un citi rituali, religiskie
svétki, dazadu religisku un garigu tekstu izmanto$ana iedvesmai un nora-
dijumiem talakai ricibai. Sadi teksti biezi macija izturibu, to, ki nezaudét
ceribu un parvarét gratibas. Pretosanas bija ari religiskas izglitibas turpi-
nasana, kad $ada izglitiba oficiali bija aizliegta. Viena no spécigakajam
pretosanids formam bija mocekliba ticibas varda.

Jaatzime vél viena butiska garigas preto$anas ipatniba: viena un ta pati
persona varéja kalpot padomju varai lojalaja baznica, ka ari bat lidzdaliga
kristiesu pretosanas aktivitatés. Sis fenomens “skaidri parada pielagosanas
un pretosands darbibu péctecibu vai vienlaicibu” (Hermle et al. 2019, 15).
Daudzi no tiem, kas izvéléjas palikt oficiali atzitajas likumigi darbojosos
Baznicu strukturas, turpinija veikt darbibas, kuras vairs nebija atlautas
saskana ar jaunajiem laicigajiem likumiem, pieméram, aizliegto pastorilo
kalposanu: jaunatnes un kopienas darbu, katehisma nodarbibas, ka ari ga-
rigas literataras izplatiSanu, biezi izmantojot ari slepenas prakses formas
un sazinas metodes (Hesz 2021).

Tie nebija sacel$anas akti, bet gan spécigi identitates, iepriekséjo
paaudZu atstatd gariga mantojuma un brivibas alku apliecinajumi.
Cilvekiem, kuru ticibu padomju rezims gribéja aizliegt, tiesi vinu ticiba
bija kluvusi ne tikai par drosu patvérumu, bet ari iedarbigu, kaut biezi
neapzinatu veidu, ki protestét pret §o rezimu. Sie cilveki radija
dzivotspéjigu un jégpilnu dzivespasauli arpus oficiali noteiktajiem dzives
standartiem un ierobezojumiem.

Turpindjuma iezimésim un ar piemériem tuvak aplukosim vairakus
garigas pretosands gadijumus Latvijas Romas katolu baznicas padomju
perioda véstureé.

Katrs no siem piemériem atspogulo atskirigus veidus, ka individi un
kopienas centas saglabat savu ticibu, identitati un cienu, ka ari ilustré to,
cik liela méra individi un kopienas centis saglabat savu garigo integritati,
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saskaroties ar sistémiskam represijam. Sie pieméri parada ari to, ki perso-
nigas ticibas akti savijas ar Baznicas ka ticigo kopienas kolektivajiem cen-
tieniem slepeni uzturét garigas prakses, uzskatus un institacijas. Tadéjadi
$o gadijumu izpéte atklaj garigas pretosanas daudzveidigo, sarezgito un ari
pretrunigo raksturu.

Publiska cina par ticibu

Padomju rezima istenotas antireligiskas politikas apstaklos saglabat
ticibu Dievam un piederibu Baznicai jau pati par sevi bija gariga pretosanas.
Ta notika ne tikai sve$am acim noslépta privata dzive, bet reizi pa reizei ta
bija ari atklata iestasanas par savu ticibu, izmantojot rezima atlautos savas
pozicijas izteik$anas veidus, pieméram, darbalauzu véstules vietéjai varai
un pat PSRS vaditajiem. Ta, pieméram, 1945. gada decembri Romas
Katolu baznicas Vilanu, Vilakas, Abrenes, Vecmanes un Slgilbes draudzu
locekli parakstija véstules ar lagumu atbrivot par pretpadomju darbibu
apcietinato priesteri Antonu Skromani' (LVA 1945). Atcerésimies, ka tas
ir vel ta sauktais Stalina laiks, kad notika visnezéligaka kristigas Baznicas
iznicina$ana, kad tika apcietinati, notiesati un soda izciesanai ieslodziti
Gulaga nometnés un ari nogalinati daudzi draudzés iemiloti garidznieki.
Tapéc apbrinas un cienas veérti ir sie cilvéki, kuri, apzinoties, ka ari pasus
var sagaidit vinu aizstavéta priestera liktenis, tomeér nebaidijas parakstit §is
vestules, ta faktiski nostajoties pret okupacijas varas lemumiem.

Cits piemérs attiecas uz 1959.-1960. gadu, kad Romas katolu Juzefo-
vas (Jezupovas, Naujenes) draudzes parstaviji devas uz Maskavu pie PSKP
CK pirma sekretara Nikitas Hrus¢ova un rakstija vinam sadzibas par vie-
téjas varas vilcinasanos atlaut baznicas celtniecibu. Religijas politika mai-
nijas un bija izveléti citi kristigas ticibas un Baznicas ietekmes sabiedriba
ierobezosanas veidi: fizisku izrékinasanos ar padomju varai mazak lojaliem
garidzniekiem un draudzu locekliem nomainija $adu “padomju varas

! Vilakas draudzes pravestu Antonu Skromani (1904) arestéja 1945. gada 11. de-

cembri. Péc notiesasanas mira ieslodzijuma nometné, Novosibirskas apgabala 1947. gada
19. decembri.
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ienaidnieku” psihologiska ietekmésana un aktivas antireligiskas propagan-
das kampanas. Jaunas metodes tika ieviestas pamazam un viltigak, tapéc,
sekojot Maskavas noradém, vietéjas varas lemums par baznicas celtniecibu
sakotnéji bija labveligs — atlauja baznicas celtniecibai tika sanemta. Tacu
péc tam, kad baznicu par draudzes savaktajiem lidzekliem uzcéla, draudzei
to atnéma un nekadas sadzibas to atgut vairs nepalidzeja (LVA 1961, 24).

Nepiekapiba varas prasibam varéja izpausties ari citos veidos. Ta, 1957.
gada PSRS Religisko kultu lietu padome rekomendéja Latvijas Romas
katolu baznicas vadibai sagatavot aicinajumu katoliem iestaties par kodol-
ierocu un udenraza iero¢u izméginajumu aizliegSanu, lai So aicindjumu
varétu publicét republikas preses izdevumos. Biskaps Péteris Strods sadu
aicindjumu uzrakstija, tacu, ka vélak padomes pilnvarotais LPSR Jalijs
Restbergs rakstija sava zinojuma prieksniecibai Maskava, “Si aicindjuma
saturs bija piesatinats ar izteikumiem no Bibeles, un tada veida, neveicot
labojumus, to izmantot laikrakstos nedrikstéja. Nemot véra to, ka Péteris
Strods ladza aicinajuma teksta labojumus neveikt un izvirzija citas prasi-
bas, republikas vadiba neuzskatija par iespéjamu $o aicindjumu publicét”
(LVA 1957a, 16). Sadu taktiku, lai sabotétu varas rikojumus, Strods, ka

liecina arhiva dokumenti, izmantoja vairakkart.

Religisko zinasanu un kultdras saglabasana un talaknodosana

Padomju antireligiskas politikas apstaklos nozimigs ticibas, religisko
zinaanu un kulttras saglabasanas veids bija religisko svétku svinésana. T3,
nododot talak Romas katolu baznicas macibu un zinasanas par nozimi-
gako ritualu praktizésanu, tika nodrosinata tradicijas nepartrauktiba.

Seit talit jauzsver, ka ari padomju rezims tiesi svétkus uzskatija par “re-
ligiskas propagandas lidzekli”, kuru baznica izmantoja, lai “veicinatu reli-
gisko aktivitati”. Pieméram, PSRS Religisko kultu lietu padomes pilnvarota
Latvijas PSR zinojumos prieksniecibai Maskava var atrast pat apgalvojumu,
ka religiskas organizacijas sim mérkim izmantojot ne tikai jau tradicionalos
svétkus, bet ievieSot jaunas svinamas dienas, pieméram, biskapu vizitacijas

draudzés, baznicas eku un kulta kalpotaju jubilejas (LVA 1953a, 101).
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Religiskie svetki ka neatnemama religiskas prakses sastavdala tika
ipasi uzraudziti. Lai mazinatu ticigo aktivitati, tos drikstéja svinét tikai
“religisko kultu vietas” un tie nedrikstéja notikt darbadienas un citu pa-
domju sabiedribai svarigu pasikumu laika, kurus padomju varas iestades
savukart biezi noléma rikot tiesi religisko svétku diena.

Ipasas piles dazadu ierobezojumu ievie$ana varas iestadém prasija
Romas katolu religiskie svétki, kuru sviné$ana bija nesaraujami saistita ar
svétcelojumiem. Latvijas Romas katoliem ari padomju laika tadi bija Kras-
lava svinétie Svéta Donata svétki — svéta mocekla Donata atlaidas jalija
pirmaja svétdiena, Kanepene — Skaistkalnes baznicas svétki augusta pir-
maja svétdiena un pazistamakie — gadskartéjie Vissvétakas Jaunavas Ma-
rijas debesis uznemsanas svétki 15. augusta Aglona.

No 1945. lidz 1947. gadam, kad PSRS bija svarigi paradit Rietumu
sabiedrotajiem, ka Padomju Savieniba un it ipadi “jaunajas republikas” re-
ligiska briviba netiek ierobezota, svétcelojumam uz Aglonu $kérsli netika
likti. PSRS Religisko kultu lietu padomes pilnvarotais LPSR Voldemars
Seskens personiski nodrosinaja, lai arhibiskaps Antonijs Springoviés va-
rétu noklut Aglona paredzétaja laika, un ari pats piedalijas svétkos ka vie-
sis. Tiesa, velak vinu kritizéja par nepareizu valsts un baznicas attiecibu
politikas istenosanu. 1948. gada, kad Seskenu pilnvarota amata nomainija
Restbergs, situacija radikali mainijas.

“Par fanatikiem nav runas”, ta uz Maskavu satita zinojuma 1948. gada
skaidroja Restbergs (LVA 1949a, 45). Turpreti “svarstigas masas” atturésa-
nai no svétcelojumiem un svétku sviné$anas tika organizétas kino un cirka
makslinieku izrades, partikas un rapniecibas precu tirdzini ((LVA 1949a,
45-46). Ta ka Sie pasakumi savu meérki nesasniedza un 1949. gada svétkos
piedalijas ap 70 000 cilveku, pretpasakumi kluva nopietnaki, pieméram,
svétku laika tika organizétas obligati apmekléjamas tautas sapulces — par-
runas par politiski svarigam témam un ta sauktie “sarkanie vezumi” — la-
bibas nodos$ana valstij. Turpmakajos gados pasaikumu klastu papildinaja
aizliegums izmantot kolhozu un padomju saimniecibu transportu svétku
laika, milicijas un autoinspekcijas posteni uz celiem, bérnu un sporta
svétki, dziesmu dienas un dziesmu svétki, ka ari citi pasakumi. Lidzigus
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pasakumus vietéjas partijas un izpildkomitejas rikoja ari Kraslava un Saul-
kalné. Tomeér visi §ie pasakumi, ka izradijas, nebija pietiekami efektivi. Pec
ierobezojumu ieviesanas svétcelnieku skaits gan samazinajas, tacu galve-
nokart transporta trakuma dél. Pieméram, 1951. gada Restberga zinojuma
Maskavai bija minéts, ka Aglona svétkos bijis nedaudz vairak par septi-
niem tukstosiem svétcelnieku (LVA 1951, 174). 1953. gada 15. augusta
Aglona ieradas, lielakoties kajam, aptuveni devini tukstosi svétku dalib-
nieku (LVA 1953b, 91).

Si raksta témas konteksta svarigi atzimét, ka dala Latvijas katolu pre-
tojas Siem ierobezojumiem, un 1957. gada septembri Restbergs sanéma
“Padomju Latvijas ticigo darbalauzu un inteligences véstijumu” ar 31629
parakstiem. Véstijums bija rakstits tam laikam tipiska stila, ta nosléguma
véstules autoram vai autoriem izsakot ceribu, ka véstijuma nosaukto
priekslikumu izpildisana “palidzés atriak sasniegt komunismu, dos Pa-
domju Latvijas Romas katoliem jaunus spékus cina par mieru visa pasaule”
(LVA 1957¢, 138). Viens no véstulé nosauktajiem priekslikumiem bija
saistits ar 15. augusta svétkiem Aglona. Véstijuma parakstitdji noradija, ka
“meés nevaram noklusét par dazadam nekartibam un ricibas veidu, kas aiz-
skar muasu ieksgjas parliecibas un religiskas jutas. [..] Ka zinams, nav tada
un nebija rikojuma, kas liegtu dazadiem satiksmes lidzekliem braukt uz
Aglonu. Si vieta nav nekada aizliegta zona, kur nedrikstétu braukt” (LVA
1957¢, 136). Noradot, ka pat biskaps Strods nevaréja laikus ierasties Ag-
lona, jo autoinspekcija vinam nelava ar masinu iebraukt Aglona, vini uz-
svéra, ka $adi aizliegumi ir “iejauksands masu ticibas briviba”, un pieprasija
“atlaut brivu dazadu transporta veidu kustibu uz Aglonu 15. augusta un
citos svétkos” (LVA 1957¢, 137). Vestijuma tika noradits, ka, ja pilnvarotais
noraidis So prasibu, prasitdji vérsisies pie LPSR un PSRS vaditajiem.

Véstijuma autori bija rikojusies atbilstosi rupigi izstradatam planam,
lai vinu identitati nevarétu atklat. Kaut ari véstijuma sutitdjs uz aploksnes
bija noradits, ka vélak noskaidrojas, vinam nebija nekadu sakaru ne ar
véstuli, ne ar Romas katolu baznicu vispar. Par véstijumu teicas neko ne-
zinam ari Latvijas Romas katolu baznicas Metropolijas kurijas kanclers
Leonards Kozlovskis. Lai noskaidrotu véstijuma autorus, ta originals tika
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nodots Valsts Drosibas komitejai, kura uzsaka izmeklésanu (LVA 1957b,
135). Diemzél sis VDK izmeklésanas lieta pagaidam nav atrasta. Tapéc
nav zinama ari véstijuma autora vai autoru un to katolticigo identitite,
kuri uznémas risku un parakstija $o véstijumu.

Tomeér protesti neko nemainija, un 1958. gada padomju vara noteica,
ka svétcelojumu dievkalpojumos Aglona piedalas tikai vietéjie priesteri un
ka arpus baznicas €kas nedrikst notikt nekadi religiski rituali (LVA 1958c,
148). Pastiprinatie pasakumi lava varai sasniegt vélamos rezultatus jau
1959. un 1960. gada: amatpersonas apgalvoja, ka masu kultaras program-
mas un bridindjumi krasi samazinajusi LPSR pilsonu piedalisanos svétce-
lojumos uz Aglonu. Svétcelnieku skaits samazinijas no astoniem
— deviniem takstosiem 1959. gada lidz aptuveni tris — Cetriem tikstosiem
1960. gada (LVA 1960, 89). Apméram tikpat daudz dievludzéju apmekléja
Aglonu septindesmitajos gados. Pieméram, 1973. gada 15. augusta Aglona
ieradas aptuveni pieci tukstosi svétcelnieku (LVA 1973, 32).

Neskatoties uz visiem aizliegumiem, mazinat $o svétku nozimi ta ari
neizdevas, un katru gadu Aglona ieradas takstosiem cilvéku, daudzi no
viniem — atkartoti. Protams, bija mainijusies svétcelojumu forma. Svétku
laika Aglonas apkartné bija ierobezota satiksme: valsts transports (auto-
busi) lidz Aglonai nekurséja, taksometriem uz Aglonu bija aizliegts braukt.
Bija aizliegts braukt ari ar privatim automasinam, tapéc dievladzeji Ag-
lona ieradas kajam, biezi vien pa vienam un slepeni.

Svétcelnieku skaits uz Aglonu sika strauji pieaugt pagajusa gadsimta
astondesmitos gados. Oficiali atlautie grupu svétcelojumi tika atsakti 1989.
gada, kad 7. augusta no Rigas Svéta Jekaba katedrales savu svétcelojumu
uzsika pirma organizéta grupa (Aglonas bazilika 2024).

Ka ieprieks pieminétajos, ta ari citos svétkos, pieméram, Ziemassvét-
kos un Lieldienas, ticigajiem nacas rékinaties ar komjaunatnes aktivistu un
religiskas organizacijas parraugo$o valsts ierédnu klatbutni un ar to, ka
jaunika gada gajuma cilvekiem baznicas apmekléjums religiskajos svétkos
apdraudgja vinu un vinu gimenes loceklu dro$ibu, macibu un karjeras ie-
spéjas. “lerobezojumi baznicu darbiba un baznicas apmeklétaju uzraudziba
nostatija ticigos, ipasi jaunakas paaudzes parstavjus, smagas izvéles prieksa
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— atteikties no publiskas religiozitates vai paklaut sevi socialas atstumtibas
riskiem” (Grizane et al. 2023, 176). Dievkalpojumus lielakoties atklati ap-
mekléja tie, kas “nebija tiesi saistiti ar komunistisko partiju un/vai tas or-
ganizacijim un nebaidijas no potencialajim sekam” (Grizane et al. 2023,
172). Tadgjadi baznicas apmekléjumu noteica individuala izvéle. Ja dalai
katolticigo $i izvéle noziméja atteikties no ticibas publiskas izradisanas,
religiskam praksém un ari religiskiem svétkiem, tad citiem $o svétku svi-
nésana kluva par savdabigu protestu pret padomju varas antireligisko po-
litiku un iespéju demonstrét aizvien vél pastavoso saikni ar religisko dzivi
Latvija pirms padomju okupacijas.

Individualas izvéles un nepieciesamiba but piesardzigiem un saglabat
slepenibu noteica to, ka religiskie svétki tika svinéti lielakoties privati, gi-
meng, tomér ari tika saglabatas un jaunakajam paaudzém nodotas katolis-
kas tradicijas un vertibas (vairak skat.: Runce 2016).

Religisko lietu pilnvarotie regulari ar gandarijumu atskaitijas savai
prieksniecibai Maskava, ka, pieméram, Ziemassvétku dievkalpojumos cil-
veku bijis mazak neka iepriekséja gada un lielaka dala dievladzéju bijusas
vecikas sievietes. Tapat tika sekots, lai svétku dalibnieku vidé batu péc
iespéjas mazak bérnu un jaunie$u un lai nepilngadigie netiktu iesaistiti
baznicas ceremonijas ka ministranti (LVA 1951, 177). Tiesa, pilnvaroto
atskaités lasams ari tas, ka daudzviet, ipasi laukos, svétku laika aizliegumi
netika ievéroti. 1958. gada, atskaitoties par 15. augusta svétkiem Aglona,
Restbergs secinaja, ka “pédéja laika katolu garidznieciba aktivizgjusi savu
darbibu bérnu piesaistisanai baznicai” (LVA 1958c¢, 148). Aizliegumu ne-
ievérosanu pilnvarota darbinieki novéroja ari Riga. Pieméram, 1955. gada
5. janvara zinojuma LPSR Ministru Padomes priekssédétaja vietniekam
Eduardam Berklavam RKLP pilnvarota pienakumu izpilditajs, inspektors
A. Vere$cagins pieminéjis faktu, ka Riga Alberta baznica Ziemassvétku
dievkalpojuma procesija piedalijusies bérni vecuma no 6 lidz 16 gadiem
— 25 meitenes un 16 zéni. Daudz jaunie$u piedalijusies Ziemassvétku
dievkalpojumos ne tikai Riga, bet ari citviet Latvija (LV 1955, 6). Tiesa,
pilnvarota zinotaji nebija pamanijusi, ka ari baznicu koros dziedaja jau-
niesi, un, starp citu, saskana ar aculiecinieku stastiem, koru méginajumi
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biezi parveértas ticibas macibas stundas.

Pilnvarota Restberga 1950. gadu parskata zinojumos ir atrodami dati
par katolu draudzés notikuso kristibu un pirmas kominijas ritualu skaitu.
Ta, pieméram, 1951.-1953. gada dati radija, ka no 4600 lidz 5203 pieau-
dzis pirmo komuniju skaits. Kristibu skaits gan bija samazinajies no 6378
kristibam 1951. gada lidz 6352 kristibam 1953. gada, tacu $is samazina-
jums bijis nenozimigs (LVA 1953c., 18; LVA 1954, 61). Restbergs $o pa-
radibu saistija ar priesteru darbibas aktivizésanos. Vina bazas krasi pieauga
péc 1956. gada, kad no Gulaga nometném Latvija saka atgriezties pries-
teri, kuri tur bija izcietusi sodu par pretvalstiskiem noziegumiem. Ap to
pasu laiku atsakas ikgadgjas priesteru rekolekeijas, 1956. gada zinojuma
Maskavai Restbergs raksturoja tias ka bistamu lidzekli ticibas
popularizésanai (LVA 1956, 16-18). Par spiti $adiem bridinajumiem re-
kolekcijas turpinajas.

Padomju ierédni apzinajas, ka Romas katolu baznicas vadiba un pries-
teri savas draudzés izmanto visas iespéjas, lai nepielautu padomju istenoto
kristigas ticibas iznicina$anas politiku. Pieméram, atskaites zinojuma par
pilnvarota darbu 1953. gada Restbergs rakstija, ka “katolu baznicas vadiba
Latvija izvirza uzdevumu stiprinat religisko darbibu ticigo vidé ne tikai
baznicas, bet arf majas. Sis panémiens paredzéts galvenokart jauniesu au-
dzinasanai gimené religiska gara” (LVA 1953, 9).

Jau 1949. gada, ar LPSR Ministru Padomes lémumu 809-c¢ “Par
aizliegumu bérniem grupas macit religiskas ticibas pamatus” (LVA
1958b, 109) padomju vara bija garidzniekiem atnémusi tiesibas nodar-
boties ar jaunatni un religisko apmacibu. Sis aizliegums paredzéja sodu
ne tikai par bérnu grupveida apmacibu, bet ari to, ka garidznieku, pie-
méram, varéja arestét un tiesat, ja divi bérni vienlaikus kartotu zina-
$anu parbaudi pirms pirma Vakarédiena sanemsanas. Tomér daudzi
priesteri, uznemoties risku zaudét savu garidznieka registracijas aplie-
cibu un iespéju kalpot draudzg, tikt arestétiem un notiesatiem, sagata-
voja bérnus pirmajai komunijai gan vinu majas, gan slepus pulcéja
nelielas grupas vietas, kur bija mazaka iespéja, ka So pulcésanos pama-
nis vietéjie padomju aktivisti.
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Tomer ne vienmeér izdevas saglabat o religisko apmacibu slepeniba,
un ir zinami vairaki gadijumi, kad padomju valsts drosibas iestades sanéma
zinojumus par priesteru nelikumigo darbibu un péc $iem zinojumiem driz
komitejas prieksseédétaja vietnieks Janis Vevers zinoja Vilim Lacim, ka Jel-
gavas dekans Leons Kundzin§® organizgjis 39 jaunaka skolas vecuma
bérnu grupu, lai sagatavotu vinus pirmajam Vakarédienam. Lidzigu nozie-
gumu veicis Vilakas baznicas pravests Péteris Rudzitis,® kurs ta pasa gada
kur$ apmacijis 10 bérnus, un Preilu baznicas pravests Aloizs Kalve,® kura
apmacamo grupa bijusi sesi bérni. Starp Kundzina apmacito bérnu veca-
kiem bijusi ari vairaki PSKP biedri. Interesanti, ka 19. jalija véstulei pie-
vienota izzina, kura noradits, ka lietu izmeklésanu apgritina tas, ka bérnu
vecaki atsakas sniegt zinas par $iem gadijumiem (LVA 1958b, 109-110).

1958. gada 18. novembri Vévers nosita vél vienu zinojumu Lacim.
Saja vestulé par Rudzisa lidzzinataju nosaukts ari priesteris Vikentijs Pei-
pins (LVA 1958a, 128). Vevers informéja Laci, ka Kundzinu, Rudziti un
Peipinu tiesa atzinusi par vainigiem pastradataja nozieguma. Kundzing un
Peipins notiesats uz vienu gadu labo$anas darbu iestadg, saskana ar katolu
vesturnieka Henrika Trapa-Tropa zinam — meza darbos (Traps-Trops
1992, 75), bet Rudzitis, nemot véra vina vecumu, sanémis vienu gadu
nosaciti (LVA 1958a, 129). Vevers ari ierosinajis notiesatajiem uz visiem
laikiem atpemt tiesibas pildit priestera pienakumus. Tiesa, ka var spriest
péc notiesato biografijam, $is ierosinajums tomeér netika istenots.

Saskana ar Trupa-Tropa publicétajaim zinam, par $o pasu “noziegumu”

2 Leons Kundzing (1907-1977) taja laika bija Jelgavas, Elejas, Selgales—Iecavas un
Kalnciema—Volgundes draudzu pravests, dekans.

% Peteris Rudzitis (Rudzeits, 1898-1968) tikai pirms trim gadiem bija atgriezies no
Vorkutlaga, kur no 1945. gada 16. septembra lidz 1955. gada 3. junijam izcieta sodu par
“valsts nodevibu”.

* Ari Karlis Kiselevskis (kapucinu tévs Péteris, 1906-1979) bija viens no tiem ka-
tolu garidzniekiem, kuri bija atgriezusies no ieslodzijuma vietas. Vins bija notiesats 1949.
gada.

5 Aloizs Kalve (Kovalovs) miris 1959. gada Bikava.
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tika notiesati ari Eversmuizas pravests Péteris Gugans un Kalupes pravests
Klements Apss. Subates pravestam Antonam Rukmanim viena gada cie-
tumsods tika piespriests 1964. gada (Traps-Trops 1992, 75). Vieglakais
sods par aizlieguma neievérosanu bija priestera parcel$ana uz citu draudzi.
Tomeér ari péc soda izciesanas iepriek§ minétie un vél citi priesteri turpi-
nija slepus gatavot bérnus pirmajam dievgaldam. Ir zinams, ka bija ari
priesteri, kas organizéja slepenas jauniesu sapulces, kuras vini stastija par
katolisko ticibu un draudzes dzivi starpkaru Latvija. Sadas grupas tika
apspriesta un ari izplatita religiska literatara, kas bija izdota pirms kara vai
pa dazadiem celiem sanemta no arvalstim (Traps-Trops 1992).

1974. gada PSRS Religisko lietu padomes pilnvarotais LPSR Prolets
Liepa “Izzina par katolicisma ietekmi uz bérniem, pusaudziem un sievie-
tém Latvijas PSR” uzsvéra, ka katru gadu gréksadzei un pirmajai komu-
nijai pievienojas aptuveni 3000 bérnu vecuma no 5 lidz 8 gadiem un
konfirmacijas sakramentu sanem 2000-3000 bérnu vecuma no 7 lidz 12
gadiem. Liepa uzsvéra, ka ir skaidri vérojama tendence bérnus religiskajai
dzivei piesaistit, kamér vini vél ir pirmsskolas vecuma un “atrodas nedalita
gimenes audzinasanas ietekmé”. Kaut ari, péc Liepas domam, bérnu
sagatavosana majas apstiklos vijina bérnu zinasanas katolu dogmatika,
tacu tai pasa laika ta tiek pastiprinati emocionilie elementi, bérnos no
agrina vecuma veidojot uzticigu nodosanos religijai ka “intimam,

gimeniskam aktam” (LVA 1974, 128).

Slepena kalposana

Padomju antireligiskas politikas apstaklos katolticigo privata dzives
telpa bija ne tikai religisko svétku svinésanas un ticibas macisanas vieta. Ta
bija ari vieta, kur ticigie pulcéjas pagrides dievkalpojumiem un kur turpi-
nija darboties padomju varas likvidétie klosteri.

1940. un 1950. gados ka Padomju Savienibas okupétajas zemés, ta ari
tds jaunajas satelitu jeb ta sauktajas Padomju bloka valstis notika plasa
klosteru slégsana un to ipasumu un zemes nacionalizacija, jo klosteri tika
uzskatiti par ipasi bistamiem ka vietas, kas piedavaja patvérumu “tautas
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ienaidniekiem”. Tac¢u klosteru likvidésana $ajas valstis aizsaka jaunu, plasi
izplatitu fenomenu — pagrides klosterus un bijuso muku un mikenu sle-
peno kalposanu (Kapal6, Povedik 2021, 8).

Pec Otra pasaules kara Latvija turpinaja darboties Priesteru Marianu
kongregicijas klosteris Vilanos, Mazako bralu kapucinu ordena klosteri
Vilaka, Riga un Saulkalng, ka ari Nabadziga Bérna Jézus masu kongrega-
cijas klosteris Riga. Pirmais klosteru likvidacijas posms sakas 1949. gada,
kad, izpildot LPSR Ministru Padomes 1949. gada maija rikojumu, tika
likvideti kapucinu klosteri Vilaka un Riga un muki parvietoti uz klosteri
Skaistkalné. Likvidacijas formalais iemesls bija nepieciesamiba péc papil-
dus telpam dzivokliem un iestadém situacija, kad “klosteri izmantoja ipa-
$as privilégijas”, proti, Skaistkalnes un Rigas klosteros tobrid katra dzivoja
divi muki un Vilaka — viens (LVA 1949b, 70-71). Tiesa, patiesais iemesls
tik mazam muku skaitam bija nevis kadas “ipasas privilégijas”, bet gan tas,
ka lielaka dala Latvija paliku$o kapucinu bija arestéti un izcieta sodus
Gulaga nometnés par to, ka klosteros bija sniegusi patvérumu un atbalstu
nacionalajiem partizaniem un nelegalajam personam (par to vairak skat.:
Dreimane 2002, 243-247).

1949. gada pirmaja pusé LPSR Ministru padomé un Latvijas Komu-
nistiskas partijas Centralaja komiteja jau bija panakts un ta pasa gada
rudeni ari istenots lemums par Nabadziga Bérna Jézus masu kongregacijas
klostera parvietosanu no Rigas uz Aglonu (LVA 1949b, 71).

Nakamais klosteru likvidacijas posms sakas ar LPSR Ministru Pado-
mes 1958. gada 16. oktobra rikojumu, kura bija paredzéta Priesteru Mari-
anu un Nabadziga Bérna Jézus masu kongregaciju ordenu likvidacija.
Abus klosterus bija ieplanots likvidét 1959. gada.

Péc 1944. gada Priesteru Marianu klostera muki Vilanos uzturéja sa-
karus ar nacionilajiem partizaniem, klosteri slépa nelegalistus, bija izveido-
jusi nelegalu sazinas kanalu ar kongregacijas braliem Polija (LVA 1949, 2,
26-28). Par Siem un citiem noziegumiem 1948. gada decembri tika arestéts
un péc vairakiem pratina§anu ménesiem par pretvalstisku darbibu uz 25
gadiem Gulaga tika notiesits ordena provincialis Bronislavs Valpitrs. 1949.
gada martd uz 10 gadiem tika notiesats marianu tévs Viktors Pentjuss.
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Marianu klostera likvidacija kluva neizbégama péc 1956. gada, kad no
apcietinajuma atgriezas ordena provincialis Bronislavs Valpitrs® un vairaki
citi mariani un ordena darbiba aktivizéjas. Valpitru turéja aizdomas par to,
ka vin$ “méginaja veidot marianu $uninas Latvijas rietumu rajonos” (LVA
1959a, 153).

Péc klostera likvidacijas ta telpas ierikoja kopmitnes skolotajiem, bet
priesterus marianus norikoja kalpot draudzés, kur vini slepus turpinaja
darboties kongregacijas laba. Pieméram, Gariga semindara moralteologijas
pasniedzgéjs un garigais tévs Viktors Pentjuss sagatavoja vairakus jaunus
marianus: téva Viktora vadiba “vini slepeni izgija noviciatu un salika svét-
solijumus. Pateicoties tévam Pentjusam, mariani Latvija netika iznicinati”
(Mariani 2024).

Turpinajuma detalizétak aplukosim Aglonas Nabadziga Bérna Jezus
masu kongregacijas klostera likvidaciju, kas ari sakas 1959. gada. Saja laika
klosteri ta prieksnieces Emilijas Ridingeres’” vadiba dzivoja 38 mikenes:
astonas bija vecuma no 22 lidz 30 gadiem un 20 — no 31 lidz 40 gadiem.
Turklat 25 mukenes klosteri bija iestajusas laika no 1945. lidz 1957. gadam
(LVA 1959a, 154-155).

Klostera pastavésanas bistamibu padomju varas iestades pamatoja $adi:
“Mukenes tikai aréji piekopj noslégtu dzivesveidu, bet patiesiba uztur
kontaktus ar iedzivotdjiem, dodas uz apkartéjiem ciemiem un veic misi-
onaru darbu” (LVA 1959a, 155). Tomer ar $o novérojumu bija par maz, lai
klosteri likvidétu, tapéc tika organizéta ipasa klostera diskreditacijas kam-
pana. 1959. gada marta pirmajas dienas Preilu rajona, kura teritorija atra-
das klosteris, tika organizétas skolotaju, kolhoznieku un stradnieku
sapulces, kuru dalibnieki vienbalsigi aicinaja vietéjas varas iestades lemt
par klostera likvidaciju, un jau 1959. gada 3. marta Preilu rajona Darba-
lauzu deputitu padomes izpildkomiteja pienéma lémumu lagt LPSR

¢ Bronislavu Valpitru (1899-1976) arestéja 1948. gada decembri. Tiesa atzina vinu
par vainigu pretvalstiskda darbiba un agitacija un piesprieda vinam divdesmit piecus gadus
labosanas darbu iestadé Sibirija.

7 Austriete, Viné dzimusi Emilija Ridingere (1898-1962) kongregacijas uzdevuma

ieradas Latvija 1928. gada un bija klostera prieksniece no 1940. gada lidz pat klostera
slegsanai.
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Ministru Padomei izskatit jautajumu par Aglonas klosteri un to slégt
(LVA 1959a, 155).

Lidztekus sapulcém tika organizéta ari kritisku rakstu publicésana vie-
téjos un centralajos laikrakstos. Ja kada raksta tika tikai pieminéts, ka Ag-
lonas klosteris atstaj nospiedo$u iespaidu, jo “balto tornu éna cilveki
atsakas no personigas dzives” (Ulande 1959), tad vairikos citos tika uz-
svérts, ka Aglonas klostera mukenes ir slimas ar tuberkulozi atklata forma
(skat, pieméram: Niedre 1959; Robeznieks 1959; Visockis 1960), bet “baz-
nickungi aizliegusi slimniecém dispanserizéties, neielaiz klosteri arstu un
parvertusi So Latgales katolu svétumu par slimibas perekli” (Niedre 1959).
Kada publikacija atrodami ari majieni uz klosteri valdoso pretpadomju
noskanojumu: “Protams, savu agitacijas darbu Aglonas klostera masas
veica diezgan uzmanigi, daudz konspirativik neka viens otrs draudzes ma-
citajs. Toties klostera apkalpojosais personals rikojas daudz neuzmanigak.
Vecenites (terciares) katram, kas tikai bija ar mieru klausities, labprat pa-
stastija dazadas provokatoriskas baumas: par kara tuvo$anos, par politiskas
iekartas mainu Latvija un zinas no amerikanu pretpadomju radioparrai-
dem” (Pluss 1960).

Tomer skiet, ka vislielako iespaidu uz ta laika sabiedribu varétu but
atstdjusi nevis viena vai otra publikacija, bet gan Akadémiskaja dramas
teatri izradita Pétera Pétersona luga “Balto tornu éna”, kuras centra ir bi-
jusi Aglonas klostera mukene Anastasija Antras Liedskalninas télojuma
Par to, kadu iespaidu uz skatitdjiem atstaja izrade, var lasit kada recenzija:
“Tikai, kad izrades gaita pakapeniski iepazistam Anastasijas étisko dai-
lumu, jatu dzilumu un godigumu, klast skaidrs, cik lielu dargumu varéja
pazudinat klostera velvés. Klaji neizteikta apsudziba ir daudz bargaka par
visskalakajam frazém” (Pabérzs 1959).

1959. gada 4. oktobri klostera prieksniece rakstija Preilu rajona
... Atkartoti
masas izteica, ka vinu vélésanas vienigi esot palikt klosteri un turpinit to

<

padomes izpildkomitejas priekssedétajam D. Ballodam: ¢

dzivesveidu, ko vinas brivpritigi Izvéléjas. Sis savas vélésanas Ikkatra no
) :

vinam ar savu parakstu apliecindja iesnieguma Ministru Padomes

priekssédétajam. Ceriba uz laguma ievérosanu masas ladz gaidit atbildi uz
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to” (Kamergrauzis 1989). Tiesa, vestules rakstisanas bridi klostera liktenis
jau bija izlemts.

1959. gada 13. aprili PSRS Religisko kultu lietu padomes prieksséde-
tajs Aleksejs Puzins nosutija saskano$anai starp PSRS Ministru Padomi
un LPSR Ministru Padomi lémuma projektu, kas paredzgja, ka Aglonas
klosteris jasledz gada laika; sesas mukenes jaievieto veco lauzu pansionata,
bet pargjas jaiekarto darba blakus esosajos kolhozos un starprajonu elek-
trostacijas celtnieciba. Klostera ékas un inventaru bija paredzéts nodot
LPSR Socialas labklajibas ministrijai veco lauzu pansionata iekarto$anai
(LVA 1959b). Tiesa, velak sis projekts piedzivoja butiskas izmainas. Klos-
tera telpas tika ierikota profesionali tehniska skola, bet mukenes, kuras
1960. gada 3. maija bija atstdjusas klosteri, saskana ar biskapa Stroda in-
tervija laikraksta “Dzimtenes Balss” Zurnalistam apgalvoto bija stajusas
darba sanatorijas, slimnicas un citas iestadés (Strods 1960).

