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Redakcijas lapa

eologijas fakultatei bija nepieciesami vairak par

desmit gadiem, lai regulari varetu rikot akadé-

miskas zinatniskas konferences. Pirma konfe-
rence bija veltita islama un kristietibas — divu religiju
un divu kultiru — sadursmei, kuras simbols bija 2001.
gada 11. septembra notikumi ASV 2003. gadi noti-
kusi konference, kura pacéla jautijumu par moderno
religisko izghtibu, pieradija to, ka fakultates zinat-
niska darbiba ir ievirzijusies regulara gultné un ir
spéjiga mobilizét teologus regularam pétniecibas un
akademiskas refleksijas darbam ar ieprieks nospraus-
tiem uzdevarmem. 2004. gads atkal pulcinas teologus
jaunas, étiskas problémas iztirzasanai.

Karteja “Cela” laidiena uzdevums ir atspogu]ot tas
atzinas, kas izskangjusas 2003. gada konference.
Religiskas izglitibas vésturiska refleksija un — uz vés-
tures fona — sodienas stavoklis pasaulé ir atspogulots
Antas Filipsones uzstadijuma raksta. Taja més varam
atklat, ka religiska izglitiba vairs nav salidzinama ar
to, kurn pazina Latvijas vecaka pirmskara paaudze.
Raksturigaka musdienu iezime 1zghtiba ir religiju
vesture, kristietiba kjust par vienu no religijam, kuru
nakas macities, atvelot laiku ari citu lielako religiju
izpéetei,

Laimas Geikinas un vinas igaugu koléges Pille
Valk pienesums raksturo eso3o situiciju divas Balti-
jas valstis. Laimas Geikinas raksts vairak iezimé Lat-
vijas oficidlo politiku un nostaditos mérkus, bet
Igaunijas situacija labak ir redzami sabiedribas
stereotipi attieciba pret religiju. Tie ir parsteidzosi
lidzigi Latvijas ainai.

Cik talu Latvija un Igaunija ir “atpalikusi” vai
“unisond” ar Eiropas Savienibu, kuras locek]i basim
péc daziem ménesiem? Uz $o jautdjumu atbildi dod
Endrja Raita raksts par religiskas izglitibas politiku
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Redakcijas lapa

un stavokli Anglija un Velsa. Vina refleksijas liecina
par to, ka valstiska ateisma situdcija Baltijas valstis
ir forséti ieviesusi tos pasus sterectipus, Kuri pazis-
tami Rietumeiropas sekularajai sabiedribai. Citiem
vardiem sakot, Baltijas valstis nav nekada 1pasa “par-
ejas stavokli”, ka kautrigi pienemts dévét atpalicibu.

Andreja Mirnieka raksts ievada mas skoléna psi-
hologiskaja un pasaules uzskata “mezd” Misdienu
sabtedribas pluralisms izraisa ievérojamu orientacijas
zudumu jaunatné, tas tieksmi novérsties no visam
konstruktivajam izvélem, kuras ir pretrunigas, ne-
skaidras un butiba neko nesolosas. Sabiedriba rapigi
apiet jautdjumu par to, kur ir tolerances un plura-
lisma robezas. Sabiedriba izvairas no jautajuma, vai
pastiav kadi absoluti kritériji, kur ir robeza starp labo
un launo. Visi &ie jautajumi nostdda jaunatni smagas
psihologiskas un vértiborientdciju dilemmas prieksa,
ko jaunpiedavata “pluralistiska” religijas maciba nav
spejiga kliedét.

[zteikti kristigo peziciju piedava P.M. Jerumanis,
rakstot par Bibeles lasisanas filozofiju. Sa raksta kon-
trastéjosa nostddne salidzinadjuma ar to, kura
redzama religiskas izglitibas pasaules norisés, liecina
par dzilam atskiribam sekularas sabiedribas un
Baznicas pozicijas. Skaidrs, ka tada pieeja Bibeles
tekstam, par kadu raksta minétais autors, nav savie-
nojama ar sekularas sabiedribas sausi informative
poziciju religiju macisanas procesa.

2003. gada julija Graca, Austrija notika Eiropas
Teologijas fakultasu konference. éi konference ar
bazam konstatéja to, ka ir 1estajes religiju teologijas
laikmets. Proti, runa ir par to, ka citas religjas uek
prenemtas ka religiskas patiesibas avoti, un ar to ir
teikts, ka kristietiba pat Eiropa vairs nevar pretendet
uz patiesibas standartu. Ta vieta teologiem ir jarisina
jautdjums par citu religiju validumu un pestidanu
caur islamu, budismu un hinduismu. Tas viss atsau-
cEsluz teologisko un religisko izglitibu visu Iimenu
skolas.

2003. gada “Ce]S” satur ari virkni publikaciju, ku-
ras nav saistitas ar izdevuma galveno tematu. No tam
nozimigaka ir Justa Junkula Hermas “Gana’ frag-
menta komentéts tulkojums latviski. Sis teksts bus
paligs Baznicas un teologijas vestures studijas stu-
dentiem un visiem interesentiem. Tulko$anas gaitu
parraudzija Teologijas fakultates docétajs Dr. Dainis
Zeps.

CELS



Anta Filipsone

Konfesionala izglitiba 21. gadsimta

~qodien Latvija publiski tiek apspriesta galvenokart

religiska izglitiba valsts visparizglitojoéajas skolas,

savukart jautajumam par konfesionalo izglitibu un
tas nakotni Latvija tiek veltits mazidk uzmanibas.
Tomer patiesiba $im abam sarunam — par religisko iz-
glitibu valsts skolas un religisko izglitibu baznicas —
biitu jaiet roku rokd un abam bitu janotiek atklati un
publigki, jo tas lield méra iespaido viena otru. Pie-
méram, no ta, cik kvalitativa bas religiska izglitiba
baznicas, bus liela mera atkarigs, cik kvalitativs bas
baznicu pienesums lielaja dialoga par religisko iz-
glitibu visparizglitojosajas skolas. Un otradi, attistot
alternativas pieejas religiskajai izglitibai valsts skolu
vajadzibam, tiek stimuléta ari pedagogiskd doma un
prakse baznicds. Lidz ar to, runajot par religiskas iz-
glitibas nakotni skolas, nevar ignorét to, kas sobrid
notiek izglitibas joma baznicas, it 1pasi atceroties to,
cik Joti briziem §is abas jomas parklajas tik maza
valsti ka Latvija.

Neskatoties uz $adas diskusijas nepieciesamibu, ir
griti sakt runat par konfesionalo izghtibu visparinati,
it ipasi jau ar pasam konfesijam. Katra konfesija ve-
las, lai tiktu atzita un cienita tas autonomija, specifika
un unikalitate, un tade| visbiezak katra konfesija veé-
las runat un nest atbildibu konkréti par sevi.

Runajot par religisko izglitibu Romas katolu
baznica, termins “religiska izglitiba” parasti atri vien
tiek aizstats ar terminu “katehéze” kas radies no
grieku varda *katéhed” — “atbalsoties.” Pirmbaznicas
laikos ar So terminu apziméja apmacibu pirms

CELS
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Kristibas sakramenta pienems$anas.! Sodien katolu
baznica to lieto. lai apziméetu sagatavosanos ari citiem
sakramentiem, pieméram, lestiprinasanas un Lauli-
bas sakramentiem, tadéjadi runajot par "sakramen-
talo katehézi”* Tomér vardu “katehéze” var uzskatit
arl par sinonimu visparigakiem )édzieniem “ticibas
maciba” un “konfesionala 1zglitiba,” jo kato]u izpratne
ticibas macibas mérkis tiesi ir pilna, sakramentala
daliba Baznicas dzive. Atvasinajumi no varda “kate-
héze” ir “katehéts, katehéete” — ticibas macibas skolo-
tajs vai skolotaja, “katehimens” — cilveks, kas sanem
katehézi jeb tiek katehizéts, un “katehisms” - ticibas
macibas rokasgramata.

20. gadsimta ir noticis vairak izmainu katehéze
neka visos iepriekséjos gadsimtos kops Kristus
dzimsanas, kopa nemot. Tiesi §aja gadsimta katehéze
ir piedzivojusi visstraujako attistibu, kura parasti
izce] vairakus posmus. Pagajusa gadsimta sakuma veél
valdija dogmatiska pieeja, kura par galveno katehé-
zes uzdevumu tika uzskatita tradicionalajos katehis-
mos (Kanizija, Bellarmines, Tridentas koncila) atro-
damo jautajumu un atbilzu preciza iegaumésana un
atstastisana. Tomér driz vien, pirms Otra pasaules
kara Vacija sakas psihologiskais posms katehézes
attistiba, kad katehéti saka pielietot katehézes pro-
cesa sava laika pedagogiskas un psihologiskas zina-
$anas. Péc Otra pasaules kara jezuitu hiturgisti Jozefs
Jungmans, un Johanness Hofingers aizsaka kerig-
matisko posmu katehezes attistihas veésture, izvirzot
katehezes centra “kerigmas” jeb Kristus vests kodola
pasludinasanu. Kerigmatiskaja posma katehézes
mérkis bija palidzét katehGmeniem nevis vards varda
iemacities katehismu, bet iegit eksistencialu izpratni
par Dieva miloso planu pasaules pestisana. Vélak
Otra Vatikana koncila tespaida iestdjas antropo-
logiskais jeb pieredzé centrétais posms, kuru
raksturoja 1zmainas attieksmé pret katehumenu: no
pasiva apmacibas sanéméja-objekta katehumens
kluva par aktiva katehézes procesa lidzdalibnieku-
subjektu. Saja posma tika pasvitrota kristigis vésts
“cilvéciba,” ka ari garigas izaugsmes un apmacibas
humanais konteksts. Nakamais, politiskais posms,

Elias, J. A History of Christiun Education (Malabar:
Krieger, 2002), p. 18.

Roebben, B. & De Lange, E. “Faith under Pressure Sac-
ramental Catechesis and the Experience of the Christian
Community.” The Living Light, 2001, Vol. 38, No, 1.

CELS



kurs sakas atbrivosanas teologijas ietekme, papla-
$inaja termina “huminais konteksts” nozimi, ietverot
taja ne tikai individualas personas un katehezes pro-
cesa mikrovides ipatnibas, bet ari socialas, politiskas,
ekonomiskds un kultaras makrovides ietekmi uz
kateh&zes norisi un izvirzitajiem uzdevumiem.”

Gadsimtu mija katehezes attistibas vesture ir
iezimejusies ar pluralistiska posma iestasanos, kura
katehézes teorija un prakse mégina apvienot vértigako
no katra iepriek&éja perioda. Lidz ar to muasdienu
katehezt raksturo formu un metozu dazadiba, ka ani
elastiba, piemérojoties katehimenu vecumam, kulta-
rai, iepriek$éjal sagatavotibali un konkrétajiem ap-
stakliem, kuros norisinas katehéze. Sada dazadiba
palidz katehézes procesa lidzsvarot individualo un
kolektivo; pratu, gribu un jatas; miesu un dvéseli;
atklasmes patiesibas un personigo pieredzi; Svétos
Rakstus, tradicionalas dogmatikas un misdienu teo-
logiju atzinumus. Galvenais princips ir palidzét kate-
hiameniem apzinat un labak izprast savas saknes, iz-
glitojot vipus Baznicas mantojuma, ka ari iegut spar-
nus savam personigajam ticibas lidojumam, palidzot
saskatit Kristus atklasmes jégu musdienas.’