Strods intervija bija nokluséjis to, cik patiesiba smags klostera mike-
ném bija laiks péc klostera likvidacijas. Ka velak, 1980. gadu beigas, atce-
r&jas viena no klostera masam, “tas bija briesmigs laiks. Dzivojamo platibu
nedeva. Darbu nedeva. Divus gadus staigajam pa Livaniem, lai pienem
slimnica par sanitarém. Vinu ari tad trika, bet varasviri bija vienispratis,
ka labak ir pienemt tris dzérdjas neka vienu mukeni. Neko daudz mums
nemaksdja. Jo bijam it ka zemakas par citiem. Stastit varétu daudz. Bet lai
nu paliek. Ticibu mums atnemt nespéja” (Kamergrauzis 1989). Vina un
citas kongregacijas masas ari péc klostera atstasanas turpinaja pildit savus
paklausibas un nabadzibas solijumus.

Slepeniba turpinadamas but mukenes, masas daudz darija kongrega-
cijas laba. Pieméram, vinas pildija arhibiskapa Springovi¢a uzdevumu un,
kapucinu téva Tomasa (Karla fon Gumpenberga) vaditas, vaca atminu
stastus un citus materialus komgregacijas masas Marijas Stefanas® kano-
nizacijai.

1950.-1951. gada, budama smagi slima ar tuberkulozi atklata forma,
Marija Stefana uzrakstija savu garigo autobiografiju ,Dzives dziesma”,

8 Marija Stefana (istaja varda Sofija Lazdane, 1919-1954) klosteri bija no 1942.
gada, 1943. gada kluva par novici un muza svétsolijumus salika 1948. gada.
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kura uzsvéra ciesanu jégu: “.. jau pirms iestasanas klosteri Dievs mani ma-
cija milét ciesanas, atklaja vinu neatvietojamo vértibu. Aizgrabjosi skaisti
man likas gadijumi, kad cieSanas nesalauz, bet nostiprina dvéseles. Es sa-
pratu, ka gratumi audzé varonus. Varonus, kas cinas ar mirdzosam acim.
Tas mani toreiz, tapat ka viss cits célais loti sajusminaja. [..] Cik svetigas
ir tas dienas un stundas, kad més drikstam ciest. Dzives beigas uz to ska-
tisimies atpakal ka uz lielakiem dargumiem” (Masa Marija Stefana no
Nabadziga Bérna Jézus 1993, 51-52). Sis vinas skatijums btiski ietekméja
turpmako ciesanu interpretaciju Latvijas katolticigo vidé. Padomju laika
“Dzives dziesmas” manuskripts tika slepeni izplatits, lasits un parrakstits
(Berzinska 2011). Seit var vienigi piebilst, ka Marijas Stefanas “Dzives
dziesma” aprakstito garigo pieredzi var skatit ari ka iespéjamu atbildi uz
Bonhéfera aicindjumu ar savu dzivi piedalities Jézus Kristus ciesanas.

Secinajumu vieta

Garigas pretosanas gadijumu izpéti Latvija apgritina ka dokumentalu,
ta ari personisku liecibu trakums. Ar pétniecibai pieejamajiem arhivu do-
kumentiem un mazskaitligajiem laikabiedru atminu stastiem nepietiek, lai
veidotos pietickami daudzpusigs un izsmeloss prieksstats par garigo pre-
tosanos padomju rezimam kaut vai tikai viena no Latvijas kristigajam
konfesijam. Tomér ari $is trucigais materials ir izmantojams plasaka gari-
gas preto$ands konceptuala ietvara veido$anai un aprobacijai. Ta, pieme-
ram, garigis pretos$anas gadijumus Latvijas Romas katolu baznica butu
iespéjams plasak analizét, ieprieks saja raksta aplukotajam Lubaka un
Bonhéfera teologiskajam aspektam pievienojot francu sociologa un antro-
pologa Pjéra Burdjé socialas teorijas elementus.

Varétu likties, ka Burdjé teorijas apvienojums ar de Lubaka un
Bonhéfera teologiskajam idejam ir teju neiespéjams, jo, ja de Lubaka un
Burdjé teologija ir vérsta uz pretosanos netaisnigam laicigas varas struk-
taram, tad Burdjé uzskatija religiju par sabiedribas simbolisko sistému
dalu, kam, tiesi pretéji, ir nozimiga loma domingjo$o sociilo struktiru un
varas attiecibu atrazo$ana.
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Tacu, iesp&jams, ka tiesi Burdjé uzskatus par varu, ku/tiras kapitilu,
habitusu un laukiem var izmantot par pamatu, lai labak izprastu sociilo
dinamiku un varas struktiras, kuram Lubaks un Bonhéfers pretojas.

Izmantojot Burdjé ideju par laukiem ka strukturétam socialam telpam
ar saviem noteikumiem, dominésanas shémam un kapitala formam, ir ie-
sp&jams ari religisko lauku uzskatit par §adu strukturétu socialu telpu, kur
darbojas dazadas gariga speka un autoritates formas. Si lauka raksturosa-
nai var atsaukties ari uz Burdjé ideju par simbolisko vardarbibu — domu
un uztveres kategoriju uzspiesanu socialajiem agentiem, kuri péc tam jau
pasi piedalisies sava dominésana, klus€jot pienemot §is ieprieks uzspiestas
kategorijas.

Tadejadi de Lubaka, Bonhéfera un Latvijas Romas katolu baznicas
piemérus var interpretét ari ka praksi, kas centas mainit sabiedribas
normu un vértibu lauku, izaicinot nacistu un padomju okupacijas reZima
simbolisko vardarbibu un doksu, tas ir, is vardarbibas uzspiestas vispar-
pienemtas un neap$aubamas normas un radot kultaras un sociala kapitala
jaunas formas, kas spéjigas pretoties uzspiestajam struktaram. No $ada
skatpunkta raugoties, Burdjé teorija palidz izprast garigo pretosanos ne
tikai ka kaut kadu individualu spitibas un nepaklausanas aktu, bet ka sa-
rezgitu un nozimigu socialu paradibu, kas spéj butiski ietekmét un parvei-
dot totalitira rezima uzspiesto vértibu un uzvedibas telpu. Nosledzot
Latvijas gadijumu analizi, var teikt, ka Latvijas Romas katolu baznicas
garidznieku un laju kaut nelielie ikdiena izdzivotas ticibas drosmes izpau-
dumi patiesam spéja iespaidot situaciju, kuru noteica padomju okupacijas
rezima diktétie noteikumi. Vinu individualas izvéles un riciba veidoja to
Bonheéfera aprakstito bezreligijas kristietibu, pateicoties kurai Padomju
Latvija izdzivoja ari Romas katolu baznica.

Raksts sagatavots Latvijas Zindatnes padomes finansétds Valsts petijumu programmas
“Letonika: latviskas un eiropeiskas sabiedribas attistibai” projekta “Neatkaribas arheologi-
Ja: jaunas pieejas Nacionalajai pretestibas vésturei Latvija”. Projekta Nr. VPP-LETONI-
KA-2021/2-0003.
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SPIRITUAL RESISTANCE AND ITS EXAMPLES IN THE
LATVIAN ROMAN CATHOLIC CHURCH DURING THE
SOVIET ERA

Abstract

The article aims to clarify the concept of “spiritual resistance” by draw-
ing on the theological ideas of Henri de Lubac and Dietrich Bonhoefter.
It seeks to establish a comprehensive framework for understanding
spiritual resistance and to assess its applicability in examining cases of
resistance within the history of the Latvian Roman Catholic Church dur-
ing the Soviet era.

This article examines the spiritual resistance to the Soviet regime
within the Latvian Roman Catholic Church. It focuses on how clergy and
laity made individual choices to preserve their religious tradition, theolog-
ical ideas, and practices in the face of Soviet totalitarianism. Despite the
forced coexistence with the Soviet regime and the Church’s institutional
conformism, the courage and enduring faith of the clergy and laity al-
lowed them to maintain their religious tradition.
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The cases discussed in the article illustrate various ways individuals
and communities attempted to preserve their spiritual integrity amid sys-
temic repression. They also demonstrate how personal expressions of faith
intersected with the collective endeavours of the Church as a community
of believers to uphold spiritual practices, beliefs, and institutions clandes-
tinely. Therefore, examining these cases unveils spiritual resistance’s mul-
tifaceted, complex, and sometimes conflicting nature.

The article suggests that we could better understand cases of spiritual
resistance in the Latvian Roman Catholic Church by considering the
social theory of French sociologist and anthropologist Pierre Bourdieu in
addition to theological aspects from de Lubac and Bonhoeffer. By
incorporating Bourdieu’s perspectives on power, cultural capital, habitus,
and frelds, we can gain deeper insight into the social dynamics and power
structures opposed by Lubac and Bonhoeffer. Bourdieu’s concept of
symbolic violence can provide a more comprehensive understanding of the
religious field. The actions of de Lubac, Bonhoeffer, and the Latvian
Roman Catholic Church can be seen as attempts to challenge the symbolic
violence imposed by the Nazi and Soviet occupation regimes, creating
new forms of cultural and social capital to resist the imposed structures.

From this perspective, Bourdieu’s theory aids in understanding
spiritual resistance not just as an individual act of defiance and disobedi-
ence but as a multifaceted and crucial social phenomenon that can pro-
foundly impact and alter the values and behavioural dynamics within a
totalitarian regime.

Keywords: spiritual resistance, Henri de Lubac, Dietrich Bonhoeffer, Latvian
Roman Catholic Church, Soviet Latvia (LSSR)
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A CASE STUDY OF THE GREAT BOOK OF MYSTERY:
A COMPREHENSIVE ENCYCLOPEDIA OF THE YI FATE

Abstract

This article aims to introduce a part of a case study of The Great Book
of Mystery, which is one of the most comprehensive divination corpora
used by the dimo (Ch. EEE) shamans/spirit priests of the Yi ethnic mi-
nority that includes both traditional Yi prognostication techniques, such
as deductive reasoning, bringing sacrifices to one’s tree of life, ancestor and
celestial being worship, etc., and Han prognostication techniques of five
elements (Ch. 7147), twelve palaces (Ch. +"§), eight trigrams (Ch. /\
Zp), taijitu (Ch. KAK &), etc. The present research is hermeneutic and will
provide interpretations of select Yi prognostication techniques in the first
tome of the Great Book of Mystery, as well as give an explanation of rit-
uals that must be carried out in case the prognostication is negative and
mention several types of sacred scriptures chanted by the 4imo during
these ceremonies.

Keywords: Yi, Bimoism, prognostication, rituals, The Great Book of Mystery
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Yi is one of the 55 ethnic minorities in China that inhabit rural areas
of Yunnan, southern Sichuan, and western Guizhou. Yi is also known for
their unique indigenous religion, Bimoism (Ch. EEEE#[) — a mixture of
shamanism and spirit worship where shaman-priest dimo’ is required to
have high linguistic expertise to write, read, comprehend, and use
non-dogmatic scriptures that are psalmodised to carry out the required
religious rites or communicate with spirits. (Névot 2012, 50)

Sacred scriptures are at the center of bimoism practice and are indis-
pensable tools of the trade for every bimo shaman. Yi literature encom-
passes a wide selection of scriptures on history, philosophy, creation myths,
astrology, etc. However, religious scriptures comprise the most significant
proportion of the literature compared to other types. According to Zhu
Chongxian (Ch. k52 5t), Yi religious literature can be subdivided into 11
different types:

1) Canons for fasting (Ch. f£% %) used during ancestor worship and
include the following scriptures: “Canon for Fasting” (Ch. 1EER),
“Canon for Fasting and Libations” (Ch. fE##t/EZ), “Canon for
Fasting and Pig Scapula Prognostication” (Ch. {E#F ¥ fE MEMNZR), etc.

2) Canons for offerings to the souls of the dead (Cn. RET-RZ),
also known as Canons for Bringing Sacrifices to the Dead (Cn. {f
R 22). These sacred scriptures are used when bringing sacrifices to
the dead at every funeral. “Canon for Bringing Sacrifices to the
Dead” (Cn. 5 4£2), “Canon for Bringing Sacrifices to the Dead
by Offering Medicinal Herbs and Sacrificial Animals” (Ch. {2k
L), “Canon for Offering Water” (Ch. BR7K£E), etc.

3) Canons for bringing sacrifices to ancestors and spirits (Ch. 2812
$#42) are recited whenever worshipping ancestors, nature, and uni-
verse gods. “Canon for Offerings to the Spirits and Ancestors” (Ch.
HR#E1H L), “Canon for Bringing Sacrifices to the Spirit of Earth”

! The semantic meaning of the word &imo is described as follows: two syllables, ‘5i’
(Ch. B), refers to the verb ‘to chant’, and the second syllable, ‘720’ (Ch. ), — to the noun
‘master’. (Kraef 2014, 148)
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(Ch. 2+ F2), etc. are some of the most well-known.

4) Canons for impurity elimination (Ch. }§ KBR#54%) contain differ-
ent small and large talismans for cleansing impurities — “Canon for
Hundred Talismans” (Ch. B f#£), “Canon for Expelling of Inaus-
picious Dreams” (Ch. R E A L), “Canon for Dispelling
Curses” (Ch. fi# 7L £2), etc. are just a few examples.

5) Canons for exorcising evil spirits and sending away ghosts (Ch. 3K
[BI1X R %) are chanted during rituals to exorcise evil spirits and
ghosts. This type of religious literature includes the following scrip-
tures: “Canon for Exorcising Demons” (Ch. iX Z4), “Canon for
Exorcising Ghosts” (Ch. IK#F[%42), “Canon for Sending Away the
Ghost of the White Tiger” (Ch. X3 EFELR), etc.

6) Canons for curses and oaths (Ch. 157 BBEE42) contain different
curses, protective spells, and oaths that are chanted during the cor-
responding rituals. Sacred scriptures from “Canon for Cursing
Enemy” (Ch. 1B5E 1A £), “Canon for Dispelling Curses” (Ch. f#
FL4), “Canon for Returning a Curse” (Ch. RFTL£), etc. are used
during the rituals mentioned above.

7) Canons for guiding the way (Ch. $§F&%2) are used during funerals
to guide the souls of the dead back to the netherworld to unite with
their ancestors. These canons are divided into those of ‘opening the
way’ and ‘guiding the way’, for instance: “Canon for Guiding the
Way” (Ch. $5E8£8), “Canon for Opening the Way” (Ch. FFE&£),
“Canon for Opening the Door of the Netherworld” (Ch. F7BR[]

), etc.

8) Canons for summoning the dead (Ch. #3z8%) contain various
sacred scriptures for summoning the souls of the dead, including
“Canon for Summoning the Spirit of the Deceased” (Ch. 1B1#&
RE L), “Canon for Redeeming the Soul” (Ch. EEz842%), “Canon
for Summoning the Soul into the Spirit Tablet” (Ch. B8 R #1874

£), etc.
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9) Canons for auspiciousness prayers (Ch. #TE#L1EEA) are usually
chanted during the rituals of promising a reward (Ch. /&), ful-
filling one’s promise (Ch. 1& &), praying for auspiciousness etc.
“Canon for Appeasing the Spirit of Happiness” (Ch. Z@fx##£),
“Canon for Blessings” (Ch. #1$84), and “Canon for Bumper Har-
vest” (Ch. K1 FULZZ) are some of the most popular scriptures.

10) Canons for prognostication include a large variety of divination
practices and sacred scriptures. “Canon for Prognostication of
Haunting” (Ch. #HE RIZEEZ), “Canon for Prognostication
with Pig Scapula” (Ch. ¥ fEE £ 2), “Book for Prognostication of
Auspiciousness” (Ch. (§ FH X $), etc. are just a few examples from
this category.

11) Catalogues for spirit seats? in religious ceremonies (Ch. ZRH{X
T\ 4 EE € 3%) include maps and diagrams for spirit branches stuck
in the ground during various religious ceremonies. These diagrams
include “Names of Spirit Seats” (Ch. 1 £ £ #§), “Book for Insert-
ing Spirit Branches” (Ch. #&H##4%$), “Canon for Spirit Seats when
Fasting” (Ch. {fEF#HEER), etc. (Zhu 1994, 15-17)

The Great Book of Mystery (Ch. Z 1@ K H) was incorporated in the
first 1936 edition of “Yi Language Block-printed Book Series: First Edi-
tion” (Ch. 22X M Zl|: FH%E) — a compendium of Yi classical literature from
Yunnan, Sichuan, and Guizhou provinces compiled by Ding Wenjiang
(Ch. T 33T) and translated by Luo Wenbi (Ch. &3 ). “Yi Language
Block-printed Book Series: First Edition” consists of 11 moral, religious,
philosophical, and prognostication texts; however, only seven were trans-
lated into Chinese. Luo Wenbi only translated the title of the ,Great

2 Spirit seat (Ch. #E), also known as Spirit Branch (Ch. $###%), is a peeled forked
branch stuck in the ground in almost every ritual that symbolizes the hierarchy of spirits
in heaven in relation to earth when &imo priests deal with demons and spirits. (See: Long,
Luogui. 2R (2011). FHRIA S HK AR, 35228, No. 11 (29, pp.
38-45.)
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Book of Mystery” but not the contents, stating that a master — &imo — has
not reviewed it and is too voluminous. (Ding 1936, 5)

However, in 1986, Ma Xueliang (Ch. % R) translated, revised, and
enlarged the Great Book of Mystery as a part of the “Revised and En-
larged Edition of Yi Language Block-printed Book Series” (Ch. $57T%&
X MZ). It is one of the most voluminous corpora of prognostication
translated into Chinese, and it has more than 2000 pages of various divi-
nation practices — selecting an auspicious day, praying for good fortune,
exorcism magic, etc. During every minor and significant event, the Yi
always ask for the expertise of 4imo to prognosticate auspicious days for
minor and major events and perform rituals and sacrifices. (Wang 2015,
300)

It consists of 2 tomes — the first one is called “The Golden Book” (Ch.
4 $)° with 60 divination entries and the other — “The Great Book” (Ch.
KH)* with 247 entries.

The Great Book of Mystery is translated from Yi into Chinese using
two translation methods — a word-for-word translation and a read-
er-friendly retranslation tailored to the modern Chinese language require-
ments. Even though it has been translated and edited, the book still lacks
proper interpretation of rituals and explanations of deities and practices
mentioned in the prognostication entries. According to Harrell, due to the
esoteric nature of dimo literature, which contains obscure religious and
specific terminology, many religious specialists are unwilling to transcribe
or explain it. (Harrell 2001, 211)

'This article aims to provide an in-depth explanation of some of the
rituals and practices mentioned only by their description or name. This

3 “The Golden Book” consists of various divination practices — astrology, animal and
plant worship, divination with trigrams and hexagrams, twenty-eight mansions, etc.

* “The Great Book”is an almanac that prognosticates whether it is auspicious or in-
auspicious to build a house, go on a journey, go to war, when and with whom to marry,and
other events. This is done using different methods — five elements (Ch. F17), heavenly
stems and earthly branches (Ch. X T 3), twelve mansions, and eight trigrams (Ch. +
—E%),etc. (See: Chen, Shipeng. FRit§§ (2006). ( XBAH) TUNIRIRHAR. =T F
FE 3R, No. 3 (24), pp. 8-13).
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article explores several divination entries and unique practices mentioned
in the first tome or “The Golden Book”. The author of the present research
has developed the following graphical model, which will be used as a
reference for further elaborating on the rituals and sacred scriptures re-
quired (if any) if the results of the prognosis described in some of the
entries in the first tome are negative and require purification, exorcism or
any other ritual to avoid the calamity:

'This model portrays the method of how the author will delve deeper
into the actual rituals of purification, exorcism, spirit worship, etc., and the
sacred scriptures required to avert calamities in case of the requirement for
apotropaic measures. A description of several different practices will be
achieved using the method of deductive reasoning and secondary litera-
ture on rituals, scriptures, and apotropaic magic practiced by the dimo
shamans.

The act of
divination

Auspicious Inauspicious
prognosis prognosis

Ritual of
No further exorcism or
action purification
required /chanting of
scriptures

Table 1: Graphical representation of the divination entry analysis process

'The first entry under analysis is titled “Prognostication of Month of Birth
for Males and Females” (Ch. 5§ E 44 B). It foretells the fate of those
born every month of the year and consists of twelve prognostications.

Each prognostication includes calamities and illnesses that mention the
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required apotropaic magic rituals to avoid or dispel them, such as wor-
shipping the water spirit, inviting &imo to read sacred scriptures, expelling

Niwujia’®, using chicken® to exorcise, etc.
Prognosis Example:

1) Those born in the second month: demon(s) of contagious epidemic shall
arrive from the south; it is ﬁwoumble to pray to house spirits, or there
will be a misfortune during the third month (three whole months). Aus-
picious for worshiping Bushengdu’ and expelling Niwujia. (Ma 1988,
641)

2) Those born on the sixth month: demon(s) will arrive from the temple,
auspicious to worship Bushengdu. Five house spirits® will bring sickness.
Use five pairs of chickens or ducks to exorcise. There will be calamities for
18 to 20 days — will sujﬁ'r from syphilis, gonorrhoea, and other diseases.
(Ibid., 641)

According to Yi, there are different sources of illnesses and epidemics,
such as natural phenomena like wind, clouds, thunder, and lightning.
Wind is considered the source of all illnesses, including thunder and rain-
bow; for instance, if people burn wood that is struck by lightning or drink
water where rainbows have just appeared, they will suffer from a skin
disease. Other common reasons for illnesses and general bad luck are
ghosts, unappeased souls, or not properly redeemed ancestral spirits from

> Niwujia is an evil spirit in the Yi mythology.

¢ 'The Yi believe that chicken has a close relationship with the spirit world — it can
see spirits and foretell the future. Thus, it is the main reason it is so often used as a sacrifi-
cial animal, and parts of it — femur, tongue, and egg are parts of different prognostication
practices.

7 Bushengdu is a Yi spirit that relieves child labor pains.

& Similarly to the five directions (north, south, east, west, and middle), each house
has five spirits. Praying to the house spirits guarantees safety and peace, bumper har-
vest, and harmony between the household inhabitants. (See: Bamo Ayi et al., B Efu]{k
(2009). HEDHR KRG RBEFE LR ELELS, pp. 759.)
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the netherworld. (Wang 2022, 291-297) For this reason, dimo is invited
to perform exorcism rituals, spirit worship, calling back the soul of the
ailing person, etc., to eliminate harmful influences and diseases.

Rituals and canons:

This entry’s main reason for calamities in is demons from various
locations — the temple, from under the bridge, from the south, the skies,
etc. To relieve the sufferer from the calamities, each of the 12
prognostications in this particular entry describes difterent ways to do that
— worship water and dragon spirits, invite bimo to read sacred scriptures,
burn paper money, bring animal sacrifices (chickens and ducks) to send
away the evil spirits.

Exorcism, or sending away evil spirits, is one of the most popular practic-
es in this entry. Since ancient times, the Yi believed that exorcism is one
of the most important ways to eliminate diseases and calamities. Every
time there was an outbreak of illness, inauspicious events at home, small
harvest, diseased livestock, etc., it was believed that all the calamities
mentioned above were the result of haunting. As a result, bimo was often
invited to rid the family of the negative influence. Depending on the case,
there are various exorcisms, such as calling back the soul to banish the
disease, sending away ghosts of different diseases — leprosy, tuberculosis,

etc. and cleansing the house of impurities. (Qi 2003, 79-83)

'This entry mentions several exorcism practices, mainly using an even
number of chickens and ducks or expelling the spirit of Niwujia.

In addition to exorcism, bringing sacrifices to various spirits and deities is
another common ritual practice among the Yi. Several prognostications
in this entry mention bringing sacrifices to some of the cardinal direc-

tions:
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1) Those born on the eighth month: the twenty-fifth and twenty-ninth day
will bring bad luck, burn paper money for Bushengdu. Auspicious to use
a pair of white chickens to send southwards. (Ma 1988, 641)

2) Those born on the eleventh month: will arrive from a family of six. There
will be misfortune on the eleventh and the twenty-fourth day. Use a pair
of yellow chickens to send westwards. (Ibid., 641)

The only explanation for the passages that mention sending the
chicken to a specific cardinal direction could be related to bringing sacri-
fices to the protector gods or Sishu (Ch. S]3&)° ghosts of the four direc-
tions — the green man with the goat head of the east, the yellow man with
the cockscomb of the west, the black man with pig hairs of the south and
the white man with the nine-decimetre face of the north. (Shao 2016,
161)

1) “Those born on the first month: demon(s) will arrive from the top of the
bridge, need to send three flowers, chant nine scriptures for sending away
ghosts. Auspicious to appease Dragon Spirit. Auspicious fo bring sacrifices
to the Water Spirit.” (Ma 1988, 641)

The instance of bringing sacrifices to the spirit of water and dragon
spirit is mentioned only once; however, it is still common to worship these
deities, and 4imo chant shamanic scriptures of “Canon for Bringing Sac-
rifices to the Spirit of Well” (Ch. &H£), “Canon for Offering Water as
a Sacrifice” (Ch. fik7K£E) and others dedicated to bringing sacrifices to the
water spirit. Many ceremonies are initially connected with water, such as
the ceremony of obtaining water for the worship of ancestors, funerary
processions, and the worship of the dragon spirit, among others. The no-
tion of water spirit is very specific — river, lake, well, and spring spirits
which are responsible for their respective domain. Even the water calam-
ities like floods are the manifestation of the water spirit. As regards the
worship of the water spirit, it is done in many different ways; if a disaster

? Sishu are ghosts that retrieve souls from the dead.
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is caused by hail, it is necessary to invite bimo to come to the riverside or
near the well to chant the words for exorcising the dragon, during this
ceremony the spirit is offered a bowl of water and rice and asked to leave.
When bringing sacrifices to the spirit of the well, some villages use a few
chickens, a duck, or a red rooster; bimo must prognosticate the precise day
for doing this. (Zhang et al. 2007, 32-33)

Similarly to the previous entry, the following one, “Prognosticating
Birth According to the Order of Sequence of Days” (Ch. %2 H & 7 H 4£),
deals with prognosticating illnesses, calamities in certain months for the
new-borns and in some cases, of the mother. Thirty prognostications cor-
respond to every day of the month and foresee a possible bad, on rare
occasions, a positive event during one’s life as well as rituals and remedies
in case of bad destiny: exorcisms, worship of dragon spirit, going to reli-
gious specialists of other ethnic minorities, etc.

Prognosis Example:

1) Those born on the fourth day: face will be red, skin will be pale — auspi-
cious to bring sacrifices to the Dragon Spirit. (Ma 1988, 651)

2) Those born on the thirteenth day: there will be joint disease, auspicious
fo bring sacrifices to the Dragon Spirit. (Ibid., 651)

3) Those born on the eighteenth day: if the mother falls ill — auspicious to
bring sacrifices to the Earth Spirit; if a child falls ill — auspicious to bring

sacrifices to the Dragon Spirit, favourable to ask for bimo’s assistance.

(Ma 1988, 651)

Rituals and canons:

Another ritual is worshipping various spirits, such as ancestors and the
Dragon Spirit. The Dragon Spirit is considered the spirit of luck and
happiness and is responsible for the well-being of the younger generation,
harvest, livestock, etc. If there are unfavourable circumstances at home, it
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is necessary to vow to the Dragon Spirit. Before the ceremony is prepared,
bimo is invited to choose the auspicious day for dragon worship. Dragon
worship can be divided into the following stages: sacrificing a pig, calling
souls, expelling demons, welcoming long life, and opening the door to
prosperity. The most important part of the ritual is chanting the “Canon
for Bringing Sacrifices to the Dragon” (Ch. LW 4) — the most essential
piece of literature for bringing sacrifices. It is important to mention that
there are various versions of this canon, depending on the area inhabited
by the Yi. However, the version used in Guizhou consists of nine
chapters.™

The second most popular ritual is exorcising with the help of various
sacrificial animals — lamb, chicken, or goat. According to the Yi, the magic
of exorcism is usually employed during inauspicious times like wars, epi-
demics and diseases, disharmony and bad luck at home, the death of a
family member, or during events considered inauspicious omens, such as
lightning strike, earthquake, storm, the disaster caused by hail, etc. It is
believed that spirits of heaven and earth do not provide protection and
ghosts and devils are at work. In such circumstances, a bimo is invited to
perform exorcism rituals. (Zhang et al. 2007, 139)

Astrology is the most common practice of prognostication among the
Yi because the traditional belief states: “One star in heaven corresponds to
one person on the Earth, a cluster of stars in heaven corresponds to a whole
Sfamily, a whole basketful of stars is a whole tribe. Man depends on the protec-
tion of the stars — the stars keep watch on the power of man; the stars show the

10 The chapters in the Guizhou version of the “Canon for Bringing Sacrifices to the
Dragon” are the following:

U Record on the alcohol offering to the Dragon Spirit by the Yi ancestors. 2) Record
on the horse as a sacrificial animal to the Dragon Spirit. 3) Record on the food and tea
for the Dragon Spirit. 4) Record on offering water to the Dragon Spirit. 5) Record on
sprinkling alcohol or offering water as a sacrifice to the tree of Dragon Spirit. 6) Record
on bringing sacrifices to the Dragon Spirit by the Yi because after passing away, the souls
of their ancestors go along the Dragon Spirit. 7) Record on choosing a good house; those
who live there will have a long life, happiness, and the protection of the Dragon Spirit.
8) Narrating “the origin of Lukenshenyi,” the legend of the Dragon Spirit. 9) Bimo’s
congratulatory speech when praying for happiness.
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moral conduct of a man; the stars can make one prosperous and happy and
conceal misfortunes. If a man dies — a star dies.” (Wang et al. 2009, 108)
According to the Yi belief system, there are various lucky, benevolent,
non-benevolent, inauspicious, and twelve death stars — “copper demon
star” (Ch. fiIK &), “steel water demon star” (Ch. €15 £ ), “steel harrow
star” (Ch. $k#E2£), etc. To avoid the harmful influence of inauspicious

stars, bimo has two primary responsibilities:

1) “Heal” one’s star of birth because the inauspicious star has over-
lapped it, which can cause death;

2) Offer sacrifices to death, inauspicious or demon stars.

'This usually happens by making a spirit seat using pine or cherry tree
branches and sacrificing goats, pigs, or chickens. The most well-known
canon for doing this is the “Canon for Governing Stars” (Ch. JR 2 %)
'The prognostication example below, “Prognosticating the Presence of Ca-
lamity Stars with Taijitu Diagram” (Ch. § K{FE B ZKETFIL) is a
hemerological text that prognosticates auspicious and inauspicious months
and days throughout the year. According to Lazslo (2017: 373), hemero-
logical texts link the occult nature of times in which certain events occur,
such as seasons, months, days, or hours that have intrinsic auspicious and
inauspicious qualities.

Prognosis example:

1) “Those who come upon the first — the mansion of blue fire; those who
ascend the single mountain of Wu: are seduced by the sky monarch Gux-
ianni”. Favourable to give sacrifices to the Dragon Spirit. There will be

11 This specific sacred canon simultaneously expresses a respectful attitude toward
the stars; it reveals the form, hierarchical position, and relationship between the spirits
and the stars.

12 Guxianni is a spirit who is in charge of the east — equivalent to the Chinese Green
Emperor (Ch. RF51&).
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disputes and quarrels. A favourable year for doing trade. In the first,
second, third, fourth, fifth, sixth, seventh, and eighth montbhs, it is fa-
vourable to send away diseases. Auspicious for exorcising using pig and
lamb. All words and deeds of the monarch are favourable. A year for
consenting to a marriage probibited going east. Prohibited from eating
[ish, the days of dog and dragon on the fifth and sixth month are inaus-
picious for the one who is sick, a year of linking Eshu™. During the fifth
month, guard against water calamities. On the seventh day of the sev-
enth month and the ninth day of the eighth month, guard against pits
and holes. On the twenty-second day of the tenth month, there will be a
disaster. Probibited from eating rooster meat. Bitten by a snake when
going south. On the tenth day of the eighth month, there will be a disas-
ter. Avoid going north.” (Ma 1988, 755)

Rituals and canons:

It is important to take into account that the purpose of this entry is
to divinate the position of the calamity stars, which are very common
causes of unfortunate events that take place even for several months. As a
result, rituals for sending away evil stars for the living people and covering
evil stars for the dead seem necessary to avoid misfortune.

It is believed that if a person crosses the path of evil stars or one’s
astral space is invaded by an evil star, it is possible to get sick or die. Thus,
it is essential to avoid them by using exorcisms or the ceremony of substi-
tuting body (Ch. % 5)". Mars, or the fire star (Ch. K £), is one of the
planets considered harmful. There are several exorcisms and canons used
for these types of stars. Canons used for exorcising calamity stars are as

follows: “Canon for Hiding the Calamity Star” (Ch. # £ %), “Canon for

13 Eshu (Ch. #i#X), also known as Apueshu (Ch. i {341, is a spirit of fortune.

14 This ceremony requires a pig, lamb, and straw efligy, during which the soul and life
of the deceased person are redeemed. During this process, all the impurities are transfer-
red to this straw effigy, and after the ceremony, it is hidden away from the reach of other
people.
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Moving Back the Calamity Stars” (Ch. IBIER Z £), and “Canon for
Sending Away the Fire Star” (Ch. i X 2 %). (Wang et al. 2009, 227)

'The “Canon for Sending Away the Fire Star” has 30 pages and 4410
characters. It includes the ceremony of libations to all the spirits of heaven
and earth and the protective spirits of &imo — eagle, tiger, snake (dragon).
'The canon also describes invocations of all the spirits of heaven and earth,
as well as drawing support from the strength of the bimo protective spirits
to send away the fire szar that can lead to a housefire or hidden trouble.
'The aim of the ritual of sending away evil stars is to protect the well-being
and peace of the village. This canon also introduces the technique and il-
lustrations for carrying out the ritual. (Ibid., 228)

Fulfilling one’s promise to God or ancestors is a ritual that appears
only three times in this entry; however, the reason for it to be mentioned
lies in the fact that it is more related to the religious practices within the
Province of Guizhou. This particular ritual is very interesting because it
includes two parts — promising a reward (Ch. ¥ J&) and fulfilling one’s
promise (Ch. i J&). Within the religious context, promising a reward
means using a small amount of offering items to present them to the
ancestors and praying for protection or the fulfilment of a certain require-
ment because, in most cases, wishes and requests are fulfilled only partially
at best. Once the prayer has been answered, the ancestor spirit is presented
with more and even better-quality items, which entails the second part of
fulfilling one’s promise. This type of ceremony was done on various occa-
sions, for instance, before and after the war, during the time of being
pregnant and after giving birth, when doing agricultural work, and after
the harvest. This ritual is mainly seen in Guizhou Sanguan (Ch. =E)
area. Interestingly, this ritual shows a close relationship between prayers
and worship, while expressing disbelief and suspiciousness toward the
spirits. (Bamo Ayi 1994, 103-104)

Another divination method characteristic only for the Yi is plant wor-
ship. It is well known that Yi have an animistic worldview, and they be-
lieve that many things, such as rocks, plants, animals, and trees, have a
soul. Worship of trees and plants is one of the facets of the bimoism, and
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“tree culture” (Ch. $#§304k) is the popular type of nature worship, which
has been preserved from ancient times. Tree worship can be viewed from
two different perspectives — material and spiritual. From the material per-
spective, at a time when the level of production was very low, trees were
one of the most important sources of sustenance. Yi mostly relied on
collecting fruits, leaves, and roots. However, the knowledge of which trees
and fruits are poisonous was very low, and poisoning was unavoidable.
Thus people started to feel a certain reverence and wishful thinking to-
ward the trees. (Zhang et al. 2007, 25-26)

According to Eliade, from the spiritual perspective, the tree may serve
as the central motive or awis mundi or world’s umbilicus that connects the
human world with the world of spirits — it represents itself as the reservoir
of life and master of destinies. (Eliade 1964, 271)

This idea is represented in further divination entries. The following
divination entries are notable because they describe a unique practice that
exclusively belongs to the Yi minority — foretelling how the tree of life or
flower tree influences one’s destiny and when to carry out a lifespan
extension ritual in case the tree is in bad condition. It is believed that
every person in the netherworld has their own flower tree that determines
one’s destiny.

The Great Book of Mystery has several entries that deal with the
prognostication of flower tree’ (Ch. Z£#): “Prognostication whether the
tree of life is good or not according to the five elements” (Ch. #2474
B LT E), “Prognostication of the tree of life according to the se-
quence of days” (Ch. %2 H ¥ &5 B & #4), “Extending lifespan I” (Ch. 5
#% (—), and “Extending lifespan 11" (Ch. 54%% (Z). The entry de-
scribed above, “Prognostication whether the tree of life is good or not
according to the five elements,” consists of 30 different prognostications
for males and females who are born at different months of the year and
various positions of the tree — top, middle, and bottom.

5 Flower tree or tree of life (Ch. 4£ ap##) — the ancient Yi believed that every person
has his/her tree of life, which determines the length of one’s life. If it is broken, it is nec-
essary to carry out a ritual of extending lifespan (Ch. $Z4£4%).
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Prognosis example:

1) “Metal element male born on the fourth, fifth, sixth and seventh months
at the base of the flower tree and will receive barley and rice as a salary.

Childhood will be poor, old age will be plentiful.” (Ma 1988, 695)

2) “Metal element male born on first, third, eleventh and twelfth months
at the top of the flower tree will have a deformity and will feel depressed.
Use chicken, duck or sheep to extend life.” (Ibid., 695)

Rituals and canons:

Almost every of the 30 prognostications says the following: “Use
chicken, duck or sheep to extend lifespan or auspicious for extending lifespan.”
The ritual of extending lifespan (Ch. % %) requires a “Canon for Extend-
ing Life” (Ch. £ 4) to do that. These canons usually contain rich
illustrations and ways to calculate which tree corresponds to each person.
If the tree breaks, it means that the lifespan will be short; a ceremony of
increasing one’s lifespan must be carried out to increase it. Those whose
life tree is broken must bring sacrifices to the spirits of Aibu (Ch. B ),
Caishe (Ch. %), Jukou (Ch. 240[]), Gengji (Ch. BkZ2), Shufu (Ch. &
FF), Nineng (Ch. JEE), Shenshao (Ch. +47), etc. Human life is in the
hands of seven sovereigns, ministers, and masters of the cosmos, and seven
ancestors of long life should also be worshipped to gain longevity. (Wang
et al. 2009, 197)

'The ceremonies for inspecting one’s tree of life and extending lifespan
are still being performed today. Interestingly, the ceremony for inspecting
one’s tree of life can be done without the presence of &imo or sunyi'. The
ceremony only requires a few: a person who can go to the netherworld
(Ch. TBH.A) and read incantations to invite the spirits and a magician

16 Sunyi is a shaman/sorcerer; however, what differentiates it from imo, is that sunyi
does not use sacred scriptures. The main task of the sunyi is to cure diseases and perform
rituals of exorcism.
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(Ch. £ RKVfi) who guides the spirit medium. The medium must possess a
particular skillset to summon the bee spirit (Ch. #£-F#). The bee spirit
is a rather obscure spirit that is not usually worshipped by dimo, sunyi, or
ordinary people; this is done only within the framework of this ceremony.
The ceremony is performed in the central room of the house. The imple-
ments of the ceremony are only a bowl of water, incense, and paper money.
First, the person who goes to the netherworld puts paper money in the
bowl of water and drinks three mouthfuls; after that, takes a seat on the
left side of the room facing the central pillar, lights incense, holds it, and
puts both hands on the knees. The head is covered with a headscarf and
pulled down so that it is impossible to see the eyes. The saliva cannot be
swallowed and must escape the mouth. The one who reads the incanta-
tions starts to chant the Spirit Invocation Song (Ch. 153#3X). Once the
person inviting the spirit starts to roll the incense in his/her hand, it
means that the spirit has arrived. According to Winkelman (2018, 4), the
medium starts to exhibit signs that he/she is possessed by the spirit — once
the ritual has begun, the one who descends to the netherworld starts
stamping the ground with both feet, pummelling the knees, the whole
body starts to tremble, head starts to sway, and breathing becomes heavy.!”
'The summoner opens the twelve gates to the netherworld and asks three
spirit grandmothers — Spirit Grandmother of Wisdom (Ch. £1#}3/3%#),
Spirit Grandmother of Knowledge (Ch. IR¥3%3##), and Spirit Grand-
mother of Longevity (Ch. Z#}3##) to show the tree of life. (Ma 1993,
145)

At that time, the person who wishes to see his/her tree of life sits next
to the person who goes to the netherworld and states his/her name and
date of birth. The person who goes to the netherworld states the situation
of the tree of life: what tree is it, where does it grow, what is the soil like,
whether it is irrigated enough, how many branches does it have, what is
the foliage like, and how many blossoms (daughters) or fruits (sons) are

17 'The above-mentioned signs show that the person who goes to the netherworld
(Ch. TTBBA) is a spirit medium — he/she is possessed by spirits, and “Zhun Wushi’ serves
as a guide who induces the mediumistic episode by chanting the “Spirit Invocation Song.”
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there. It is crucial to end the ceremony before the rooster sings, and Zhun
Wushi should lead the spirit of the person who descends to the nether-
world back before this time. Once the medium returns to the human
world, he/she faints. Zhun Wushi then uses the method of dacutan (Ch. ¥T
i ®k)'® to purify the surroundings. It is believed that if one medium de-
scends to the underworld too many times, it can become a sunyi’’ shaman.
(Ma 1993, 146)

If the person who descends to the netherworld states that the leaves
of the life tree have fallen, the branches or the tree itself is damaged, it is
necessary to invite simo to carry out a ceremony of planting a new tree on
the mountain without the presence of ordinary people. During the cere-
mony, a palmwood stair with nine steps is built; a straw effigy of a horse
with a rider and branches of evergreen trees are arranged around the
planting pit of the new tree. In addition, it is necessary to sacrifice a single
rooster: for those below the age of 45, a red rooster is used, but for those
above — a white one with black marks on its wings. Except for dimo, it is
necessary to invite at least three people who plant the tree. After the
rooster is boiled and the meat is eaten, the water with the remaining
feathers is poured inside the pit. At the end, the tree is planted. During
the ceremony, Bimo chants from the “Book of Seeding Life” (Ch. £ 45 $)
or “Rezhasu” (Ch. #FL 7). (Ma 1993, 175)

Conclusions

Even though imoism is not considered one of the official religions in
China and is practiced solely by the 4imo, there are very strict rules
regarding apprenticeship, esoteric practices, and the use of language when
handling, rewriting, and chanting the sacred scriptures. However, it cannot
be denied that dimoism is unique in its way because of the written tradition,
which is an extremely rare phenomenon, especially for shamanism. The

'8 Dacutan is an ancient healing and purification method when the steam of alcohol
or vinegar sprinkled on a hot stone is used to rid the surroundings of evil influences.
1 In the province of Guizhou, they are also known by the name of suai (Ch. F51&).
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elaborate rituals and divinatory practices of bimoism can be considered
some of the richest esoteric traditions related to ethnic minorities in China.

Even though divination, in general, is considered a superstition (Ch.
F3#15) in China, the Yi still often ask for the help of 4imo whenever help
in minor or major situations in life is required. The Great Book of Mystery
is the largest available compendium that describes the divinatory practices
tailored to these life situations — from prognostication of a newborn’s fate
up to divination of an appropriate day for funeral, or finding a gravesite.
However, this divinatory corpus does not only have a divinatory character
but also includes rituals of exorcism, ancestor worship, paying libations to
various deities, healing one’s birth star, etc., that should be carried out in
case the prognostication is pessimistic.

After examining several types of divination practices characteristic of
the Yi minority the following can be concluded:

Every time the prognostication entry in the Great Book of Mystery
predicts inauspicious results, it mentions the solution — a type of ritual and
apotropaic practices dimo should carry out to avoid possible calamities in
the future. One of the most common preventive practices is exorcism.
These rituals are usually performed with sacrifices of chickens, ducks,
sheep, and goats to send away evil spirits that are the main reason behind
diseases, death, and impurities.

The Yi still strongly believe that offering animal sacrifices, alcohol
libations, and water to the large pantheon of deities — the Dragon Spirit,
Wiater Spirit, Sishu, and others — is a very important part of their everyday
life which determines the well-being and protection of the people and
household.

Astrology is one of the most common prognostication techniques
practiced by the bimo. The Yi believe that every person has a direct relation
to the cosmos and that one’s life is determined by the position of auspi-
cious and inauspicious stars. In many cases, the Great Book of Mystery
prognosticates which auspicious stars are overlapped by the inauspicious
ones, where it is the task of 4imo to purify them with exorcism, animal
sacrifices, and chanting of sacred scriptures.
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Plant worship is closely related to the Yi animistic worldview, and
plants, especially trees, still play a vital role in people’s everyday lives.
Bringing sacrifices to different trees — pine, rhododendron, chestnut, and
others — is one of the ways the Yi still practice the worship of nature, and
the tree symbol serves as a significant symbol for destiny. Several practices
of prognosticating one’s tree of life or flower tree described in the book
include an elaborate ritual of spirit mediumship just to see its condition
and an additional ritual and chanting of sacred scriptures to extend
lifespan if the tree is damaged.

'The above-mentioned divination practices of astrology and plant wor-
ship serve as a preliminary example of only a few divination entries ana-
lyzed using a descriptive hermeneutical method. Although Chen Shipeng
(Ch. BRAHEHE)™ is the first scholar to provide a clear grouping of prognos-
tication practices in the Great Book of Mystery, no work has been done
on the interpretation of the prognostication entries up until this point.
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Aleksandrs Simons
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“LIELAS NOSLEPUMU GRAMATAS” IZPETE:
JI MAZAKUMTAUTIBAS VISAPTVEROSA LIKTENA
ENCIKLOPEDIJA

Kopsavilkums

Liela noslépumu gramata (Z 18 A 9) ir viens no visaptverosakajiem
Ji mazakumtautibas zilésanas kanoniem, kuru vél joprojam izmanto garu
priesteri jeb bimo (5EEE) — Samani Kinas GuidZou provincé. Ji mazakum-
tautiba dimo vienmér tiek uzskatits par visas kopienas garigo vadoni un
padomdevéju, tadeél vel joprojam vinam tiek lagta palidziba nakotnes pa-
rego$and dazadas dzives situacijas — pirms medibam, labibas sésanas, béru
rikosanas, labvéligo dienu izvéles, laulibam, majas celtniecibas uzsaksanas,
tala celojuma u. c. Saskana ar 2018. gada veikto aptauju Meigu apgabala
Liansanas autonomaja prefektara Dienvidsi¢uana, 22 no 24 aptaujatajiem
(91,7%) vienmeér vérsusies péc palidzibas pie &imo (Palgrave 2018, 143).
Cilveku parliecinata ticiba bimo ari musdiends ir viens no galvenajiem
iemesliem, kade] $i pétijuma autors izvéléjas izzinat nakotnes paregosanas
praksi, jo pat masdienas ta ir ji mazakumtautibas ikdienas dzives neatne-
mama sastavdala.

Temesli, kadel Liela noslépumu gramata tika izvéléta par $i pétijuma
objektu, ir $adi:



Aleksandrs Simons. Lielas noslépumu gramatas izpéte...

1) Liela nosléepumu gramata ir visapjomigakais zilésanas teksts, kas
pieejams gan kiniesu, gan ji valoda.

2) Liela noslépumu gramata sastav no hanu kinie$u un ji ziléSanas
praksém, kurai joprojam nav eksegézes.

3) Rakstitie avoti Samanisma ir arkartigi reta paradiba.

4) Liela noslépumu gramata joprojam tiek izmantota masdienas.

Liela noslépumu gramata lidz §im ir apjomigakais un pirmais zilésa-
nas krajums, kas pirmo reizi ir iztulkots kiniesu valoda, un taja ir divi se-
jumi — ,Zelta gramata” (£ 34) un ,Liela gramata” (X $3). Katrs no siem
séjumiem ir bagits ar dazada veida paregosanas praksém, kas sevi ietver
animisma elementus un ji mazakumtautibai raksturigo dievibu — puku,
pirmatnéjo sencu un garu pielagsanu, ka ari augu un koku kultu. Tacu $aja
zilésanas krajuma ir saredzama ari spéciga daoisma (JE#)) ietekme, kuru
var saskatit daudzos skirklos — cilvéku likteni tiek paregoti ar trigrammam
(/\#]), pieciem elementiem (F47), debesu celmiem un zemes zariem (K
Fih ) un citim metodém.

Tacu Liela noslépumu gramata piemin ari dazadus ritualus, kurus ir
javeic gadijumos, ja paregojums ir nelabveéligs. Sen¢u, puku un dazadu citu
dabas garu pielags$ana, eksorcisms un majdzivnieku upurésana, lai nomie-
rinatu démoniskas butnes un lagtu aizsardzibu, ir tikai dazi pieméri. St
darba merkis ir analizét dazus ziléSanas Skirklus un sniegt hermeneitisku
skaidrojumu ritualiem, praksém un svétajiem rakstiem, lai novérstu tajos
minétos nelabvéligos paregojumus.

Atslégvardi: ji, bimoisms, paregosana, rituali, Lield noslépumu gramata.
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Elizabete Taivane

Latvijas Universitate, Humanitaro zinatnu fakultate

GLOBALA TEOLOGIJA UN RELIGIJAS HIBRIDIZACIJA:
PLURALISMS VERSUS EKSKLUZIVISMS

Raksts ir veltits multireligiskas piederibas un globalas teologijas témai.
Masdienu pluralisma un teologijas bez sienam piekritéji uzskata, ka pa-
saule piedzivo pasaules religiju pakapenisku un neparvaramu pluralizaciju,
kad robezas starp religiskam tradicijam izziad un monoreligiska vide vairs
nav iespé&jama. Eiropa ir plasi pazistama ta saukta duala un multireligiska
piederiba, kad vienlaikus praktizé divas vai vairakas religiskas tradicijas.
Tiesi uz $adas religiozitates formas bazes top starpreligiska jeb globala
teologija. Izmainas religiskaja paradigma vainagosot globala rakstura radi-
kali pluralistiskas kultarvides rasanas. Si isa pétijuma ietvaros ir izdarits
méginajums paradit, ka pasaules religiju pluralizacija ir fikcija. Ta klast
aktuala ka lokala rakstura stratégija kadas religiskas tradicijas, Seit — Rie-
tumu kristietibas, panikuma stavokli. Dzivotspéjiga religija ir ekskluziva.
Ta meédz atvairit kultaras virusus un sargat savas robezas, kas nemaz nav
pretruna ar iecietibu pret citam religiskam tradicijam. Tris pasaules jeb
misijas religiju, t. i., budisma, kristietibas un islama, konteksts uzrada eks-
kluzivitates aktualitati masdienu pasaulé gan religiskas prakses, gan argu-
mentacijas limeni, kas lauj apstridét neparvaramas pasaules méroga religiju
pluralizacijas paradibu.

Atslégvardi: multireligiska piederiba, pluralisms, ekskluzivisms, globala te-
ologija, starpreligiska teologija.



Elizabete Taivane. Globala teologija un religijas hibridizacija...

levads

Globalas teologijas jédziens ir saistits ar ta sauktas dubultas un multi-
religiskas piederibas tému. Runa ir par to, ka cilvéks, kas formali ir piede-
rigs vienai religijai, var praktizét ari kadu citu vai citas religijas.
Sekularizacijas un religiskas krizes Eiropa apstaklos dubulta un multireli-
giska piederiba ir aktuala téma gan musdienu Rietumu teologija, gan re-
ligijzinatné. Sai paradibai ir ari citi apziméjumi, kas ir dubulta un
multireligiska piedaliSanas vai identitate, religijas hibridizacija, religiskais
sinkrétisms, religiskais nomadisms utt.

Kadi kritériji padara kadu cilvéku piederigu ne tikai savai, bet ari sve-
$ai religijai? Kadas religiskas paradigmas ietvaros ir iespéjams definét da-
zadu religiju praktizésanu vienlaikus kda dubulto un multireligisko
piederibu? Cik objektiva un religiju geografijas zina visaptverosa si para-
diba ir? Vai dazadu religiju kombinésanas cel$ ved uz religiskas tradicijas
atjaunotni, ka apgalvo globalas teologijas popularizétaji, vai, otradi, — uz
tas bojaeju? Ar fenomenologiskas struktaranalizes palidzibu §i isa péti-
juma ietvaros ir izdarits méginajums atpazit ekskluzivitati jeb citadibas
noraidiSanu religiskajas kopienas, kuras parstav tris pasaules jeb uz misiju
vérstas religijas, t. i., budismu, kristietibu un islamu. Ekskurss ekskluzi-
visma epizodés uzrada pavisam citu, multireligiskas piederibas paradigmai
pretéju stratégiju.

Multireligiska piederiba

Izmantojot kontekstuilo pieeju, holandiesu pétniece Joantine
Berghuijsa (Joantine Berghuijs) ir atklajusi devinas religiskas piederibas
dimensijas un tas ir: patika, prakse un materiala kultira, svétki, ideologija,
narativs, izcelsme, pieredze, étika, sociala piedaliSanas un identifikacija.
Berghuijsas izvirzitie religiskas piederibas kritériji ir atvasinati no Niniana
Smarta (Ninian Smart) religijas definicijas.!

! Ninians Smarts uzskatija, ka religija nav apveltita ar butibu. T4 sastav no vairakiem

kontekstuali nosacitiem faktoriem, kas ir mainigi un sadarbojoties izveido kaut ko lidzigu
kolazai. Neviens no siem faktoriem nav noteicoss jeb primars.
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Péc Berghuijsas domam, lai klatu par piederigu ne tikai savai, bet ari
kadai citai religijai, ir pietiekami piedalities vismaz viena no svesas religijas
nosauktajiem aspektiem (Joantine Berghuijs 2017, 22). Pieméram, kadam
kristietim var rasties simpatijas pret budismu vai vina majas gramatu
plaukta varétu atrasties Budas figarina. Sada veida patika pret svesu reli-
giju vai minimala jesaistiSanas tas materialaja kultara, Berghuijsasprat, ir
pietickama, lai $adu religiozitati definétu par dubulto religisko piederibu
(Joantine Berghuijs 2017, 23). Pétniece gan atzimé: aptaujas rezultati ne-
uzrada neofitu plasas zinasanas pienemtas religijas maciba vai aktivu pie-
dalisanos kopienas dzive. Multireligiska piederiba Rietumu izpildijuma
visbiezak izpauzas ki performativa aktivitate vai aizrausanas ar svesas re-
ligijas materialo kultiru (Joantine Berghuijs 2017, 34).

Performativas aktivitates aspektu multireligiskas piederibas konteksta
ir veiksmigi paskaidrojis holandie$u izcelsmes religijpétnieks André van
der Braks (André van der Braak). Sava raksta par kristietibas un dzenbu-
disma kombinésanas iesp&jam vins uzsver, ka, sintezéjot dazadas religiskas
tradicijas, tadas ka kristietiba un dzenbudisms, nav japievérs uzmaniba
doktrinu saderibas iespéjam. Vinaprat, religiskas macibas ir nevis nesade-
rigas, bet nesamérojamas un tadéjadi nesalidzinamas. Ar apofazes metodes
palidzibu vienas vai otras religijas macibu ir nepieciesams paklaut dekons-
trukcijai. Tas, kas ir salidzinams divas vai vairakas religijas, ir to performa-
tivais aspekts jeb dzivesformas. Péc pétnieka domam, tiesi dzivesforma,
citiem vardiem sakot — religiska prakse, ir religijas pamata un tiesi tas li-
meni ir iespéjams kombinét religiskas tradicijas (André van der Braak
2017, 438-442).

Vai $ada daléja piedaliSanas budisma vai kada cita eksotiska religija ir
pietieckama, lai kadam kristietim pieskirtu ari budista, hinduista vai mu-
sulmana statusu? Aberdinas Universitates profesors, eksperts sociologija
Stivs Brass (Steve Bruce) uzskata, ka religiska piederiba prasa piedaliSanos
kopienas dzivé un neofita atziSanu no kopienas autoritasu puses. Vinaprit,
Berghuijsas izstradatie kritériji par labu multireligiskajai piederibai ir ne-
pietickami. Nebutu adekvati, pieméram, uzskatit par budistu tadu cilvéku,

kurs nepiedalas budistu kopienas dzivé (Steve Bruce 2017, 606-607).



Elizabete Taivane. Globala teologija un religijas hibridizacija...

Pluralisms un globala teologija

Multireligiskas piederibas jédzienu atbalsta galvenokart pluralisma jeb
teocentrisma modelis.? Saskana ar to galiga realitate ir viena, kamér pa-
saulé zinamas tradicionalas religijas ir likumigi celi pie Dieva. Un, ja ta,
tad nevienai religijai nav ipasa, autentiskas religijas statusa. Ir iespéjams
izveléties jebkuru religiju un kombinét dazadu religisko tradiciju prakses.
Kristigas macibas pamatnostadnes $aja gadijuma klast relativas. Perijs
Smidts-Loikels (Perry Shmidt-Leukel) atzimé, ka pluralisti nonak pie at-
zinam, kas liek uzdot nopietnu jautdjumu par Kristus galveno lomu (Perry
Schmidt-Leukel 2017, 136).

Multireligiskas piederibas teorétiskais ietvars ir ta saukta starpreligiska
jeb globala teologija. Péc Smidta-Loikela vardiem, pluralisms aicina visu
religisko tradiciju teologus pétit acimredzami nesamierinamo tic&jumu un
dzives orientieru saderibas variantus un sakara ar to, ka §adu teologiju var
veicinat tikai kopigiem spéekiem, to butu adekvati dévét par starpreligisko
teologiju (Perry Schmidt-Leukel 2017, 129). Petnieks uzskata, ka globalas
teologijas ietvaros dialoga partneriem ir jaklast savstarpéji apgaismotiem
un transformétiem. Tani pasa laika ir svarigi sargat religisko tradiciju ro-
bezas (Perry Schmidt-Leukel 2017, 143-146).

Globalas teologijas jeb teologijas bez sienam advanséta versija ir ta
saukta transreligiska teologija. Péc Vizlija Vaildmena (Wisley Wildman)
domam, ta pilniba atbilst muasdienu sekularisma garam. Vin$ piedava
utopisku religisko tradiciju bojaejas un transreligiskas teologijas uzvaras
programmu. Transreligiska teologija, péc vina uzskatiem, parstavés
augstaka limena pardomas par augstiko realitati un cilvéku. Sakara ar
to, ka religijas péc kada laika paniks, jauno teologiju var tikpat labi
saukt par teologiju péc religijam vai par arpusreligisko teologiju (posz-
religious or non-religious theology) (Wesley Wildman 2016, 243, 247).
Ir acimredzami tas, ka $ads religiju bojaejas projekts nav nekas jauns.
Kadreiz progresa idejas vadits, Hégelis, ka ari Herberts Spensers

2 Pluralisms jeb teocentrisms ir viens no tris visparpienemtajiem modeliem starpre-
ligiju dialoga. Divi citi ir ekskluziva un inkluziva pieeja nekristigim religijam.
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rakstija par gaidimo religijas panikumu un filozofijas, Spensera
gadijuma zinitnes, uzvaru.

Par multireligisko piederibu rakstoso autoru, pieméram, Perija Smidta-
Loikela, Katrinas Kornilles (Catherine Cornille) un Vernera DZinronda
(Werner G. Jeanrond) darbos var lasit par neparvaramo un neapturamo
pasaules religiju pluralizaciju (Perry Schmidt-Leukel 2017, 9), par
monoreligiskas vides neiespéjamibu (Catherine Cornille 2002, 1) un
radikali pluralistisko kultarvidi (Werner G. Jeanrond 2002, 109). Var
pienemt, ka $adas apokaliptiska rakstura intuicijas ir Rietumu kristietibas
panikuma pazime. Neapturamo pluralizaciju piedzivo Rietumu kultarvide,
nevis pasaule kopuma.

Religiju pluralizacijas jeb hibridizacijas un sinkretizacijas ideja ir
atvasinata no misdienu religijas fenomenologijas parstavja Niniana
Smarta religijas definicijas. Vins uzskatija, ka religijai nav mugurkaula.
Jebkura religija, péc vina domam, nepartraukti mainas (Ninian Smart and
Steven Konstantine 1991, 42). Batu gruti apstridét to, ka religijas
transforméjas. Jebkura mums pazistama religija ir tapusi zinamos
kultarvesturiskos apstaklos un ir integréjusi sevi vecaku religiju elementus,
tomér no ta neizriet, ka més esam vienas universalas religijas un
arpusreligiju teologijas prieksa. Var pienemt, ka dazadas kultarvésturiski
iekrasotas religijas turpinasies rasties un panikt ari turpmak. Tas vai citas
religijas bojaejas process ir acimredzami saistits ar ilgu agoniju, ko pavada
sekularizacija un religisks eklektisms, kad cilveki vairs nav spéjigi
iesaknoties neviena religija. Eklektisms, ko musdienu Rietumu
religijpétnieciba sauc par multireligisko piederibu, nenozimé vienas
universilas religijas rasanos, bet var liecinat par jaunas lokalas religiskas
tradicijas rasanos vai ari vietéjas religijas un to praktiz&josa etnosa totalu
bojaeju, kad jauna religija nemaz nerodas.

Lai apstridétu viedokli par neapturamo pasaules religiju pluralizaciju
un hibridizaciju masdienu pasaulg, var piesaukt ekskluzivisma aktualitati
ta sauktajas pasaules religijas. Ar pasaules religijam Seit butu jasaprot tris
misijas religijas jeb religijas, kas ir domatas visai pasaulei: budisms, kristie-
tiba un islams.



Elizabete Taivane. Globala teologija un religijas hibridizacija...

Budisms

Armeénu izcelsmes sociologs un religijpétnieks Aleksandrs Agadzan-
jans (Aleksandr Agadzhanian) sava raksta par budismu un globalizaciju
uzsver, ka budisms reagé uz to dazadi. Rietumu kultaras ietvaros ir radies
jauns budisms, kas sava butiba ir budisma lausku rekombinacija. Tas ir
dekontekstualizéts un ir parveidojies par pilnigi jaunu mozaiku. Tada
veida budisms, péc AgadZanjana vardiem, ir kluvis par “postmoderna laik-
meta politkorektas hellénistiskas daudzdievibas elementu” (Aleksandr
Agadzhanian 2009, 226-227). Ir zimigi tas, ka §i jaunradita Rietumu bu-
disma forma pastav lidzas arhaiskajam etniskajam budismam, kas nepacies
ietekmes un transformacijas.

Arhaiskais jeb tradicionalais budisms nereagé uz globalajiem proce-
siem, turklat izskatas, ka arhaiskais slanis budisma skaitliski dominé. Starp
etnisko budistu un Rietumu budistu-neofitu kopienam pastav skaidri ie-
ziméta robeza, kas ir lavusi runat par diviem budismiem Rietumu pasaulé.
Sadas divas budistu grupas vienas kopienas un viena templa ietvaros
nemaz nesaskaras. Tas pastav it ka paralélplaknés un iezimé pavisam
dazadus meérkus. Lidzigu situdciju var novérot Krievijas lielpilsétas, kur
pastav acimredzama plaisa starp burjatu, kalmiku un Tivas budistu ko-
pienam un krievu neofitu grupam. Viena pusé ir “Krievijas budistu tradi-
cionala Sangha”, kura orientéjas uz etniskas identifikacijas parametriem,
otraja pusé ir Dharmas centri. To parstavji savukart neuzskata budismu par
religiju un neatzist burjatu lamas par svarigam garigajam autoritatém
(Aleksandr Agadzhanian 2009, 227-228).

Ir butiski, ka lidziga skelsanas starp veca un jauna budisma kopienam
ir novérojama ari Azija. Ta, pieméram, Japana Nitiren Sjosju norobezojas
no jaunas religiskas kustibas ar nosaukumu Soka Gakkai, kas ir noskeélu-
sies no Nitiren tradicijas. Jaunas kustibas Azija ir orientétas uz lajiem, uz
ekumenismu un svesvalodu lietosanu religiskaja prakse, kas nav raksturigi

tradicionalajam budismam (Aleksandr Agadzhanian 2009, 228-229).
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Islams

Otrais rezistences gadijums, kas ir pretruna ar pasludinato visas pasau-
les religiju pluralizaciju, ir etnobudismam analogiskas etnisko musulmanu
kopienas Rietumos. Leons Musavi (Leon Moosavi), rasu un religijas socio-
logs, ir pétijis musulmanu konvertitus Lielbritanija. Vins parada, ka, lai ari
islams censas iekarot pasauli un ta parstavjiem buatu japriecajas par Rie-
tumu neofitiem, Liebritanijas etnisko musulmanu attieksme pret anglu
konvertitiem ir krasi negativa. Masavi raksta, ka dazi musulmani kops
dzimsanas “nedod musulmanu konvertitiem ne mazako iespéju uzskatit
sevi par “Istiem musulmaniem”vai “pareiziem musulmaniem” (Leons Ma-
savi 2012, 113). Vini uzskata rietumnieku parie$anu islama par liekulibu.
Par svarigu identifikacijas zimi klast arabu valodas zinasanas. Rietumu
konvertitiem ir “bazas par pareizu islama frazu vai izteicienu lietosanu”, jo
“nepareizas izrunas dé] musulmani kop$ dzimsanas var anulét vinu ‘auten-
tiskumu’. Tas ir tapéc, ka dazu vardu izruna tiek izmantota ka paziSanas
zime” (Leons Musavi 2012, 115). Musavi atsaucas uz Adrianu Paiperi
(Adrian Piper), kura paskaidro, ka izgaSanas vélme tikt pienemtam “var
beigties ne tikai ar apkaunojumu, bet pat ar izsmieklu, kaunu un degrada-
ciju”. Apsmiekls un apsuadziba netisa krapsana attilina Rietumu neofitu no
etniskajiem musulmaniem. Musulmanu konvertiti savukart neatlaidigi
pieprasa, lai vinu statuss islama tiktu atzits, citadi “vinus sagaida ne tikai
apkaunojums, bet ari izslégsana no musulmanu sabiedribas” (Leons Ma-
savi 2012, 116-117).

Saja sakariba ir svarigi piezimét, ka ekskluziva modela konteksta
religiska piederiba parasti “sadarbojas” ar etnocentrismu. Amerikanu
vésturnieks Filips DZenkinss (Philip Jenkins) atzimé, ka imigrantiem no
Tuvajiem Austrumiem, kas ierodas Eiropa, ir svarigas divas vértibas:
religija un etnocentrisms, tadé] vini nodibina Eiropa religiskas institacijas,
kas palidz uzturét un nodot talak religiski etniskas vértibas. Iebraucot
svesa regiond, vini uzreiz censas sameklét pazistamas religiskas institicijas.
Tas lauj viniem saglabat kopienas un etniskas identitates sajatu (Philip
Jenkins 2007, 51-53). Imigranti visai slikti integréjas Rietumu sabiedriba,
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kuras pamatvértibas — sekularisms un postetniska paradigma — ir diametrali
pretéjas vinu vértibam. (Par islama kultaras un postkristigas Rietumu

civilizacijas mijiedarbibu skat.: Elizabete Taivane 2023, 266-268).
Kristietiba

Krievu pareizticigo norobezo$anas no citam religijam un kristigajam
konfesijam ir visparzinams ekskluzivisma piemérs. Aleksandrs Smemans
(Anekcandp LlimemaH), pareizticigo priesteris, kur§ visu mazu dzivoja
Francija un Amerikas Savienotajas Valstis, raksturoja krievu pareizticigo
ekskluzivo nostaju sadi:

Nekas visa pareizticibas didaktiskaja (B BepoyunTespHOR), liturgiskaja
un garigaja tradicija neliecina par pluralismu ka par pozitivu paradibu. Sis
pareizticibas maksimalisms izskaidro pareizticigo tulitéju absolati negativu
reakciju uz pluralismu. Katru reizi, kad pareizticiga pasaule, bizantiesu vai
krievu, piedzivoja krahu, pirma un gandriz vai dabiska reakcija, ko pauda
pareizticigie, kas So krahu piedzivoja, bija jebkadas citas eksistences formas
iespéjamibas apokaliptisks noliegums. Pluralismu, lidzaspastavésanu,
pielagosanos uzskatija par tragédiju un gréku (Aleksandr Shmeman 2009, 35).

Lielisku paskaidrojumu krievu pareizticibas rezistencei un religiskai
rezistencei vispar sniedz prominentais krievu indologs V.K. Sohins (B.K.
[lloxun). Tepreti Perijam Smidtam-Loikelam, kur§ uzskata, ka religiskas
tradicijas ir spéjigas cita citu bagatinat un vienlaikus nosargit savas ro-
bezas, Sohins uzsver, ka savstarpéjas apauglosanis gadijuma nav iesp&jams
saglabat nevainibu (V. Shohin a). Vins izverté ekskluzivismu ka veseligu,
religiskai tradicijai piemito$u rezistenci jeb spé&ju pretoties valodas viru-
siem. Nepretosanas tiem, péc vina vardiem, nozimé kultaras un attiecigi
religijas organisma stagnaciju, kas ir slimiba uz navi (V. Shohin b).

Ir interesants krievu religijpétnieku viedoklis par dazadu religisko tradi-
ciju ideju nesaderibu. T4, pieméram, hésihasma pétnieks Sergejs HoruzZijs
uzskata, ka Austrumu prakses reducéta forma var pielagot Rietumu cilveku
vajadzibam, tomér Austrumu antropologiskos standartus nav iespé&jams tul-
kot Rietumu jédzienu valoda (Novaia antropologiia 2005, 148-149).
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Sada nesaderiba dazadu religisko tradiciju kombinésanas gadijuma,
péc V.V. Smidta (B.B. IlImuom) domam, ir par iemeslu semiotisko kopu
izjuksanai. Katra religiska ideja iederas zimju un simbolu kédg, kas ir uni-
kala un raksturiga konkrétai kultarai. Religiska ideja vai prakse ir spéjiga
pastavet tikai ka sistémas elements. Kad to iznem no kédes jeb konteksta
noluka pielagot to svesai semiotiskajai kédei, ta sekularizéjas, pazaudéjot
sakralo jégu un pie reizes izjauc semiotisko kédi, kura ta censas ieklauties.
Iznakuma izveidojas haotiska desakralizéto ideju un praksu kopa, kas
nevar pretendét uz mérktiecigas sistémas statusu (V.V. Shmidt 2011, 69—
73)*. (Vairak par krievu ekskluzivisma modeli teologija, filozofija un reli-
gijzinatne skat.: Elizabete Taivane 2015, 102-121.)

Ir interesanti tas, ka jau pieminétais Aberdinas Universitates profesors,
sociologs Stivs Bruss izdara tadus pasus secindjumus par multireligisko
piederibu un sekularizaciju. Vins uzskata, ka jaukta religiska identitate iet
roku roka ar sekularizaciju (Steve Bruce 2017, 609). Turklat, piesaucot
skaitlus, vin$ parada, ka monoreligiskas valstis, tadas ka Polija vai Griekija,
ir visreligiskakas. Jaukta religiska piederiba valsti vai gimeneé ir iemesls
religiozitates limena kritumam (Steve Bruce 2017, 610).

Secinajumi

Sts 1sas diskusijas ietvaros bija iespéja pretnostatit multireligiskas
piederibas stratégiju religiska ekskluzivisma modelim. Ekskluzivas nostajas
epizodes papildinaja ekskluzivistu argumentaciju par labu rezistencei jeb
kultaras virusu noraidiSanai. Rezuméjot gribétos uzsvért, ka musdienu
Rietumu religijpétnieku un teologu méginajums kultivét multireligiskas
piederibas modeli ka tadu, kas ved uz neparvaramu religiju sajaukumu un
teologijas bez sienam tap$anu, ir ilazija. Pastav tris uz misiju vérstas
religiskas tradicijas, kuram péc definicijas butu jabuat ieklaujo$am, un tomeér
tiesi So religiju ietvaros var novérot galéjas ekskluzivitates epizodes, kad

* Vairak par krievu ekskluzivisma modeli teologija, filozofija un religijzinatné

lasiet: Elizabete Taivane. (2015). Starpreligiju dialogs: dazi krievu ekskluzivisma pieméri.
Latvijas Universitates Raksti 803,102.-121. Ipp.
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etniska identitate parklajas ar religisko. Rietumu teologu un religijpétnieku
tendence pasludinat universalas religijas nodibinasanu un globalas
teologijas rasanos liecina par Rietumu kristietibas panikuma procesu, nevis
par pasaules religiju pluralizaciju. Tas konteksta Rietumu teologi varétu
apsvért iespéju iet iecietiga ekskluzivisma celu, kas nozimé citu religiju
atziSanu par iespéjamiem celiem un vienlaicigu rezistenci jeb kristigas
tradicijas robezu sargasanu. Kultivéjot multireligiskas piederibas paradibu
un jédzienu, var vienigi paatrinat Rietumu kristietibas panikuma un
bojaejas procesu.
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GLOBAL THEOLOGY AND HYBRIDIZATION OF
RELIGION: PLURALISM VERSUS EXCLUSIVISM

Abstract

The article is dedicated to the question of double or multireligious
belonging and global theology. Multireligious belonging means that a per-
son being an adherent of one religion can also practice another one.

Joantine Berghuijs, a Dutch expert in the field, has defined multireli-
gious belonging as the involvement in one or more aspects of a foreign
religious tradition. Religion has nine aspects: affinity, practice and material
culture, holidays, ideology, narrative, origin, experience, ethics, social par-
ticipation, and self-identification. Berghuijs notes that multireligious be-
longing doesn’t mean a person should be completely involved in foreign
religious traditions. Usually, he/she does not participate in the life of the
religious institution but rather chooses aspects of the religion, such as
individual practice, material culture or affinity with the religion.