Pirmaja acumirkli varétu likties, ka sadai katehé-
zes formu dazadibail, elastibal metozu izvelé un at-
vértibai katehimenu individudlajam un socialajam
kontekstam vajadzétu nodrosinat misdienu katehezei
vieglakus un atrakus panakumus neka pagatne, kad
ierobezojumi bija daudz stingraki. Tomer, skatoties
praksé, ir jaatzist, ka §ie nebut nav vieglakie laiki
katehézes vésturé. Daudzi teologi un katehézes teo-
rétiki atzimé, ka Rietumos masdienu postmodernisma
laikmeta, kuru parasti raksturo ar tadiem jédzieniem
ka pluralisms, relativisms, sekularizécija, tolerance,
nenoteiktiba, fragmentacija, atsvesinatiba utt.,
Baznica ar savu izglitojoSo misiju zinAma méra atkal
atrodas lidzigos apstak|os ka pirmo kristiesu laikos.”
Ari Sodien vairs nevar palauties uz viennozimigu ap-
kartéjas kultiiras labvelibu, izpratni un atbalstu; ari
5odien Baznica un apkartéja kultira biezi vien runa
dazadas valodas, kaut ari atseviski vardi skan lidzigi;
ari 3odien katehétu darbam ir jabalstas ne tik daudz

Hofinger, J., S.J., “Looking Backward and Forward: Jour-
ney of Catechesis"™-The Living Light, 1984, Vol. 20, No. 4.
Ehas, J. p. 210,

Pieméram, skat. Kalnigs, 1. “Praktiskas teologijas loma
potmodernisma laikmeta.” — Cels, 2000, Nr. 52,

CELS
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kvantitate, cik kvalitaté. Lidz ar to nevar teikt, ka
katehézes attistibas rezultata katehéta darbs butu
kJuvis vieglaks un patikamaks, drizak gan grataks un
niansétaks.

Kas tad ir dzi]akais katehézes pamats, uz kura
balstas kateheti? Kas ir katehetu ceribas un drosmes
avots? Kas ir katehézes nikotnes garants? Skiet, ka
katrs kato]u katehéts atbildétu, ka sis pamats, avots
un garants, kas vieno visus katehétus gan 20. gad-
simta, gan 21. gadsimta, gan visos ieprieksgjos gad-
simtos, ir dzila ticiba Jézus Kristus klatbatnei Gara.
Citiem vardiem, ja uzdodam jautajumu, kadai ir jabat
kateheézei 21, gadsimta, tad, no vienas puses, athilde ir
Joti vienkarsa: 21. gadsimta tapat ka jebkura cita
laika katehézei ir jabut centrétai Kristh. So atzinu
atkartoti uzsver ari pavesta Jana Pavila Il darbi,
pieméram, pazistama enciklika “Catechesi Traden-
dae,”™ kas veltita katehézei un kura ir viennozimigi
teikts, ka autentiskas katehezes pamats un galvenais
saturs vienmeér ir Kristus. Konfesionidlajai iz-
glitibai 21. gadsimta ir jabat centrétai Krista. Un
§aja zina izmainas nav gaidamas.

No otras puses, ja jautdjam, kur ir gaidamas iz-
mainas, tad jasaka, ka “Krista centrétas izglitibas”
nozime ir padzilindjusies. Un ta turpinas padzilinaties
ari 21, gadsimta. Un uz jautajumu, kada virziena §i
izpratne turpinas padzilinaties, es atbildetu, ka tur-
pméakas izmainas saistisies ar lielakas uzmambas
pievérsanu saiknei starp domasanu, iztéli, valodu,
darbibu un attiecibam, kura tiek veidota konfesionalas
izglitibas, ka ari jebkuras citas apmacibas procesa.
Tatad, citiem vardiem, jautajums ir par to, ka konfe-
sionala izglitibas procesa saistas kopa tas, ko cilvéki
par Kristu doma, ka Vinu iztélojas, ko par Vinu saka,
ka uz sa pamata rikojas un ka veido attiecibas ar
Dievu, sevi un apkartajo pasauli.

Jauzsver, ka musdienas Joti svariga loma 5aja sa-
kara tiek atvéléta iztélei. Tiesi emaocionali iekrasotie
teli veido misu pasaules uztveri, kas tiek ietérpta
vardos. Téliem piemitosais emocionilais ladins it ka
spiez tos iemiesoties gan atseviskads darbibas, gan
noteiktos attiecibu mode]os. Pie tam, daudzi téli ir
ciesl saistiti sava starpa. Ta piemeéram, Dieva téls, kas
ir iespiedies cilveka iztele, ir ciesi saistits ar redlo

John Paul IT, “Catechesi Tradendae. The Catechetical
Documents, Arcdiocese of Chicago: Liturgy Training
Publications, 1996.
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pastélu — ka cilveks sevi redz 3aja bridi — un ar idealo
pastélu jeb priekéstatu par svéetumu — kads cilvéks
gribétu k]at attiecibas ar Dievu. Sie téli savstarpéja
saistiba savukart nosaka cilvéka uzvedibu un viga at-
tiecibu mode]us ar citiem cilvekiem un realitati
kopuma. Praktiski tas nozimé, ka izmainas cilvéka
dzilakajos prieksstatos par Dievu ved pie izmainam
realaja un idealaja pastéla, uzvediba un attiecibas. Un
otradi, dzilaka tadu problému analize kd zems
pasvértéjums, asociala uzvediba, disfunkcionalas at-
tiecibas utt. biezi vien norada uz izkroplotu Dieva télu
cilveka apzina un zemapzina.'

Lidz ar to konfesionalas izglitibas procesa liela
uzmamniba japievérs tam, kads Kristus téls un — caur
Kristu — kads Dieva téls tiek modeléts skolénu apzina
un zemapzina caur pedagoga vardiem. darbibam un
attieksmi, citiem vardiem, kada kristologija reali dar-
bojas nodarbibas. Ari religijas pedagogiem tapat ki
visiem kristiesiem Sie vardi velreiz liek pardomat, par
ko tad 1sti ne vien viardos, bet sirds dziJumos vini
uzskata Jézu Kristu, kada Jézi centréjas vinu dzive
un kads Jezus tels galu gala iemiesojas §is dzives
svarigakajas attiecibas un pedagogiskaja prakse.

Pieméram, profesors Grislis rakstd "Starp cinismu
un ceribu: Jézus Kristus personiba divdesmita gad-
simta nosleguma™ parada, eik dazadi masdienu
ekumeénisma un teologiska pluralisma laikmeta par
Kristu var domat un runat. Ari katolu teologs R.
Heits, 5.J. konstaté, ka “. .kristologiyas disciplinu
sodien var raksturot ka pluralistisku. Pastav daudzas
dazadas metodologiskas pieejas Jezum Kristum un
dazadi viedok}i par temam, kas parasti tiek apskatitas
tas tetvaros.”™ Tadejadi 21. gadsimta jautijums nav,
kam ir jabut konfesionalas izglitibas centra un
pamata. Jo tas nemainigi ir Kristus. 21. gadsimta
jautdjums drizak ir: uz kadu Kristu tai jabat cen-
tréta1? Kadi Kristus téli atrodas konkrétas konfe-
sionalas izglitibas centra un nosaka gan pedagogu,
gan skolénu isternbas uztveri, uzvedibu un attiecibas?
Vai un ka §iem Kristus teliem butu jamainas?

Fischer, K. The Inner Rainbow. The Imagination
Christian Life. = New York: Paulist Press, 1983.

Skat. Grislis E. “Starp cinismu un ceribu: Jezus Kristus
personiba divdesmita gadsimta nosléguma.” - Cels, 1999,
Nr. 51.

Haight, R., 8.]. Jesus. Symbol of God.~— Marvknoll: Or-
bis, 1999, p. 24.
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Seit vélreiz skaidri paradas fakts, ka Kristus
micibas nodosana iet roku roka ar interpretaciju, kas
savukart sakas ar vardu izvéli. Katram religijas peda-
gogam nakas 1zveléties, kurus vardus, apziméjumus
un telus lietot attieciba uz Kristu un kurus ne, kurus
uzsvert vairak un kurus — mazak. Lidz ar to katrs
religijas pedagogs apziniti vai neapzinati funkcione
ari ka tealogs — burtiski “cilveks, kas saka vardu par
Dievu” Ne velti musdienas daudzi iek]auj konfe-
sionalo religijas pedagogiju praktiskids teologijas
apaksnozaru sistéma.'” Ta tiek pasvitrota nepiecie-
géamiba péc ciedas divpuseéjas saiknes starp pastavigo
teoretisko darbu ‘pie Dieva télu konstrukeijas un re-
konstrukeijas un praktisko darbu pie $o télu iemie-
sosanas cilvéku valeda, domasana, iztele, uzvediba un
attiecibas. Lidz ar to religijas pedagogiem kopuma po-
tenciali varétu un vajadzétu bat lielakai lomai teo-
logija, neka vini pasi parasti doma. Nepieciesamiba
“profesionali” runit par Dievu uzliek lielu atbildibu,
un $1 atbildibas nasta ir panesama tikal tad. ja
runasanai iet lidzi pastavigs vardu atlases un inter-
pretacijas jeb — viena varda — “teologizésanas” process.
U'n otradi, lai saglabatu aktualitati, teologijai, kura
tiek veidota “no augsas”, nepieciesama pastaviga sa-
skarsme un konfrontacija ar teologiju, kura rodas “no
apaksas”, pleméram, situacijas, kad klasé saskaras
Kristus vésts, pedagoga un konfesionalaja izglitiba ie-
saistito bernu, jauniedu un pieauguso apvarsni.