Global theology supports the paradigm of multireligious belonging.
According to it, the world’s religious traditions are experiencing the pro-
cess of hybridization on a global scale. This means the borders among
various religions disappear, giving way to a plural culture space.
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'This short research is supposed to dispute the idea of radical hybridi-
zation of religions on the global scale. Making use of phenomenological
structural analysis the context of the three world religions, i.e., Buddhism,
Christianity, and Islam, is discussed. Even though mentioned religious
traditions are supposed to convert all peoples, in practice those are radi-
cally intolerant to other religions and foreign ethnic groups. The episodes
of intolerance are supported by argumentation suggested by Russian the-
ologians and experts in religious studies.

'The first episode of the exclusivist attitude concerns Buddhism. Alek-
sander Agajanian underscores that in Europe a new Western form of
Buddhism coexists with the archaic, i.e., ethnic one. The old Buddhism
dominates and is not involved in global processes. A similar situation can
be noticed in Russian cities. Buddhists from Buryatia, Kalmykia, or Tuva
establish their own communities and do not mix with Russian neophytes.
Hence, the traditional Sangha is linked to ethnic identification.

Similarly, there are episodes of exclusivism in Islam. Leon Moosavi
underscored that the attitude of ethnic Muslims toward Western converts
in Great Britain is negative. They think that Europeans involved in Islam
are hypocrites. Knowledge of the Arabic language is one of the most im-
portant criteria determining the authentic belonging to Islam. English
converts, on the other hand, demand that their status in Islam is recog-
nized in order they are not expelled from the community. Therefore, be-
longing to the authentic Islam is linked to the ethnic self-identification.
Immigrants from Islamic countries try to be involved in familiar religious
institutions to keep and translate their religious and ethnic values. Usually,
they do not accept the local values and integrate the European society
with great difficulty.

Russian Orthodox exclusivism is interesting because of its argumen-
tation. Not only participants of Orthodox tradition but also Russian ex-
perts in religious studies take part in the discussion. In contrast with the
argumentation of Perry Schmidt-Leukel in favour of interreligious or
global theology, the expert in Indology V. Shokhin stresses that a religious

tradition can’t be enriched by other religions and simultaneously preserve
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its borders. He considers that exclusivism is a healthy form of resistance
against foreign cultural influences. S. Horuzhy underscores the incompat-
ibility of anthropological patterns in various religions, whereas V.V,
Shmidt thinks that any religious idea or practice taken out of its cultural
context secularizes and thus loses its sacred meaning.

'The mentioned episodes of religious exclusivism and arguments in
favour of it show that the endeavour to cultivate the phenomenon of mul-
tireligious belonging and to create theology without walls is the evidence
of a religious crisis in Europe when local Christianity is no longer vital
and ready to accept the elements of other religions. These processes have
nothing in common with the pluralization of religions on a global scale.

Keywords: multireligious belonging, pluralism, exclusivism, global theology,
interreligious theology.
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RODNIJA STARKA RELIGIJAS TEORIJA UN TAS
POTENCIALAIS LIETOJUMS MUSDIENU LATVIJAS _
NEINSTITUCIONALIZETA JAUNA GARIGUMA IZPETE
SOCIALAJAS ZINATNES

Latvija lidzigi ka citviet Eiropa arvien vairak ieziméjas dazadas jaunas
gariguma praktizésanas formas, kas cilvekiem kalpo par pilnveides un at-
balsta rikiem. Arvien vairak samazinoties tradicionalajai religiozitatei, cil-
véki meklé jaunus praksu veidus, kur socializéties, pilnveidoties, rast
atbildes uz dzives jautdjumiem vai gat mieru. Jauna gariguma pétnieciba
Latvija socialajas zinatnés vél arvien ir agrina stadija, tadél $is raksts ir
veltits, lai iezimétu vienu no potencialajiem teorétiskajiem ietvariem, ar
kura atsevisku elementu palidzibu batu iespéjams sistematizétak izpétit ari
jaunis neinstitucionalizétas garigas prakses.

Si raksta ietvaros tiek veikta Rodnija Starka (Rodney Stark) un vina
kolégu Viljama Simsa Beinbridza (William Sims Bainbridge) un Rodzera
Finkes (Roger Finke) religiju teorijas analize. Tas gaita tiek ieziméti vairaki
elementi, kas var kalpot ari jauna gariguma formu pétnieciba. Butiskakie
elementi $ai saistiba ir R. Starka un V. S. Beinbridza kultu un magijas
klasifikacija, R. Starka un R. Finkes reafiliacijas un konvertacijas modeli,
ka ari to aplukota postsekularizacijas paradigma un izvirzitie demografis-
kie religiozitates indikatori.

Atslégvardi: religiju teorija, jaunais garigums, Rodnijs Starks, garigums Latvija,
sociala zinatne.
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levads

Lidz ar 90. gadu sakumu Latvija uzplauka garigas kopienas (Misane
2014, 289), tadejadi piesatinot religisko tirgu ar dazadiem garigo pakalpo-
jumu sniedzgjiem un pakalpojumiem. Ipasi laika no 1990.-1999. gadam
bija novérojams, ka cilvéku, kuri sevi uzskatija par ticigiem, skaits pieauga
no 54% lidz 77% (Misane 2014, 290). Lai gan 20. gadsimta beigas saskana
ar datiem bija novérojama nosacita “religiska renesanse”, 21. gadsimts ie-
zImeé citu ainu un péc pédéjiem pieejamajiem Tieslietu ministrijas gada
parskata datiem iesp&jams secinat, ka Latvija samazinas gan draudzés re-
gistréto skaits, gan ari, pieméram, baznicas salaulato skaits (Religisko or-
ganizaciju darbibas parskats par 2021. gadu). Lidzigi sabiedriba ir
novérojams dazadu jauno neinstitucionalizéto garigo praksu pieaugums.
Par spiti tam, ka musdienis sabiedriba valda lielakoties diskurss par seku-
larizaciju rietumvalstis, viss nav tik viennozimigi un drizak ir iesp&jams
runat tikai par atsevisku sféru sekularizaciju un gariguma privatizaciju,
nevis pilnigu ta izzusanu (Partridge 2004). Lai gan sabiedribas vértibas
mainas, misdienu cilvékiem vél arvien ir dihotomiska tieksme dzivot ne
tikai materialistiski, bet ari garigi, piepildot savu dzivi ar prieku, mieru un
izpratni, kuru nespéj dot materiala pasaule.

Pastavigo pieprasijumu péc gariguma veido dazadi aspekti — atseviskas
sabiedribas grupas izmanto garigos pakalpojumus, lai cinitos ar trauksmi,
depresiju, socializacijas trakumu vai izdegsanu darba, dazas — lai padaritu
savu dzivi jégpilnaku un piepilditu ar lietam arpus materialas plaknes,
kameér citi meklé atbildes uz nemitigiem jautajumiem par eksistenci un
Visumu. Si téma skar batiskus jautajumus par muasdienu Latvijas
sabiedribas vértibam, ka ari neinstitucionalizéto “jauna gariguma tirgu”.
Tadejadi Rodnija Starka un vina kolégu teorijas koncepciju potenciala
ieklausana izpété varétu sniegt dzilaku ieskatu par izmainam sabiedribas
vertibas, ka ari varétu palidzét labak izprast “jauna neinstitucionalizéta
gariguma tirgu”.

Latvija lidzigi ka citviet ir novérojama arvien straujaka jaunu garigo
praksu formu veidosanis. Daudzas no tam vairak atgadina pasattistibas un
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personibas izaugsmes kursus, kamér citas ir daudz tuvak klasiskajam reli-
giskajam kustibam. Atkariba no perspektivas jauna gariguma formas tiek
sauktas “individuala religiozitate”, “neredzama religija” (Luckmann 1967),
“jauna laikmeta garigums vai religijas” (Hanegraaff 1999), “laikmetigais
garigums” (Fedele and Knibbe 2013), “pelékais religiju tirgus” (Yang 2007),
“pasgarigums” (Woodhead 2010), “privata religija” (Chandler 2010), “jau-
nais garigums” (Lynch 2007) vai “dzives garigums” (Heelas 2008). Runajot
par dazadiem terminiem, pétnieki runa lielakoties par vienu fenomenu, bet
no atskirigiem aspektiem. Pols Heélass ir rakstijis, ka jauna laikmeta (zew
age) garigas kustibas ir saistitas ar cilvéku patibas sviné$anu un tas palidz
tikt gala ar identitates problémam, kuras izraisa konvencionalas dzivesfor-
mas (Heelas 1996, 173). Citi autori, ka, pieméram, Vouters Hanegrafs,
jauna laikmeta garigumu definé ka sekularizétu ezotérismu (Hanegraaff
1999, 146-147). Petnieki, kas apluko pasgarigumu, pieméram, akcenté
ieksejas autoritates nozimi un holistisko pieeju, diferencéjot garigumu no
religijas jédziena (Woodhead 2010, Hanegraaf 1999). Tikmer citi lidz
galam nepiekrit §adai vienkar$osanai, uzsverot, ka, runajot par pasgari-
gumu, jabut piesardzigiem, jo, péc vinu domam, pasaulé neeksisté pilniba
izoletu individu (Aupers and Houtman 2006, 218).

Neatkarigi no ta, par kadu jauna gariguma aspektu tiek runats, vairums
pétnieku piekrit, ka garigums un religiskums musdienas ir transforméjusies.
Ta saucamas jaunas religiju pétniecibas paradigmas atbalstitaji uzskata, ka
ista sekularizacija sabiedriba nav notikusi, cilvéku garigie mekléjumi drizak
ir pienémusi jaunas formas. Te gan jamin, ka nepastav viena vienota
izpratne par sekularizacijas nozimi un formu (Bruce 2002; Berger 2002;
Partridge 2004; Dobbelaere 2002; David 2016; Stark 2017; Turner 2019;
Molteni 2021; Mirola, Emerson and Monahan 2022). Sekularizacijas
jédzienu varétu iedalit, pieméram, vismaz Cetros veidos — religiju izzusanas
(disappearance thesis), privatizacijas (differentiation thesis), saruk$anas (de-
intensification thesis) un kontekstualas sekularizacijas (co-existance thesis)
teorijas (Partridge 2004, 8). Tomass Lakmans reiz rakstija, ka religija
musdienu sabiedriba nepazad un nemazinas — drizak mazinas muasdienu
religisko kustibu transcendence jeb to ietekme uz lielo eksistencialo
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jautdjumu izskaidrosanu (Luckmann 1990, 127). Tomer ta ka garigumam
ir daudz izpladusikas robezas un definicijas neka tas ir religijai, gariguma
termins nereti tiek nepamatoti kritizéts ka neadekvits pétnieciskas analizes
objekts, pétniekiem akcentéjot ta it ka netveramibu un neskaidribu (fuzzy
spirituality) (Woodhead 2010, 31-32). Ne velti Tomass Lakmans $is
jaunas gariguma formas ir nosaucis par “neredzamo religiju” (Luckmann
1967). Gan pasaulé, gan Latvija probléma ir ari ta (Misane 2018), ka
jaunas gariguma formas juridiski biezi netiek uzskatitas par religiskam
kustibam, kas vél jo vairak padara tas neskaidras un grati definéjamas. Sajﬁ
saistiba Fengangs Jangs, pieméram, kustibas, kuram ir neskaidrs
(ambiguous) vai pat nelegalas religijas statuss, déve par “peléko religiju
tirgu” (Yang 2007, 93). Par spiti tam arvien vairak pétnieku pievéersas tiesi
gariguma pétniecibai, nemot véra ta neskaitamas jaunas formas un arvien
pieaugo$o praktizétaju skaitu. Turklat daudzi pétnieki ir noradijusi, ka
cilveku uzskatos garigums ir arkartigi svarigs, bet nereti tas ir no religijas
nodalits dzives aspekts (Heelas 2008, 17-18). Tiesi tadel, ka garigumam
ir tik liela loma moderna cilvéka dzive, ir butiski pievérsties sai “neredzamas
religijas” pétniecibai Latvija sistematizétak. Tadéjadi tadu autoru ka
Rodnija Starka teorijas var sniegt butisku pienesumu ari Latvijas jauna
gariguma izpéte.

St darba konteksta ir svarigi ari noteikt konkrétu gariguma definiciju.
Sai saistiba Klifords Gircs savulaik religiju ir defingjis ka simbolu
sistému, kas cilvékos rada spécigus, visaptveroSus un ilgstosus
noskanojumus, nosakot prieksstatus par visparéju eksistences kartibu un
ietérpjot §is koncepcijas tadu ipasibu aura, ka noskanas un motivacijas
skiet unikali realistiskas (Geertz 1966). Péc Hanegrafa domam, garigums
ir cilvéku prakse, kura uztur ciesu kontaktu starp ikdienas dzivi un
plasaku metaempirisku jégu ietvaru, individuali manipuléjot ar
simboliskajam sistémam (Hanegraaf 1999, 147). Tadejadi ari $aja darba,
interpretéjot garigumu, iedvesmojoties no ieprieks minétajiem autoriem,
tas tiek definéts ka simbolu sistémas, kas cilvékiem veido prieksstatus
par dzives kartibu, savienojot ikdienas dzivi ar plasaku metaempirisku
jégu ietvariem.
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Tapat butiski butu pieminét, ka §i darba fokusa ir tie$i neinstituciona-
lizetas garigas kustibas. Tas vispirms ir tadel, ka institucionalizétas garigas
prakses ir vairak pétitas un par tam varétu uzskatit ne tikai tradicionalas
religijas, bet ari kristigas sektas un nekristigas kustibas, ka, pieméram,
dievturibu. Ta rezultata autors redz pievienoto vértibu tiesi institucionali
nereguléto grupu izpétei. Sajﬁ saistiba, lai butu lielaka skaidriba, runajot
par jauno garigumu, tiek domatas grupas bez plasaka starpgrupu institu-
cionala reguléjuma — noteikumiem, funkciongjosas parvaldes sistémas un
grupu tiesas paklausanas tai.

Jauna gariguma izpéte Latvija un Rodnijs Starks

Latvijas akadémiskajas diskusijas kopuma visaktivakas ir bijusas tiesi
par klasiskajam religijam, ka ari par to dazadam denominacijam, un sali-
dzinosi daudz retak pétnieki socialo zinatnu joma ir pievérsusies “jauna-
jam garigumam”, “pasgarigumam” vai ta sauktajam jauna laikmeta
kustibam. Turklat $is jauna gariguma formas visbiezak ir apskatitas tiesi
vésturiskos un teologiskos, nevis socialo zinatnu kontekstos. Ta¢u Rodnija
Starka religiju teorija specifiski minéta tikai paris tekstos, kas dod zinamu
parliecibu, ka §i autora darbi noteikti nav izmantoti plasi un varétu sniegt
jaunas Skautnes un augsni ari talakai jauna gariguma izpétei Latvija.

Atseviskos darbos pétnieki ir apskatijusi hinduisma tradicijas un
Rietumu ezotérisma kustibu pamatnostadnes (Stasulane 2015), vésturiskos
aspektus hinduisma, gnostikas, péckristietibas un Rietumu ezotérisma
grupu izveide Latvija un $o grupu galvenos raksturlielumus (Staulane
2009), Latvijas teozofijas kustibas struktiru un pamatnostadnes (Stasulane
and Priede 2009), Rériha kustibas vésturisko attistibu Latvija ar isu
musdienu situacijas aprakstu (Stasulane 2012) vai, pieméram, kristigo
meditaciju teologiskas diskusijas konteksta (Taivane 2012). Vairakos
darbos pétnieki apskata tiesi 20. gadsimta vésturiskos garigo grupu
veidoganas aspektus. Saja saistiba, pieméram, Solveiga Kramina-Konkova
ir iztirzajusi tadas prakses ka jogu vai budismu (Kramina-Konkova 1999,
Kramina-Konkova 2012; Kramina-Konkova 2021), savukart Diana
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Popova, izmantojot tematisko analizi, ir apskatijusi skaidrojumus un
attieksmi pret manticibu, magisko domasanu un okultismu Padomju
Latvijas prese laika no 1945. lidz 1989. gadam (Popova 2021).

Lai arf jaunais neinstitucionalizétais garigums ir apskatits lielakoties
veésturiska un teologiska konteksta, ir ari atseviski iznémumi. Pieméram,
Aida Rancane ir veikusi lidzdaligu novérojumu un intervijas ar cilvékiem,
kas ir aktivi un pastavigi gadskartu svétku dalibnieki vai ari kas svinéjusi
gimenes godus, tradicionalaja kultara balstitiem ritualiem klatesot (Ran-
cane 2012). Lidzigi Agita Misane, balstoties uz musdienu jauna gariguma
grupu izpéti, runa plasak par “neredzamo religiju”, pasai apskatot juridiski
grati klasificgjamas grupas, kuram nav religisko kustibu statusa, bet kuras
piedava garigus pakalpojumus (Misane 2018).

Lai ari ne lidz galam klasificéjama ka neinstitucionalizéta jauna gari-
guma prakse, butiski ir pieminét dievturibu, ko Latvijas pétnieki, iespé-
jams, visbiezak apskatijusi ka nekristigu religisku praksi. Sai konteksta ir
vairaki autori, kas ir sniegusi ieskatu galvenokart grupas vésturiskajos as-
pektos, ka ari visparigaja masdienu situacija (Muktupavels 2005; Strmiska
2012; Strmiska 2005; Stasulane 2019; Stasulane un Ozolins 2017; Misane
2016; Misane 2001; Saivars 1997). Tacu ir ari atseviski pétnieki, kuri savos
darbos papildus vésturiskajam parskatam pieskaras ari dievturibas parlie-
cibai, ritualiem un grupas kopigajai politiskajai orientacijai nacionalajos
jautajumos (Nastevi¢s 2018; Rancane 2012; Muktupavela 2012; Ozolins
2014; Ozolins 2010; Misane 2005).

Nosléguma ir butiski pieminét Valdi Téraudkalnu, kurs, lai ari nav
pétijis konkréti jauno garigumu, ir apskatijis Latvijas Vasarsvétku kustibu
20. gadsimta, sava darba atsaucoties uz Rodnija Starka religiju teoriju
(Teraudkalns 2003). Téraudkalna gramata ir starpdisciplinars
religijpétnieciska rakstura vésturisks apskats. Autors norada, ka darba ir
izmantojis Rodnija Starka un Viljama Simsa Beinbridza atzinumus par
religiju attistibas dinamiku, grupas skatot religiska tirgus ietvara
(Teraudkalns 2003, 6), ka ari atsaucas uz Rodnija Starka un RodZera
Finkes darbiem. Par spiti tam Starka un vina kolégu teorija gan tiek
pieminéta vien dazas atseviskas sadalas un to nevarétu nosaukt par veselu
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teorétisku ietvaru. Tacu taja pasa laika Teraudkalna vesturiskaja parskata
viennozimigi ir jutamas Starka un vina kolégu teorétiskas ietekmes
(Teraudkalns 2003, 40), pieméram, izmantojot retoriku, kas loti atbilst
Starka un Beinbridza sakotnéja darba (Stark and Bainbridge 1996)
apskatitajam “spriedzes, religisko resursu trikuma un saspiléjuma
modelim”. Darba tiek pieminétas dazas tiesas atsauces uz Starka religiska
pluralisma idejam, “baznicu-sektu” parejas procesiem, spriedzes
mazinasanu un kompensatoru koncepciju. Lai ari gramata ir minéti
Rodnija Starka un Rodzera Finkes darbi, galvenas teorétiskas idejas nak
tiesi no Starka un Beinbridza sakotnéja darba “Religiju teorija”.

Tadejadi var apgalvot, ka Rodnija Starka religiju teorija Latvijas jauna
gariguma pétnieciskajos darbos nav plasi izmantota un ta varétu sniegt
butiskas atzinas un atvért jaunus diskusijas laukus turpmakaja akadémis-
kaja izpéte.

Rodnija Starka un vina kolégu religiju pétniecibas teorétiskais
ietvars

Racionalas izvéles teorija kopuma veidojusies ekonomikas nozaré un
nereti tas saknes tiek saistitas ar Adama Smita 1776. gada darbu “Tautu
bagatiba” (Smith 1977). Gadiem ejot, racionala teorija ka domasanas ie-
tvars ir parmantotas dazas citds nozarés, taja skaita sociologija. Sociologi-
jas gadijuma ta ir bijusi marginala pieeja, kameér to nozaré aktualizéja
Dzeimss S. Kolmens, 1989. gada izveidojot teorijai veltitu zinatnisku Zur-
nilu “Racionalitate un sabiedriba” un vélak publicéjot ietekmigu darbu
“Socialas teorijas pamati”, ka ari klustot par Amerikas sociologijas asoci-
acijas prezidentu (Ritzer 2010, 444). Racionalas izvéles teoriju sociologija
talak attistijusas ari citas “religiju ekonomikas” teorijas pieejas, pieméram,
apmainas teorija (Exchange theory) un izvéles teorija (Choice theory) (Ritzer
2010, 416). Lai ari sociologija nav vienotas racionalas teorijas definicijas,
galvenais raksturlielums, kas to atskir no citiem teorétiskajiem ramjiem, ir
“optimizacija”, ka ari prieksnosacijums, ka cilveki rikojas “sapratigi” un
“saprotami”, tadéjadi vienmeér censoties samazinat izmaksas un palielinat
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ieguvumus (Coleman and Fararo 1992, xi).

Gluzi tapat religiju pétnieciba racionilas izvéles teorijas pamattéze ir, ka
cilveki religija, gluzi tapat ka citos dzives aspektos, veic darbibas, izvértéjot
ieguvumu (benefits) un izmaksu (costs) attiecibu, ka ari censoties maksimi-
Z&t savus ieguvumus un minimizét savus izdevumus (Iannaccone 1997, 27).
Tadgjadi cilveki, pieméram, izvérté savu iesaisti religiska grupa vai riskus,
mainot religisko piederibu (Ibid.). Tiek pienemts, ka pastav religijas “razo-
taji” jeb “piedavajums” un religijas “patérétaji” jeb “pieprasijums”, kuri kopigi
veido vidi, kuru dévé par “religisko tirgu”, kura ieksiené aktori tiecas lidzsva-
rot iepriek§ minétas komponentes. Racionilas izvéles teorija izmaksu un
ieguvumu konteksta tiek runats plasak par “religiskajiem resursiem”, kurus
médz dévet ari par religisko kapitalu vai specifiskakos gadijumos par socialo
kapitalu. Religiskais kapitals sevi ietver personu akumulétos religiskos resur-
sus — zina$anas, prasmes, izjutas (sensitivities), draudzibu ar citiem religiskas
grupas parstavjiem, ritualu, ka ari pasu ticibu (Ibid., 32). Ta ka religija pie-
davatie ieguvumi ir lieli, bet gruti novértéjami un parbaudami, tad religijas
patérétaji var balstit savas izvéles gan uz patieso (real), gan uz $kietamo
(perceived) ieguvumu (Ibid., 32-34). Cilveki uztver religisko vértibu, balsto-
ties savas pieredzés un tadéjadi ari izsverot, vai to izdevumi — laiks, finanses
un socidlais kapitals ir adekvati pret ieguto. Péc $is pasas teorijas religiskais
“piedavajums”, pieméram, baznicas tiek skatitas ka ienakumus maksimize-
josi uznémumi, kas specializéjas religisko ieguvumu jeb pakalpojumu razo-
$and, un tadéjadi So organizaciju darbinieki ir motiveéti lidzigi ka sekularos
uznémumos (Ibid., 39-40). Péc religijas racionalas izvéles teorijas pétnieku
domam, religiskais piedavajums valsts neregulétos apstaklos dabiski sliecas
par labu religiskajam pluralismam un konkurencei, jo tikai vienas religiskas
organizacijas piedavajums nevar apmierinat visas pieprasijuma puses (Finke
1997, 52). Tapat daudzi pétnieki uzskata, ka pluralistisks un konkurences
piesatinats religiskais tirgus vairo religisko iesaisti (Ibid., 56), jo augosais
piedavajums apmierina “gaidoso” pieprasijumu. Taja pasa laika teorijas kon-
teksta nereti tiek uzsverts, ka cilvéku religiskas izvéles nosaka ne tikai vinu
gaume, bet ari dazadi socialie aspekti ka, pieméram, socidlais spiediens vai
cilvéciskas attiecibas ar apkartéjiem (Sherkat 1997, 66—68).
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Racionilas izvéles parstavji ka Rodnijs Starks ir visai maz pieminéti
jauna gariguma konteksta, lai ari vina racionalas izvéles teorijas ramis ir
viens no pardomatikajiem un nozaré labak novértétajiem darbiem. Lai
gan Rodnijs Starks un kolégi $o teoriju primari ir ieceréjusi izmantot tra-
dicionalajai religijas pétniecibai, ta varétu butiski noderét ari plasaka ga-
rigo praksu izpété. Tadejadi si raksta ietvaros tiks apskatita Starka
piedavatas teorijas evolucija, vairaki tas butiskakie elementi un potenciala
izmantojamiba Latvijas neinstitucionalizéta jauna gariguma pétniecibas
konteksta, bet atseviski teorijas elementi un atzinas netiks plasak iztirzatas.

Starka un BeinbridZa sakotnéja teorija: ieguvumi, izdevumi un
kompensatori

Sakotnéji Rodnija Starka racionalas izvéles teorija tika izveidota kopa
ar Viljamu Simsu BeinbridZu novatoriskaja darba “Religijas teorija” (4
Theory of Religion). Starks un BeinbridzZs, tapat ka citi racionalas izvéles
piekritéji, bija vienispratis, ka gluzi ka jebkura cita situacija cilveks religija
cengas iegut to, ko vin§ uzskata par atlidzibu (reward) (turpmak darba
ieguvumi), un censas izvairities no ta, ko vins uzskata par izmaksam (coszs)
(Stark & Bainbridge 1996, 27). Starks un Beinbridzs uzsver, ka dazi iegu-
vumi ir ierobezoti daudzuma, nav pieejami visiem vai dazreiz nav pieejami
nevienam (Stark & Bainbridge 1996, 31). Citiem vardiem sakot, dzives
laika uz zemes ir lietas, kuras nevar iegut vai vismaz nav iespéjams parbau-
dit to patiesumu. Tadéjadi Starks un Beinbridzs savos originaldarbos runa
par savas sakotnéjas teorijas starakmeni — kompensatoriem, kas butiba ir
ieguvumu aizstajéji brizos, kad tie nav sasniedzami vai parbaudami, pie-
méram, skaidrojumi par dzives jégu, pécnaves dzivi vai kopuma visparigi
noradijumi, ka aizvadit savu dzivi (Stark & Bainbridge 1996, 36-37). Seit
ir svarigi pieminét, ka Starks vélak atsakas no §i sakotnéja kompensatoru
starakmens, lai iegitu nosaciti neitralaku skatijumu par cilvéku uztverta-
jiem ieguvumiem (Stark & Finke 2000; Stark 2017). Tadéjadi jauna gari-
guma pétnieciba ka ieguvumu vispirms jau varétu minét racionalas teorijas
pamatpieeju. Gluzi tapat ka religiju saistiba ari jaunaja gariguma meés
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varam pienemt, ka cilveki izdara savas izvéles, balstoties uz ieguvumiem
un izmaksam. Iespé&jams, ka tiesi jauna gariguma konteksta tas ir vél uz-
skatamak, jo biezi ta sauktie izdevumi tie$am ir monetari. Taja pasa laika
ieguvumi, lai ari visbiezak netaustami, sevi ietver tadus jedzienus ka

» « .

“miers”, “emocionili atjauno$anas”, “kopiba”, “saskana ar dabu” u. tml. Par
$iem ieguvumiem cilveki ir gatavi maksat ar savu laiku, naudu un pat so-

cidlo grupu mainu.

Religija un magija: pardabiskais, dievi un meli

Starks un Beinbridzs diezgan precizi definé religijas jédzienu, ka ari
noskir to no magijas. Sava sakotnéja teorija autori definé religiju ka vispa-
réjo kompensatoru sistému, kas ir balstita uz pardabiskiem pienémumiem
(Stark & Bainbridge 1996, 39). Sie pardabiskie pienémumi ir saistiti ar
eksistencidliem jautdjumiem, pieméram, par dzives jégu, navi, cieanam un
dazadiem visparigi étiskiem jautdjumiem. Autori uzsver, ka, lai atbildétu
uz daudziem jautdjumiem par lietu batibu un jégu (purpose), cilvékam ir
japienem, ka ir pardabiski aktori ar apzinu, kuri spéj sniegt atbildes (Stark
& Bainbridge 1996, 39-41). Velakajos darbos Starks kopa ar Rodzeru
Finki un ari viens pats papildina definiciju, uzsverot, ka religija vispirms
un galvenokart ir par pardabisko (supernatural) un viss paréjais ir sekun-
dars (Stark and Finke 2000, 89). Ar pardabisko autori saprot spékus, kas
ir arpus fizisko spéku kontroles. Tomér autori ari min, ka pardabiskais
klasiskaja izpratné ir parak visparigs termins, un cilvéki nereti redz daudz
konkrétakus spékus, kurus var saukt par dieviem un kuri ir pardabiskas
bitnes (beings) ar savam vélmém un planiem (Stark and Finke 2000, 91;
Stark 2017, 27). Autori skaidro, ka, defingjot dievus par butném un ieklau-
jot tos religijas definicija, ir iespéjams izvairities no butiskas problemas —
cilveki par dieviem nereti dévé ari abstraktas esences un ideju konstruktus.
Ki skaidro autori, vini iebilst pret skatijumu, ka jebkadas domu sistémas,
kas pievérsas eksistencialiem un étiskiem jautajumiem, uzreiz var tikt uz-
skatitas par “religijam” un ka jebkadas nekonkrétas psihologiskas strukta-
ras ir “dievi” (Ibid.). Ta rezultata religija tick strikti definéta ka visparigu
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izskaidrojumu kopums par eksistenci (being), kas ir balstita dieva un dievu
esamiba un kas izskaidro nosacijumus, lai batu iespéjama apmainai ar
dievu vai dieviem (Stark 2017, 27).

Sava sakotnéja teorija Starks ar Beinbridzu magiju definé savukart ka
mazikas nozimes kompensatoru kopumu, kas nevis censas atbildét uz vi-
suma jégas jautdjumiem, bet gan izmanto visuma sniegtas iespé&jas iegut
vélamos rezultatus (specific ends). Citiem vardiem sakot, Starka un Beinbri-
dza skatijumai, magija ir kompensatori, kas tiek pozicionéti ka “pareizi
skaidrojumi” bez empiriskiem pieradijumiem (Stark & Bainbridge 1996,
42). Si darba ietvaros autori skaidro, ka masdienu magija nereti postulé ek-
sistenci spekiem un butném (auras, magnétisms u. c.), kas funkcione ka
primitiva magija, bet izklausas vairak zinatniska neka pardabiska (ibid.). Ta-
déjadi autori magijai pieskaita ari masdienu “magiskas pseidozinatnes”. Ve-
lakos darbos Starks ar Finki un pécak Starks viens pats pilnveido magijas
definiciju, to vél striktak nodalot no religijam. Sakotnéji Starks ar Finki
skaidro, ka magija ir attiecinima uz visiem puliniem manipulét pardabiskos
spekus, kas nav saistiti ar dieviem vai eksistences skaidrojumiem (Stark and
Finke 2000, 105). Velak Starks $o definiciju papildina, uzsverot, ka magija ir
attiecindma uz visim sistémam, kas censas sasniegt vélamos rezultitus, ma-
nipuléjot ar bezpersoniskiem pardabiskiem spekiem (powers) un primitiviem
pardabiskiem spékiem(entities), bez atsauces uz dieviem, ka ari bez metafi-
ziskiem skaidrojumiem (Stark 2017, 31). Autori uzsver, ka galvena atskiriba
starp religiju un magiju ir ta, ka magija ir iepriek§minéto bezpersonisko
pardabisko spéku manipulacija, kamér religijas fokusa ir cilveku reciprocitate
ar dieviem (Stark and Finke 2000, 105; Stark 2017, 34). Tadgjadi péc §is
definicijas ari magija daléji parklajas ar to, ko citi religiju pétnieki sauktu
plasak — par garigumu vai garigajam praksém. St iemesla dél atseviskas au-
toru atzinas par magiju ir noderigas potenciali ari jauna gariguma izpété. Var
jau apgalvot, ka gan Starka magija, gan jaunais garigums nereti tie$am ir
mazak orientéti uz pasaules kartibas un eksistencialo jautajumu atbildésanu
un sava butiba ir daudz vairak pragmatiski. Turklat abos gadijumos nenotiek
nekada veida apmaina ar konkrétam “butném”jeb “dieviem”. Turklat, ka mi-
néts ieprieks, jauna gariguma butiska komponente ir tiesi tas, ko dazadi
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religiju pétnieki déve par “pagarigumu”. Sai saistiba bieZi tiek uzsveérts, ka
garigums ir kaut kas daudz mazak institucionalizéts un vairak privats jeb,
citiem vardiem sakot, garigums un religija ir attiecigi individa un institaciju
pretpoli (Hanegraaf 1999, 151). Ta biezi jaunais neinstitucionalizétais gari-
gums ir vairak par cilvéka dzives uzlabo$anu, izmantojot bezpersoniskus
spekus, energiju vai pasa cilvéka resursus. Tadéjadi patiesiba ari “mazakas
nozimes kompensatoru kopums” ki ideja nav slikta un ietver sevi butisku
aspektu jauna gariguma izpratnei.

Baznica — sekta — kults

Lai gan sakotnéja teorija ir daudz nozimigu aspektu, tacu viens, kas ir
ipasi ievéribas cienigs jauna gariguma konteksta, ir sadalijums starp baz-
nicam, sektam un kultiem. Starka un Beinbridza teorija religiskas grupas
tiek dalitas péc to spriedzes (fension) ar apkartéjo sociali kulturalo vidi
(socio-cultural environment) (Stark & Beinbridge 1996, 123). Autori izskir
baznicas, sektas un kultus ka tris dazadus religisko organizaciju veidus.
Pétnieki definé baznicas ka konvencionalas religiskas organizacijas, sektas
— ka deviantas religiskas organizacijas ar tradicionaliem uzskatiem un
praksém, bet kultus — ka deviantas religiskas organizacijas ar inovativiem
uzskatiem un praksém (Stark & Bainbridge 1996, 124). Sada perspektiva
ari kulti, gluzi ka magijas prakses, péc Starka definicijas, varétu sevi ieklaut
dazadus jauna gariguma veidus. Starks un Beinbridzs skaidro, ka kulti
veidojas, radot pilnigi jaunus kompensatorus, un tos rada gan religiskie
lideri, gan plasaka nozimé burvji (magicians) (Stark & Bainbridge 1996,
157). Tadéjadi $ads dalijums sniedz iespéju klasificét religijas un garigas
kustibas péc to spriedzes ar sabiedribu. Tapat dalijums péc spriedzes pa-
kapes dod vél vienu atributu, péc kura iespg&jams noskirt klasiskas religijas
no jauna gariguma koncepcijas.

Butiski §1 darba ietvaros Starks un Beinbridzs raksta par to, ka religis-
kie kulti nereti veidojas no magiskajiem kultiem, kuri savukart ir novéro-
jami musdienu subkultaru psihoterapijas un cilvéku potenciala attistiSanas

grupas (Stark & Bainbridge 1996, 184). Lidzigi par kultiem reizém
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parveidojas mazas sektas, ja sabiedriba nekavé religisko inovaciju un ja
sektai ir augsta spriedze ar apkartéjo sociokulturalo vidi (Stark & Bainbri-
dge 1996, 187). Atkal jau svarigi §i darba konteksta Starks un Beinbridzs
kultus netiesi iedala tris galvenajas grupas péc to organizacijas — klausitaju
kultos (audience cults), klienta kultos (c/ient cults) un kultu kustibas (cu/t
movements). Klausitaju kulti parasti ir magiskie kulti ar loti mazu organi-
zaciju (Stark & Bainbridge 1996, 273), klientu kulti ir nedaudz vairak
organizéti un tendéti uz specifiskiem, bet neesosiem vai neparbaudamiem
ieguvumiem (te autori piemin transcendentilo meditaciju vai scientolo-
giju) (ibid., 214), bet kultu kustibas ir jau daudz organizétakas, deviantas
religiskas organizacijas, kas piedava visparigos kompensatorus (ibid., 157),
pieméram, morilo kompasu, atbildes par jautajumiem pécnaves konteksta
u. tml. Sada griezuma kultu taksonomija ir aspekts, kas var bat noderigs
jauna gariguma pétnieciba, klasificéjot dazadas kustibas. Tapat varétu ap-
galvot, ka kulti ka institucionalizétas religijas Skel$anas rezultati tiesam
lielakoties ir lielaka spriedzé pret sociokulturalo vidi neka klasiskas religi-
jas, bet gariguma prakses, kas sevi ieklautu, pieméram, skatitaju vai klienta
kultus, nereti ir Joti maza spriedze ar apkartéjo sociokulturalo fonu. Starks
un BeinbridZs ipasi piemin, transcendentala meditacija vai citas lidzigas
prakses patiesiba biezi varétu tikt uztvertas ka pseidozinatniskas, un tade-
jadi organiski ieklaujosas sabiedribas visparéja diskursa.