Tatad 21. gadsimta turpinasies darbs pie jedziena
“Kristid centréta konfesionala izglitiba” piepildijuma.
Tas nav tikai teologu, bet ari katra religijas pedagoga
uzdevums. Un, atgriezoties pie jautajuma par at-
tiecibam starp konfesionalo izglitibu baznicas un
religisko izglitibu valsts skolas, kas tika skarts raksta
sakuma, japiebilst, ka sads pastavigs kritiskas reflek-
sijas process katras konfesijas ietvaros veicinés ari
konstruktivaku un radogsaku sadarbibu starp-
konfesionalaja dialogd par religijas pedagogijas
mérkiem un formam visparizglitojoso skolu konteksta,

Skat. diskusiju par religiskis 1zglitibas un praktiskas te-
ologijas attiecibam: Roebben, B. & Warren, M. (Eds.), Re-
ligious Education as Practical Theology. Leuven-Paris-
Sterling: Peeters, 2001.
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Summary

This paper focuses on a common aspect of religious
education in mainline Christian churches - the con-
cept of "Christ-centered education” — and discusses its
meaning in the 21" century. Starting with an overview
of the development of religious education in one par-
ticular Christian tradition the Roman Catholic
Church, the author shows that it is exactly the tdea of
"Christ-centeredness” of education that provides
Christian educators in different communities with the
sense of continuity with the past and with the hope for
the future. Yet it is also argued that the images of
Christ which are claimed to be central in the educa-
ttonal efforts of churches need to be subject to constant
re-examination and re-appropriation in the light of
unceasing practice of theological reflection and discus-
sion among religious educators. A stronger emphasis
on such reflection and discussion will not only foster
the development of confessional education as such, but
it can also, indirectly, contribute the inter-confessional
discussion on the topic of religious education in state
schools.
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Andrejs Marnieks

Etikas un religijas nozime
visparéja izghitiba
21. gs. kultaras problému konteksta

isdienu pasaule ir strauji maimga, taja notiek

saskarsme un pastaviga mijiedarbiba starp

ctlvekiem, kulturam un vertibam. Ta paver jau-
nas iespéjas, bet rada ari jaunas problémas. Oss Gi-
ness 1983. gada rakstija: “Dzive tagad lidzinas zviedru
galdam. Vail nu hobiju, brivdienu, dzives stilu, pasau-
les uzskatu vai religiju — kaut ko sev var atrast katrs.
Mes esam sasnieguéi tadu pluralizacijas pakapi. kur
izvele vairs nav vienkarsi lietu stavoklis, bet gan
apzinas stavoklis. Parmainas klast par pasu dzives
buatibu.”"

Tacu sajas parmainis nav viegli pastavet. Autori-
tarisma un neiecietibas vietd par problemu pamazam
klast visatlautiba, vértibu relativisms un jaunicsu dez-
orientacija. Padzilinas plaisa starp sabiedribas eliti un
tautu, starp izglitotajiem un pusizghtotajiem. starp
globalizacijas procesa ieklautajiem un no ta atstumta-
Jiem, starp masu kultaru un elitaro kulturu,

Daudzi jauniesi taja vieta, lai izvélétos kadu no
lieliskajam izglitibas, profesionilas izaugsmes vai
garigas attistibas iespéjam, biezi vien neizvélas neko.
Pareizak sakot, neizveélas neko no ta, ko velas vigu
vecdki un sabiedriba. Lidzigi Buridana ézelitim, kurs,
stavédams starp divam pilnigi vienadam siena kau-
dzem, nomira bada, nevarédams izskirties, kura no
tam ir lielaka, lai to pirmo saktu ast, tapat ari
jaunietis hiezi vien apjuk dzives 1zvé|u prieksa. Liels

Citéts pee V. Répers, L. Smite Tevads ideju vésturé i Riga:
Zvaigzne ABC, 1997) 162, lpp.
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skaits ir to, kuri nespéj uzpemties atbildibu par savu
dzives celu un izvéléties kadu pasaules uzskatu. Vini
izskiras aizbépgt no izveles dilemmas pasiva dzives
baudisana, rezignacija, cinisma vai irenija un skepse,
ko tik lieliski provocé kopéja gaisotne sabiedriba un
postmodernisma kultara. Alkoholisms, narkomanija,
dazadas atkaribas un AIDS jaunie$u vida ir indika-
tori, kas liecina par krizes procesu dinamiku sabied-
riba un cilvéka apzina. Skola un gimene arvien biezak
zaudé savas pozicijas cina par ietekmi uz jauniesu
vertiborientacijam masu mediju, datorspélu, interneta
un ipa3as jauniesu subkultiaras vilindjumu priekéa.

Tas viss nostada mus radikali citada situacija neka

pirms 10 un 15 gadiem, kad alternativa padomju kon-

formismam, ikdienas pelécibai un mietpilsoniskumam
bija Atmodas romantisms.

Izglitibai izvirzas jauni uzdevumi. Pedagogi, filo-
zofi un kulturologi prognozé, ka viena no aktualaka-
jam jomam 21. gs. bis vertibizglitiba.

Vertibizglitiba atskiriba no iepriekséjos gadsim-
tos lerastas audzinasanas prasa aktivu kopdarbu un
sadarbibu ka no pedagoga, ta ari no jauniesa puses.

Skolena un skolotaja mijiedarbiba skola jabalsta
» uz aktivu, rado$u, draudzigu, bet disciplinétu un

lietigku gaisotn macibas,

* uz daudzveidigim darba formam (gan modernam,
gan tradicionalam),
uz visu izglitibas procesa iesaistito pusu sadar-
bibu, kas vérsta uz izglitibas satura apguvi un
skoléna personibas attistibu,

» uz eksistencialo jeb mazigo jautdjumu ieklausanu
macibu satura (5te jautajumi ir: kas ir cilvéks, kas
ir dziviba, kada ir dzives jéga, kas mas sagaida péc
naves, vai ir Dhevs, kads ir Dievs, kas ir sirds-
apzipa, vail piedosana at$kiras no iecietibas un kas
tam kopigs, vai eksisté liktenis, kada ir patiesa
milestiba utt.).

Sie eksistencialie jautiajumi var tikt aplikoti
daudzos macibu priekdmetos, taéu vistiesak mes tos
varam risinat un apspriest étikas kursa, ka ari ar
religiju saistitos macibu priekimetos, lai gan tiem ki
centralajai asij, manuprat, jaiet cauri visam izglitibas
saturam visos macibu prieksmetos.

Pédéja laika, reagéjot uz pasaules pieaugosas
daudzveidibas tendenci, Latvija paradas aicinajumi
integret dazadus macibu priekémetus (socialas zini-
bas, dabas zinibas, kultarizglitibu utt.). Ta, daziem
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skiet, skolens labak apjautis pasaules daudzveidibu

un dazado jomu saistibu.

Tac¢u macibu priekidmetu integracijas procesa
janoskir divas dazadas pieejas:

1) radosa saite starp priekSmetiem, kad visi skolotaji
kopigi veido skolas izglitibas programmu un koor-
dine caurviju téemu un lidzigu tematu saskanotu
maciéanu dazados macibu priekémetos;

2) totala macibu prieksmetu integracija, kad viens
skolotajs censas macit 3-5 atSkirigus mécibu
prieksmetus bez profesionalam zinasanam katra no
tiem.

Pirmais méacibu priek$metu mijiedarbibas modelis
paver iespéjas daudzveidigai profesionalal sadarbibai
starp skolotajiem lidzigu un saistitu tematu macisana,
jo katru macibu priekémetu méica profesionalis un
macibu saturs paredz starppriekimetu aktivitates,
mijiedarbibu kopigu tematu izskatisana.

Otrais modelis ta praktiskaja risinijuma var no-
vest pie neprofesionalisma un haosa macibu procesa.

Pamatskolas posma skolai ir ne tikai jarada skole-
nam priekéstats par pasaules daudzveidibu, bet ari
jamaca analizet, strukturét un risinat problémas. Tas
1pasi attiecas uz vértibizglitibu. Vislabakais veids, ka
to izdarit, ir: izdalit vienua galveno audzinoso jeb
vértibizglitojoso macibu prieksmetu {(péc skoléna iz-
véles — étiku vai ticibas macibu) un paredzét vairdkas
caurviju témas citos macibu priekémetos.

Svarigi ir piepemt pardomatu izghtibas stratégiju
un izvirzit dazus pasus butiskakos izglitibas mérkus.

Viens no izglitibas mérkiem, ko uzsver dazadi
musdienu izglitibas reformatori, ir:

1) “iemacit skolénam macities” (patstavigi un
pastavigi), apgistot to, k3 mainities un pielagoties
jauniem apstakliem (ne vien daudz zinat, bet prast in-
formaciju atrast un lietot, prast iejusties citadaja,
svesaja, sadzivot, sadarboties).

Lidztekus §im meérkim, kas pamatojas sabiedribas
virziba uz informativu, daudzu kulturu sabiedribu, ir
ari otrs, vél svarigaks uzdevums. Tas ir:

2) saglabat sevi, savu personibu, savu patibu
mainigaja pasaule, iepazit un apzinat “mazigas ver-
tibas” {cilvéka cienu, milestibu, ticibu, sirdsapzinu,
gimeni).

Sis uzdevums saistas ar kultiras globalizdcijas un
naciondlas identitates problému. Modernais kosmo-
politisms un masu kultira ir pretstats patiesam
multikulturalismam, kas paredz dazadu kultiiru
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lidzaspastavesanu, savstarpeju bagatinasanos un dia-
logu, nevis unifikaciju.

Lai izglitiba istenotu dialogisku'? pieeju, nepiecie-
sama ne tikai sadarbiba starp pedagogu un skolénu,
dialogiskam jaklast arl macibu saturam un macibu
mérkiem un uzdevumiem.

Vertibizglitiba lidztekus tradicionaliem priekéme-
tiem (muzika, maksla, literatura) prieképlana izvirzas
étika, religijas vésture un ari kultiiras vésture.

Kultiras vésture maca par atskiribam dazadas
kultaras un vértibu sistémas, par katras civilizacijas
ipatnibam. Savukart étika maca par kopigo, kas vieno
cilvéei, par jau minétajiem kopigajiem eksistenciala-
jtem_jautajumiem,.

Etika ir aicinata palidzét skolénam pienemt
lémumus, izvértét savu un citu cilvéku rieibu no
morales viedok]a. Etika parada tikumiskas ricibas
piemérus vésturé un misdienas. So étikas dimensiju
vajadzétu padzilinat, pieméram, apskatit no étikas
viedokla dazadas paradibas ari citos macibu prieksme-
tos (pieméram, vardarbibas un nevardarbibas attie-
cibas vésture, étiskas problémas zinitnes attistiba un
literatura, analizéjot literdaro darbu varonu ricibu no
étikas viedok]a).

Visbeidzot, religijas vésturé més varam saskatit
kultira sastopamo atskiribu un ipatnibu dzilakos cé-
lonus, kas izriet no atskirigiem eksistencialo jauta-
jumu risinajumiem,

Izghtibas joma gadsimta otraja puse veidojusas di-
vas pieejas. No vienas puses, turpinajusies cilveku
gauras specializacijas tendence, kas balstijusies prag-
matisma idejds. No otras puses, — centieni péc vis-
pusigas izglitibas. No vienas puses, pieaugusi prasiba
péc kvalificétiem specialistiem, no otras, — informaci-
jas parbagatiba un mainiba. Skolai ir grati, pat ne-
iespejami piedavat apgut visu dzivel nepiecie$amo.
Tapéc svarigi kluvis nevis “iekalt” gatavas zinasanas,
bet prast informaciju meklét un radosi izmantot.
Tomér visparéja izglitiba vérojama novérsanas no
fundamentalu zindsanu un metozu apgid$anas uz
sabiedriba valdoso stereotipu apgisanu integrétajas
macibas izglitibu padarijusi seklaku un virspuséjaku.

Par dialoga metodi filozofija, kultara un izglitiha sk.:
Buber M. “Ich un Du” - Kbéln, 1966, J. Jermolajevas dok-
tora disertacija “Dialogiska pieeja macibas misdienu
skola”, LU, 1997; Murnieks A., “Izglitiba ka dialogs™ ~/
“Datorpasaule”, 1998, g. septembra numurs.
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Rezultatd no skolas parasti iznak kartigs pilsonis un
patérétajs, kas ir apgadats ar zinasanam un prasmem
kontroléjamu operaciju izpildisanai. Nereti tas ir pas-
apmierinats un snobisks cilveks, kas sevi uzskata par
izglitotu, lai gan patiesiba vins ir izglitots tikai tam,
lai kalpotu par skraviti vai “specialistu” $aura dar-
bibas joma.

Spanu filozofs Ortega-i1-Gasets par $o tendenei iz-
teicies ta: “Specialists ir spilgts “jauna cilveka” pa-
raugs. Vinu nevar nosaukt par izglitotu, jo vins ir pil-
nigs nejéga visa, kas neietilpst vina specialitate. Bet
vinu nevar nosaukt ari par pilnigu nejégu, jo vins
tomér ir “zinatnes cilveks” un pilniba parzina vinpam
atvéléto niecigo Visuma stiriti. Vins butu jasauc par
“macitu nejdgu”, un tas nozime, ka visos vinam nezi-
namajos jautajumos vins rikosies nevis ka cilvéks, kas
neparzina lietu, bet ar lielu autoritati un ambicijam,
kas piemit lietpratéjiem un specialistiem. [ ] Autori-
tates neatzisana [..] — tipiska masu cilvéku iezime —
savu kulminéeiju atrod tiesi $ajos diezgan kvalificéta-
jos cilvekos. Tiesi sie cilvéki simbolizé un isteno masu
kundzibu, un vigu barbarisms ir Eiropas demorali-
zacijas vistiesakais célonis.”"

Autoritates neatziSana nenozimé, ka sabiedriba
iegust lielaku brivibu, bet gan to, ka ta klust vieglak
ietekméjama, jo nav kritériju, ki izvértét biezi vien
bistamus piedavajumus.

Situacija, kad no sabiedribas puses nav skaidru
vértibu kritériju un prasibu, skolas ienak deforméti
“lelas standarti”, izplatas narkomanija, alkoholisms,
cinisms, vardarbiba un neveriba pret macibam. Ne-
tiesi $adu situaciju veicina neskaidri audzinasanas
principi un ideali, bailes no kada viena uzskata domi-
nésanas, centieni péc lespéjas izvairities no dziJakiem
patiesibas mekléjumiem, meéginajumi radit péc
lespejas pretrunigaku pasaules kopainu, atteikties no
audzéknu vértesanas, nopietnu macibu darbu aizstajot
ar rotalam.

20. gs. lielas 1deologijas ir diskreditéjusas ideju par
vienas universalas patiesibas iespejamibu. Tapéc gad-
simta pédéja ceturksni izplatijusies noraidosa attiek-
sme pret jebkuriem noteiktiem apgalvojumiem un
parliecibam. Pluralaja vairaku kultaru sabiedriba un
tas religiju, macibu un kustibu daudzveidiba kluvis
arvien griutak izveéleties kaut ko noteiktu. Tas prasa

Citéts péc Kulinska J., “No interesu kariem uz interesu
harmonyu™ tJékabpils, 2001), 237 lpp.
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parak daudz laika, lielu piepuli un koncentrésanos.
Turklat, pievérdoties kaut kam vienam, rodas sajuita,
ka ta var pazaudet kaut ko citu, varbat tikpat derigu
un interesantu. Izvé]u parbagatiba ari pasaules
uzskata joma veicinajusi taddas tendences ka neizve-
ligumu vai neizlémibu.

zofijam ir patiesa? Nevarédami atbildét uz so jauta-
jumu, cilvélki sak izvairities pienemt jebkadu noteiktu
dzives poziciju. Vini baidas no “vienigas patiesibas
sindroma”, savu neizlemibu nereti attaisnojot ar neve-
lésanos, ka atkartotos totalitarisma vardarbibas, kad
vienas idejas varda tika vajati pretéju uzskatu cilveki.

Citi no visiem religiskajiem un filozofiskajiem
piedavajumiem izvélas sev patikamakos un értakos
prieksstatus. Pat religija viniem kluvusi par izklaides
veidu. Sos noskanojumus labi raksturo filmu aktrises
Merilinas Monro vardi, kura uz jautajumu: “Kada ir
jusu ticiba?” atbildéjusi: “Es vienkarsi visam ticu — pa
druskai” Ta ka ticiba vienai patiesibai §kiet zudusi,
tad atliek vien “drosibas dé]” nemt véra jebkuru
iesp&jamibu — visam ticét “pa druskai™"

Cilvékus vairs nemulsina ari tas, ka vinu piegem-
tie uzskati biezi vien ir savstarpéji izslédzos$i. Rak-
sturiga vélésanas izméginat visu — sodien bit jogam,
rit kristietim, baudit kridnaitu virtuvi un palasit
Koranu, uzticéties zinatnei, bet sekot astrologiskajai
prognozei, laulaties baznica, bet neticét Dievam utt.
Svarigi — bit kustiba ari tad, ja ta netiecas uz mérki.
Brivi 1zvéléties bez nodoma meklét un atrast.
Galvenais — pielagoties apstak]iem, mainities lidzi lai-
kam, modei, gadijumam. Sekojot $adai ievirzei, dzive
daudziem parvertusies par savdabigu kaleidoskopu,
kurd viena aina nomaina citu, kur nav noteiktas
sistémas, bet ir tikai garam slidosu iespaidu plisma.
Sada pasaules kopaina raksturiga postmodernisma
tendencém.

Jautdjums vairs nav par ticibas vai idejas patie-
sumu, bet gan par izdevigumu, piemérotibu cilvéka
noskanojumam un iegribam. Tas, kas skiet értaks,
prasa mazak piepales vai an sola vairak piedzivojumu
un noslépumu, tas ari tiek uzlikots par patiesako jeb,
pareizak sakot, piemérotako. Ari religijas joma cilvéks
kluvis par patérétaju, nevis kadu augstaku mérku

Sk. Jermolajeva J., Jermolajeve V. Miurnieks A., “Kul-
tiras vésture. 20. gadsimts” (Riga, Raka, 2002), 288,
290. 1pp.
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istenotaju. Galvenais ir, vai izveléta religiska sistéma
“darbojas”, cik atri t& var dot efektu, konkrétus rezul-
tatus, nodrosinat laimi, labu garastavokli, izklaidét,
sniegt neparastus iespaidus.

Dazi intelektuali dod padomus, kas akcepté

jebkuru novirzi no tradicionalajam vértibam, aizbildi-

not to ar pluralismu vai sabiedribas minoritasu tie-
sibam un mekléjot pamatojumu veértibu relativismam
pat sen iznikusu civilizaciju veéstura.

Tapéc vél jo aktudlaki k]ast tie macibu priekémeti,
kuri var dot jaunietim objektivu, bet padzilinatu
prieksstatu par cilvéces vésturisko pieredzi, vienlaikus
salidzinot to ar musdienam. Tie ir: kulturas vésture,
religiju vesture, &tika un ticibas maciba.

Analizejot dazadu civilizaciju un religiju veértibu
sistémas un pasaules prieksstatus, ka ari saskaroties
ar masdienu postmodernisma sabiedriba plaukstoso
vértibu relativismu (starp citu, tas cilvéces vésturé
nav nekas jauns, ja atceramies antiko sofistu, skeptiku
un epikiriesu plered21 %), izvirzas jautajumi:

1) Vai patiesiba ir viena vai vairakas?
2) Vai etiskas prasibas ir absolutas?

Uz siem jautajumiem lielas 20. gs. ideologijas un
postmodernisms atbild atskirigi.

20. gs. ideclogijas (marksisms, nacisms, materi-
ilisms, psihoanalize utt.) tomér atzina, ka patiesiba
pastav, un meéginaja 1zskaidrot pasauli ar dazu vien-
karsotu shemu palidzibu. Tas 1) vienkar$oja dzives
istenibu lidz primitivai shémai (redukeionisms), 2) so-
lija drizu cilvéces progresu un visu problému atrisi-
najumu (dazaddas panacejas, ka komunistiska sabied-
riba, ariesu valsts vai briva tirgus sabiedriba, sek-
suala pasrealizacija utt.).

Turpreti musdiends atsevidki postmodernisma
ideologiskie stravojumi un sabiedriba wvaldosi
noskanojumi piedava atteikties no jégas mekléjumiem
vispar (péc principa “Katram sava patiesiba”). Taéu
vai, baidoties no v1en1gas patiesibas sindroma”, “neie-
brauksim” preteja “gravi”?

Modernistiski un postmodernistiski graujot vai ig-
noréjot tradicionalas vértibas, var izradities, ka
sagrauts demokratijas un ari pasa liberilisma
pastavésanas nosacijums — tiesibas un brivibas (pa-
reizak sakot, prieksstati par $im vertibam ka par ne-

Sk, Marnieks A., “leskats kultiiras un religiju vésturé. 2.
dala. Eiropas kulturas saknes” (Riga, Raka, 2000}, 107.
110. Ipp.
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pieciesamam, universalam). Vésture liecina, ka péc
liberalisma periodiem parasti seko visnezéligakais to-
talitarisms (to Rietumu civilizacija piedzivoja 20. gs.
sakuma). Vai tas nav bridindjums ari 21. gs. cil-
vekiem?

Tas, ka patlaban mums nav pieejama pilna patie-
siba, vél nenozimé, ka tds nav vispar. Patiesibas iz-
pratne klist arvien sarezgitika. Péc it ka zinatnisko
pasaules uzskatu (materialisms, scientisms) krizes
esam nondakusi pie pretéjas galéjibas — antizinatnis-
kuma (pieméram, ezotérisms New age stila, kas
diemzeé) skaris ari daju Latvijas sabiedribas).

Ar universalu vértiborientaciju mekléjumiem ciesi
saistits ir jautajums par izglitibas metodologiskajam
ievirzém un paradigmam.

Kuru no tam izveléties Latvijas apstak]os?

Lidz &im izglitibas parkartotiju apzinid valdijusi
parsvard pragmatiska pieeja, kas tiedi vardos gan
varbiit nav tikusi lidz galam noformuléta. Saja pieeja
galvenais izglitibas mérkis — sagatavot dzivei. Taéu -
kadai? Patéréjosi un konformistiski vai idealistiski,
nonkonformistiski orient&tai?

Izvirzas ari citi jautdjumi. Kadas ir demokratiskas
un humanistiskas orientacijas attiecibas ar moralo
relativismu un parprastu, lidz galéjibai novestu
pluralismu? Vai pluralismam ir robezas? Vai ir lie-
tas, pret kuram nedrikst 1ztureties iecietigi?