Postsekularizacijas paradigma

Visbeidzot, Starka un Beinbridza teorijas sakotnéja butiska komponente
ir redz&jums par 20. gadsimta religijas pétnieciba popularo sekularizacijas
ideju. Autori min, ka visdazadakie religiju pétnieki ir centusies pieradit ne
tikai religijas norietu, bet ari tas galu, tacu Starks un Beinbridzs uzsver, ka,
kamer pasaulé cilvékiem bus lietas, kuras tie vélas dabut, bet nevar iegut,
tikmeér pastaves religijas un dievi (Stark & Bainbridge 1996, 279). Starks un
Beinbridzs piekrit, ka kultiras progress un pluralisms veicina sekularizaciju
atseviskos gadijumos, tacu tas, péc autoru domam, novardzina galvenokart
tiesi tradicionalas religiskas organizacijas, veicinot, pieméram, sektu
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veidosanos (Stark & Bainbridge 1996, 301-305). Turklat §i darba konteksta
ir svarigi uzsvért, ka, vijinoties zema limena spriedzes tradicionalajam
religiskajam organizacijam, jaunas tirgus iespéjas iegust ne tikai sektas, bet
ari magijas praktizétdji un dazadi kulti — gan strikti religiskie, gan magiskie.
Un vél jo vairak — no autoru teorijas izriet, ka, palielinoties sekularizacijas
tendencém, ipasi palielinasies ietekme magiskajiem klientu kultiem, kas,
mazinoties religisko aspektu lomai, arvien biezak pozicionés sevi ka
zinatniskas vai politiskas kustibas, kuras nav saistitas ar religiju (Stark &
Bainbridge 1996, 309-310). No §im antisekularizacijas idejam izriet
potenciali divi aspekti jauna gariguma pétnieciba. Vispirms autori runa par
“jauno paradigmu”, kas daudzu jauno religijas pétnieku vidé ir populara. Ta
palidz pétniekiem paraudzities uz jauno garigumu ka religiju transformacijam
un izmainam. Si pieeja sniedz perspektivu, kura cilvéki modernaja pasaulé
censas atrast garigo vértibu pamatu — apstaklos, kur klasiskie $i pakalpojuma
sniedzé&ji zaudé popularitati un ietekmi (kanoniskas religijas u. tml.). Saja
saistiba, pieméram, DZeremijs Kerets (Jeremy Carrette) un Ricards Kings
(Richard King) uzsver, ka gariguma pardo$anu var uzskatit par “religijas
nemanamo parnemsanu” (the silent takeover of religion) (Carrette and King
2005). Kerets un Kings uzskata, ka gariguma pakalpojumus varétu uztvert
ka to zimolu aktivu pardo$anu, kas klasiski ir bijusi piederigi tradicionalajam
religijam (Carrette and King 2005, 125). Pamatojoties uz DZona Granta
idejam, autori izvirza domu, ka, ta ka sabiedriba zaudé tradicionalas vértibas,
individi ir “izsalkusi péc tradicijam”, un iznakums ir tads, ka dazadas garigas
prakses sniedz cilvékiem orientierus, péc kuriem dzivot (Carrette and King
2005, 138). Tadejadi, lukojoties uz jauna gariguma kustibam no §i skatpunkta,
parmainas sabiedriba un tradicionilo kustibu noriets noved pie mekléjumiem
neinstitucionalizétas garigajas praksés, dod mums vienmér pastavéjuso
vajadzibu redz&jumu jaunas formas.

Gariguma tirgus un ta “dabiskais stavoklis” — pluralisms

Ka jau ieprieks minéts magijas un religijas definiciju konteksta, lai gan
Starka un Beinbridza teorija parsvara tika uznemta pozitivi, pats R. Starks
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to pilnveidoja gan sadarbiba ar Rodzeru Finki, gan individuali. Rodnija
Starka un RodzZera Finkes “Darbi ticibas varda: religijas cilvéciskas puses
skaidrosana” (Acts of Faith: Explaining the Human Side of Religion) sniedza
butiskus uzlabojumus un papildinajumus sakotnéjai teorijai, savukart Rod-
nija Starka “Kapéc Dievs? Religisko paradibu skaidrosana” (Why God?
Explaining Religious Phenomena) ieklava atsevisku Starka un Finkes kon-
cepciju papildindjumus. Sajos divos darbos Starks pievérsas dazadiem re-
ligijas aspektiem un nedaudz ari magijai, vairs tikpat ka neiztirzajot kultus.
Lai gan Starka teorija abos darbos nebija paredzéta jauna laikmeta gari-
guma izpétei, tajos ir vairaki aspekti, kas tomér var sniegt papildus ieskatu
un izpratni arl par jauno garigumu.

Pirmais no svarigajiem jaunako darbu aspektiem ir termins religiska
ekonomika, kas, péc autoru definicijas, ietver visas sabiedriba notiekosas
religiskas aktivitates, tas ir tirgus, kura darbojas eso$ie un potencialie reli-
giskie sekotdji, viena vai vairakas religiskas organizacijas, kas censas pie-
saistit un noturét sekotajus, ka ari religiska kultara, kuru piedava
organizacijas (Stark and Finke 2000, 193; Stark 2017, 134). Sis religiskas
ekonomikas dabiskais stavoklis, péc Starka teorijas, ir pluralisms, jo tikai
“religiskas tirgus konkurences” apstaklos ir iespéjams nodrosinat visas sa-
biedribas garigas vajadzibas (Stark 2017, 134). Saistiba ar to Starks un
Finke izvirza butisku apgalvojumu, ka cilvéku ticiba, religiskie paradumi,
doktrinas un garigas prakses laika gaitd mainas, tacu tas notiek nevis cil-
véku preferencu del, bet galvenokart tadeél, ka izmainas religiskais
piedavajums (supply) (Stark and Finke 2000, 86; Stark 2017, 20). Respek-
tivi, preferences cilvékiem atskiras vienmeér, tomér ne vienmér tam ir at-
bilstoss piedavajums. Turklat Starks ar Finki ari uzsver, ka, jo sabiedriba
bus lielaka daudzveidiba nereguléta tirgus apstiklos, jo lielaka bas nove-
rojama religiska daliba un lielaks bus kadai religiskai grupai piederigo cil-
veku skaits (Stark and Finke 2000, 201). Lai ari ieprieks minétas idejas ir
attiecinatas uz religijam, Sos pamatprincipus ir iespéjams attiecinat aridzan
uz plasaku garigumu un dazadam ta praksém.

Teorija vedina domat, ka masdienu garigums bieZi nav vis jauna gad-
simta problému un vajadzibu risindjums, bet patiesiba ir iznakums



Martins Bitans. Rodnija Starka religijas teorija...

vienmer eksistéjosam cilvéku vajadzibam un vélmém, kuram beidzot pre-
tim ir attiecigs piedavajums. Tadéjadi jauna gariguma praksu vélme prak-
tizét garigumu var tikt aplukota arpus modernajam probléemam un pétot
nav nepiecieSams pasmeérkigi meklét izmainas kultara, kas noved pie jau-
nam vajadzibam, — péc §is teorijas ir japievérs uzmaniba ari visos laikos
pastavo$ajam universalajam motivacijam.

Tapat noderiga skiet pétnieku hipotéze, ka pluralisms veicina iesaisti
un religisko dalibu, — tas, pieméram, lauj izskaidrot dinamiski augoso cil-
veku daudzumu, kas vismaz reizi dzivé ir praktizéjusi kadu gariguma
formu. Jo ne jau velti arvien vairak cilvéku pameégina vai ir pameéginajusi
kadu no jauna gariguma praksém — gluzi vienkarsi, praksu skaits ir pieau-
dzis un tas ietekmé ari praktizétaju skaitu.

Visbeidzot svariga koncepcija, pétot jauno garigumu, ir ari religiskas
ekonomikas definicija, kura var tikt lietota ka gariguma tirgus definicija.
Ta ka kapitalisms daudzéjada zina ir ienacis ari gariguma pasaulg, Sobrid
varam runat, ka jauna gariguma sociala mijiedarbiba nereti notiek pirksa-
nas un pardosanas ietvara (Mikaelsson 2014, 160). Tadejadi Starka pieda-
vata definicija un “religiju ekonomikas” funkcionésanas aspekti var palidzét
labak strukturét izpratni ari par masdienu Latvijas situaciju, pieméram,
iepriek$ minéta “peléka religiju tirgus” konteksta.

Religiju tirgus niSas un spriedze pret sociokulturalo vidi

Turpinot domu par pluralismu ka religiju ekonomikas dabisko sta-
vokli, autori iztirza jédzienu “pieprasijuma nisas” (demand niches), kas ir
tirgus segmenti ar potencialajiem sekotajiem (adberents), kurus vieno no-
teiktas preferences (Stark and Finke 2000, 195; Stark 2017, 136). Tas ir
logiski un passaprotami, jo cilvéku vajadzibas un vélmes ir atskirigas. Dazi
ir gatavi maksat vairak par lielakiem ieguvumiem, kameér citi vélas mazakas
izmaksas un ir gatavi samierinaties ar mazakiem ieguvumiem. Kopuma
Starks un Finke raksta, ka sabiedriba parastos apstaklos bus dabiski sada-
lijusies starp se§am pieprasijuma ni$am uz baznicu-sektu ass (Stark and
Finke 2000, 196-197; Stark 2017, 137). Nisu dalijums veidojas attiecigi
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no katras $is ni$as spriedzes starp religisko organizaciju un plasaku sabied-
ribu jeb socioekonomisko vidi (Stark and Finke 2000, 196). Starks un
Finke sesas nisas izskir ka ultraliberalas, liberalas, mérenas, konservativas,
striktas un ultrastriktas. Visvairak cilvéku ir piederigi mérenajai un
konservativajai nisai, un, jo talak nisa atradisies no ass centra, jo mazak
cilveku bus tai piederigi (ibid.). Péc teorijas: teju visas religiskas organiza-
cijas veidojas ka striktas nisas sektu grupas, kuras vélak samazina savu
spriedzi ar apkartéjo pasauli, lai palielinatu grupas dalibnieku skaitu (Stark
and Finke 2000, 205; Stark 2017, 151). Sajﬁ saistiba autori gan atzime, ka
liela dala sektu ta ari nekad nesamazina savu spriedzi, tadéjadi ta ari nekad
neattistds un neaug sekotaju skaita zina (ibid.). Tomeér tajas grupas, kuras
notiek spriedzes samazinasana ilgtermina, ta noved lidz tam, ka tas iek-
siené rodas skelSanis, kas savukart noved pie ta, ka grupas dalibnieki vai
nu pievienojas jau eso$am sektam, vai izveido jaunas (Stark and Finke
2000, 205; Stark 2017, 152). No autoru rakstita izriet, ka striktas nisas
limeni parasti ir vislielaka grupu parpilniba, un tas visas cinas péc gruti
pieejamiem potencialiem sekotajiem. Ultrastriktas nisas savukart visbiezak
ir iekapsulétas un reti samazina savu spriedzi vai mainas, klastot atvérta-
kam plasakam sabiedribas grupam (Stark 2017, 153). Religiskajam gru-
pam samazinot savu spriedzi, tas klast atvértakas apkartéjai pasaulei,
pulcinot cilvékus, kuriem ir vairak saiknes ar arpasauli, galu gala sie cilveki
parasti pieprasa turpinat samazinat spriedzi, kas noved pie mazakam pra-
sibam pret grupas biedriem, kas savukart talak samazina aktivo biedru
skaitu (Stark 2017, 157). Ja reiz $ie procesi sakusies, mazas spriedzes gru-
pas noklust liberalaja un ultraliberalaja nisa un agrak vai vélak kada bridi
ir tik loti samazinajusas, ka sak saplust sava starpa vai izzust (Stark and
Finke 2000, 206; Stark 2017, 158-159). Péc Starka un Finkes rakstita,
nereti tiesi vidéjas spriedzes nisas bus novérojams maziakais religisko
grupu skaits, kameér nisas, kur spriedze ir augsta un zema limeni, to bus
vairak (Stark and Finke 2000, 207).

Lai gan ne visas jauna laikmeta garigas kustibas var klasificét ka reli-
giskas, saskana ar Starka religijas koncepciju, pieprasijuma nisas un sprie-
dzes ass koncepcija zinama méra var tikt piemérota ari jauna gariguma
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kustibam. Pieméram, var but gadijumi, kad noteikta prakse sik ietvert
dazadus jaunus gariguma aspektus, kas var izraisit gan grupas paplasina-
$anos, gan ari $kel§anos. Tapat varétu apgalvot, ka bridi, kad esosajas
religiskajas grupas notiek $kelsanas un rodas jaunas, palielinas garigo
praksu praktizétaju skaits uz jaunas grupas rekina. Saja saistiba, lidzigi ka
Starka teorija, klasiskas religijas un ari jauna gariguma grupas nereti vei-
dojas, skeloties esosam tradicionalo religiju vai citam konservativakam
jauna gariguma grupam. Ka pieméru varétu minét teologu un kadreizgjo
luteranu macitaju Juri Rubeni, kas aizgdja no macitdja amata, paraléli iz-
veidojot garigas pasattistibas organizaciju “Integralas Izglitibas Institats”,
kas atri vien guva lielu ievéribu atseviskas sabiedribas grupas. Varétu teikt,
ka Integralas izglitibas institata uzplaukums simboliski korelé ar Latvijas
tradicionalo baznicu kritoso popularitati. Rodnijs Starks un Rodzers Finke
raksta, ka jebkuras jaunas religiskas kustibas vai firmas, pieméram, trans-
cendentdla meditacija, bas parpilniba tur, kur tradicionalas baznicas ir va-
jakas, neatkarigi no ta, vai tas ietilpst tradicionalaja religiskaja kultara vai
ne (Stark un Finke 2000, 249-250). Tadejadi varétu teikt, ka Starka teorija
spéj skaidrot gan jauno garigo grupu veidosanos, gan ari vértibu mainas
sabiedriba. Svarigi pieminét, ka ir diezgan mulsino§i tas, ka Starks un
Finke transcendentalo meditaciju vai astrologiju klasificgja ka dalu no jau-
najam religiskajam kustibam, nemot véra to, ka autori ka galveno religijas
elementu definé ticibu Dievam vai dieviem.

Konteksta ar pieprasijuma nisam Starks ar Finki teorija uzsver, ka jo
lielaka ir religisko grupu spriedze ar apkartéjo pasauli, jo lielaka bus $is
grupas biedru nodosanas tai un jo lielaka grupas praktizétaju daliba $aja
grupa (Stark and Finke 2000, 144). Ari $is abu zinatnieku teorijas aspekts
ir noderigs jauna gariguma pétnieciba. Jauna gariguma grupas cilveki reti
kad ir piederigi ekskluzivi tikai vienai grupai vai praksei. Sim grupam
parasti ir Joti neliela spriedze ar apkartéjo pasauli un, logiski, cilvéki nav
spiesti praktizét tikai viena grupa, ko nereti vini ari izmanto. No §is teori-
jas izriet secindjums, ka but piederigiem mazas spriedzes grupas cilvekiem
nav tik “dargi” ka augstas spriedzes grupas. To nevajadzétu skatit vienkarsi
no monetara skatpunkta, bet plasak — laika un sociala kapitala konteksta.
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Demografisko faktoru ietekme religiozitate

Nereti religiju pétnieki apskata faktorus, kas var ietekmét cilvéka reli-
giskumu vai plasak — garigumu. Saja konteksta Starks uzskata, ka dazadie
demografiskie aspekti lielakoties ir parak mainigi un komplicéti, lai izda-
ritu secindjumus par religiskumu péc, pieméram, rases, vecuma vai etniskas
piederibas. Tacu, péc Starka domam, ir divi galvenie atributi, kuriem izné-
muma karta ir korelacija ar religiskumu — tie ir sociala skira un dzimums
(Stark 2017, 211). Starks norada, ka tiesi sociali un ekonomiski privilege-
tajiem cilvékiem visbiezak ir tendence uz religisko resursu trakumu (spiri-
tual deprivation), kas sava butiba ir neapmierino$as atbildes par
eksistencialiem jautajumiem un dzives jégu (Stark 2017, 214). Tadgjadi,
péc Starka teorijas, jaunas religiskas kustibas sabiedriba visbiezak tiek aiz-
saktas un iedzivinatas ar privilegéto cilvéku palidzibu. Péc i raksta autora
domam, iemesls tam ir tads, ka privilegétiem cilvékiem, kuru pamatvaja-
dzibas ir apmierinatas, ir vairak resursu un ari laika pievérsties Siem jauta-
jumiem, ka ari viniem ir mazak citu batisku lietu, uz kuram tiekties (Stark
2017, 213). Runijot par dzimumu, Starks norada, ka batiskakais ir nevis
pats dzimums, bet precizak — “sieviskiba” (femininity) katra dzimuma
(Stark 2017, 217). Logiski, saskana ar $o teoriju, religiozas lielakoties tik
tiesam bus sievietes. Saja konteksta autors min, ka “sieviskibu” iespéjams
noteikt péc specifiskas skalas, kas korelé ar religiozitati. Lidziga veida
katra dzimuma specifiski ar religiskumu korelé “riskésanas nosliece” - cil-
veki, kuri ir mazak gatavi risket, ir vairak tendéti uz religiskumu (Stark
2017, 220). Ta, pieméram, Latvija lietderigi butu aplakot, vai jauna gari-
guma praktizétaju konteksta darbojas lidzigi demografiskie indikatori, kas
potenciali var noteikt gariguma pakapi. Musdienas jaunais garigums, ie-
sp&jams, pievelk veél specifiskakas socialas grupas neka tas ir kanoniskajas
religijas. Jaunais garigums nereti tiek praktizéts, pieméram, lai gatu mieru,
parvarétu slimibu vai smagus dzives brizus, atgttu energiju vai tamlidzigi.
Tadejadi Starka uzsakta diskusija, iespéjams, pavértu jaunu aspektu, ka
palikoties uz musdienu gariguma praksém, labak izprotot to praktizétajus.

Rodnijs Starks $o diskusiju izvérs plasak, noradot uz religiskuma
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sekam sabiedriba. Autors uzsver, ka péc datiem ir pieradijies, ka religis-
kums ietekmeé “morilo komunu” veido$anos. Starks raksta, ka, ja noteiktas
sabiedribas (komunas) lielaka dala ir religiska, to var dévét par moralo
kominu, un tadas komunas lielakoties bas mazaks noziegumu skaits un
lielaka sabiedriska iesaiste (Stark 2017, 224). Ari Latvija noveérots lidzigi
— ir lielaka varbutiba, ka religiozi cilvéki bus iesaistiti ari pilsoniskajas
aktivitatés vairak neka cilveki, kas nav religiozi (Misane un Niklass 2014).
Diskusijas ietvaros par moralajam komunam Starks izvirza butisku pre-
misu jauna gariguma saistiba. Autors apgalvo, ka moralas komunas var
veidoties ta iemesla deél, ka, ka rada pétijumi, religiski cilveki ir vairak
tendéti veidot draudzibu ar citiem religiskiem cilvekiem (Stark 2017,227).
Sis premisas konteksta batu iespé&jams izvirzit hipotézi, ka ari jauna gari-
guma praktizetaji ir tendéti veidot jaunas attiecibas ar citiem to pasu vai
atskirigu gariguma formu praktizétajiem, ari veidojot moralas komunas, ar
savam vértibam un étisko kompasu. Tapat ir visai iespéjams, ka jauno ga-
rigo praksu praktizétaji ir vairak tendéti ari uz pilsoniskam aktivitatém un
iesaisti tajas.

Kritika

Lai ari Rodnija Starka pieejai ir daudz atbalstitaju un sekotaju,
japiemin, ka ta, protams, ir ari daudz kritizéta. Ta ka viens no vina ta
sauktds jaunas religiju pétniecibas paradigmas galvenajiem elementiem ir
konvencionalis sekularizacijas idejas noliegsana, tas ari ir kalpojis par
vienu no galvenajiem kritikas katalizatoriem. Saja saistiba viens no liela-
kajiem kritikas izteicgjiem un ari Starka kritikas sanémeéjiem ir sekulari-
zacijas idejas aizstavis Stivs Brass (Szeve Bruce), kurs ir veltijis atsevisku
grimatu racionalas teorijas kritikai (Bruce 1999), ka ari kritizéjis to vaira-
kos citos darbos par sekularizaciju (Bruce 2002; Bruce 2011; Bruce 2016).
Sava ietekmigaja darba “Dievs ir miris: sekularizacija rietumos” (God is
dead: secularization in the west) Briss norada, ka Stirka un Beinbridza, ka
ari velak izdotie Starka un Finkes darbi ir ignoréjusi sava laika sekulariza-
cijas idejas raditdjus sociologus, ta vietda atsaucoties uz “skolas gramatu,

237



238

Religiski-filozofiski raksti XXXV

kuru sarakstijis kads antropologs” (Bruce 2002, 1). Butiba Brasa galvena
kritika Starkam tiek veltita tie$i saistiba ar to, ka Starks un vina ideju
piekritéji nonivelé un vienkarso sekularizacijas idejas. Saja konteksta
Brass, pieméram, uzskata, ka Starks un citi ASV lidzigi domajosie pétnieki,
censoties noliegt sekularizacijas idejas, problému apliko parak no Ameri-
kas Savienoto valstu perspektivas, kura ir atskiriga aina no daudzam citam
vietam pasaulé (Bruce 2002, 204). Tapat, pretéji Starkam, Brass uzskata,
ka sektu un religiska tirgus veido$anas ir sekularizacijas dzinulis (Bruce
2002, 22-24). Brass ari min, ka sekularizacijas ideja tiek parak vienkarsota
un nepareizi skaidrota, ka Starks un citi vina atbalstitaji sekularizacijas
skaidrojuma parak krasi nostatot zinatni ka religiskuma pretmetu, nene-
mot veéra citus butiskus aspektus (Bruce 2011, 43). Lidzigi Brass uzstaj, ka
Starka un citu vina ideju piekritéju darbos biezi nekorekti tiek ilustréta
vésture. Autoraprat, Starks, kritizéjot sekularizacijas ideju, savus argumen-
tus ir pamatojis vien ar daziem véstures avotiem, pieméram, atsaucoties uz
pétijumu, ka viduslaiku Anglija nemaz nav bijis “religiskais zelta laiks” un
ka neeksistéjot nekads musdienu baznicu noriets (Bruce 2002, 45). S.
Brass $aja konteksta gan vairak runa par cilvéku religiskumu un iesaisti
religiskajas institicijas, maz pieminot ticibu ka elementu arpus baznicu
apmekléjuma un religiskas iesaistes. Vins ari kritizé Starka pienémumu, ka
religija pastavés vienmer, jo cilvéku daba ir tiecksme péc ticibas. S. Briss
raksta, ka §is pienémums ir nesociologisks, un min, ka, ja cilvékiem pat
piemistu $ada tendence, ir japienem iespéja, ka dzivo butnu vélmes var ari
netikt sasniegtas, gluzi ka tas notiekot dzivnieku pasaulé (Bruce 2002,
104). Tapat vins§ kritizé Starka un kolégu darbus, ka tie biezi pietiekami
nenemot véra socialo mijiedarbibu starp cilvékiem un socialo organizaciju
(Bruce 2002, 141). Tacu, iespéjams, vél butiskak Brass parmet Starkam,
Lorencam Janakouni (Laurence Iannaccone) un Rodzeram Finkem ekono-
miska “piedavajuma modela” (supply-side model) korektumu (Bruce 2022,
151; Bruce 2011, 143-144; Bruce 2016, 236-237). Brass raksta, ka $i pie-
eja ignoréjot cilveku “pieprasijumu” péc religijas un nenem véra ari dau-
dzus religijas piedavajuma aspektus, pieméram, to, ka vairaki pétijumi
parada tiesi pretéjo — lielaks piedavajums nevairo religijas praktizétaju
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skaitu (Bruce 2002, 151-152; Bruce 2011, 144-146; Bruce 2016, 239).
Tapat, péc Briasa domam, viens no butiskakajiem racionalas teorijas tru-
kumiem ir tas, ka ta nostatot religijas “brivo tirgu” (labo) pret “valsts reli-
giju” (slikto), parak maz pievérSot uzmanibu briva tirgus kritiskai analizei
(Bruce 2002, 157). Stivs Brass ari norada, ka saredz pretrunas apjoma
(extent), kada Starks un citi pétnieki skata neorganizétas religijas (non-or-
ganized religion). Bruss skaidro, ka pats realitaté $o fenomenu saskatot reti
un neuzskatot par tik relevantu, ka to izce] tadi autori ka Rodnijs Starks
(Bruce 2002, 186). Visbeidzot Brass uzsver, ka sekularizacijas ideja neesot
tikai par religijas lejupeju, bet ari tikpat liela méra par tas nozimju trans-
formacijam (Bruce 2011, 154).

Paraléli sekularizacijas parstavju kritikai Rodnijs Starks un vina ideju
piekritéji ir izpelnijusies nopélumu ari par citim vinu teorétiskajam
nepilnibam. Pieméram, Gregorijs D. Alless (Gregory D. Alles) skeptiski
raugas uz Starka un vina kolégu darbu korektumu. Alless norada, ka, lai
ar Starka darbi “jaunas paradigmas” dél ir devusi butisku pienesumu reli-
giju pétniecibai, tajos ir daudz pretrunigas un neprecizas informacijas. Al-
less min tadas kludas ka neprecizu atsaucu un terminu lieto$anu,
novecojusu religijas teoriju un neprecizu kvantitativo datu izmantosanu un
visbeidzot spriesanu par nerietumu “primitivajam” kultaram, pasiem ne
reizi nesastopot tas dzive (Alles 2009, 83-84). Tiesi neprecizo datu lieto-
$ana ir viena no skarbakajam Starka darbu kritikam. G. D. Alless, atsau-
coties uz Danielu Brotu (Daniel Breaultf) un Danielu Olsonu (Daniel
Olson), norada, ka 1989. gada darba tika pielauta kluda, kuras péc Starks
un kolégi aplami ir uzstajusi, ka pluralisms stiprina religiskumu (Alles
2009, 83; 97). Vins tapat norada, ka religijas mikroekonomikas konteksta
Starks un kolégi apskata tikai religisko grupu izveidi un konvertaciju, ne-
pieskaroties citiem butiskiem aspektiem (Alles 2009, 87); vins ari uzsver,
ka religiskas afiliacijas “spriedzes skala” ir nepilniga un daudzos gadijumos
reafiliacija starp religiskajam grupam nenotiek ta, ka to aprakstijusi Starks
ar RodzZeru Finki (Alles 2009, 91; 94). Alless raksta, ka racionalas izvéles
teorija ir specifiska teorija, kas labi izskaidro stavokli tikai ASV pedgjo 40

gadu laika, nenemot véra citu valstu kontekstus, ka ari ignoré
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reciprocitites lomu cilvéku sabiedriba, cilveku domasanas kompleksumu
un to, ka patiesiba cilveki aprekina ieguvumus un zaudéjumus (Alles 2009,
96).

Liselote Friska (Liselotte Frisk), pieméram, apskata jauno religiju para-
digmu, ka ari Starka un Beinbridza teorijas lietojamibu musdienu religiju
pétnieciba. Autore norada, ka musdienu pluralistiskaja pasaulé ir parak
griti noteikt, kas ir sociokulturala vide — jédziens, kuru izmanto Starks un
Beinbridzs, runajot par spriedzi reafiliacijas un konvertacijas konteksta
(Frisk 2013, 60). Tapat Friska norada, ka Starka un Beinbridza teorija ir
izteikts dihotomiskais dalijums starp sekularo un religisko, kas lieliski iz-
skaidro dazadus fenomenus no kristigas perspektivas, tatu daudz mazak
palidz skaidrot dazadas citas religiskas prakses, kuras sekularais nav tik loti
nodalits no sakrala (Frisk 2013, 60-61). Loti butiska ir Friskas izvirzita
doma, ka Starka un Beinbridza teorija un religijas definicija ir neparociga,
pétot jauno garigumu (New age), jo daudzas praksés, ki, pieméram, joga,
praktiska orientacija ir butiskaka par parliecibu (e/ief) orientaciju un biezi
Dieva un pat pasa “jauna gariguma” koncepti nav galvenie dazadas prakses,
kuras varétu definét par religiskam, tacu nevarétu kategorizét Starka un
Beinbridza teorijas ietvara (Frisk 2013, 63). Friska raksta, ka “jauna gari-
guma vide ipasi aktualizé problémas ar konstruéto religiska un sekulara
robezu un tadéjadi ar pasu religijas koncepciju” (Frisk 2013, 64).

Ka jau ieprieks minéts ari pats R. Starks ir kritiz&jis un pilnveidojis
savu teoriju. Lielakas un butiskakas izmainas Starka teorija tika piedzivo-
tas tiesi darba “Ticibas darbi: religijas cilvéciskas puses skaidrosana”. Taja
Starks kopa ar Rodzeru Finki skaidro, ka sakotngja teorija ir bijusas vai-
rikas nepilnibas. Ka vienu no butiskakajam racionalas religiju teorijas
problémam autori min religijas pamatus (foundation) (Stark and Finke
2000, 83). Sai saistiba R. Starks un R. Finke doma maz skaidrotas religiju
emocionalds un izpausmju komponentes. Autori ari uzsver, ka teorija
parak maz uzmanibas ir ticis veltits klasiskajiem religiju praksu elemen-
tiem — ritualiem, upuriem, lag§anam, brinumiem, mistiskajam pieredzém
un, pieméram, “tirgo$anas procesam ar dieviem”. Pats R. Starks ari min, ka
vina sakotnéjos darbos bijusi ne tikai trakumi, skatot emocionalos un
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izpausmju elementus religija, bet tie bijusi ari grati lasami (beavy going)
(Stark 2017, 12). Starks raksta, ka sakotnéjais butiskais vina un V. S. Bein-
bridza teorijas aspekts bija kompensatori, kas liela méra ietvéra cilvéku
veértibu neplanotu kritiku (Stark 2017). Starks kritizé sava un Rodzera
Finkes darbu, noradot, ka daudzas gramatas nodalas ir bijusas nenozimi-
gas, jo neko nav sniegusas teorétiskajam pamatietvaram. Tapat Starks
norada, ka darba “Ticibas darbi: religijas cilveciskas puses skaidrosana” par
spiti vina un Rodzera Finkes centieniem uzlabot teoriju atkal netika ap-
skatiti vairaki batiski religijas koncepti ki misticisms, morile, atklasmes,
launums, gréeks, ka ari nepietiekami tikusi apskatita dievu daba un pilniba
ticis ignoréts religiska konflikta fenomens (Ibid.).

Noslegums

Lai ari §i raksta ietvaros ir izdevies pieskarties vien Rodnija Starka un
kolegu teorétisko koncepciju dalai, ir ceriba, ka §is darbs varétu radit turp-
maku interesi lietot autoru sniegtos religiju pétniecibas modelus ari nein-
stitucionalizéto jauna gariguma grupu izpété.

Rodnija Starka un kolégu religijas teorija fokuséjas primari uz autora
strikti definétajam religijam, neminot tadus terminus ka jaunais garigums,
jauna laikmeta religijas un tamlidzigi. Tomeér taja pasa laika Starka atzinas
par cilveku uzvedibu religiju konteksta ir noderigas ari jauna neinstitucio-
nalizéta gariguma izpéte.

Pirmkart, jauna gariguma pétnieciba plasak noderigs skiet Starka un
kolégu daudz iztirzatais postsekularizacijas teorétiskais ietvars. Skatoties uz
musdienu Latvijas gariguma tirgus ainu, izkristalizéjas pavisam jauna per-
spektiva, ja pienemam, ka cilvéku vélmes un garigas vajadzibas vienmeér
bijusas loti daudzveidigas, un daudzu musdienu gariguma praksu veidosa-
nds ir saistita nevis vienkarsi ar jaunu vértibu veidosanos, bet tirgus plura-
lisms un piedavajuma daudzveidiba liela méra vienkarsi apmierina vienmeér
pastavo$as daudzveidigas nepieciesamibas. Respektivi, pedéjas desmitgades
Latvija, noritot valsts demokratizacijas procesiem, gariguma tirgus ir vei-
dojis augsni daudzveidigam un pluralam gariguma praksu piedavajumam
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un sabiedribai ir sniegtas lielakas izvéles iespéjas piemeklét sev atbilstosu
pieeju vajadzibu apmierinadanai. Tadéjadi, pieméram, tradicionalo religiju
popularitates kritums batu skaidrojams ar gariguma praksu konvertacijas
procesiem, nevis sekularizaciju. Saja konteksta batu jamin, ka ir noticis ne
tikai jauna gariguma praksu uzplaukums, bet visdrizak sabiedriba ir ari
mainijusies konceptuala izpratne par to, kas ir garigums, ticiba un religija.
Izmantojot R. Starka, V. S. Beinbridza un R. Finkes teorétiskos modelus,
butu noderigi tuvikaja nakotné aplikot, vai, palielinoties praksu pluralis-
mam, ir pieaudzis cilveéku skaits, kas sevi uzskata par garigiem vai garigi
praktizéjosiem (kas, protams, nozimétu, ka ir loti skaidri jadefiné gariguma
termins). Sai gadijuma Starks ar kolégiem apgalvo, ka, vismaz tradicionalo
religiju ietvara, dabiskais religiju tirgus stavoklis ir “daudzveidiba”, un ar
daudzveidibu pieaug praktizésanas iespéjas, un tadéjadi ari praktizétiju
skaits.

Otrkart, butiska komponente jauna neinstitucionalizéta gariguma
izpété butu ari racionalas izvéles koncepcija ka tada. Balstoties uz to, cil-
veku motivacijas un garigo praksu izvéles varétu tikt skaidrotas no iegu-
vumu un izmaksu perspektivas. Pienemot, ka cilveki vienmeér rikojas
racionali, izsverot ieguvumus pret izmaksam, pétnieki varétu skaidrak
definét, ko §ie abi termini nozimé jauno praksu konteksta. Pienemot, ka
jaunais garigums ir uz individu orientétaka, privataka un daudz praktis-
kaka pieeja neka Starka definétas religijas, visticamak ari ieguvumu un
izmaksu elementi, lai ari ir atskirigi, ir tikpat nozimigi uzvedibas skaidro-
$ana ka tradicionalajas religijas. Lai ari Starks, attistoties religiju teorijai,
atsakas no “kompensatoru” idejas, tas atseviskas skautnes var kalpot, pie-
méram, definéjot garigumu. Si darba ievada tick minéts, ka jaunajam ga-
rigumam ir dazadi termini, atkariba no konteksta, kura tas tiek skatits. Ja
pienemam, ka Starka magijas un kultu definicijas ietver dazadas garigas
prakses, var apgalvot, ka garigums var tikt skatits ka sistéma ar mazakiem
kompensatoriem, sava zina papildinot Tomasa Lakmana ideju par jauna
laikmeta garigumu ka religiju ar samazinatu transcendenci.

Tadéjadi nonakam pie jau daudzkart pieminéta “religiju tirgus” ter-
mina, kas varétu tikt attiecinats ari uz jauna gariguma grupam. To darot,
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paveras jaunas iespéjas skaidrot gariguma praktizésanu ari tirgus konku-
rences un merkantila griezuma, kas ir ipasi svarigi pasgariguma konteksta.
Buatisks religiju vai gariguma tirgus aspekts R. Starka un R. Finkes teorija
ir religiju spriedze pret “sociokulturalo” vidi, kuras ietvaros veidojas religiju
tirgus niSu segmenti, kas varié no konservativam lidz ultraliberalam tirgus
nisam. Katra no §im ni$am ietver ari vairakus raksturojosus elementus, kas
palidz saprast tas ick$éjos un aréjos procesus. Ari 1 dimensija var tikt
veiksmigi attiecinata uz jauno neinstitucionalizéto garigumu. Ja uz Starka
piedavatas spriedzes skalas novietotu gan autora definétas religijas, gan
jauna gariguma kustibas, butu iespéjams veiksmigi skaidrot tadus procesus
ka cilveku brivu kustibu starp gariguma praksém, jaunu praksu veidosanos,
attiecibas starp cilvekiem dazadas praksés vai, pieméram, grupu savstarpé-
jas attiecibas. Izmantojot Starka un Finkes spriedzes skalu, pieméram, var
nemt véra, ka grupas ar mazaku spriedzi cilvéks vairak uzticas tai, mazak
iesaistas taja un mazak domas par grupas mainu. Tapat, $ai sakariba ana-
lizéjot jauna neinstitucionalizéta gariguma prakses, varétu noderét Starka
un Beinbridza siakotnéja kultu klasifikacija, tos iedalot klausitdja kultos,
klienta kultos un kulta kustibas. Analizéjot garigas prakses $aja konteksta,
paveértos vél vienas durvis jégpilnai garigo grupu klasifikacijai un to pro-
cesu skaidrosanai.