Leslijs Nubings pievers uzmanibu faktam, ka pat
vissekularizetakas sabiedribas zinama mera atzist
pluralisma robezas. Piemeram, anglu skolas netiek
pielauts nedz rasisms, nedz hedonisms. Ari etniskas
identitates izjata joprojam ir spéciga. Leslijs Nibings
raksta: “Sabiedriskaja doma ir plasi izplatits uzskats,
ka viss, kas izraisa erotisku stimulu, ir labs un tam
visam jabut pieejamam. Taéu pat musu laicigaja
sabiedriba pastav $aubas, vai pilmigi briva tirdznieciba
ar pornografiju nebiis pietiekami samaitajosa, lai iz-
postitu sabiedribu. Més neieklaujam to skelu pro-
grammas tapeéec, ka zinam, ka nehiitu pareizi to
piedavat barniem ka dzives modeli™"

Vaitfildas institata direktors Deivids Kuks doma
lidzigi: “Praksé reali nav iesp&jams bat pilniba arpus
visam uzskatu sistémam un iztéloties tas ka pilnigi
Hdzveértigas. Dzivé més parstavam to vai citu viedokli.
[oti svarigi ir ari atzit, ka tolerancei ir savas robezas,

Citéts péc V Répers, L. Smite, fevads idefie vésturé (Riga,
Zvaigzne ABC, 1997, 163. lpp.
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jo kad meés varam bat toleranti pret netoleranci? But
pilnigi atvértiem nozimé bat pilnigi iztuksotiem... Re-
lativisms neiztur kritiku, ja apgalvo, ka nav uni-
versalu morales vértibu. Pluralisma un relativisma
apstak]os, diskutéjot par morales jautadjumiem, ir
kluvis skaidrs, ka mums piemit visiem kopigas izjutas
par to, kas ir étisks un kas — neétisks.”"'

Mingetie izteikumi liek mums meklét labakus un
dzilakus orientierus skolénu vértibizglitibai, neki pie-
dava virspuséjs pragmatisms vai lidz galéjibai novests
liberalisms.

Summary

Globalisation and cultural identity are two value-
determining tendencies, which are in a state of mutual
tension. Finding the correct balance between these two
components of values-education is a guarantee for the
positive development of education in the future. How
can we retain our cultural, national, religious and per-
sonal identities while participating in the process of
globalisation? How can we simultaneously gain
awareness of our (personal) identities, cultural roots
and values while becoming a part of the process of in-
ternational cultural exchange, and rendering our own
contribution to the development of the planet? What is
true multiculturalism and how can we distinguish it
from value-relativism and cosmopolitanism?

The solution to these questions can be found
through the use of the dialectic in the processes of
education, by the application of education of concrete
methods and forms to the various aspects of values-
education in both primary and secondary schools.
First, is we study ethics, and later, cultural history
and history of religions. When embarking on such a
path it is important to preserve openness in dialog
with the other. One must simultaneously retain
awareness of the seriousness and necessity of the
search for truth, while taking a stand against moral
relativism and apathy.

In erder to involve pupils in values-education it is
necessary to include serious existential questions in
their educational content and to work on answering

Citéts péc Pasaules religijas (Riga, Zvaigzne ABC, 200D,
408.-409. lpp.

CELS



these questions through the process of education.
Young people must be given the opportunity to form
their own opinions on these issues,— this includes
fichting against opinions forced on them by mass me-
dia. The development of values-education can be a
positive investment in the improvement of the social
moral environment and the protection of cultural val-
ues from the totalitarianism of mass-culture.
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Gatis Lidums

Religious Educator as a Pastoral Counselor.
Reflections about the Changing Role
of the Religious Educator in Today’s Society’

Case A:

Ms A. teaches an elective class of Christian Reli-
gion at a small vocational school in a very small town
in Latvia. The town has no Church, nor has it any
presence of a Christian or religious community of any
kind. So, there is Ms A. — the only “religious” person in
town, teaching the only class related to Religion at the
local school. That qualifies her as an expert in religion
in the eyes of the people in town, and the students at
the local school.

Ms A has lots of stories to tell about how she has
been approached as an expert of religion. and as an
expert of life in general. She has been invited to speak
at funerals, she has been asked to give her opinion on
issues regarding religious and ethical matters, but
most importantly — she is viewed as a person in whom
one can confide.

Ms A is sought as a counselor by her students
when they have some tough issues to deal with. Last
time I spoke with Ms A, she had spent a good portion
of the night listening to a girl from the school who had
come to her door late in the evening asking if she could
tell Ms A about her problems at home. A part of the
conversation consisted of questions that I believe all of
us have encountered at some time in our carriers.

This paper was first presented at the Finnish-Baltic Ini-
tiative Conference in Developing Teacher Training for
Religious Education at the University of Tartu in Cctober
2003.
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What is happening to me right now? Why is it hap-
pening to me? What meaning does it have? [s there
any meaning to all this at all? And last, but not least:
If God really exists, where is He when I am hurting?

Ms A agreed to talk to the girl at which point she
moved from the role of a classroom teacher into the
role of a pastoral counselor. Is Ms A a certified pas-
toral counselor? She is not. However, her professional
qualification as a teacher of Religion combined with
the demands of the real-life situation has made her
into one. Is it permissible? Is it acceptable? Is it even
worth talking about? In this paper I will try to formu-
late some tentative answers to these and similar ques-
tions.

Case B:

Recently I had an opportunity to talk to a profes-
sional abuse counselor. She told me about a boy who
was referred to her for counseling. The boy had been
an eyewitness to a violent death of one of his family
members. The counselor, realizing beforehand that
this is going to be a tough client, had done the best
preparation she possibly could. She came into the
counseling situation armed with everything, starting
with the technique of offering the boy unfinished sen-
tences to complete, and ending with the most ad-
vanced projective tests she had access to.

After several sessions into therapy the boy inter-
rupted the counselor with the most astonishing re-
quest. He simply said: “Counselor, can we pray to God
together, please?” The counselor was completely flab-
bergasted by such a strange request. However, after
interpreting this request not as an attempt to avoid
something, but rather as a genuine cry for help, the
counselor decided to help within the boundaries of her
expertise. She brought a Roman Catholic Book of
Prayer to the session, and for the next few sessions the
client and the counselor were reading prayers to-
gether. When at the end of therapy the boy was asked
how he felt about this, his reply was that the prayers
were what really helped him.

Among other things both of these cases clearly
demonstrate that when one sets out to talk about re-
ligious education and pastoral counseling, one really
has to first define the terms with great care. One also
has to realize that this investigation will really con-
centrate on exceptions and “borderline” situations of
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sorts, because traditionally speaking both areas of in-
quiry are really operating within seemingly clearly
defined boundaries. In reality, however, things are not
so cut-and-dried as they seem at the first glance. The
proof to this assumption is clearly demonstrated by
the above cases.

I Pastoral Counseling

Speaking of the definitions of pastoral counseling,
there are three terms that recently have been used
somewhat interchangeably — pastoral care, pastoral
counseling, and pastoral psychotherapy. Even though
each of the terms has originated in a different cultural
milieu, at a different time in history, and within a spe-
cific denominational framework, there are at least
three things that remain constant in the process de-
scribed by these terms. They are the pastoral coun-
selor, the counselee, and the relationship between the
two.

As early as 1966 Howard Clinebell in his milestone
book The Basic Types of Pastoral Counseling has of-
fered the following description of pastoral counseling:

Pastoral care and counseling involve the utiliza-
tion of persons in ministry of one-to-one or small group
relationships to enable healing empowerment and
growth to take place within individuals and their rela-
tionships® (Italics mine — G.L.)

For the purposes of this presentation [ will not
follow Clinebell into the maze of elaborating on intri-
cacies of each discipline. Instead, I would like to focus
on the two key terms Clinebell has set forth — healing
empowerment and growth. Interestingly enough, in
almost four decades after the first printing of the Basic
Tvpes there has been a consensus among the pastoral
counselors and care providers that these two things
are essential to the pastoral counseling (care} process.
In the decades following Clinebell’s book there has
been a very slow yet firm shift away from the purely
clinical techniques in pastoral counseling toward an
ever-greater emphasis on the spiritual disciplines as
an indispensable component of the therapeutic

Clinebell H. J.Jr. Basic Types of Pastoral Counseling.
(Nashville, TN: Abington Press, 1966), p. 26.
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process’ The emphasis in the pastoral counseling lit-
erature today seems to be on finding a functional bal-
ance between professional counseling techniques and
sensitivity towards the client’s journey of faith'

After establishing what pastoral counseling is
about, the next logical question is who is eligible to
practice it. Historically it has been accepted more or
less automatically that the person who practices pas-
toral counseling is the pastor him or herself® How-
ever, starting the second half of the 20" century the
traditional understanding of pastoral counseling as a
meeting between the parish pastor who is the author-
ity fizure in counseling and his parishioner is hegin-
ning to be challenged. Today the number of pastoral
counselors who are mental health professionals by
background with later added extensive training in
theology is growing rapidly® This coincides with a
very powerful trend in pastoral counseling discipline
to define pastoral counseling as a dialogue between
(Gesprich in German) the pastoral counselor and the
counselee’

The concept of a dialogue has been so influential
that today even the very identity of the pastoral coun-
selor is defined in terms of a dialogue, while leaving
the fact of his or her ordination increasingly in the
background. The pastoral counselor is a person who in
terms of his or her accountability is continually en-
gaged into three dialogues: 1) the dialogue with his or
her own faith tradition, 2) the dialogue with the minis-
terial role, function, and identit.x, and 3) the dialogue
with the specific faith community

Clinton T & Olschlager G “Christian Counseling and
Compassionate Soul Care” in T. Clinton & G. Olschlager
Eds. Competent Christian Counseling, Vol. 1 (Colorado
Springs, CO: Waterbrook Press, 2002y, pp 11-33.
Morrissey, M. Counselors Respond to Paducah Crisis.
Counseling Today, (February 1998), p. 14, 23.

This view is extensively developed in Hiltner 8., Pastoral
Counseling, (Nashville: Abingdon, 1949).

Morrissey, p. 23.

Scharfenberg J., Pastoral Care as Dialogue. (Philadel-
phia: Fortress Press, 1987), (Originally published in
German in 1980), p. 3 fI. Van Deusen Hunsinger D., The-
ology & Pastoral Counseling, (Grand Rapids. MI. Eerd-
mans, 1995}, p. 10.

Patton )., Pastoral Counseling, A Ministry of the Chureh,
(Nashville: Abington Press, 1983}, p. 10 ff.
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A decade after Patton’s three dialogues, Van
Deusen Hunsinger has taken the concept of a dialogue
in pastoral counseling to yet another level. According
to her there are two dialogues into which the pastoral
counselor has to be constantly engaged, and which to a
large extent will determine her helping competency
and ability. They are the dialogue with the language of
Fsycgho]ogy and the dialogue with the language of theo-
ogy”.