Noderigi jauna neinstitucionalizéta gariguma analizei butu ari R. Starka
piedavatie demografiskie indikatori, kas norada uz religiozitati vai §i darba
konteksta — plasak uz garigumu. Ka minéts ieprieks, $aja darba Starks norada,
ka socialais statuss un $kira, ka ari dzimuma aspekti ir butiskakie elementi,
lai prognozétu cilveku religiozitati. Sos elementus parbaudot jauna gariguma
konteksta, butu iespéjams produktivik veidot akadémisko diskusiju par
musdienu gariguma praktizétajiem un to demografiskajiem profiliem. Sais-
tiba ar demografiskajiem faktoriem Starks piedava ari koncepciju par “mora-
lajam komunam”, kas veidojas, kad noteikta vieta ir lielaks ticigo cilveku
ipatsvars. Kad tas notiek, iespéjams prognozét, ka konkrétaja vieta bas mazak
noziegumu un lielaka sabiedriska iesaiste. Lai ari jauno garigumu gratak ska-
tit $ada griezuma, butu noderigi parbaudit, cik liela méra dazadu formu ga-
riguma praktizé$ana ietekmé sabiedrisko un specifiski pilsonisko darbosanos.
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Nosléguma jamin, ka, protams, Rodnija Starka, Viljama Simsa Bein-
bridza un Rodzera Finkes teorétiskajos darbos ir ari citi potenciali svarigi
elementi jauna gariguma procesu izpratné, tomér daudzi no tiem varétu
kalpot drizak par izpétes punktiem, nevis jau gataviem un derigiem ana-
lizes modeliem, nemot véra, ka Starka definétas religijas tomeér atskiras no
loti plasa un eklektiska jauna neinstitucionalizéta gariguma praksu spek-
tra. Ka piemeéru varétu minét Starka un Beinbridza ideju par “hroniska-
jiem meklétajiem”, kas regulari maina piederibu religiskajam grupam, un
$adas situacijas veidojas, kad konkréti cilveki piedzivo lielakus pagrieziena
punktus sava dzivé un tadéjadi katru reizi ir spiesti parvértét, vai eso$a
prakse palidz viniem tikt gala ar §iem dzives izaicindjumiem (Stark and
Bainbridge 1996, 227-229). Tapat, lidzigi ka Rodnijs Starks konvertésa-
nos un reafiliaciju religija skaidro sociala kapitala konteksta (cilveku ap-
sverumi balstas iegutajas attiecibas u. tml) (Stark 2017, 107), ari jauna
gariguma grupu izmainas varétu tikt skatitas piedavata sociala kapitala
iegusanas un saglabasanas konteksta. Tadejadi, pieméram, ja doma par
jauno garigumu “pasgariguma” ietvaros, $kiet, ka savstarpéjas attiecibas
grupa varétu nespélét tik lielu lomu, pievienojoties vai mainot garigo
praksu grupas, ka tas butu klasiskajas religiskajas grupas.

Lidz ar to Latvijas jauna neinstitucionalizéta gariguma izpété socialo
zinatnu joma ir nepiecieSamiba péc jauniem kvalitativiem pétijumiem, ka
ari butu svarigi parnemt labakas izpétes prakses gan no Rietumu akadé-
miskas domas, gan no lokaliem regionaliem pétijumiem. Pastav ceriba, ka
$aja darba ieklautas Rodnija Starka pieejas var pieskirt struktaru atsevisku
pétijumu rezultatiem, ka ari potenciali sagatavoties neinstitucionalizéto
garigo praksu lauka darbiem.
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MODERN LATVIA’S NON-INSTITUTIONALIZED NEW
SPIRITUALITY IN SOCIAL SCIENCES

Abstract

In Latvia, just as elsewhere in Europe, various new forms of practicing
spirituality are increasingly being supported, which serve as self-develop-
ment and support tools for people. While traditional religiosity decreases,
people are increasingly looking for new forms of practice where they can
socialize, improve, find answers to life’s questions, or find peace. The re-
search of the new spirituality in social sciences in Latvia is still at an early
stage; therefore, this article is dedicated to outlining one of the potential
theoretical frameworks; with the help of suitable elements, it would be
possible to systematize the research of the new non-institutionalized
spiritual practices.

This article analyzes the theory of religion by Rodney Stark and his
colleagues William Sims Bainbridge and Roger Finke. Several elements are
highlighted in its course, which can also serve in researching new forms of
spirituality. The essential elements in this context are the classification of
cults and magic by R. Stark and V. S. Bainbridge, the reaffiliation and con-
version models of R. Stark and R. Finke, their post-secularization paradigm,
and the proposed demographic indicators of religiosity.

Keywords: Theory of religion, New spirituality, Rodney Stark, Latvian spirit-

uality, Social science.
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RELATIVI PASARGATA DZIVIBA.
RECENZIJA PAR AGNESES IRBES GRAMATU
“PRINCIPIALA DZIVIBAS AIZSARDZIBAS ETIKA”

Raksta centra ir Agneses Irbes monografija “Principiala dzivibas aiz-
sardzibas étika” un taja izvirzita hipotéze par dzivibu ki pamata labumu.’
Aplukots pasnavibas un pasaizsardzibas moralais statuss un principialita-
tes nepieciesamiba So jautdjumu étiska atrisinasana, ka ari izvértéta autores
izmantota dazadu dzivibas apdraudéjumu paveidu savstarpéji saistosa in-
terpreticija. Agnese Irbe ir klasiska filologe un antiko zinatnu doktore, kas
tulkojusi antiko domataju Epikara un Hipokrata® tekstus no sengrieku
valodas, ka ari Teéva Zana Dominika Bartelemi (1921-2002) gramatu
,2Dievs un ta téls. Bibliskas teologijas uzmetums”(2012) no francu valodas.
Agneses Irbes (Gailes) publikacijas par dazadam temam kop§ 1998. gada
sastopamas filozofijas un kultaras Zurnala “Rigas Laiks”. Autores raksti
atrodami ari interneta portala “Satori” un katolu Zurnala “Katolu Baznicas
Véstnesis”. Sakot ar 2021. gadu, vina vada un publicgjas Rietumu tradicio-
nalajai filozofijai, konservativismam un kultarkritikai veltitaja interneta
portala “Telos”.

Agneses Irbes paustie filozofiskie uzskati daléji saknojas Aristotela,
Akvinas Toma un Kanta paustajas idejas un dabiska likuma teorija.

! Gramatas autores Agneses Irbes lietots pamatlabuma apziméjums, kas uzsver dzi-
vibas fundamentalo nozimi.

* Gramatas “Hipokratiskie raksti: izlase” (2003) un “Epikars. Veéstules. Atzinas.
Fragmenti” (2008) no sengrieku valodas tulkojusas Agnese Gaile un Aija van Hofa. Par
Epikara tulkojumu 2008. gada sanemta Latvijas Literataras gada balva.
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Vairakas lidz§ingjas vinas gramatas recenzijas rosinajusas $is recenzijas au-
tores pardomas par principialas dzivibas aizsardzibas kritikas saistibu ar
postmodernu izpratni par cilvéka dzivibas nozimi.

Atslegvardi: Agnese Irbe, étika, principialitate, dziviba, navessods, taisnigs kars.

Agneses Irbes monografija “Principiala dzivibas aizsardzibas étika” iz-
nica 2023. gada novembri un taja aizstavéta téze, ka “tiss, ar noluku veikts
uzbrukums cilvéka dzivibai ir morals parkapums visos gadijumos bez iz-
némuma” (15. Ipp.). Gramata sastav no ievada un piecim nodalam. Sali-
dzinosi plasaja ievada (15.-59. lpp.) definéti jédzieni (cilveks, dziviba,
nogalinasana u. c.), izteikti pienémumi un ieziméts gramatas galvenais
fokuss. Pirmaja nodala “Digli un augli” tiek aplakots abortu jautajums.
Otraja nodala “Tiesibas tikt nogalinatam” — eitanazija, tresaja nodala “No-
galinat, lai soditu” — navessods, ceturtaja nodala “Kars. Pasaizsardzibas un
kopienas aizsardzibas dilemma” — cilvéka nogalinasana kara apstaklos, bet
piektaja — “Citu dzivnieku dzives un dzivibas” Agnese Irbe pievérsas dziv-
nieku nogalinasanas étiskajiem aspektiem.

Pamatteksts, neskaitot literataras sarakstu un personvardu un jédzienu
raditaju, aiznem 355 lapaspuses. Literatiras saraksta ieklauts hronologiski
plass filozofisko tekstu kopums, sakot ar klasiskiem antikajiem autoriem
lidz pat nesenam publikacijam par étikas témam.

Pozitivi vértéjama autores demokratiska pieeja satura izklasta — gra-
mata ieceréta plasam lasitdju lokam un ir saprotama neatkarigi no ta, vai
lasitajs ir ieguvis izglitibu filozofija un vai iepriek§ domajis par gramata
apskatitajiem jautdjumiem.

Gramata detalizéti izklastits spriedumu veido$anas process un apko-
pots apjomigs informacijas daudzums par attiecigo jautajumu. Tacu gra-
mata nav tik teorétiska, ka iepazistinatu lasitaju tikai ar dazadam étikas
teorijam un dialektiskam pardomam un liktu pienemt tas zinasanai. Teksts
vienlaikus pievérsas ari salidzinosi neseniem, aktualiem notikumiem (gra-
matd minéts bada nomeérdétais Vensans Lambeérs, masu slepkava Bérings
Breiviks un citi cilvéki, kuri nonakusi sabiedribas uzmanibas loka
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salidzino$i nesen), tapéc gramatu nav iespéjams nosaukt par bezpersonisku
vai atrautu no realitates.

Gramatas ievada ir rapigi skaidrots noskirums starp étiku un politiku
un uzsverts, ka “moralfilozofijas meérkis nav gatavot likumprojektus” (51.
Ipp.), lai gan gramatas lasiSanas laika $o noskirumu paturét prata var but
problematiski, jo autore regulari atsaucas uz politiskiem lémumiem. Tapat
distancétas uztveres iespéjamibu apgrutina tas, ka pirmajas trijas nodalas
aplukotie étiskie aizliegumi (aborts, eitanazija, navessods) daudzas valstis
pastav gan ka likumiska realitate, gan ka aktualu sabiedrisko diskusiju
objekts.

Tas nenozimé, ka tapéc nebutu svarigi aplukot gramata uzdotos jau-
tajumus tiesi ka étikas jautajumus, kuri ir “pastavigi un neatkarigi, un brivi
no politiskas ideologijas” (51.1pp.). Tacu, iesp&jams, lai $adi novértétu gra-
matas moralfilozofisko raksturu, bus japaiet kadam laikam, lidz lasitajiem
un recenzentiem gan gramatas piemeéri, gan ari pasas autores pilsoniskas
aktivitates® bus kluvusas par vésturi, nevis zinu materialu.

Viens no izskirigiem gramata izteiktiem apgalvojumiem ir, ka
cilvékam, kurs ir dziva butne, ir iespéjams tikai viens pamata labums. No
ta savukart tiek izdarits secinajums, ka $is pamata labums ir dziviba, jo bez
ta visi paréjie labumi nevar darboties. “Ja $adu hierarhiju neveido, tad
nakas atzit, ka visi labumi ir vienlidzigi un var cits citu izslégt. No ta
savukart varétu secinat, ka viena cilveka labklajiba ir tikpat vértiga ka kada
cita cilveka dziviba” (42. Ipp.). Paturpinot $o domu, varétu secinat, ka ir
attaisnojami nogalinat otru cilvéku, lai saglabatu savu eso$o labklajibas
limeni. Sads apgalvojums, bez papildu skaidrojumiem, ir padsaprotami
amorils. Seit un ari turpmak gramata izklastito problému analizé nereti
izmantota klasiskas logikas pieeja, izslédzot premisas, kuras var novest pie
morali apSaubamiem secindjumiem. Tadas premisas tiek atzitas par
“nesapratigam” vai “nesakarigam”. Nesapratigums ka izskiro§s arguments

3 Lasitajam, iesp&jams, nebus paslidéjis garam, ka Agnese Irbe pédéjo gadu laika
vairakkart ir publiski aicinajusi cilvékus balsot par dazadam likumdos$anas iniciativam, kas
konservativak noskanotaja sabiedribas dala izpelnijusas atzinibu, bet liberalak noskanota-
ja — sautumu, un attiecigi publiskaja telpa netiek vértétas viennozimigi.
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saistits ari ar universala dabiga likuma (natural law) teoriju. Taja dabigais
likums veido praktiskas racionalitates principus, péc kuriem darbiba ir
vértéjama ka sapratiga vai nesapratiga, atkariba no tas tiecibas uz labo,
proti, étiskuma.

Vel viena universala dabiska likuma pazime ir ta nesavienojamiba ar
relativistiskiem uzskatiem. Relativisms tiek noraidits ari Agneses Irbes
gramati, jo tas neatbilst principialai étiskai pieejai, kura citadi zaudétu
tiesibas uz savu principialitati. Autore graimatas ievada raksta, ka “dala
pilsonu, skiet, vél aizvien nav izpratusi, ko nozimé iznémumu pielausana
dzivibas aizsardzibas moralaja likuma. Iznémumu pielausana dzivibas aiz-
sardziba nozimé, ka dziviba vairs nav aizsargata” (53. Ipp.).

Lai ari pati gramata neruna par dabisko likumu, tomér gramatas lasi-
tajam butu vélams vismaz visparigi orientéties dabiska likuma teorija un
tas pienémumos. Rietumu filozofiskaja tradicija dabiska likuma balstita
argumentacija atrodama jau pie pirmssokratikiem, to lietojis ari Aristote-
lis, Cicerons, Augustins u. c., ta¢u dabisko likumu ka konsekventu sistému
un tas galvenas iezimes formuléjis Akvinas Toms (1225-1274) sava darba
“Teologijas summa” (1265-1274) otras dalas pirmas nodalas 94. jautajuma.
Vinaprit, atbilde mekléjama vispirms sapratiga cilveka dabiskaja izpratneé,
ka jatiecas uz labo un jaizvairas no launa. Tas ir tik passaprotami, ka nav
pat jégas jautat, vai ta ir. Atliek tikai paraudzities apkart, lai pamanitu, ka
cilveks vienmeér tiecas uz labo, atbilstosi savai izpratnei par to, kas ir labs.
Tacu, ka var zinat, kuras lietas ir labas un kuras launas? Atbildi sniedz
dabiskais likums, kas cilvékam pieejams, lietojot sapratu, kuru vinam pie-
skiris Dievs. No pirmis dabiska likuma sniegtas atzinas par tiekSanos uz
labo Akvinas Toms atvedina vairakus citus primaros moralos pienémumus,
kas ir dabiski visiem cilvekiem: aizsargat un saglabat cilveéka dzivibu (jo
dzivot tiecas jebkura substance), radit un izglitot pécnacéjus (jo cilveks $aja
joma ir lidzigs dzivniekam), dzivot sabiedriba, ka ari zinat un pielagt
Dievu (Aquinas 1947).

Ir butiski saprast, ka, lai ari Agnese Irbe gramata risina un aizstav tézi,
ka nepieciesams “aizsargat un saglabat cilvéka dzivibu”, un ari citi idejiskie
aspekti, ka relativisma noraidijums u. tml., ir lidzigi dabiska likuma teorija
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sastopamajiem, vina izvélas citu celu un darbojas galvenokart ar misdienu
pieméru un situdciju aprakstiem un atturas no metafiziskiem argumen-
tiem. Kapéc koma esos$a tuvinieka radinieki varétu gribét gadiem ilgi vinu
uzturét pie dzivibas? Vai tapéc, ka vini butu lasijusi Akvinas Tomu un butu
parliecinati par vina izklastitas dabiska likuma teorijas patiesumu? Daudz
ticamak, ka $o izvéli tomeér nosaka stipri intuitivaka izpratne gan par §i
tuvinieka, gan ari savas dzives jégu. Un tiesi vinu intuitivi “dabisko” iz-
pratni ar raksturojo$u pieméru palidzibu, skiet, censas atsegt Agnese Irbe.

Ka nojauzdama iespéjamos parmetumus, autore jau pasa sakuma lasi-
tdjam netiesi norada, ka vinas gramata izmantotie argumenti nebus tie
pasi, kas tiek lietoti dabiska likuma teorija, un jaukt tos kopa nav sakarigi.
Piemeéram, pirmaja nodala vina raksta §adi: “[..] nav ari ta, ka tie, kuri ie-
bilst pret maksligajiem abortiem, automatiski iebilst ari pret pretapauglo-
$anas lidzekliem vai metodém. Pastav méginajumi pamatot maksligo
pretapauglo$anis lidzeklu lietosanas aizliegumu dabisko tiesibu teorijas
ietvaros, bet §ie méginajumi musdienas nav lidz galam parliecinosi — tas ir,
nav parliecinosi tiem, kuri nav izpratusi un pienémusi virkni metafizisku
aksiomu un aristoteliski tomisko dabiska likuma teoriju. Sajukumu starp
abiem Siem nosodijumiem un attiecigi to ievietoSanu viena kopa rada
apstaklis, ka skalakie protestétaji pret abortu legalizaciju ir bijusi tiesi kris-
tiesi, jo ipasi katoli, kuriem dabisko tiesibu teorija pieder pie Baznicas
macibas, — bet tas ir tikai blakusapstaklis. Sis blakusapstaklis diemzél ir
radijis ari nevélamas sekas. Pieméram, filozofiskie argumenti nevajadzigi

un nesakarigi tiek jaukti kopa ar teologiskiem argumentiem un tamlidzigi”

(81.-82.1pp.).

Lielaka “labuma” mekléjumi, sapratiguma un sakariguma kritérija lie-
tojums un relativisma noraidijums gramata ir sastopams tapéc, ka ta ir
gramata par étiku, un nevis tapéc, ka autore no lasitaja sagaiditu metafi-
ziskas dimensijas un dabiska likuma teorijas nekritisku atzisanu. Tacu sa-
rezgijumus ar $adu pieeju rada tas, ka 20. gadsimta postmodernisms
filozofiskas idejas izklasta limeni aksiomatiski nostiprinajis pluralismu,
relativismu un neticibu metanarativiem. Respektivi, Agneses Irbes gra-
matu varétu uzskatit par vienpusigu, ja vien lasitdjs jau ieprieks nav bijis
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parliecinats par postmodernisma pieejas nesapratigumu. Noradijums uz
tendenciozitati, pieméram, lasaims portala “Satori” publicétaja filozofa
Rada Bebrisa recenzija “Tendencioza dzivibas aizsardzibas étika?” (Bebriss
2024), kura, ka uzskata §is recenzijas autore, sniegts tie$i §ads noraidoss
vértéjums no postmodernisma pozicijam un sakariguma kritérija lietojums
tiek uztverts ka “argumentacijas trakuma kompensésana”.

Pievérsoties gramata izklastitajai dzivibas ka pamata labuma idejai,
svarigi atzimét, ka autore apskata nevis navi ka tadu, kas neizbégami pie-
meklé mus visus, bet tému sasaurina lidz tiSas nogalinasanas étiskajiem
aspektiem. Tacu, skiet, butu vérts vel nedaudz atkapties no dzivibas aizsar-
dzibas pienakuma un sakt ar jautajumu par dzivibas vértibu. Ja més maz-
liet parfrazétu ieprieks citéto secindjumu uz “cilvéka labklajiba ir tikpat
vertiga ka cilvéka dziviba”, uz to varétu attiekties ari pasnavibas gadijums.
Poétiskuma labad piesauksim Hamletu — Sekspira lugu, kura vardarbiga
navé iet boja visi galvenie varoni. Tre$a céliena pirmaja aina Hamlets sla-
veno monologu, kas sakas ar vardiem “but vai nebut”, noslédz sadi:

“Kas mocitos un svistu dzives juga,

Ja nebutu mums bailu no kaut ka

Péc naves, §is vél neatklatas zemes,

No kuras vél neviens nav parnacis?

Sis bailes miusu pratu mulsina

Un liek mums ciest to launumu, kas ir,

Ne steigties turp uz nezinamam taléem”

(Sekspirs, 1958).

Sajas rindas dzivibas labums tiek pielidzinats jagam un pretstatits ne-
zinamajam, neatklatajam, kas var atnest ne tikai visa cilvékam zinama zau-
déjumu, bet ari kadu pavisam citu, nezinamu labumu ieguvumu. Sadas
pardomas ir pazistamas ne tikai Sekspiram, bet ari citiem, kuri kadreiz
aizdomajusies par pasnavibu. Ta Levs Tolstojs sava 1882. gada eseja
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“Atzisanas” (Tolstoy, 1983) secina, ka pasnaviba butu pati logiskaka izvéle
pasaulé, kura Dievs neeksisté. Tacu Agnese Irbe izvélas aplukot navi nevis
caur “es” mirstiguma perspektivu, bet uzsver, ka potencialais pécnaves “dzi-
ves” labums ir nebutisks tiesi nogalinaanas étiskuma izvértésana, proti, to
nevar izmantot, lai attaisnotu citu cilvéku nogalinasanu, pat ja tas nozi-
métu tos paglabt no fiziskam vai garigam cieSanam. Japiebilst, ka autore
grimata nedaudz piemin ari pagnavibu. Tapat ka nogalinasana, ari pasna-
viba, ja ta tiek veikta, lai izvairitos no cieSanam, tiek noraidita ka neétiska.
Tacu ievada autore atzist, ka pastav iznémuma gadijumi, kuros savas dzi-
vibas ziedosana var tikt lietota ka lidzeklis, un ievies papildus nogkirumu
starp pamata labumu un augstako labumu: “dziviba ir pamata labums un
nereducéjams labums — talu, iespéjams, nav augstakais labums. [..] Jauta-
jums par augstako labumu — to, kura dél butu jabut gatavam zaudét visu,
ieskaitot dzivibu, — ir arpus §is gramatas robezam. Seit batu svarigi uzsvért
tikai to, ka gataviba zaudét savu dzivibu augstaka labuma dél var bat vie-
nigi pasa cilvéka lemums” (49. Ipp.).

Pec sadas atrunas, skiet, batu butiski saprast, ar ko gan atskiras aug-
stakais labums no pamata labuma? Un, kas vél svarigik, kada hierarhija
viens pret otru tie atrodas? Seit var palidzét zinasanas par klasisko trage-
diju (pie kuras piederigs ari Sekspira Hamlets). Atbilstosi definicijai tra-
gédija ir dramaturgijas Zanrs, kura pamata ir nesamierinams konflikts un
kura tiek salidzinatas augstakas idejas ar cilvéka dzivibas vértibu. “Ja cil-
veks nav dzivs, tad nav ari ideju, bet blakus §im faktoram idejai par dzivi-
bas vértibu tiek liktas idejas, kuras tiek aizstavétas ar dzivibu jeb tiek
pirktas par dzivibas cenu. Tiesi §i konfrontacija — dziviba un nave — ir
jebkuras tragédijas pamata.” (Bibers 2024, 58-59). Varétu pat apgalvot, ka
Agnese Irbe sava gramata méginajusi izvairities no tragédijas. Tragisku-
mam vélreiz pieskarsimies, rundjot par karu un navessodu.

Piekapjoties un pienemot autores izvirzitos nosacijumus par dzivibu
ka pamata labumu un par ciesanam ka nepietickamu iemeslu dzives par-
trauksanai, talak iespéjams iedzilinaties gramata aprakstitaja dzivibas aiz-
sardzibas problematika, kas reizé ir gan ideju véstures, gan personisko
parliecibu reprezentacija, organiski pielagota musdienu situacijam un
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ieklauta plasaka vésturisko ideju loka. Lai gan gramata dialektiski parsta-
véta pienakumu un tikumu étikas pozicija, nepavisam nevarétu apgalvot,
ka ta butu Saura vai vienpusiga. Gramata kritiski tiek aplukotas ari citas
normativas étikas pieejas, kuras dzivibas aizsardzibas jautajumu risina tik-
pat principiali, ta¢u dziviem kermeniem moralo nozimibu pieskir tikai tad,
ja tie atbilst vél citiem papildus nosacijumiem. Pieméram, Pitera Singera
justspéjas esencialisms, kur “cilvéka vai dzivnieka kermenis iegist moralu
nozimibu, ja tas ir justspéjigs” (27. Ipp.), DZozefa Fletcera apzinas esenci-
alisms, kur kermenis iegtst moralu nozimibu, ja tam ir apzina, vai Dzere-
mija Bentama utilitarisms, kura nogalinasana ir attaisnojama, ja tada veida
tiek sasniegts lielaks derigums jeb labakas kopéjas sekas visiem cilvekiem
un nevis konkrétajam individam (18. Ipp.) u. tml.

Dazi jautdjumi rodas, saskaroties ar gramatia izmantoto dazadu
dzivibas apdraudéjumu paveidu (aborts, eitanazija, navessods, nogalinasana
kara apstaklos, dzivnieku nogalinasana) savstarpéji saisto$o interpreticiju
un to samérojumiem ar slepkavibu. Katrs apaksgadijums aplikots ka viena
no sastavdalam plasaka vienota argumentacijas sistéma, lai atrisinatu ar to
saistitas étiskas dilemmas. Sadas sistémas izveide neapsaubami ir gramatas
vertigakais filozofiskais pienesums. Vértigs gan tapéc, ka unikals, gan ari
tapéc, ka to izveidojusi autore ar Joti plasam kultarvésturiskam zinasanam,
bez kadam nebutu bijis iespéjams veidot salidzino$us spriedumus par
idejam péc butibas.

Pieméram, nodala par navessodu ta saistiba ar slepkavibu tiek veidota
sadi: “Ja dzivibas atnemsanu atzist par ricibu, kura noteiktos apstaklos var
but deriga kadu citu mérku sasnieg$anai, klast nesaprotami, kiapéc neva-
rétu nogalinat arl nevainigos, lai, pieméram, [navessoda izpildisanas gadi-
juma] iebiedétu citus; klast nesaprotami ari, kas balsta pasu dzivibas
vertibu un kapéc slepkaviba butu jauzskata par lielako parkapumu pret citu
cilveku” (211. Ipp.).

Pardomas rosinoss noskirums saistits ar jédziena noluks izmantojumu:
“Saja gramata veltisim uzmanibu vienigi nogalinasanai ka mérktiecigai, ar
noluku veiktai darbibai, kura panak priekslaicigu citas butnes dzives ap-
rau$anos” (35. Ipp.). Talak tiek paskaidrota netida nogalinasana, kura “dar-
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biba ir izraisijusi navi, bet noluks ir bijis pavisam cits” (35. Ipp.).

Sis noskirums klist izikiross, pamatojot tiesibas uz pagaizsardzibu no-
dala par karu. Tacu Seit varétu iebilst, ka $ada gadijuma netiek nemts véra,
ka cilveka motivacijai jeb nolikam ir mainiga, nekonkréta daba. Ja, uzsakot
aizsardzibu, cilvéka noluks tiesam ir bijis vienigi aizsargaties, nav neiespé-
jami, ka kada bridi tas nepartop par noliku nogalinat. Nogalinasanas se-
kunde sakotnéjais mérkis var tikt aizmirsts. Turpreti, ja més uzskatam, ka
noluks ir tads ka virsmérkis vai galameérkis, tad més varam ari tisu slepka-
vibu aplukot ka tadu, kuras istais nolaks ir iegit mantu vai varu par otru
cilvéku, izjust adrenalina piepluadumu vai tamlidzigi. Tapéc nav parstei-
gums, ka nodala par navessodu ka iebildums tiek noradits, ka veiktas dar-
bibas limeni tas ir parak lidzigs slepkavibai (243. Ipp.). Proti, ka pati
darbibas veiksana var radit jaunu nolaku.

Pirmas divas gramatas nodalas, kas veltitas abortiem un eitanazijai, tie-
$am var saukt par principialam, tacu nodalas, kas apskata navessodu, karu
un dzivnieku aizsardzibu, principialitite nedaudz atslabst un savu speku ta
mégina uzturét ar dazadiem netie$akiem argumentiem. Ne velti autore tre-
$aja nodala raksta: “Navessoda jautdjums morala plaksné no visiem dzivibas
atnemsanas apaks$gadijumiem ir pats sarezgitakais” (189. Ipp.).

Aplikojot Kanta aizstavéto tézi, ka par slepkavibu pieniakas navessods,
Agnese Irbe to noraida sadi: “Kanta tézes probléma, musuprat, ir nevis
taja, ka ta nebutu sakariga, bet taja, ka to nav iespéjams principiali istenot;
ta ka to nav iesp&jams principiali istenot, ir jaatsakas no selektivas un
apstaklu noteiktas lielo noziedznieku sodisanas ar navi; pretéja gadijuma
ta butu netaisniga pret tiem, kuri par lidzigiem nodarijumiem citos
apstaklos nesanemtu navessodu” (221. Ipp.). Proti, arguments “navessodu
izpildit nedrikst” tiek aizstats ar atrunu par principialitates neiespéjamibu;
navessodu nedrikstétu izpildit nevis tapéc, ka nebutu taisnigi slepkavu $adi
sodit, bet tapéc, ka tas netiek pielietots bez iznémuma pret visiem
slepkavam. Slepkavu sodianas vai nesodiSanas taisnigums ir savstarpéji
nesaraujami saistits, un, vienam no viniem nesanemot navessodu,
pieméram, vainu mikstinosu apstaklu vai sprieduma kladas deél, visi paréjie
navessodi klust netaisnigi.
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Tiktal principialitate vél tiek saglabata, tacu taja pasa nodala atrodama
atruna par nogalinasanas iznémumiem, kas tiek izvérsta plasak nakamaja
nodala par karu. Atruna skan: “Aizstavésim navessoda étisko nepielaujamibu
apstaklos, kad nav kara vai arkartéja apdraudéjuma” (203. lpp.), kuru pa-
pildina paris apaksnodalas talak izdarits secinajums: “Vienigie gadijumi,
kuros varétu runat par navessodu ka atturéSanas lidzekli, ir gadijumi ar
notiekosu vai tiesda un neparprotama veida draudosu valsts apvérsumu, pil-
sonu kara stavokli, terora aktu, masu iznicinasanas lidzeklu lietosanu vai
tamlidzigam darbibam, kuras apdraud visas kopienas loceklu dzivibas”
(217.1pp.). Tomer, ja ir apstaklu raditi iznémumi, vai ta vairs ir principiala
pieeja? Turklat varbut valsts apvérsums tiesi ir politiski loti taisnigs, ka ari
parasti tas nemaz neapdraud visas kopienas loceklu dzivibas.

Pirmas nopietnas novirzes no principialas pieejas vérojamas (lai gan
tas nedaudz iesaktas nodala par navessodu) ceturtaja nodala par karu, kas
ir viena no aizraujo$akajam nodalam. Taja autore atzist tiesibas uz pasaiz-
sardzibu, noraida principialu pacifismu un par labako risindjumu uzskata
taisniga kara teoriju ar dazam korekcijam un papildinajumiem (301. Ipp.).
Tas gan nenozimé, ka autore neapzinatos kara graujoso ietekmi uz dzivi-
bas aizsardzibas principiem un ar pasaizsardzibas tiesibam saistitas prob-
lemas. Turpat tiek pieminéts, ka neizbégama individa dzivibas trivializacija
ir “viens no nopietnakajiem argumentiem pret karu” (261. Ipp.). Ta¢u Ag-
nese Irbe tik un ta izvélas taisnigu karu ka labako risinajumu.

Uzskatu, ka, nemot véra $i jautdjuma pretrunigumu, to tomér varétu
atrisinat ari principiali citadi. Kara gadijuma, atkariba no ta, kura — uzbru-
c&ja vai aizstavja — dziviba ir ta, kas tiek principiali aizsargata, atbilde at-
skiras. Ja uzbrucéja dziviba ir pamata labums, kuru ar noluku nedrikst
atnemt, ja “nedrikst darit launu, lai panaktu labu” (177. Ipp.), un tramvaja
dilemmas pareizais atrisindjums ir nedarit neko (55.-56. Ipp.), tad no so
principu piemérosanas tikpat labi izrietétu atzina, ka ne tikai individs, bet
ari kopiena, iesaistoties kara, nedrikst aizstavéties. Slgiet, ka ieprieks
ieviesta principialitate un cieSanu mérisanas noraidijums to pat pieprasitu.
Turklat uzturét principialitati attieciba uz uzbrucéju, iepazistoties ar kadu
citu gramata aprakstitu teoriju, nemaz nebatu nekas neiespé&jams.
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Saja jautajuma ir interesanti izsekot lidzi autores ideju attistibai laika
gaita, vél 2018. gada vasara Zana Lipkes memoriala nolasitaja lekcija
“Etisko sistemu vésturiska izpéte. Teorijas, intuicijas, pieméri”* Agnese
Irbe atzina, ka isti nezina, ka vértét nevardarbigas pretosanas stratégiju,
ta¢u gramata jau ir iespéjams iepazities ar pamatojumu $is stratégijas no-
raidijumam, turpat ari pievienota atruna, ka to tomeér nepieciesams apdo-
mat, jo “par spiti daudzkart nosoditajam ekstrémismam un pragmatisma
trakumam, tiesi gandijisms un nevardarbiga pretosanas pédéjo simt gadu
laika ir bijusi parsteidzosi iedarbiga visur vai gandriz visur, kur kads to ir
mégindjis mérktiecigi istenot dzive” (274. Ipp.).

Raugoties uz $o uzbrucéja un aizstavja vienlaicigas principialas dzivi-
bas aizsardzibas neiesp&jamibu, vélreiz apdomasim, kapéc ir nepiecieSsama
visaptvero$a un principiala pieeja un universalu, beziznémumu likumu ie-
viesana? Katrs nonavésanas gadijums var tikt un parasti ari tiesa tiek iz-
skatits individuali. Pieméram, angloamerikanu tiesu sistémas
“normativajiem tiesibu aktiem ir otrskirigaka tiesibu avotu nozime salidzi-
najuma ar tiesnesu raditajiem tiesu precedentiem” (Balodis 2004, 131).
Varbut ari pastav paris iznémumi, kas lauj cilvekam saglabat tiru sirdsap-
zinu, pat ja vins§ ir rikojies pretéji nepieladzamajam dzivibas aizstavibas
principam viena vai otra veida, ka tas ir militara iebrukuma vai navessoda
izpildisanas gadijuma. Un $ie iznémumi ari patieam paradas Agneses
Irbes gramata. Varbut drizak butu japienem, ka neizbégami pastav tragis-
kas étiskas dilemmas, kuraim tomér nav hierarhiski labaka risindjuma ari
attieciba uz dzivibas aizsargasanu? Ka gramata “Smillas jaunkundzes
sniega izjuta” saka galvena varone: “Vini sava apzina dzivo sprieguma starp
nesavienojamam pretrunam, nedz noejot dibena, nedz meklgjot vienkar-
Sotus risindjumus” (Hegs 2018, 191).

Neraugoties uz universilas principialitates neiespé&jamibu vairakos as-
pektos, §1 gramata uzruna gan ar drosmigiem secindjumiem, gan taisnigaka
risinajuma mekléjumiem, gan spé&ju paradit, ki idejas tiek novestas lidz
likumsakarigam iznakumam. Jaatzist, ka butu sarezgiti izveidot alternativu

* https://www.youtube.com/watch?v=InSitm6aKOU Agnese Irbe pievérsas nevar-
darbigas pretosanis stratégijas apskatam, sakot ar 30. minati.
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universalu teoriju, kadu pieprasitu autores izvéléta pieeja. LasiSanas gaita
radusos iebildumus lielakoties konsekventi novedot lidz galam un lietojot
ka universalus likumus, nakas nonakt pie citam neétiskam alternativam,
pieméram, bez pretosanas pielaut savas valsts okupaciju, nogalinat “apgra-
tinosus” cilvékus, laut atdzimt nacismam u. tml. Proti, recenzija izteiktie
iebildumi norada uz vienotas teorijas konsekvences trakumiem un iespé-
jamiem paraléliem risinajumiem. Tacu jaunas étikas teorijas, kas noraida
tiSu, ar iepriekséju noluku veiktu uzbrukumu cilvéka dzivibai visos gadiju-
mos bez iznémuma, aizsakums ir vértéjams atzinigi.

Nosléeguma jateic, ka gramata ir originala un fundamentala. Autore
veiksmigi norada uz tiem morales aspektiem, kurus cilvéki médz
nepamanit, ja priek$plana izvirzijusi izvairiSanos no cie$anam vai moralo
relativismu. To, cik postmoderni ievirzitajam cilvékam kaitinosi un tomeér
neapejami ir Agneses Irbes étiskie spriedumi, var novérot ari filozofa Arta
Sveces §is gramatas recenzija izskanéjusaja, étikas konteksta pat nedaudz
bérniskigaja jautajuma “Kapéc man vienkarsi neignorét pienakumu? Kapéc
man $adas smagas situicijas jarikojas atbilstosi saviem vai universalas
moriles principiem? Galu gala — es to [ignorét pienakumu — K.P.] vien-
karsi varu!” (Svece 2024). Tomer, lasot gramatu, diezgan driz klast skaidrs,
ka morali pareiza riciba nekad nebus viegls uzdevums, pat ja izlemsim
nonakt pie tis postmoderna veida. Ta joprojam prasis drosmi. Ja, var ne-
nosodit un lidzjutigi raudzities uz cilvékiem, kuri neievéro dzivibas
aizsardzibas principus aiz bailém, no sipém vai gratibam, ta¢u nevar ne-
cienit un neapbrinot tos, kuriem par spiti bailém izdodas tos ievérot. Un
pavisam neiespé&jami ir vinus saukt par amoraliem.
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RELATIVELY PROTECTED LIFE. A REVIEW OF
AGNESE IRBE’S BOOK “PRINCIPLED ETHICS OF
HUMAN LIFE PROTECTION”

The article reviews Agnese Irbe’s monograph “Principled Ethics of
Human Life Protection” (2023) and its hypothesis about life as a funda-
mental good. Within the framework of this article, attention is paid to the
moral status of suicide and self-defense, as well as the necessity of princi-
plism in resolving ethical questions. The author’s interpretation of various
life threats is evaluated. Agnese Irbe is a classical philologist and publicist
whose philosophical views are partly based on ideas expressed by Aristotle,
Thomas Aquinas, and Immanuel Kant, as well as natural law theory. Sev-
eral previous reviews of this book have led to this present review’s authors
speculations that criticism of the fundamental protection of human life is
related to a postmodern understanding of human life’s significance.

'The author’s in-depth knowledge of linguistics has allowed her to
create a literary text with precise and clear formulations. The democratic
approach to the reader, who may not have a background in philosophy or
previous knowledge about the issues discussed in the book, is commendable.

One of the most important assertions made in the book is that for a
living being, there is only one fundamental good - life. Without life, all
other goods cannot function. “If such a hierarchy is not established, then
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it must be acknowledged that all goods are equal and can exclude each
other. From this, it could be concluded that one person’s well-being is as
valuable as another person’s life” (p. 42).

'The book uses classical logic and eliminates premises considered “un-
reasonable” or “inconsistent.” Unreasonableness as a decisive argument is
also associated with the theory of universal natural law. Although Agnese
Irbe does not use natural law and metaphysical arguments in her book, the
reader should know its primary precepts of it to better understand the
underlying logic.

The problems of book evaluation arise in the context of 20th-century
postmodernism, which has axiomatically entrenched pluralism, relativism,
and disbelief in metanarratives at the level of philosophical ideas. Thus, the
book could be considered narrow-minded unless the reader is convinced
of the irrational nature of the postmodernist approach. The postmodernist
approach can be recognized in the review “Tendentious Life Protection
Ethics?” by R. Bebriss, published in the online magazine “Satori”.

The author does not examine death per se but focuses on the ethical
aspects of deliberate killing. Accepting the author’s premise of life as a
fundamental good and suftering as an insufficient reason for ending it, it
is possible to turn to the issues of life protection described in the book,
which represent both the history of ideas and personal convictions, con-
textualized within the modern approach to the value of life. Although the
book dialectically operates from the positions of deontology and virtue
ethics, it critically examines other normative ethical approaches as well.

Some questions arise about the mutually binding interpretation and
comparisons of various forms of death used in the book (abortion, eutha-
nasia, capital punishment, war victims, animal killing) with murder. Ex-
amining each case as one aspect of a broader logical universal system to
resolve the ethical dilemmas associated with it is undoubtedly the most
valuable philosophical contribution of the book.

Despite the impossibility of using a principled approach in some mat-
ters, this book appeals with bold conclusions, the pursuit of fair solutions,
and the ability to demonstrate how ideas are brought to logical
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conclusions. It must be acknowledged that it would be quite challenging
to create an alternative universal theory following the approach chosen by
the author. Possible objections to this theory used as universal laws lead
to unethical alternatives, such as surrendering to the occupation, killing
burdensome individuals, the rebirth of Nazism, etc. The objections ex-
pressed in this article try to point out some inconsistencies of the princi-
pledness and possible parallel solutions. Still, the ethical theory that rejects
intentional attacks on human life in all cases without exception is fully
applicable.

Keywords: Agnese Irbe, ethics, principles, life, capital punishment, just war



DZordzs Edvards Murs

IDEALISMA ATSPEKOSANA

Tulkotaja ievadvardi

Lasitays atri apjautis, ka teksts nav ieceréts ka atspekojums jebkam. las ir
analitiskas, kritiskis domdsanas triecienbelziens (tour de fomz), lai ipasi
akcentétu filozofiskas refleksijas argumentativi pieradoso, uz parbaudamiem
Sfaktiem wvai jegpilniem iepriekspienémumiem balstito iedabu. 1a autors ir
Dzordzs Edvards Murs — britu filozofs, viens no analitiskas filozofésanas,
ikdienas apzinas (commnon sense) un valodfilozofiskds manieres iedibinatijiem
un ilglaicigs tas veidotays. 2023. gada apritéja 150 gadi kops vina dzimsanas.

Masdienu idealisms — ja tas vispar pauz kadus secindjumus par pasau-
les esamibu ka tadu — apgalvo, ka pasaule ir gariga. Saja apgalvojuma
saskatu divas lietas, kuram pievérsama uzmaniba. Sis lietas, neatkarigi no
ta, kada ir attieciga sacijuma preciza nozime, bez Saubam, ietver divas ide-
jas — pirmkart, ka pasaule ir kaut kas loti atskirigs no ta, ar ko més ikdie-
niski saskaramies, un, otrkart, ka tai piemit loti daudzas ipasibas, kas
neskiet passaprotamas. Krésli, galdi un kalni, liekas, tie visi ir atskirigi no
mums pasiem. Ja tiek apgalvots, ka visas pasaules esamiba ir gariga, ar to
acimredzot domgjot, ka ta ir daudz lielaka méra mums lidziga neka parasti
domajam, idealists vélas apgalvot, ka $ie priek§meti kaut kida nozimé ne-
pavisam nav nedzivi vai ka tiem nav apzinas, lai ari, protams, tiesi tadi tie
izskatas. Un es nedomaju, ka vina valoda ir ipasi nejauka veida maldinosa;
drizak var pienemt, ka vin$ patiesi tic, ka visi Sie priek$meti loti atskiras
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no ta, par kadiem tie skietas. Un vel, otrkart, kad idealists apgalvo, ka tie
ir garigi, vins $aja apziméjuma ieklauj daudzas atskirigas ipasibas. Apgal-
vojot, ka viss Universs ir garigs, tiek domats ne tikai tas, ka §im Universam
kaut kada nozimé piemit apzina, bet ka vinam piemit tas, ko més atpazis-
tam sevi ka augstako apzinas formu. Ka tam ir saprats, mérktieciba, ka tas
nav mehanistisks. Parasti visas §adas ipasibas tiek paustas attieciba uz Uni-
versu. Vispar var sacit, ka fraze “realitate ir gariga” mudina domat un pauz
parliecibu, ka Universam piemit wvisas tadas ipasibas, kuras padara to pa-
riku par lietam, kas Skietas nedzivas; ja tam pat nepiemit precizi visas
ipasibas, kadas piemit mums, tam piemit ne tikai viena, bet ari vel kadas
citas, kas, atbilstosi tiem pasiem étikas standartiem, var tikt uzskatitas ne
tikai par lidzvértigam, bet ari par augstvértigakam neka tas, kuras ir masu
riciba. Kad sakam, ka Universs ir garigs, més domajam, ka tam piemit
diezgan daudz briniskigu ipasibu, kuras atskiras no ipasibam, kadas ierasti
piedévéjam zvaigzném vai tasitém un apakstasitém.

Es pievérsu uzmanibu $im divam idejam ta iemesla dél, ka, iegrimstot
diskusijas smalkumos, més dazkart atstdjam bez ievéribas to milzigo plaisu,
kada vérojama starp idealistisko skatijumu un parasto, ikdienisko pasaules
redz&jumu, ki ari nenoveértéjam, cik daudzas un dazadas filozofiskas pro-
pozicijas idealistam butu nepieciesams pieradit. Man skiet, ka, pateicoties
tiesi So atskiribu lielajam mérogam, ka ari lielajam skaitam visdazadako
lielisko ipasibu, kadas idealists piedévé Universam, jautajums par to, vai
idealisms ir patiess, klast par loti interesantu jautdjumu. Tacu, kad sakam
argumentéti diskutét par to, sliecamies aizmirst, cik daudz dazadu jauta-
jumu $e ieklaujami, un pienemam, ka, ja kadai no pusém izraditos taisniba
viena vai otra gadijuma, varétu uzskatit, ka tadéjadi uzvaréta visa cina. Es
to saku, lai netiktu domats, ka kaut viens no argumentiem, ko izvirzisu $aja
apceréjuma, butu pietieckams atspékosanai vai ka neviena manu argumentu
atspékosana nebutu pietickama, lai pieraditu $o patiesam loti interesanto
un svarigo propoziciju: ka realitate ir gariga. Tapat vélos darit zinamu, ka
nedomiju, ka jebkas, ko saciSu, butu kaut pasa niecigakaja veida ieceréts
ka pieradijums tam, ka realitiate nav gariga. Es nepavisam nedomaju, ka
batu iespéjams atspékot kaut vienu no daudzajaim nozimigajam
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propozicijam, kas ietvertas apgalvojuma par realitates garigumu. Cik man
zinams, realitate var but gariga, un es no visas sirds ceru, ka ta tada ir. Tacu
pienemu, ka idealisms ir plass termins, kas ietver sevi $o loti interesanto
atzinumu, bet lidzas tam ari veselu rindu argumentu, kuri, domajams, ir ne
tikai pietiekami, bet gan nepieciesami, lai pieraditu attiecigo tézi. Patiesi, es
domiju, ka muasdienu idealisti noskirami, galvenokart likojot péc daziem
raksturigiem argumentiem. Téze, ka realitate ir gariga, raksturo daudzus
teologus, tacu attieciga viedokla dél vini diezin vai butu dévéjami par ide-
alistiem. Turklat, ka man skiet, ir arT daudzas tadas personas, kuras nepa-
visam nebutu saucamas par idealistiem un kuras lolo noteiktas raksturigas
atzinas, nepavisam necensoties, ka ar to butu pietickami, lai pieraditu tik
varenu secinajumu. ST iemesla dél mani interesé tikai idealistiskie argu-
menti. Un ja kads idealists uzskata, ka nekadi argumenti nemaz nav vaja-
dzigi, lai pieraditu, ka realitate ir gariga, es nepavisam nebusu atspekojis
vina viedokli. Tacu, es uzbruksu vismaz vienam argumentam, kas, péc
manas labakas parliecibas, atzistams par tadu, kas savu uzskatu aizstavésa-
nai nepiecieSams wvisien idealistiem. Un vél vélos noradit, ka $adai
procedurai ir zinamas prieksrocibas. To pauzu apgalvojuma, ka, ja mana
argumentacija ir skaidra, pamatota, jedziga, idealisms bus atspékots. Ja
varu atspékot vienu atsevisku propoziciju, kas ir batisks un nepieciesams
solis argumentacija, tad, lai ari visi paréjie argumenti ir labi, basu pieradi-
jis, ka idealistu secinajumam nav gluzi nekida pamata. ledomasimies, ka
musu riciba ir §ida argumentu virkne: ja A ir B un B ir C,un C ir D, tad
no tas izriet secinajums, ka A ir D. Sada argumentacija, lai ari B ir C un
C ir D, tas var but pilnigi patiess, tomér, ja A ir B ir aplams, masu riciba
nav lielaka pamatojuma apgalvot, ka A ir D, tapat ka gadijuma, ja visi tris
argumentacijas soli batu bijusi aplami. No ta patiesam neizriet, ka apgal-
vojums A ir D ir aplams, gluzi tapat ki no ta neizriet atzinums, ka neviens
cits arguments nevarétu pieradit, ka tas ir patiess. Tacu §adas argumentacjas
ietvaros tas klast par vistirako iepriekSpienémumu, kuru nebalsta nekada
evidence.Tadejadi es lieku prieksa uzbrukt propozicijai, kura, péc manam
domam, atrodas tikko ka aprakstitajas attiecibas saistiba ar secinajumu, ka
realitate ir gariga. Es nenoliedzu, ka var bat iemesli, lai domatu, ka tada ta
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ir, tacu vélos pieradit, ka viens no iemesliem, uz kuriem, péc manas viscie-
sakas parliecibas, balstas visi paréjie Idealistu argumenti, ir aplami. Manis
péc tie var but arkartigi izdomas bagati un patiesi. Tadu ir loti daudz un
tie médz but visai dazadi. Idealisti lieto plasu argumentu klastu, lai piera-
ditu vienus un tos pasus svarigos secinajumus. Dazi no tiem, iespéjams, var
but pietiekami, lai pieraditu, ka B ir C un ka C ir D, tacu, ja — ka es cen-
tiSos pieradit — vinu A ir B ir aplams, vinu secindjums A ir D paliek tikai
un vienigi patikams pienémums.

Es nevélos noliegt, ka naksana klaja ar patikamiem un iesp&jami pa-
tiesiem pienémumiem varétu tikt uzltkota ka filozofijas istena sutiba, tacu
pienemu, ka jédziens idealisms ir pamatoti lietojams vien tados gadijumos,
kuros ir klatesoss noteikts argumenticijas daudzums, tadas argumenticijas,
kura jausama vélme izteikties jégpilni, sajedzigi.

Tadejadi §1 saceréjuma priekSmets ir gauzam neinteresants. Pat, ja es
pieradisu savu tézi, es nebasu pieradijs itin neko visparéju par Universu.
Maniem argumentiem nebus pat visattalaka ietekme uz $o svarigo jauta-
jumu: vai realitate ir vai nav gariga. Vienigais, ko vélos, — nonakt pie pa-
tiesibas kada cita lieta, kura pati par sevi ir gluzi triviala un maznozimiga
un no kuras — ciktal varu spriest un ko centisos paradit — nevar tikt izdariti
nekadi secinajumi par jautdjumiem, kurus més visi tik loti gribam uzzinit.
Vieniga nozimiga lieta, ko uzturu spéka attieciba uz mana pétijuma
priek$metu, ir tada, kas neskar tikai idealistus vienus pasus, bet ta ir ari
filozofijas un psihologijas klada, un §is kladainas domasanas dél vini izda-
rfjudi — vai nu pamatotus vai nepamatotus — visai negaiditus, gana spécigus
un interesantus secinajumus. Turklat nepavisam neceru, ka manai argu-
mentacijai butu pat §ada nozime. Ja tiem butu $ada nozime, tad no tiem
patiesam butu secinams kas tads, kas izraditos vienlidz graujoss ka
sensudlimam, ta agnosticismam un idealismam, jo itin viss, kas lidz §im
sacits, aizstavot $adas nostadnes, butu tikpat vértigs ka pienémums, ka
Meéness iekSpusé majo himéras. Ja vien netiktu atrasti kadi jauni, lidz §im
nezinami iemesli, no ta butu secinams, ka visas svarigikas filozofijas ma-
cibas ir pelnijusas gluzi tadu pasu attieksmi ka pret visneattistitako me-
Zonu ticgjumiem. Es tapéc domaju, ka mans pétijums visai nopietni skars
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jautajumu par to, kadi ir masu zemes/i ticet arkartigi interesantam atzinam,
tacu nevaru vien pietieckami akcentéti uzsvért, ka tas gluzi nekada veida
neskars jautajumu par to patiesumu.

Visai triviala propozicija, kuru gatavojos aplikot, ir §ada: esse ir percipi.
St ir loti ambigvioza propozicija, kura — tada vai citada nozimé — ir diez-
gan izplatita nostadne. To, ka viena noteikta nozimé ta ir loti butiska ide-
alismam, es patlaban atstasu pienémuma forma. Es centiSos paradit, ka $i
téze ir aplama jebkura nozimé, kada ta jebkad tikusi lietota.

Tacu vispirms butu lietderigi noradit, kadas attiecibas, péc mana
ieskata, $1 téze ir ar idealistu argumentaciju. Jebko, ko varat patiesi predicét
par esse, jis varat tikpat patiesi predicét attieciba uz percipi. Sis, mana
ieskatd viena vai otrd nozimeé, ir nepiecieSams solis argumentacijai, kas
pamatoti saucama par idealistisku un — vél jo vairak — tas lidz §im vienmeér
ticis piedavits, lai sasniegtu idealistiskus secindjumus.

Ja esse ir percipi, tas vienlaikus ir tas pats, kas sacit, ka viss, kas ir giis-
tams pieredzeé (un §is apgalvojums savukart noteikta nozimé ir ekvivalents
sacijumam, ka jebkas, kas ir esos$s), ir kaut kas mentals, apzina esoss. Tacu
§1 nav ta nozime, kada idealistu secindjumiem nepieciesama, apgalvojot, ka
Realitate ir mentala. Idealistiskais secindjums ir, ka esse ir percipere. Tadgjadi
neatkarigi no ta, vai esse biis percipi vai ne, bus vajadziga talaka un cita
veida diskusija, lai paraditu, vai ta ir vai nav percipere. Un vél — pat ja esse
ir percipere, bus nepieciesams liels daudzums turpmaku agumentu, lai
paraditu, ka tam, kas ir esse, piemit ari vél citas augstakas mentalas ipasibas,
kuras tiek apzimétas ka garigas.

St iemesla dél es saciju, ka jautajums, kas izvirzits apspriesanai, proti
— vai esse ir vai nav percipi, ir pilnigi nepietickams, lai vai nu pieraditu, vai
nepieraditu to, ka realitate ir gariga. Tacu domaju, ka jebkur§ arguments,
kads jebkad lietots, lai paraditu, ka realitate ir gariga, ir izsecinats — vai nu
pamatoti, vai nepamatoti — no tézes, kura esse ir percipere kalpojusi par
vienu no premisam. Un ari §i téze nekad nav tikusi pasniegta ka pieradita.
Iznemot gadijumus, kad ta lietota ka premisa apgalvojumam, ka esse ir
percipi. Argumenti, kadi lietoti §im otram nolakam, ir labi zinami. Tiek
sacits, ka, ta ka viss, kas ir esoss, ir pieredzams, gistams pieredzé, un ta ka
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dazas lietas ir tadas, kiadas neparadas attiecigajam individam, tam vismaz
butu jabut kadas citas butnes pieredzéjuma dalai. Vai ari ta: ta ka kada
objekta esamiba nepieciesami implicé kadu subjektu un ta ka visai pasaulei
butu jabut kaidam objektam, mums jastatas to prieksa ka tadu, kas piederigs
kadam subjetam vai subjektiem gluzi tada pasa nozimé ka viss, kas ir masu
pieredzésanas objekts, piederigs mums. Un ari veél ta: ta ka doma ir visas
realitites batibas dala, més varam to statities prieksa ka tadu, vinpus kuras
vai kuras sastava ka tas butibas dala atrodams musu garam lidzigs gars,
kurs doma, tadejadi garam sava objekta sveicinot garu. Es nepulésos
iedzilinaties $ada domu gajiena atbilstiba, tas, nenoliedzami, butu prasijis
plasu diskusiju. Vélos vienigi apradit, ka, lai ari cik pareizs butu §ads domu
gajiens, tacu, ja esse nav percipi, tas atrodas tikpat talu no pieradijuma, ka
realitate ir gariga, ka gadijuma, ja $is pieradijums ari butu aplams.
Tomeér: vai esse ir percipi? Saji propozicija ir tris ambigviozi termini,
un man jasak noradot visai atskirigas lietas, kas ar dazam no tam domats.
Vispirms siaksim ar percipi. Patlaban §i termina jéga mus varétu parak
nesatraukt. Dro§i vien, ka sakotnéji tas noziméja tikai ,sajuta’, tacu es
negribétu $aja zina nodarit pari modernajiem idealistiem — tiem idealistiem,
kuri $o apziméjumu pelnijusi bez kadam piebildém —, apgalvojot, ka vini
saka esse ir percipi, saprotot ar percipi tikai un vienigi sajatas. Gluzi pretéji,
es viniem pilnigi piekritu, ka, ja esse vispar butu percipi, tad percipi jasaprot
ta, lai taja ieklautos ne tikai sajutas, bet ari tie cita veida mentalie fakti,
kurus sauc ,domas”. Un, lai ari esse ir vai nav percipi, uzskatu, ka tas ir §
filozofiska virziena, kuram piederigi modernie idealisti, labakais pienesums,
ka vini ir pastavéjusi uz to, lai akcentétu ,domu” un uzsvértu tas nozimibu.
Iepretim sensualismam un empirismam, vini paudusi pareizu viedokli.
Tacu musu mérkis nav kaveéties pie noskiruma starp sajatu un domu, jo, lai
ari kados aspektos §is divas lietas atskiras, tas vieno vismaz tas, ka tas abas
ir apzinas formas, vai ari, lietojot patlaban modé eso$o vardu, tas abas ir
pardzivosanas dala. Tadéjadi, lai ko ari esse ir percipi varétu nozimét, tas
vismaz nozimé to, ka viss, kas ir esoss, tiek pardzivots. Un ta ka es vélos
uzturét spéka tézi, ka, ja tas ir pat aplami, jautdjums par to, vai tas tiek
pardzivots ar sajutu vai domas, vai ar abu lidzeklu palidzibu, no mana
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viedokla, tam nav gluzi nekadas nozimes, ir irelevants. Ja tas pat vispar
nebutu pardzivojams, tas nevar but nedz domas objekts, nedz sajutas
objekts. Vienigi tad, ja esamiba ieklauj sevi ,pardzivojamibu”, jautdjums
par to, vai taja iesaistaimas sajitas un domasana vai abas divas, klast aktuals.

Tapéc es ladzu, lai turpmakaja izklasta percipi tiek saprasts ka tas, kas
attiecas tikai uz to, kas ir kopigs sajatam un domam. Nesen publicéta
raksta (International Journal of Ethics, October, 1902) ta autors sniedz
iespéjami skaidri izklastitu viedokli par esse ir percipi nozimi, ciktal tas
attiecas uz percipi. ,Es centiSos paradit — saka Teilora kungs — ka tas, kas
padara jebkura fakta dalu realu, nevar but nekas cits ka §is fakta dalas
neatdalama klatbutne sajutiska pieredzé.” Es ar prieku konstatéju, ka Tei-
lora kungs ir mani apgadajis ar definitivu apgalvojumu, ka §i ir idealisma
pamatpremisa. Mans saceréjums vismaz atspekos Teilora kunga idealismu,
ja tas vispar kaut ko atspekos; jo es centiSos paradit, ka tas, kas padara kadu
lietu realu, nekada gadijuma nevar but kadas jutekliskas pieredzes,
sajutamibas neatdalams aspekts. Tacu, lai ari Teilora kunga apgalvojums ir
skaidrs attieciba uz percipi, tas ir arkartigi ambigviozs citos aspektos.
Tomer es atstasu $o jautdqjumu pardomam vélakam laikam, lai patlaban
pievérstos nakamajai aplukojama apgalvojuma ambigyvitatei, ko pauz esse
ir percipi. Ko gan nozimeé $i kopula? Kas gan varétu tikt domats, sakot, ka
esse ir percipi? Ir tikai tris nozimes, kuras §adam apgalvojumam varétu
piedévét, lai tas butu patiess, un muasu riciba ir tikai tris $adas nozimes un
no §im trim nozimém jaizvélas tikai viena, lai apgalvojums batu nozimigs,
vErd nemams. Sis apgalvojums var ietvert varda ,esse” lietojumu, lai tas
neapzimétu neko citu ka tikai to pasu, ko vards ,percipi”, tie gluzi vien-
karsi ir divi vardi, kas apzimé vienu un to pasu lietu, lai tas, ko domajam
ar esse, ir absolati identisks tam, ko domajam ar percipi.

Domaju, ka man nav japierada, ka princips esse ir percipi $aja gadijuma
nav vérsts uz varda definicijas sniegSanu; ja tas ta butu, ta butu arkartigi
neveiksmiga definicija. Tacu tadejadi paliek tikai divas iespgjas, un otra ir
tada, ka, ja ar to nav domats esse, lai ari nebudams absolati identisks tam,
kas tick domats ar percipi, vienlaikus ieklauj to ka savas nozimes dalu. Ja
sada ir ,esse ir percipi” nozime, tad teikt, ka lieta ir reala, batu kas cits neka
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teikt, ka ta tiek sajusta, pardzivota. Sakot, ka ta ir redla, nozimétu, ka ta ne
tikai tiek sajusta, bet ar1 vé/ ko citu. , Tikt sajustai” butu analitiski bitiski
realitdtei, taCu ta nebltu visa §1 termina nozime. No fakta, ka lieta ir reala,
més nevaram secinat, atbilstosi pretrunu likumam, ka attieciga lieta tiek
pardzivota, jo pédéja gadijuma ta butu da/a no ta, kas tiek domats pirmaja
gadijuma. Tacu no fakta, ka lieta tikusi pardzivota, més nevarésim secinat,
ka ta ir reala. Jo no fakta, ka lietai piemit viens no realitatei butiskiem
atributiem, neizriet secindjums, ka tai piemit kads cits vai citi atributi.
Tadgjadi, ja saprotam esse ir percipi $ada — otraja nozimé, mums vajadzétu
noskirt #77s dazadas lietas, kas no §ada apgalvojuma izriet. Vispirms tas
sniedz varda “realitate” definiciju, apgalvojot, ka ar to apzimé kadu no
veselumu sastato§am dalam, veseluma, kura ka dala ietilpst kas tads, kas
tiek domats ar ,percipi”. Otrkart, tas pauz, ka ,tikt pardzivots” ir dala no
kada noteikta veseluma. Abas §is propozicijas var but patiesas, tacu jebkura
gadijuma es nevélos disputét par tam. Patiesiba es nedomiju, ka vards
yrealitate” tiktu biezi lietots, ieklaujot sava nozimé ,percipi”, bet es nevélos
stridéties, aplakojot §i varda nozimes. Un tas, ka daudzas lietas, kas tiek
sajustas, pardzivotas, ir ari kaut kas cits, ka iespéja tikt pardzivotam attie-
cinama uz noteiktiem veselumiem; tas, protams, nav apsaubams. Tacu
vélos noradit uz ko citu — neviena no §im propozicijim nav nozimiga, ja
més tai nepievienojam #reso. ,Reals” ir pateicigs vards, lai apvienotu vienota
veseluma atributus, kadi dazkart paradas; tas nav palu veérts, lai censtos
izdarit kaut cik nopietnus secinajumus no $adiem apgalvojumiem. Misu
princips varétu vien nozimét, ka gadijuma, ja kadai lietai piemit percipi, ka
ari citas kvalitates, kas piederigas esse, mums nekadi nebutu iespéjams se-
cinat, ka ta tiek pardzivota, iznemot to, ka musu riciba jau batu propozicja,
ka ta tiek pardzivota un ka tai piemit vél kaut kas vairak. Lidz ar to, lai
apgalvojumam, ka percipi veido dalu no veseluma, tadéjadi domajot reali-
tati, ir kada nozime, tad tam janozimeé, ka veselums ir organisks, vismaz
taja nozimé, ka citas sastavdalas nevar pastavét bez tam.

Nosauksim §is citas sastavdalas par x. Propozicija, ka esse ietver percipi
un ka tadejadi percipi iespéjams izsecinat no esse, varétu bt nozimiga
vienigi tada gadijuma, ja ar to domats apgalvot, ka percipi var inferét no x.
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Vienigais $i jautdjuma nozimigums — vai viss esse ieklauj dalu no percipi —
ir tadéjadi atkarigs no jautdjuma, vai $i x dala ir nepiecieSami saistita ar
attiecigo percipi dalu. Un §i ir tresa iespéjama nozime apgalvojumam, ka
esse ir percipi; un, ka tagad redzam, §1 ir vieniga nozimiga nozime. Esse ir
percipi apgalvo, ka visur, kur vien jums ir x, jums ir ari percipi, ka jebkam,
kam piemit ipasiba x, piemit ipasiba, ka tas tiek pardzivots. Un, ja ir ta, ka
es pauzu, értibas labad butu vélams, lai jus man lautu lietot terminu ,esse”,
lai apzimétu tikai x vienu pasu. Es nevélos tadéjadi izraisit jautdjumu, vai
tas, ko meés parasti domajam ar vardu ,reals”, ieklauj vai neieklauj sevi gan
percipi, gan x. Mani gluzi apmierinatu, ka manis sniegta ,esse” definicija,
apziméjot x, tiktu uzlukota vienigi ka patvaliga verbala, vardiska definicija.
Vai tas ir $adi vai ne, vienigais interesantais jautajums ir — vai x var tikt
izsecindts no percipi, un man gribétos to izteikt sada veida: vai percipi var
inferét no esse? Tikai ludzu saprast, ka tad, kad saku esse, $is termins
turpmakaja izklasta neieklaus percipi, tas apzimés vienigi to, ka x, ko
idealisti, iesp&jams, pilnigi pamatoti ieklauj lidzas percipi sevis lietotaja
termina esse. Viniem nikas atzit, ka ir tads «, lai nepadaritu savu propoziciju
par absolitu tautalogiju, un ka no $§1 x percipi var tikt izsecinats, lai
nepadaritu to par pilnigi neaugligu analitisku propoziciju. Vai vienu pasu
§adu x vajadzétu vai nevajadzét saukt par esse, tas nav disputésanas verts
jautdjums; par ko ir vérts disputét — par to, vai percipi ir nepieciesami
saistits ar x. Tadéjadi esam atklajusi ambigvitati — esse ir percipi kopula, lai
paraditu, ka $is princips apgalvo, ka divi atskirigi termini ir sava starpa
saistiti tada veida, ka vienam no tiem, ko nosaucu par esse, piemit tada
ipasiba, ka tas tiek piedzivots. Sis princips apgalvo, ka pastav nepieciesama
saite starp esse, NO vienas puses, Un percipi, no otras puses. Sie abi vardi
apzimé sava starpa atskirigus noteiktus terminus, un esse apzimé terminu,
kura tas, ko apzimé ar percipi, nav ieklauts. Tadgjadi, lietojot esse ir percipi,
esam ieguvusi nepiecieSamo sintétisko propoziciju, kuru esmu apnémies
atspékot. Un jau talit varu pazinot, ka, tadéjadi saprasta, ta nav atspékojama.
Ja idealists izvélas apgalvot, ka §1 ir gluzi vienkarsi passaprotama patiesiba,
man atliek vien sacit, ka man tas nepavisam ta neskiet. Ta¢u man liekas,
ka neviens ideilists nekad nav uzturéjis speka $adu domu. Kaut gan i
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nozime — ka divi atkirigi termini ir savstarpéji saistiti — ir vieniga nozime,
kuru var piedévét ,esse ir percipi”, lai tas butu patiesi nozimigs, svarigs. Tam
var but bat ari cita nozime, ja tas vélas but par svarigu nepatiesibu. Es
domaju, ka idealisti pauz $o svarigo nepatiesibu. Vini neuztver to, ka, ja esse
ir percipi ir patiess, tad ta ir #ikai un vienigi passaprotama, sintétiska
patiesiba; vini vai nu identificé to ar, vai ari izvirza par iemeslu citai
propozicijai, kurai jabut nepatiesai, jo ta ir paSpretruniga. Ja vini ta
nedaritu, viniem butu jaatzist, ka tas bijis pilnigi nepamatots pienémums.
Un, ja vini atzist, ka tas bijis nepamarots, es nedomaju, ka vini uzturétu
speéka apgalvojumu, ka vinu patiesiba ir evidenta, acimredzama. Esse ir
percipi tani nozimeé, kada es to esmu interpretéjis, patie$am var but patiess,
es to nevaru noliegt. Bet, ja §1 nozime ir skaidri aptverta, tad neviens, péc
maniam domam, neuzskatitu, ka ta ir patiesa. Redzéjam, ka idealistiem
nepieciesams apgalvot, ka jebkas, kas tiek pieredzéts, tads ir ari nepieciesami
pieredzams. Un parasti So doktrinu vini pauz, sakot, ka ,,pieredzes objekts
nav iespéjams bez subjekta”.

Lidz $im esmu centies apradit, kadai batu jabut §i apgalvojuma nozi-
met, lai tas butu uzskatams par nopietnu patiesibu. Tagad es centios pa-
radit, ka tam var but svariga nozime, kas ir nepatiess, jo ir paspretrunigs.

Filozofijas vésturé ir labi zinams, ka nepiecieSamiba vispar, bet jo ipasi
tajos gadijumos, kad tiek sacits, ka pretéjais nav iedomajams, tiek parasti
uzskatita par analitisku, tada nozimé, ka apgalvojumi, kas to noliedz, ir
paspretrunigi. Tadejadi pirms Kanta parasti tika uzskatits, ka daudzas pa-
tiesibas ir pieradamas ar vienu pasu pretrunu likumu. Tadgjadi §i ir klada,
ko filozofi visai viegli pielava. Ari kop$ Kanta daudzi to turpinajusi pielaut,
tacu man 8kiet, ka daudziem idealistiem, kuri pa istam pelnijusi So apzi-
méjumu, kluvis par modes lietu apgalvot, ka patiesiba ir analitiska un sin-
tétiska vienlaikus. Mani neinteresé daudzi $adas ricibas céloni; iespéjams
ar, ka dazadas sakaribas $adam apgalvojumam var bat noderiga un patiesa
nozime. Tacu, ja vardu “analitisks” saprotam ta, ka tikko defingjam, proti
— ka tas, kas tiek pieradits ar pretrunu likumu vienu pasu, ir skaidrs, ka, ja
»sintétisks” nozimé to, kas nav pieradams ar $o vienu pasu, neviena patie-
siba nevar but vienlaikus analitiska un sintétiska. Proti, man skiet, ka tie,
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kuri apgalvo, ka patiesiba var bat abéjada, un tomér uzskata, ka ta tas ir
$aja, ka ari citos gadijumos. Patiesi, butu pavisam divaini, ka tik vésturiski
nozimigu jédzienu ka ,analitisks” un ,sintétisks” dala tiktu pilnigi atmesta,
jo ipasi tapéc, ka més nesastopamies ar skaidri izteiktiem gadijumiem, kad
ta tiek atmesta pilnigi. Tada gadijuma varétu domat, ka modernos idealis-
tus butu iespaidojis viedoklis, ka noteiktas patiesibas var tikt pieraditas ar
vienu pasu pretrunu likumu. Atzistu, vini skaidri deklaré, ka vini to nevar,
tacu ar to nekadi nebus pietiekami, lai pieraditu, ka vini pasi vienlaikus
nedoma, ka vini to var, jo ir loti viegli piekopt divus savstarpéji pretrunigus
viedoklus. Tapéc es piedaviju uzskatit, ka idealisti uztur $o attiecigo dok-
trinu saistiba ar subjekta un objekta attiecibam pieredzéjuma ietvaros
tadel, ka vini doma, ka ta ir analitiska patiesiba $aja ierobezotaja nozimé,
ka ta pieradama ar pretrunu likumu vienu pasu.

Es propongju, ka idealists uzskata, ka objekts un subjekts ir nepiecie-
$ami saistiti, un rikojas $adi tadel, ka vispar nespé¢j saskatit, ka tie ir zazrs
pats par sevi, ka tie ir divi. Kad vins doma par ,dzeltens” un kad doma par
,dzeltenuma sajutu”, vin$ nesaskata, ka vispar otraja gadijuma ir vél kaut
kas cits, kas nav pirmaja. Ja tas ir ta, noliegt, ka dzeltenums jebkad var
pastavét dzeltenuma sajutas, ir gluzi vienkarsi noliegt, ka dzeltenums
nekad nevar but kas cits neka tas, kas tas ir, jo dzeltenums un dzeltenuma
sajuta ir absoluti identiski. Apgalvot, ka dzeltens ir nepieciesams pieredze-
juma objekts, ir tas pats ka apgalvot, ka dzeltens ir nepieciesami dzeltens
— tas ir pilnigi identiskas propozicijas un to var pieradit ar vienu pasu
pretrunu likumu.

Protams, $i propozicija vienlaikus implicé ari to, ka pieredze galu gala
ir kaut kas atskirigs no dzeltenuma, pretéja gadijuma nebutu pamata uz-
skatit, ka dzeltens ir sajuta. Attiecigais arguments tadéjadi gan apgalvo,
gan noliedz, ka dzeltens un dzeltenums ir atskirigi. Ar to ari tas tiek pie-
tiekama meéra atspékots. Tacu, $o pretrunu viegli palaist garam, jo, lai ari
citos gadijumos esam parliecinati, ka ,pieredze” kaut ko nozimeé un ka ta
ir kaut kas arkartigi svarigs, tani pasa laika neesam skaidri aptvérusi, 4o tas
nozimé, un tadéjadi katra atseviska gadijuma varam neievérot tas klat-
batni. Fakti nonik misu uzmanibas loka ka sava veida antinomija:
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pieredzéjums ir kaut kas unikals un atskiras no visa ka cita, un zaluma
pieredzé&jums ir gluzi neatskirams no zaluma. Tas ir divas propozicijas, kas
abas nevar but patiesas. Idealisti, kas atzist abas $is tézes, var glabties, sakot
argumentaciju ar dazam sakaribam no vienas tézes, ar citam sakaribam —
no otras.

Tacu, es labi apzinos, ka daudzi idealisti noraiditu ka pilnigi nepama-
totu apvainojumu, ka vini nespéj veidot noskirumu starp sajatu jeb ideju,
un to, ko es sauksu par tas objektu. Un jaatzist, ka ir daudzi idealisti, kuri
ne tikai implicg, tapat ki més visi to daram, ka zalums ir atkirigs no za-
luma sajutas, bet tiesi uzsver 8o atskiribu ka savas sistémas svarigu sastav-
dalu. Varbat, ka vini tikai butu ar mieru apgalvot, ka $is abas lietas veido
neatdalamu vienumu. Tomer vélos paradit, ka daudzi no viniem, kuri lieto
sadu frazi un kuri atzist So distinkciju atskiribu, nav tadél atbrivojami no
apvainojuma, ka vini to noliedz. Jo pastav noteikta musdienu filozofu vide
plasi izplatita doktrina, kas loti vienkar$as redukcijas cela skietami apgalvo,
ka divas atskirigas lietas gan ir, gan nav atSkirigas. Tiek apgalvota atskiriba,
bet tani pasa laika ari apgalvots, ka lietas, kas ir atskirigas, veido ,,organisku
vienumu”. Tacu, veidojot $adu vienumu, tiek uzskatits, ka darpus attiecibam
starp abam katra no $im lietam nebutu tada, kada ta ir. Tadejadi aplukot
tas katru par sevi nozimé veidot nelegitimu abstrakciju.