The necessity of these two dialogues is dictated by
the fact that the languages of psychology and theology
cannot be integrated with one another in a systematic
way. It is so because these languages do not exist on
the same level in that each has its own aims. subject
matters, methods and linguistic conventions. At the
same time Van Deusen Hunsinger draws a sharp and
to my mind very helpful boundary by stating that this
is true only as far as concepts, as opposed to realifies
are concerned. In real life the theological and psycho-
logical realities may and do come together at times
ie.g. the paralytic from the gospels who is both for-
given and healed at the same time). With regards to
counseling, then, the only place where the two can be
integrated is in the person of the pastoral counselor
while each language still remains a language in its
own right. This in turn means that an effective pas-
toral counselor will be a person who is “bilingual,” or
equally well versed in both languages. If it is so, the
pastoral counselor is qualified to serve as an inter-
preter of the counselee’s life experience:

To practice pastoral counseling with bilingual flu-
ency, therefore, would mean that one interprets the
counselee’s material by employing two logically di-
verse perspectives, the psychological and the theologi-
cal. Each language would have its own integrity and
make its own contribution. Neither would need casting
}nfﬁl terms of the other in order to be made meaning-
u

The pastoral counselor working within this frame-
work would then function as an interpreter of the cli-
ent’s experience in both theological and psychological
terms. In the course of this process of interpretation
the counselor and the counselee would eventually ar-

®  Van Deusen Hunsinger, pp 6-10.
" Yan Deusen Hunsinger, p. 6.
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rive at constructing a shared language and a set of
shared meanings as they learn from each other’s lan-
guage world. This, in turn would greatly facilitate the
aferementioned healing empowerment and growth of
the counselee.

This is one of the most brilliant conceptual ap-
proaches to the enterprise of pastoral counseling 1
have seen in the literature on the topic released in the
last decade or so. I believe it is also functionally appli-
cable to the educational setting when it comes to Re-
ligious Education.

II Religion and Education

In speaking about the possible scenarios of the fu-
ture of Religious Education in the West my point of
departure will mostly be the recent article by Ronald
H. Cram in Religious Education entitled “The Future
of Christian Religious Education in an Era of Shrink-
ing Transcendence.” Is there a future for Religious
Education, and/or for the religious educators? If so,
what might it be like? Is there a place for pastoral
counseling elements in Religious Education?

According to Cram there are three major areas or
realities that will shape the future interplay of educa-
tion and religion'' I will briefly mention all three.
Though the realities themselves come out of the North
American cultural context, I believe they provide
valuable and relevant insights for the situation in the
Baltic countries and all of Europe as well.

1. The line between ecumenism and interrelig-
ious dialogue no longer exists.

This, according to the author, has to do with two
factors in the West globalization and post-
modernism. As cultural and religious diversity in the
West continues to grow, it is no longer tenable to pre-
sume that we are talking about the same God from dif-
ferent perspectives when we think about the ecumeni-
cal dialogue in society. More and more it begins to look
that what was once understood to be an ecumenical

Cram R. H., The future of Christian Religious Education
in an Era of Shrinking Transcendence. Religious Educa-
tion, vol. 96, nr. 2., (2001}, pp 164-174.
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dialogue is, in fact, a multi-religious one'? Hence, the
conclusion:

If the transcendent becomes located in communi-
ties of diversity, where utopian visions of present
{based on the creative self in tension between past and
future} are created, communal life itself becomes an
activity of interreligious dialogue

In other words, if we enter a dialogue about relig-
ion in a communal context in today's Western society,
we have to realize that this dialogue by definition has
become an interrreligious dialogue. This reality con-
sequently is inextricably bound to the next ane:

2. The traditional religious centers are failing to
have public voice when, simultaneously, the promised
salvation of modernity is failing as well.

This reality is as sobering as it is challenging. Es-
sentially, Cram is saying that for better or for worse
people are disillusioned with both traditional orga-
nized religion and the gurus of modernity alike. What
does it mean for religious education? The education
will ne doubt change.

The educator of the future — who is an educator in
the public, and for the public religious expressions of
people who will, increasingly, have little to do with or-
ganized religion  will be a boundary blurring
presence. [ ...]

It could very well be that the educator concerned
with things religious will tend to embody a capacity
for listening an for promoting conversation
across boundaries. But most of all, there will be a
need to help diverse groups of people focus an common
threats to community''

This quote gives us an eloquent glimpse into the
profile of the future religious educator. The key terms
speak for themselves: a boundary blurring presence
with the capacity for listening and for promoting con-
versation across boundaries. With this in mind Cram
introduces the third reality:

Ibid.
Thid. p. 170.
1bid. p.172.
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3. In the recent past in the United States, such
agencies as the Religious Education Association have
attempted to engage in reflection and program about
the role of religion in culture by means of ecumenical
and interreligious conversation.

The conclusion here is that the interreligious dia-
logue within and between large formal organizations
at least in America has shown itself to be limited when
it comes to the needs of the actual people. The social
role of these organizations “that have come to expect
cultural power and control is in sharp and serious de-
cline.” So, what does this have to do with the educa-
tion, and religious education in particular?

..formal associations that have concern with the
interplay of religion and education need to focus more
and more upon those social locations that are con-
cerned passionately with issues of justice, peace, and
happiness. Salvation does not come through the
church alone, but through those networks of groups
who are engaged in the renewal of the earth. These
groups may include people from traditional religious
institutions, but chances are they will not in very
many cases" (italics mine - G.L.)

In other words, the time of the large organizations
representing clearly drawn demarcation lines and
sharp boundaries in the religious dialogue {and also
religious education) is coming to an end. The focus is
shifting to networks, groups, and people with passion.
This strongly echoes the definition of religious educa-
tion given by Thomas Groome in 1980, according to
which “Christian religious education is a political ac-
tivity with pilgrims in time."!

The Religious Educator in this process is someone
who brings to the table:

1. A boundary-blurring presence,

2. A capacity for listening,

3. An ability to promote conversation across boun-
daries.

Ibid. p. 173.

Quated in D'Souza M., Religious Particularism and Cul-
tural Pluralism: The Possible Contribution of Religious
Education top Canadian Political ldentity Religious
Education, vol . 95, nr. 3.,12000), pp 234-249.
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At least the last two of these qualifications have
been identified as indispensible keys to Religious and
Christian education of the future West by several
authorities in the field"”

If we limit ourselves to just the above three
qualifications, the religious educator of the future
West resembles a counselor more than an educator in
the classic sense of the word. However, before jumping
to premature conclusions it would be good to have a
brief look at how the educators themselves are feeling.
This brings me back to the two real-life cases I re-
ferred to in the beginning of this paper.

III Processes outside of the Classroom
II1.1. Christian Educator’s perspective

Case A demonstrates a teacher of Christian educa-
tion overstepping the classic boundaries of an educa-
tor, and sliding into the role of a pastoral counselor.
Case B shows a counselor overstepping the classic
boundaries of a counselor and moving into the area
commonly understood as the field of expertise of a
spiritual director, a pastoral counselor, or perhaps
even the religious educator. Most likely it is not a po-
litical activity. But it certainly is an activity “with pil-
grims in time” that involves people, boundaries, con-
versation across boundaries, and boundary blurring tn
a significant degree.

Overstepping the boundaries and boundary-
blurring has recently been at the forefront of the dis-
cussions about the role of religious educators and
school counselors at least in the English speaking part
of the world, and North America in particular.

There are numerous voices among the religious
(Christian) educators who continuously and strongly
emphasize that learning process is not just about ac-
quisition of knowledge and skills, it is not just about
constructing cognitive models of the world. Succinctly
put: “ the real goal of all education is the enhance-

Burch $.P., Christian Particularity Does Not Depend on
Exclusive Truth Claims: Teaching Enthusiastic Witness
in a Pluralistic World. Religious Education, vol. 33, nr.
3., (2000, pp 299-307.
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ment of identity process in their relation to cultural
processes and traditions.”™ This, in turn, puts the per-
sonal development of the students at the very center of
the educational process.

This process of personal development certainly re-
quires an educator who is able to engage in a dialogue,
and who at the same time has the bilingual capacity
described so eloquently by Van Deusen Hunsinger.
Moreover, when it comes to Religious education, in the
time when the collective normative answers of the
past are but a subject to re-interpretation, the key to
religious education more and more becomes the educa-
tor herself. Spiritual autobiographies of the educators
are what elicit renewed awareness of transcendence:

The uprooting of grand religious narratives can
only be meaningful when concrete people give them
shape in their own lives and speak about them to oth-
ers meaningfully™

Here again, it is formulated rather clearly. It is the
personal faith journey and the personal example of the
religious educator that matters in the religious educa-
tion of today. The need for the educator to be an
efficient and empathetic communicator in this is also
strongly implied virtually every step of the way. In es-
sence, this model is very close to the underlying prin-
ciples of spiritual direction, mentoring, even disciple-
ship. The most interesting from the standpoint of this
paper, however, is that format-wise such education
has a built-in tendency to move away from the classic
clastroom setting, and more towards a pastoral coun-
seling setting.

IIT. 2. School Counselor’s perspective

We would do injustice to the parties drawn into
this discussion if we would just look at the arguments
advanced by the Christian Educators and the theoreti-
cians of Christian Education. If the topic concerns
boundary blurring on the side of Christian Education

Wardekker W.L. and Miedema S., Denominational
School Identity and the Formation of Personal Identity.
Religious Education, vol. 96, nr. 1., (2001), p. 38.

Roebben, B., The Vulnerability of the Postmodern Educa-
tor as Locus Theologicus: A Study in Practical Theology
Religious Education, vol. 96, nr. 2., (2001), p. 179.
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in its classic sense, and moving the Christian Educator
into the realm of (pastoral) counseling, it would be ap-
propriate to see how such boundary-blurring would be
perceived from the camp of the school counselors.

A position somewhat similar to Roebben’s has been
advanced by authorities in the professional counseling
field. It is required that a professional counselor who
works with religious issues is herself competent in the
area of religion, and in certain cases able to self-
disclose her own beliefs and religious views that guide
her therapeutic practice (as opposed to simply refer-
ring to some theoretical concepts)® What implications
does this have for school counselors and religious edu-
cators?

For instance, a recent issue of Counseling Today
features an article written by a professional school
counselor. [t begins with the sentence: “I am a profes-
sional schoel counselor, but first and foremost I am an
educator.”™ The author continues by saying that from
the day she had stepped into the public school she has
identified more with the educators than with the other
counselors, because she has felt that a visitor at school
whose job is to be a clinician can not really connect
with the students at deeper levels. She had also felt
that her students can most successfully be impacted if
she fulfills a variety of roles such as a leader, an advo-
cate, a collaborator, a team- builder, a consultant, a
systemic change agent, a manager of resources, a ca-
reer and academic advisor, and last but not least, a di-
dactic counselor. In essence Stone calls for recognition
of the dual role of a school counselor. Could “dual role”
be in certain contexts treated as a synonym to the Van
Deusen Hunsinger's “bilinguality™ I believe it can.

The acute need, and perhaps even a trend towards
“duality” and “bilinguality” of the school counselor’s

Stanrad R.P., Sandhu D.3. & Painter L.C., Assessment of
Spirituality in Counseling. Journal of Counseling and
Development, vol 78 (2000), pp 204-210. This position is
also strongly affirmed and further developed by
Zinnbauer B.J. and Pargament K.I., Working With the
Sacred: Four Approaches to Religious and Spiritual Is-
sues in Counseling. Journal of Counseling & Develop-
ment, vol. 78 (2001), pp 162-171.

Stone C., School Counselors: Educators first, with MH
expertise. Counseling Today, (September 2003), p. 15.
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profile has been discussed already for some time. One
position that has strong advocates who themselves are
school counselors postulates that school counselors can
no longer be detached clinical service providers on the
school grounds. Instead, they ought to become educa-
tional leaders®™

Such school counselors will primarily be concerned
with the removing of barriers “that impede students’
academic success, thus promoting optimal achieve-
ment for all students.” The key abilities on the coun-
selor’s part are those necessary to ensure that she or
he is a skilled facilitator and a communicator® 1 think
it is tenable to conclude that these are Clinebells key
qualifications for pastoral counselor recast in the lan-
guage of education. As stated previously, according to
Clinebell a pastoral counselor is a person who is con-
cerned with the healing empowerment and growth of
individuals and groups.

Conclusion

Evidently, the issues I have outlined in my paper
go well beyond the boundaries of just one presentation.
However, even in such a short time I believe it is pos-
sible to formulate the key points about the place of
pastoral counseling in religious education today.

This is the time when the universal collective truth
statements of the past are no longer accepted without
serious questioning. This is the time when the
“salvific” promises of the post-modernity are also be-
ginning to be questioned by more and more people.
This is also the time of houndary blurring, personal
experience and good, genuinely open communication.

In my paper I briefly tackled two major boundaries
that are becoming somewhat blurry in today’s educa-
tion in general, and religious education in particular.
First is the boundary between the classic format of re-
ligious education, and pastoral counseling. Second is
the boundary between the classic role of the coun-
selor/school psychologist and that of the educator. The

Clark M.A. and Stone S., Evolving Our Image: School
Counselors as Educational Leaders. Counseling Today,
(May 2000), pp. 21-22.

Ibid. p. 21.
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third boundary was not addressed explicitly, yet it has
been implied throughout this paper. It has to do with
the role of religion in the curriculum and in the proc-
ess of education. Evidently, due to the scope and limi-
tations of this paper I am not able to deal with it ex-
plicitly at all. Besides, this third boundary certainly
deserves another paper(s) all for itself anyhow.

Now is the time to ask the utilitarian question:
“So, what?” What does all this mean in the context of
our work?

First, it means that not every religious educator
must immediately become a pastoral counselor, and
turn the classroom instruction time into a counseling
session. Likewise, it means that not every school coun-
selor should stop being a clinician, and turn into an
educator instead.

At the same time it means that the issue of bound-
ary-blurring is not just a concern for theologians and
religious educators. It is also an issue for professional
counselors, pastoral counselors, school counselors and
educators at large. That is the good news for the edu-
cators who are willing to meet their students outside
of the classroom, and to be open to bilingual interpre-
tation of their life experiences thus becoming educa-
ticinal leaders through the practice of pastoral coun-
seling.
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Andrew Wright

The Consolidation of Liberal
Religious Education in England & Wales

Introduction

What are the prospects for religious education in
the twenty-first century? The dawn of the new millen-
nium invites a panoramic rather than parochial re-
sponse to this question. For the past two thousand
vears religious education has involved induction into,
and nurture within, specific faith traditions. At no
stage was the adoption of any alternative paradigm a
sertous option. Consequently the establishment of lib-
eral religious education since the mid-1970s - under-
stood as a public search for religious understanding
and literacy across religious traditions must be seen
as a revolutionary innovation.

When measured against her older confessional sis-
ter liberal religious education is still no more than an
infant. Indeed many of those responsible for conceiving
her in the first place — John Hull, Michael Grimmitt
and others continue to mould and shape her present
progress. Though memories of her early struggles with
confessional and secular antagonists still linger in the
memory she has clearly survived the crucial early
vears of life. Given the lack of any immediate threat to
her existence, her future health, I suggest, is depend-
ent on the consolidation and development of her al-
ready considerable achievements

What follows is the proposal of an agenda for the
future consolidation of liberal religious education. Tt
advocates three principles of development: the diver-
sification of religious representation in the classroom;
the recovery of a passion for ultimate truth; and the
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adoption of a greater range of learning tools, skills and
methods.

Religious Representation

The Liberal Representation of Religion

The major event in the establishment of liberal re-
ligious education was the decision to represent a range
of world faiths in the classroom rather than just Chris-
tianity. This was accompanied by a transformation in
educational aims, with the commitment to ‘open’ un-
derstanding replacing a ‘closed’ process of religious
nurture. The representation of religious traditions, as
collective modes of life presented within a common
framework, quickly became the accepted norm. This
phenomenological multi-faith religious education re-
quired pupils to provide an objective description of re-
ligious phenomena, and demonstrate empathetic in-
sight into the believer’s life-world. Contemporary de-
velopments in the representation of religion in the
classroom are hest read as variations on this basic
model.

One key issue in current debate focuses on the
common generic framework employed in multi-faith
religious representation, and the thematic approach to
curriculum design and teaching that flows from it.
This approach is criticised for failing to do justice to
the distinctive su? generis nature of specific religious
traditions' The structure and content of the SCAA
Model Syllabuses, with their emphasis on the integrity
of individual traditions, appears to have been
influenced by such criticism®. The advice offered by
SCAA is itself the subject of censure, with both the
“Third Perspective Group’ and John Hull seeking to
confirm the educational, theological and meral value of
the generic-thematic approach’

A second key development is to be found in the
work of Bob Jackson and the ‘'Warwick RE Project’’
Jackson and his colleagues recognize the strength of
concerns that phenomenological description, at least

Cooling, T, A Christian Vision for State Education, {Lon-
don: SPCK, 1994)

Wintersgill, B, “The Case of the Missing Models: Ex-
ploding the Myths”, Resource, (1995), 18:1, pp. 6-11.
Baumfield, V., Bowness, C., Cush, D., & Miller, J. A
Third Perspective (Exeter: Exeter University, 1994).
Jackson, R. Religious Education. An Interpretative Ap-
proach, London: Hodder & Stoughton, 1997),
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as practised in the classroom, tends towards su-
perficial religious representation, encourages the
reification of religion, and reduces religious learning to
a bland process of listing and labelling. They have re-
sponded by developing an ‘Interpretative Approach’
that attempts to move beyond the insights of phe-
nomenclogy via an ethnography which is capable of
doing justice to the richness and complexity of relig-
ious phenomena, seeks to avoid reification by rooting
religious representation in the concrete life-worlds of
actual religious believers, and employs an interpreta-
tive hermeneutic that transcends mere ostensive de-
scription.

From ‘Quantitative’ to ‘Qualitative’ Pluralis

Despite their considerable importance both of
these debates remain mesmensed by a medernist con-
cern to establish the best vantage point from which to
represent religion. Both are committed to the attempt
to identify the most appropriate meta-narrative for
religious education. The SCAA debate seeks to adjudi-
cate between generic and sui generis representations,
either by recognising the superiority of one over the
other, or by developing a mediating position between
the two.” The Interpretative Approach seeks a repre-
sentation grounded in mutual agreement between re-
ligious believers and ‘official’ religious community rep-
resentatives, with the educator acting as arbiter and
gate-keeper®. Neither explores in any depth the possi-
blhty of a plurality of perspectives. The tensions be-
tween generic and sui generis religious representation,
and between the ‘idealism’ of community leaders and
the ‘realism’ of grass roots adherents, are resolved at
the stage of curriculum planning, rather than intro-
duced as a topic for exploration in the classroom.

This ongeoing search for the best possible meta-
narrative reflects the failure of liberal religious educa-
tion to genuinely embrace pluralism. Representing di-
verse religious traditions from a single vantage point

Greaves, R., “The Borders between Religions: A Chal-
lenge to the World Religions Approach to Religious Edu-
cation”, (British Journal of Religious Education, 21:1,
1998), pp. 20-31.

Everington, J., “A Question of Authenticity: The Rela-
tionship between Educators and Practitioners in the
Representation of Religious Traditions”, (British Journal
of Religions Education, 18:2, 1996), pp.69-77
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via a common interpretative framework (whether that
be phenomenological, generic-thematic, suf generis or
ethnographic), entails no more than a ‘quantitative
pluralism’ The mere fact that a greater number of re-
ligious traditions are viewed from a common stand-
point does not do justice to religious pluralism.

What is needed is a shift to a ‘qualitative-
pluralism’ that recognises the futility of the search for
a privileged meta-narrative. It is not good enough
merely to claim to be able to see all the major religious
traditions from a single (liberal) standpoint. One must
also seek to discover what the same terrain looks like
when viewed from alternative (non-liberal) vantage
points. Only through a plurality of perspectives can a
genuinely three-dimensional picture be constructed’
The ambiguity of religion demands representation
through a range of contrasting, conflicting and even
mutually exclusive perspectives. The tensions between
these perspectives must be presented in the classroom,
not smoothed over in prior curriculum planning.

This position is close to that of Denise Cush and
her colleagues at Bath Spa University College. They
advocate a ‘positive pluralism’ that “attempts to ap-
preciate and do justice to plurality and diversity
within and between traditions, not glossing over the
incommensurability of different world-views in a uni-
versalistic way, nor abandoning critical judgement as
in some forms of relativism, but approaching plurality
positively and humbly as an opportunity to learn™

An Agenda for Enhanced Religious Representation

{1} The full range of religious traditions.

This is not to ignore the importance of expanding
the ‘quantitative-pluralism’ of religious representa-
tions. It has long been recognised that the traditional
identification of the (so-called) ‘Big Six’ religions is
something of an arbitrary approach to curriculum de-
sign. Contemporary classroom practice presents a nar-
row and distorted picture of the plurality of ‘major’ es-
tablished religious traditions. In addition little is done
to acknowledge the remarkable growth and expansion

Cush, D., “A Suggested Typology of Positions on Relig-
jous Diversity”, Journal of Beliefs and Values, 1994, 15:2.
pp. 18-21.

Cush, D., “Learning from’ the Concept and Concepts of a
Religious Tradition: Jainism in the RE Curriculum”
Journal of Beliefs and Values, 1999, 20:1, pp.60-74.
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of ‘minor’ groups and sects brought about by a combi-
nation of the fragmentation of Protestant Christianity
and the vitality of New Age and Pagan culture’ Of
more fundamental concern, however, is the need to es-
tablish a ‘qualitative-pluralism’ of representations.

{i1) Tensions internal to specific religious traditions.
Distinctions between radical, liberal, fundamentalist
and traditionalist manifestations of the Christian tra-
dition, for example, demand nuanced three-dimen-
sional representation rather than two-dimensional
caricature'’” We need to move beyond a bland birds-
eye view description and allow the various constituen-
cies to speak for themselves. In doing so we must ac-
cept that what each constituency has to say may well
come into conflict with the perspectives of alternative
positions, and that common ground may be so lacking
that conversation becomes impossible: Imagine a
Christian Fundamentalist committed to the inerrancy
of the Bible in conversation with a radical Christian
committed to a non-realistic world-view,

(111} The interface between traditions.