Atzina par to, ka pastav ,organiski vienumi” un ,nelegitimas abstrak-
cijas”, $ada nozimé tiek uzlikotas par modernas filozofijas lieliko iegu-
vumu. Tacu, kada gan $iem terminiem ir pievienota nozime? Abstrakcija
ir nelegitima tad un tikai tad, kad censamies veidot apgalvojumu par da/u,
par kaut ko abstraktu, atrautu, atdalitu no pargja; tas ir patiesi tikai attie-
ciba uz to vienumu, kam §i dala ir piederiga. Un varbut butu lietderigi
paradit, ka ta to nevajadzétu darit. Tacu praktiskais $i principa lietojums
un tas, kas, iespéjams, tiek atzits par ta nozimi, ir kas tads, kas loti liela
méra butu uzlukojams par pilnigi pretéju tam, kas butu uzskatams par
noderigu. Sis princips tiek lietots, apgalvojot, ka noteiktas abstrakcijas ir
visos gadijumos nelegitimas; ka, /ai ari ko jis censaties pateikt par to, kas ir
dala no organiska vienuma, tas, ko jus apgalvojat, var but patiess par $o
vienumu. Un ta vietd, lai tiktu atzits par noderigu patiesibu, tas ir
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nepieciesami aplams. Jo, ja vienums var, faktiski tam wvajag but aizvietoja-
mam ar dalu visas pozicijas un visos nolukos, tas var notikt tikai tapéc, ka
vienums ir absolati identisks ar dalu.

Tadejai, ja mums saka, ka zal§ un zaluma sajita ir noteikti atskirigas
lietas, bet tani pasa laika nav atdalamas vai ka ta bus nelegitima abstrak-
cija, ja aplikosim vienu dalu neatkarigi no otras, tad $ie uzstatijumi tiek
lietoti, lai paustu, ka, lai ari divas lietas ir atSkirigas, tacu jas ne tikai varat,
bet jums ari vajag izturéties pret tam ta, it ka tas nebutu atskirigas. Daudzi
filozofi atzist $o atskiribu, tomeér, sekojot Hégelim, drosmigi pastav uz
savam tiesibam nedaudz neskaidra izteiksmes forma ari noliegt to. Orga-
niska vienuma princips, lidzigi ka ari kombinéta analize un sintéze parasti
tiek lietota, lai aizstavétu paradumu izturéties pret abam no divam pretru-
nigam propozicijam, kad vien tas izradas izdevigi. Saja, ka ari citos
jautajumos Heégela galvenais pienesums filozofijai uzsléjis tada veida apla-
mibu, no kuras filozofi un, péc visa spriezot, ari liela dala pargjas cilvéces,
kluvusi atkarigi. Nav nekads brinums, ka vinam ir sekotdji un apbrinotaji.

Lidz $im esam paradijusi — kad idealists uztur speka nodeldéto ,esse ir
percipi”, vinam vajag, lai tas butu patiess, ka $is princips nozimé, lak, ko:
viss, ko pieredz, ir tads, ko wajag pieredzét, pardzivot. Turklat esmu ari
paradijis, ka vinam zespéjams $o propoziciju pasniegt ka iemeslu tadai pro-
pozicijai, kura bus aplama tapéc, ka ta ir paspretruniga.

Tacu $aja vieta es gribétu ieturét krietnu pauzi savas argumentacijas
gaita. Meés redzéjam, ka ,.esse ir percipi” izmanto divus terminus, kas atski-
ras viens no otra tada pasa veida ka ,zals” atskiras no ,salds”; ta, ka viss, kas
piederas vienam, piederas ari otram; tadéjadi tick apgalvots, ka ,esamiba”
un ,pieredzésana”, "pardzivosana” ir nepiecieSami saistiti, ka viss, kas ir
esoss, ir ari pardzivots. Un atzistu, ka §ada nostidja nav tiesa veida atspeko-
jama. Bet es uzskatu to par aplamu. Un vél esmu apgalvojis, ka ikviens, kas
saskata, ka ,.esse” un ,percipi” ir tikpat atskirigi ka ,zal§” un ,salds”, nepavi-
sam nebutu lielaka méra gatavi ticét, ka viss, kas ir esoss, ir ari pardzivojams
pieredze, neka uzskatit, ka viss, kas ir zals, ir ari salds. Esmu paudis, ka
neviens neuzskatis, ka ,esse ir percipi”, ja vins redzétu, cik liela méra esse ir
atskirigs no percipi. Tacu So tézi es atstaSu bez pieradijuma. Esmu
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apgalvojis, ka visi tie, kuri tic, ka ,esse” ir ,percipi”, identificé So tézi ar
paspretrunigu propoziciju vai izmanto to par pamatu $adai propozicijai.
Tacu ari $o apgalvojumu netaisos pieradit. Es vienigi centiSos paradit, ka
dazas propozicijas, kuras, mana ieskata, tiek §adi lietotas, ir aplamas. To, ka
tadas ir aprité un ka bez tam attiecigais viedoklis esse ir percipi ari netiktu
pienemts — tas man tapat jaatstdj nepieradits.

Tapéc turpinajuma pariesu no gluzi neinteresanta jautdjuma ,Vai esse
ir percipi” pie vél mazak interesanta un $kietami nerelevanta jautajuma ,kas
ir sajata jeb ideja?” Mes labi zinam, ka ziluma sajata atskiras no zaluma
sajutas. Tapat ir skaidrs, ja abas ir sajutas, tam ir kaut kas kopigs. Kas ir tas,
kas tam ir kopigs? Un kada veida sis kopigais elements ir sasaistits ar abu
sajutu dalu, kura tas atskiras?

Es sauksu $o kopigo elementu par ,apzinu”, necensoties pateikt, kas
sadi nosaukta lieta ir. Tadéjadi jebkura sajuta ir divi atskirigi termini:
»apzina”, attieciba pret kuru visas sajatas ir lidzigas, un ari vél kaut kas cits,
attieciba pret ko viena sajuta atskiras no otras. Batu érti, ja jis man atlautu
saukt So otro terminu par sajutas ,objektu”; un ari $o terminu pagaidam
izmantot, necensoties skaidrot, ko es ar $o vardu saprotu.

Tadeéjadi mums katra sajata ir divi noskirami elementi, viens, kuru es
saucu par apzinu, un otrs, ko saucu par apzinas objektu. Ta tam vajadzétu
but, ja ziluma sajutai un zaluma sajutai, lai ari tas kada viena aspekta at-
skirigas, ir kas lidzigs cita aspekta; zilumam ir viens sajatas objekts un
zalumam cits, un apzina, kas abam sajatam ir kopiga, katrd no tam ir at-
skiriga. Taclu, ejot talak, dazreiz ziluma sajuta var but mana prata un daz-
reiz tas tur nav. Un, ka tagad zinam, ka ziluma sajuta ieklauj sevi divus
dazadus elementus, proti apzinu un zilumu, rodas jautajums, vai tad, kad
pastav ziluma sajuta, vai ta ir apzina, kas ir, vai zilums, kas ir, vai abi divi
ir esosi. Vismaz viena lieta ir skaidra, proti, ka visas §is tris alternativas
atkiras viena no otras. Tadgjadi, ja kads apgalvo, ka sacit,,zils” ir tas pats,
kas sacit ,gan zils, gan apzina pastav”, vins izdara kladu, kas ir paspretru-
niga klada. Un vél kada lieta ari ir skaidra, proti, ka tad, kad pastav sajuta,
vismaz apzina ari noteikti pastav, jo, ja es saku, ka ziluma un zaluma saja-
tas abas pastav, es, saprotams, domaju par to, kas abam ir kopigs, kas tads,
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kura dé] abas saucam par sajutam un pastav attieciba uz abam. Vieniga
atlikusi alternativa ir tada, ka vai nu abas pastav vai ka apzina pastav viena
pati. Tadéjadi, ja kads mums saka: ziluma esamiba ir tas pats, kas ziluma
sajutas esamiba, vins izdara kladu, tadu kladu, kas ir papretruniga. Jo vins
apgalvo wai nu to, ka zilums ir ta pati lieta, kas zilums kopa ar apzinu, vai
ka ta ir ta pati lieta, kas apzina viena pati. Lidz ar to — identificét vai nu
,Zils”, vai jebko citu ar to, ko esmu nosaucis par sajutu ,0bjektu” ar atbilsosu
sajutu, ir visos gadijumos pielaut paspretrunigu kludu. Tas ir tapat ka iden-
tificét dalu ar veselumu ka dala tas ir, vai ar kadu citu $i pasa veseluma
dalu. Ja mums censas iestastit, ka apgalvojums ,zils pastav” bis bezjégas, ja
vien ar to nedomajam, ka ,ziluma sajita pastav”, sacitais noteikti ir aplams
un paspretrunigs.

Ja mums teic, ka apgalvojums, ka zilums nav iedomajams bez sajutas,
tad runatajs, lietojot $o ambigviozo izteikumu, drosi vien grib mums darit
zinamu ko tadu, kas ir paspretruniga klida. Jo més varam un mums vaja-
dzétu iedomaities ziluma esamibu ka kaut ko gluzi noskirtu no sajutas
esamibas un iztéloties, ka zilums varétu pastavét un tomér ziluma sajatas
nebutu. Attieciba uz sevi varu teikt, ka es to ne tikai varu iedomaties, varu
ar iedomaties, ka tas ir patiess. Tapéc vai nu $is briesmigais apgalvojums
par neiesp&jamibu nozimé to, ka ir aplams un paspretrunigs, vai nu tas ari
nozimeé tikai to, ka faktiski zilums nekad nevar eksistét, ja vien tani pasa
laika nepastav ari ziluma sajuta.

Saja argumenticijas vieta neslépsu savu viedokli, ka neviens filozofs
lidz §im laikam nav spéjis izvairities no ieprieks minétas paspretruniguma
kladas, ka visinteresantakie idealisma un agnosticisma secindjumi sa-
sniegti, vienigi identificéjot zilumu un ziluma sajatu; ka esse ir ticis uzska-
tits par percipi tikai tapéc, ka tas, kas ir pieredzams, ticis uzskatits identisks
tam, par ko $is pieredzéjums bijis. Drosi vien pielaujams, ka Bérklijs un
Mils sadi kladijusies. Tas, ka to pasu dara modernie idealisti, ceru, klas
acimredzams talaka izklasta gaita. Tapéc, lai mana argumentacija butu ie-
spéjami parliecinosaka, es talit pat pievienosu divus pieradijumus jeb lie-
cindjumus. Pirmais no tiem — valoda mums nepiedava iespé&ju apzimeét
tadus objektus ka ,zils” un ,salds” citada veida, ka nosaucot tos par sajatam.
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Ta butu acimredzama valodas normu parkapsana, ja nosauktu tas par “lie-
tam” vai ,objektiem”, vai ,terminiem”. Un, lidziga veida, masu riciba nav
dabisku iespéju apzimét tadus ojektus ka ,kauzalitate”, ,identitate”, ka
vienigi nosaucot tos pa ,idejam” vai ,nojégumiem”, vai ,konceptiem”. Ne-
pavisam neskiet, ka, ja filozofi agrak butu skaidri noskirusi sajutu vai ide-
jas no ta, ko esmu nosaucis par to objektiem, tad pédéjiem nebutu dots
atsevisks nosaukums. Tie vienmer lietojusi to pasu vardu §im divam ,lie-
tam” (ja man atlauts ta teikt) un tadejadi pastav neliela iespéja, ka vini
domajusi, ka §is , lietas” nav divas un atskirigas, bet gan ir viens un tas pats.
Un ir loti labs iemesls, kapéc vini ta domajusi — proti, kad més vérsamies
introspekcija un censamies noskaidrot, kas ir ziluma sajuta, ir loti viegli
iedomaties, ka masu prieksa ir atsevisks termins. Terminu ,zils” ir viegli
atpazit, tacu otru elementu, kuru esmu nosaucis par ,apzinu”, to, kas zi-
luma sajatai ir kopigs ar zaluma sajutu, ir krietni gratak nofiksét. To, ka
daudzi cilvéki to vispar neatskir, uzrada fakts, ka ir tadi laudis, kas ir ma-
terialisti. Un vispar tas, kas padara zila sajutu par mentalu faktu, skiet
mums griti tverams: liekas, ka, lietojot metaforu, rodas iespaids, ka tas ir
caurspidigs, — més lakojamies uz to un neredzam neko citu ka zils; més
varam tikt parliecinati, ka tur ir kaut kas, bet, kas tas ir, — to, man $kiet, vél
neviens filozofs nav skaidri stadijies prieksa.

Tacu tadéjadi esam novirzijusies no argumentacijas témas. Tas, ko es
lidz $im esmu centies paust — katra sajutuma vai ideja janoskir divi ele-
menti: ,,objekts” jeb tas, kura dé] viens sajutums vai ideja atkiras no otra
sajituma, un ,apzina” jeb tas, kas ir abiem kopigs, — tas, kas tos padara par
sajutumiem jeb mentaliem faktiem. Ja tas ir ta, seko secindjums, ka tad,
kad pastav sajatums jeb ideja, mums jaizvélas starp alternativam, ka pastav
vai nu objekts viens pats, vai apzina viena pati, vai ka abi pastav; un es
paradiju, ka viena no $im alternativam, proti, ka tikai objekts viens pats
pastav, nav uzturama spéka tapéc, ka to izslédz fakts, ka tas, ko vélamies
apgalvot, protams, ir, ka pastav mentals fakts. Speka paliek jautajums: vai
abi divi pastav, vai pastav tikai apzina viena pati? Un uz o jautajumu lidz
sim tikusi sniegta viena vispariga atbilde, proti, ka abas eksisté. Sada at-
bilde izsecinama no lidz $im pienemtas analizes — par attiecibam starp to,
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ko esam nosaukusi par ,objektu” un ,apzinu” jebkura sajatuma vai/jeb
ideja. Tiek uzskatits, ka tas, ko es nosaucu par objektu, ir gluzi vienkarsi
sajutamibas vai idejas ,saturs”. Un tiek ari uzskatits, ka katra no Siem ga-
dijumiem vienmer iesp&jams noskirt divus un tikai divus elementus: faktu,
ka pastav sajutums, jusana jeb pieredze, un to, kas ir sajatams, pardzivo-
jams, pieredzams.

Par sajutumu vai ideju tiek sacits, ka tie veido veselumu, kura mums
janoskir divi “neatdalami” aspekti — ,saturs” un ,esmiba”. Es centiSos para-
dit, ka $ada analize ir aplama, un $aja noluaka nepieciesams jautat ko tadu,
kas var $kist visai neparasts jautajums, proti — kas tiek domats, sakot, ka
kada viena lieta ir kadas citas lietas saturs? Sadu jautajumu parasti neuz-
dod, itin ka visiem tas butu saprotams. Tacu ta iemesla deél, ka vélos uztu-
rét speka tézi, ka ,zils” nav ziluma sajatuma saturs un, vél jo ipasi tapéc, ka
parasti §ada analizé ir izlaists ziluma sajutuma vissvarigakais elements,
man nepieciesams izskaidrot precizi tiesi, kas ir tas, ko es gatavojos noliegt.

Ko gan nozimeé sacit, ka lieta ir citas lietas ,saturs” Vispirms vélos nora-
dit, ka ir pilnigi pamatoti un pareizi sacit, ka ,zils”ir kadas zilas pukes dala jeb/
vai saturs. Tapéc, ja més lidz ar to apgalvojam, ka tas ir ziluma sajutuma dala
vai saturs, més vienlaikus apgalvojam, ka tas atrodas saistiba ar citam vai jeb-
kadam i veseluma dalam, kadas tas atrodas ar citam zilas pukes dalam; un
més apgalvojam tikai to; més nevaram censties apgalvot, ka tam ir jebkadas
attiecibas ar ziluma sajutumu, kuras tam nav ar zilu puki. Un ki més redzéjam,
ka zila sajatumam ir vismaz viens elements lidzas zilumam — proti, to, ko
saucu par ,apzinu’, kas padara to par sajutumu. Tadéjadi lidz $im esam pau-
dusi, ka zils ir sajatuma saturs, un vienlaikus ari apgalvojam, ka tam attieciba
pret apzinu ir tadas pasas attiecibas, kadas tam ir attieciba pret citam zilas
pukes dalam. Tiesi to més apgalvojam un neko vairak. Jautajuma par to, kadas
patiesiba ir attiecibas starp zilu un zilu puki, kuru dél saucam pirmo par otras
“satura” dalu, es nevélos iedzilinaties. Manam nolukam pietickami kalpos at-
zina, ka tas ir visparéjas attiecibas, par kadam parasti rundjam par lietam un to
ipasibam, un ka §is attiecibas ir tadas, ka, sakot, ka lieta eksisté, implicéjam, ka
attiecigas ipasibas ari eksisté. Lietas sazurs ir tas, par ko més apgalvojam, ka zas

eksisté tad, kad sakam, ka $i lieta eksiste.
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Tapeéc tad, kad par zilu tiek sacits, ka tas ir dala no “ziluma sajatuma’
satura, pédgjais tiek tverts ta it ka tas butu veselums, kas veidots tiesi tada
pasa manieré ka jebkura cita lieta”. Atbilstosi $adam viedoklim “zila saja-
tums” atskiras no zilas krellites vai zilas bardas gluzi tada pasa veida ka
abas pieminétas lietas atskiras viena no otras; zilas krellites atskiras no
zilas bardas tada veida, ka pirmas veidotas no stikla, otras materials ir mati,
un ,zila sajatums” ir atskirigs abos gadijumos, jo stikla vai bardas vieta ir
apzina. Attiecibas starp zilu un apzinu tiek prieksstatitas ka tadas, kas ir
pilnigi vienadas ka attiecibas starp zilu un stiklu vai matiem; visos tajos
gadijumos tas ir attiecibas starp ipasibu un Zezu.

Es tikko ki saciju, ka ziluma sajatums tika analizéts ,saturd” un ,esa-
miba”, un zils tika dévéts par ziluma idejas pasu sazuru. Se pastav ambig-
vitate un, iespé&jams, ari kluda, kurai pieskar$os vien garamejot. Termins
ysaturs” var tikt lietots divas nozimés. Ja lietojam ,saturs” ka ekvivalentu
tam, ko Bredlija kungs sauc par ,#0”, ja tadéjadi domajam visu, par ko saka,
ka tas eksisté, apgalvojot, ka kada lieta pastav, tad zils nekadi nav ziluma
sajutuma pats saturs. Dala no sajutuma satura §ada nozimé ir tas otrais
elements, ko esmu nosaucis par apzinu.

Si sajutuma analize, nodalot ,zilums” un ,saturs”, no vienas puses, un
tikai vienu pasu esamibu, no otras puses, ir noteikti aplama, jo Seit més
atkal sastopamies ar paspretrunigo identifikaciju starp ,zils pastav” un ,zi-
luma sajutums pastav”. Tacu ir vél kada cita nozime, kada pamatoti var
sacit, ka ,zils” ir zila sajutuma istenais saturs — proti, tada nozime, kura
ysaturs”, lidzigi ka eidos, tiek pretstatits ,substancei” vai ,matérijai”. Jo ele-
ments ,apzina’, kas kopigs visiem sajatumiem, var tikt uzskatits un no-
teikti tiek uzskatits par sava veida sajituma ,substanci”, un katra atseviska
sajutuma ,saturs ~ gluzi vienkarsi apzimé to aspektu, kura viens sajatums
atskiras no otra. Sada nozimé var sacit, ka ,zils” ir sajatuma istenais saturs.
Tacu tada gadijuma analize, lietojot ,satura” un ,eksistences” jédzienus, ir
vismaz maldinosa, jo jédziena ,eksistence” ieklauj to, kas pastav sajatuma
un nav zils.

Tadéjadi masu riciba patlaban ir visparpienemts viedoklis, ka zils ir
saistits ar ziluma sajatumu vai ar ideju ka tas saturu, un atzina, ka, lai §is
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viedoklis butu patiess, tam jainozimé, ka zils ir dala no ta, par ko tiek sacits,
ka tas eksisté, kad sakam, ka sajutums eksisté. Sacit, ka sajutums eksiste,
pastav, nozimé teikt, ka zils pastav/eksisté un ka apzina, vai nu saucam to
par substanci kaut kam, attieciba pret ko, zils ir istenais saturs, vai saucam
to par kadu citu satura dalu, ari eksisté. Jebkurs sajutums vai/jeb ideja ir
»lieta”, un tas, ko nodévéju par tas objektu, ir §is lietas ipasiba. Siir ta
olieta”, ko turam prata, domajot par mentalu attélu. Més prieksstatam
mentalu attélu ta, it ka tas attiektos uz to, ka attéls tas ir (ja attieciga lieta
vispar eksiste), gluzi tada pasa veida ka attéls spoguli attélo to, ko tas at-
spogulo. Abos gadijumos sastopamies ar satura identitati, un attéls spoguli
atskiras no atttéla apzina/prata vienigi tani zina, ka viena gadijuma attéla
veidotdjs ir ,stikls” un otraja gadijuma ta ir apzina. Ja attéls ir par zilu,
netiek prieksstatits, ka $is ,saturs” saistits ar apzinu kaut kada citadaka
veida neka attiecibas ar stiklu; tas tiek uzlukots #ikai ka saturs. Un, nemot
vera, ka sajutumi un idejas visas tiek uzlakotas ka §is deskripcijas veselumi
— lietas prata, jautdjums — ko més zinam? tiek uzskatits par identisku jau-
tajumam: kads gan mums ir iemesls uzskatit, ka arpus prata pastav lietas,
kuras atbilst tam lietam, kuras atrodas ieks$pusé?

Vélos paradit: mums nav iemesla domat, ka vispar ir tadas lietas ka
mentali téli, lai domatu, ka zils i dala no zila sajutuma satura, un, ja pat
mentali téli pastavétu, nekads mentals téls un nekads sajatums jeb/vai
ideja nebutu tikai Sida veida lieta; ka ,zils”, pat ja butu dala no zila saja-
tuma vai idejas attéla satura, butu vienlaicigi saistits ar to gluzi citadaka
veida un ka $is otrais attiecibu elements, kuram parasti tradicionalaja ana-
lizé nepievérs véribu, ir vienigais, kas vispar padara zila sajatumu par men-
talu faktu.

Pareiza sajutuma vai idejas analize ir $ada: kopgjais elements visiem
sajutumiem/idejam un tam, ko esmu nosaucis par ,apzinu”, patiesiba ari ir
apzina. Sajutums faktiski ir kaut ka zinasanas vai ,apzinasanas”, vai ,par-
dzivosanas” atsevisks gadijums. Kad zinam, ka pastav ziluma sajatums, tad
zinam, ka pastav apzinasanas, apjausmas fakts. Un §i apzinasanas nav vien-
karsi, ka lidz §im esam radijusi, ka tai tadai vajadzétu but, kaut kas pats par
sevi un pilnigi atSkirigs un unikals, kaut kas pilnigi atskirigs no zila; tam
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piemit ari pilnigi atSkirama un vienreizéja saistiba ar zilu, tada saistiba, kas
nav lietas un substances saistiba ar satura dalu vai vienas tas dalas saistiba
ar citu satura dalu.

St attieciba ir gluzi vienkardi tada, par kaidu més domajam jebkura
,zina$anas” gadijuma. Ja jusu apzina ir ,zinasana” par zilu, tas nav ta, ka
jusu apzind ir ,lieta” vai attéls, kura saturs butu zils. Apzinaties/apjaust zila
sajutumu nav apzindties mentalu télu — par kadu ,lietu”, kuru veido zils un
vel kads cits elements ka lietu veidojosa sastavdala tada pasa nozimé, kada
zils ir zilas krellites sastavdala. Tas nozimé apjausmu par zila apzinasanos,
un abos gadijumos apzinasanas/apjausma tiek lietota viena un tani pasa
nozimé. Sis elements, ka redzéjam, ,satura” teorija tick noteikti palaists
garam; §1 teorija pilnigi neievéro faktu, ka zila sajutuma pastav $i unikala
attieciba starp zilu un kadu otru sastavdalu. Un mana téze ir tada, ka $i
neievéro$ana nav fikai izteik§anas pavirsiba; ta rodas tapéc, ka, lai ari filo-
zofl atzinusi, ka, lietojot vardu apzina, tiek domats kaut kas atsevisks, vini
nekad nav izveidojusi skaidru koncepciju par to, kas $is kaut kas ir. Vini nav
spé&jusi vienlaikus ietvert prata fo un zi/u un salidzinat $os abus lielumus
tada pasa veida, kada vini var salidzinat zi/u un za/u.

Tas noticis iepriek§ minéto iemeslu dél, proti — tamdel, ka tani bridi, kad
nofikséjam savu uzmanibu uz apzinu, lai redzétu, kas ta pati par sevi ir, ta
skiet paziidam; skiet ta it ka masu prieksa ir tukSums. Kad censamies intro-
spektivi tvert ziluma sajatumu, viss, ko varam redzét, ir zils, otrs elements ir
gluzu ka caurspidigs. Tomeér to var atpazit, ja lukojamies vérigi un ja zinam,
ka jabat kaut kam, kas mekléjams. Mans galvenais uzdevums $aja sadala bija
pacensties, lai lasitdjs to saskatitu, tatu man ir sajuta, ka mani panakumi
bijusi diezgan bédigi. Ja nu ta ir, ka zila sajutums ieklauj sava analize lidzas
zilam vél ari unikalu elementu ,apjégsme” un §i elementa unikalo saiti ar
zilu, varu skaidrak pasacit, ko biju domajis, izvirzot divas skaidri norobezo-
jamas propozicijas: ka zils drosi vien nepavisam nav dala no sajatuma satura
un ka, pat ja tas ta batu, tas vienalga nebutu sajatums par zilu gadijuma, ja
zilumam § butu vieniga attieciba ar So sajutumu. Pirmo hipotézi var tagad
izteikt, sakot, ka, ja ta ir patiesa, tada gadijuma tad, kad pastav ziluma saju-
tums, pastav ziluma aprveriana; var iebilst pret §adu izteikumu, tacu tas
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izsaka tiesi to, ko vajadzétu domat un kas tiek domats, sakot, ka zils ir, $aja
gadijuma, apzinasanas vai pieredz&juma sazurs.

Vai tad, kad man ir ziluma sajatums, mana apzinasanas vai aptvérums
ir tadgjadi zils, par to mana introspekcija nedod iespéju drosi parliecina-
ties. Es vienigi neredzu iemesla domat, ka ta ir. Tacu, vai tas ta ir vai ne,
§is punkts nav svarigs, jo tas, ko introspekcija paveic — ta dod man iespéju
izlemt, ka vél kaut kas cits ari ir patiess — proti, ka es apjausu zilumu un,
sadi sakot, es domaju, ka manai apjausanai par zilumu attieciba pret zilu
ir gluzi atskiriga un skaidri izteikta attieciba. Jaatzist, ka mana apjausana
var but gan zila vai tada, kas ir ari par zilu, tacu esmu pilnigi parliecinats,
ka ta ir par zilu; ka tas attieciba pret zilu ir vienkar$a un skaidri izteikta un
dod iespéju noskirt zinasanu par lietu no pasas lietas, patie$am — iespé&ju
noskirt apzinu no matérijas. Un §adu secinajumu varu izteikt atzina, ka tas,
ko saucam par sajutuma sazuru, ir gluzi tas pats, ko sakuma dala saucu par
sajatuma objekzu.

Tacu, ja tas ir ta, kadi secinajumi butu izdarami?

Idealisti atzist, ka reali pastav kadas lietas, par kuram tiem nav jaus-
mas. Vini uzskata, ka ir atseviskas lietas, kuras nav vinu pieredzes neatne-
mama sastavdala, lai ari tas ir kadas pieredzes neatnemama sastavdala. Ejot
talak, vini uzskata, ka dazas lietas, par kuram viniem dazkart rodas ap-
jausma, patiesam eksisté ari pat tad, kad vini tas nejaus. Pieméram, vini
uzskata, ka viniem dazkart ir apjausma par citam apzinam, kas turpina
pastavet ari tad, kad vini tas neapjaus. Tadéjadi vini dazkart apjaus kaut ko,
kas nav vinu pasu pieredzes neatdalaims aspekts. Vini zina dazas lietas, kas
nav tikai vinu pieredzes dala vai saturs. Manas ieprieks izklastitas analizes
mérkis bija paradit, ka tad, kad man ir tikai sajatums vai ideja, fakts ir tads,
ka es apjausu kaut ko, kas vienlaikus un tada pasa nozimé nav manas pie-
redzes neatdalams aspekts.

Apjausma, kas, mana ieskata, ieklaujama sajatuma, ir gluzi tas pats uni-
kalais fakts, kas veido katras zinasanas ka tadas; zils ir tikpat liela méra gan
objekts, gan tikpat maza méra ari tikai tas saturs, tad, kad es to pieredzu ka
visistako un neatkartojamo realako lietu, par kuru man ir apjausma. Tapéc
nav nepiecie$ams jautat — ,ka izklat no §i savu ideju vai/jeb sajatumu loka?”
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Gluzi vienkars$i — ja mums ir sajutums, més jau esam arpus $i loka. Tas
nozimé zinat kaut ko, kas patiesam nav mana pieredz&juma dala, un zinat
to tikpat parliecino$i, ka vispar man iesp&jams kaut ko zinat. Tadgjadi es
domiju, ka neklados, apgalvojot, ka idealisti, iedomajoties, ka jebkam kas
ir, jabut tadam, kas ir nenodalama kada pieredzéjuma dala, uzskata, ka
dazas lietas vismaz ir nenodalama dala no vizu pieredzéjuma. Un noteikti
nav neka tada, par ko vini ir ciesak parliecinati ki par sava pieredzéjuma
nenodalamo aspektu, ka tas, ko vini sauc par savas idejas vai sajutuma
satury. Ja tomér §adi notiek visos gadijumos, vai nu tas ari ir saturs, vai ne,
nebudams pieredzéjuma neatdalima sastavdala, naksies labprat atzit, ka
nekam citam no pieredzes nepiemit $ads neatdalams aspekts.

Tacu, ja més nekad nepieredzam neko tadu, kas nav neatdalams §i
pieredzéjuma aspekts, ka gan varam izdarit secinajumu, ka jebkas, nemaz
nerundjot par izin visu, var but jebkida pieredzéjuma neatdalams aspekts?
Sada skaidra izgaismojuma pienémums ,esse” ir ,percipi” klast pilnigi
nepienemams. Ejot veél talak, péc manam domam, klast redzams, ka
idealista pieredzéjuma objekts ir, ka vin§ to iedomijas, nevis objekts, bet
gan gluzi vienkarsi pieredzé&juma saturs; vai citadak sakot — ja tas patiesam
butu vina pieredzéjuma neatnemams aspekts, ikviens idealists nekad
nevarétu but drosi parliecinats par sevi vai par jebkadu citu lietu. Jo
sajutums attieciba pret savu objektu ir noteikti tadas pasas attiecibas ka
jebkuras citas pieredzésanas attiecibas pret savu objektu. Un, es domaju, ka
$adu visparéju nostaju parasti akcepté pat idealisti. Vini labprat apgalvo,
ka as, ko spriezam vai domajam, vai sajatam, ir attieciga sprieduma vai
domas, vai sajatuma saturs tada pasa veida ka zilums ir ziluma sajatuma
saturs. Talu, ja tas ir ta, tad gadijuma, kad kads idealists doma, ka vin§
apjaus pats sevi vai ari kadu citu, tas td nemaz nevar bat. Faktiski, péc vina
pasa teorijas, vin$ pats un ari citas personas ir tikai apjausmas sazurs, kam
nav apjausmas par itin neko. Viss, ko varam sacit, ir, ka vina ir apjausma,
kura iek/aujas kads noteikts saturs; nekadi nevar but patiesi tas, ka vina ir
apzinasanas par jebko. Un, lidziga veida, vina nekad nebus apjausma vai
nu par faktu, ka vin$ ir vai ka realitate ir gariga. Patiesais fakts, ko vins
apraksta, lietojot $adus jédzienus, ir tads, ka vina esamiba un realitates
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garigums ir apjausmas sazurs, kas neapjau$ neko un tadéjadi nekada zina
ne pati savu saturu.

Un talak — ja viss, par ko vin§ doma, ka to apjaus, patiesiba ir tikai vina
pasa pieredzéjuma saturs, vinam nav nekada iemes/a uzskatit, ka jebkas,
iznemot vinu pasu, pastav; protams, var pielaut iespéju, ka pastav citas
personas; $ads solipsisms nepavisam nebutu nepieciesami patiess; tacu no
ta, ko vin§ uzskata, nekadi nevar secinat, ka solipsisms nav patiess.To, ka
vin$ pats eksisté, protams, varétu izsecinit no vina premisas, ka daudzas
lietas ir vina pasa pieredz€juma, tacu ta ka viss, par ko vin§ doma, ka vins
to apjaus, ir tikai vina apjausmas neatdalams aspekts, §1 premisa nepielauj
nekadus secinajumus, ka jebkas no $§i satura, vél jo vairak — citas apzinas
vispar pastav kada cita veida, iznemot ka vina apzinas neatdalami aspekti,
citiem vardiem — ka dala no vina pasa.

Tiesi sadas sekas un nevis tadas, kadas idealists domajas izrietam,
izsecinamas no vina pienémuma par to, ka pieredz&juma objekts ir tikai
saturs jeb neatdalamais sajatuma aspekts. Tacu, ja més skaidri prieksstatam,
kada daba ir tai specifiskajai atskiribai, ko esmu nosaucis par ,jebka
apjausmu”, ja saredzam, ka ziesi tas ir klateso$s jebkura pieredzéjuma
analizé — siakot no visniecigaka sajatuma lidz visattistitakajai percepcijai
vai refleksijai, un redzam, ka #ies7 57 ir vieniga butiska sastavdala sajutuma
— vieniga lieta, kas ir gan kopiga, gan specifiska visam pieredzém — vieniga
lieta, kas Jauj nosaukt jebkadu faktu par mentalu; un talak — ja atzistam,
ka $ada apjausma vérojama un ka tai visos gadijumos vajag but tadai, ka
tai piemit vai ka tai butu japiemit tadam raksturam, ka tas objekts — tad,
kad més to apjausam, ir tiesi tads pats, kads tas batu, ja ari més to
neapjaustu — tad klast skaidrs, ka galda esamiba telpa saistita ar manu $i
galda pieredzéjumu gluzi tada pasa veida, kada mana pieredzéjuma esamiba
ir saistita ar galda pieredzéjumu. Abos gadijumos mums ir tikai apjausma;
ja més apjausam, ka viens pastav, tie§i tada pasia nozimé apjausam otra
esamibu. Un, ja ir patiesi, ka mans pieredzéjums var pastavét pat tad, kad
man gadds neapjaust ta esamibu, musu riciba ir gluzi tadi pasi iemesli
uzskatit, ka ari galda gadijuma var but gluzi tapat. Tapéc, kad Berklijs
uzskatija, ka vieniga lieta, par ko man ir tie$s pieredz&jums, ir mana pasa
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sajutumi un idejas, vina pienémums bija aplams. Un, kad Kants uzskatija,
ka lietu telpa objektivitate rodama fakta, ka tas ir ,Vorstellungen”, kuri
saistiti sava starpa ar dazadam attiecibam, kas atskiras no tam attiecibam,
kuras sie pasi , Vorstellungen” savstarpéji saistiti subjektiva pieredzéjuma,
tas, ko vins uzskatija, bija vienlidz aplams. Es gluzi tada pasa veida apjausu
materidlu lietu telpa esamibu ka sava pasa sajutas, un zas, ko es apjausu
attieciba uz §im abam sféram, ir viens un tas pats — proti, viena gadijuma
ta ir materiala lieta un otra gadijuma mans sajutums, kas patie$am pastav.
Tadéjadi istenais jautajums attieciba par materialam lietam nebutu vaicat
— kadu iemeslu dél més varétu domat, ka kaut kas pastav azbilstosi musu
sajutumiem?, bet gan: kas dod mums pamatu uzskatit, ka materialas lietas
neeksisteé, jo to eksistenci apstiprina gluzi tadi pasi liecinajumi, kadus sniedz
musu sajutumi? Tas, ka abas §is sféras pastav, var but aplams apgalvojums;
tacu ja ir iemesls apSaubit matérijas esamibu, ka ta ir masu pieredzéjuma
neatnemama sastavdala, tada pati domu gaita neparprotami pieradis, ka
musu pieredze ari nav esosa, jo ari $ai atzinai jabut apjausmas neatnemamam
aspektam. Vieniga sapritiga alternativa atzinumam, ka pastav matérija
gluzi tapat ki gars, ir absoluts skepticisms — viedoklis, ka, péc visa spriezot,
itin nekas nepastav. Visi paréjie pienémumi — agnostiku, ka kaut kas tomér
pastav, gluzi tapat ka idealistu, ka pastav gars, — gadijuma, ja més neticam,
ka pastav matérija, nav pamatoti un ir visrupjaka manticiba.
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