Here we cannot afford to limit the debate to an ei-
ther/or battle between generic-thematic and su/
generis perspectives. The picture is a complex one
which demands a diversity of perspectives: the criteria
for community membership varies (birth, sacrament,
personal commitment etc.); the boundaries are drawn
in different ways (contrast the standard sociological
distinctions between sect, denomination and church);
the nature of the identity of any given tradition is it-
self a variable (thus though it seems that Hinduism’
has been inappropriately reified by western scholar-
ship, Roman Catholicism’s self-understanding appears
to demand reification); movement between traditions,
whether by drift or conversion, together with dual and
overlapping membership of traditions, further compli-
cates the issue. Once again the educational solution is
not to give official approval to the 'best’ account of how
religions merge, mingle or repulse one another, but to

Cush, D., “Paganism in the Classroom”, British Journal
of Religious Education, 1997, 19:2, pp.83-94.
Braaten, C.E. & Jenson, RW., A Map of Twentieth Cen-
tury Theology. Readings from Karl Barth to Radical Plu-
ralism, (Minneapolis: Fortress Press, 1995).
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select an appropriate range of stories for classroom in-
vestigation.

{iv) Non-institutionalised religiosity.

Discussion so far, with its focus on Institutional-
ised religion, reflects only a minor segment of British
religiosity. Linda Rudge has drawn our attention to
the importance of attending to the religious and spiri-
tual reality of the ‘silent majority’ who cannot be ade-
quatelrv represented in terms of formal organised re-
ligion!! The field of civic, folk and common religion,
together with the phenomena of non-institutionalised
spiritual experience, is difficult to pin down and de-
scribe with any accuracy. Nevertheless it is clear that
the reality Davie terms 'believing without belonging’
can neither be ignored, nor adequately represented
within the framework of institutional religion* The
phenomenon requires attention in its own right, and a
range of descriptive, analytical, and explanatory ac-
counts are currently available. Non-institutional re-
ligiosity is the norm for the majority of our pupils and
as such demands recognition, representation and ex-
ploration in the classroom.

(v) Traditions of secular atheism.

Finally ‘qualitative pluralism’ must take on board
the need to represent the prevalence of a broad range
of traditions, attitudes and beliefs that may for con-
venience be clustered under the broad heading of
‘secular atheism’ This is itself a complex reality de-
manding careful and nuanced depiction. The question
of the legitimacy of representing secular atheism in
the religious education classroom ought not to lead to
deep soul searching. Religion does not exist in a vac-
uum, and cannot possibly be understood without ref-
erence to the context in which it operates. The reality
of secular atheism is without doubt one of the most
important influence on religious belief in the late
twentieth century. A grasp of the nature and viability
of secular perspectives, and of their opposition to the

Rudge, L., “T am Nothing' — Does It Matter? A Critique of
Current Religious Education Policy and Practice in Eng-
land on behalf of the Silent Majority”, British Journal of
Religious Education, 1998, 20:3, pp. 155-165,

Davie, G., Religion In Britain Since 1945. Believing
Without Belonging, ( Oxford: Blackwell, 1994).
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truth and legitimacy of religious belief, is an essential
criteria for religious literacy.

A Passion for Truth

The Eclipse of Truth

in Liberal Religious Education

Confessional religious education was committed to
advocating the ‘truth’ of a benign common-denomi-
nator Protestant Christianity. Liberal religious educa-
tion both displaced and relocated the quest for relig-
ious truth. ‘Truth’ was no longer public property ad-
ministered by the Christian establishment, instead it
was transferred to the realm of private and optional
belief. Drawing on the classical tradition of English
liberalism, and in alliance with a 'scientific’ hermeneu-
tic of objective neutrality, the new religious education
demanded religious tolerance and affirmed individual
freedom of belief. By discouraging teachers from advo-
cating any specific faith system religious education in-
advertently came to censure the exploration of relig-
ious truth in the classroom.

With the advent of post-modernity it has been gen-
erally recognised that the modernist claims of objec-
tive scientific neutrality are untenable, and that all
truth claims entail some form of prior commitment.
Consequently the various a priori assumptions and
commitments of contemporary religious educators
have become increasingly transparent. We all have
commitments, and liberal religious education, like any
form of eduecation, is not and cannot be neutral. All
education, even the most open and tolerant, inevitably
nurtures children into a particular value system.

In bracketing out the question of truth as illegiti-
mate liberal religious education imposes by default the
truth of either a liberal world-view which insists on
the privacy of belief, or of a post-modern paradigm
which proclaims the truth that there is no truth. Both
traditions retain a fundamental commitment to truth,
often expressed with an evangelical fervour, and on
occasions even slipping into forms of fundamentalism.
Truth is with us whether we like it or not, and relig-
ious education needs to rediscover, and indeed em-
brace, the central importance of the human quest for
ultimate truth.

The pedagogical task is not to remain neutral, but
to positively encourage pupils to appropriate the re-
ligious quest for themselves. Yet at the same time it is
crucial that the confusion of teaching with advocacy be
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overcome. The task of teaching religion is not to prede-
termine the pupil’s destination, but rather to equip
them for the journey. The religious education teacher
should not sit on the fence, but instil in her pupils a
passion for the religious quest itself.

Dimensions of Religious Truth

(i) Truth within individual religious traditions.

Constder, for example, the following range of is-
sues: a) the truth claims offered by fundamentalist,
traditionalist, liberal and radical Christians; b) the
broad notien of objective realistic truth entertained by
the western theist traditions of Judaism, Christianity
and Islam and its qualitative difference from Hindu or
Buddhist approaches to ‘reality’; ¢) the relationship be-
tween dogma and creed on the one hand, and popular
piety and spirituality on the other; d) the sources,
authority, coherence and verifiability of religious truth
claims. To consign these issues to the private sphere,
on the grounds that they cannot be resolved, or that
they are potentially socially divisive, is to retreat from
the educational responsibility to develop public relig-
1ous literacy.

{i\) Truth in an inter-faith context,

It is important here to distinguish between onto-
logical questions, and the issue of the scope of religious
‘salvation’ One useful interpretative framework,
though by no means the only one, distinguishes be-
tween ‘exclusivism’, ‘inclusivism’ and ‘pluralism’ ‘Ex-
clusivism’ locates truth and salvation within the
boundaries of a single gererts tradition. 'Inclusivism’
finds truth and salvation primarily within one specific
tradition, but also allows for fragments of truth and
the possibility of salvation to be found elsewhere. ‘Plu-
ralism’ accepts a multiplicity of paths to salvation, via
a multiplicity of equally valid traditions. Alongside the
questions of ontology and the scope of salvation stand
hermeneutical questions of the nature, purpose and
scope of inter-faith dialogue; moral questions of the
validity of mission; and epistemological questions of
the basis, validity and verifiability of religious truth
claims.

{111} Post-modern I non-realistic religious truth. De-
bate cannot be limited to a conversation within and
between institutional religions. We must acknowledge
the post-modern reality of non-institutionalised spiri-
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tuality, rooted in a free-flowing interplay between
rapidly metamorphosing religious perspectives, and
with a strong tendency towards theological non-
realism'® Religious truth claims can no longer be un-
derstood without reference to the contemporary decon-
struction of religious meta-narratives. At the same
time we must recognise that the post-modern adoption
of religious themes itself constitutes an implied claim
to embody a meta-narrative. The post-modern relig-
ious imagination can neither be ignored, nor simply
embraced as if it were the one true perspective,
Rather, like all other religious truth claims it demands
critical exploration in the classroom.

{1v) The truth of secular atheism.

No adequate understanding of religious truth is
possible without placing sui generis traditions, inter-
faith dialogue and post-modern spirituality into the
context of various varieties of secular atheism. Relig-
ious belief cannot be comprehended without a proper
grasp of attempts to negate it. Atheism should be pre-
sent in the classroom both in terms of its vitality, in-
tellectual coherence and moral integrity on the one
hand, and just like religion its pathological, funda-
mentalist and nihilistic manifestations on the other.

The question of ultimate truth cannot be avoided.
The convinced atheist, devout believer, post-modern
free spirit and shoulder shrugging cynic may all be lo-
cated within the spectrum of ultimate beliefs. All own
their fundamental convictions and live their lives on
the assumption that such convictions are true. We all
hover between the possibilities of ignorant content-
ment and a troubling struggle for meaning and truth.
Every pupil enters the classroom with a belief system,
with a developing ‘theology’ The immediate relevance
of religious education lies precisely here, since their
struggle for ultimate truth is already shaping the peo-
ple they are becoming.

Cupitt, D, The Long-legged Flyv. A Theology of Language
and Desire, (London:SCM, 1987).

Derrida, J. & Vattimo, G. Religion, (London: Polity
Press, 1998).

Kaufman, G.D., /n Face of Mystery. A Constructive Theol-
ogy, Cambridge, (Massachusetts: Harvard University
Press, 1995).

Taylor, M.C., Erring: A Postmodern A/theology, {Chicago:
University of Chicago Press, 1984).
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It is precisely for this reason that the distinction
between ‘learning from’ and ‘learning about religion’
is, I believe, so fundamentally dangerous to the well
being of religious education. This dualism is rooted in
a false premise. You cannot learn about religion with-
out simultaneously learning from it, and you cannot
learn from religion without also learning about it. The
only reason why the distinction has been forced on lib-
eral educators is, I suggest, precisely because ‘learning
about religion’ has been stripped of the questions of ul-
timate truth that are its life blood.

Toals of the Trade

Teaching Religion through Description and Empathy

Since the mid 1970s Phenomenology has been es-
tablished as the methodological foundation par excel-
lence of liberal religious education. There is some de-
bate concerning the relationship between Phenome-
nological religious education, the Phenomenology of
Religion and the philosophical Phenomenology of
Husseri and his followers. This, however, need not de-
tain us here. The crucial issue is that from the outset
liberal religious education utilised two basic herme-
neutical tools. The first involved naming, labelling and
sorting religious phenomena. The second called for
empathetic understanding of the believer’s life-world
on the part of the pupil. While contemporary religious
education has refined this twin hermeneutical model,
it has yet to make any substantial move beyond it.

The concern to develop pupil’s empathetic appre-
ciation of religious life-worlds developed into the broad
tradition of ‘learning from’ religion via experience. At
the outset it probably had more to do with the en-
hancement of a general level of aesthetic sensibility
than with the formal concept of eidetic vision estab-
lished by Phenomenological philosophy. It functioned
more to encourage mutual understanding and toler-
ance in a multi-cultural soctety rather than a means of
revealing the noumenal essence of religicus phenom-
ena.

The work of David Hay represents a departure
from the pretence of strict Phenomenclogical methed,
since his notion of spiritual sensibility and awareness
uses a more diffuse interpretative framework" Sig-

Hay, D., "Suspicien of the Spiritual: Teaching Religion in
a World of Secular Experience”, British Journal of Relig-
ious Education, 1985), 7:3, pp. 140-147.
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nificantly the thrust of Hay's hermeneutic is away
from empathetic understanding of others towards in-
ner spiritual awareness. One of Hay's motivations was
to avoid the reduction of religious education to a form
of cultural studies and instead recover a sense of the
transcendent (theological) source of the spiritual expe-
rience of humanity. Clive Erricker shifts Hay's concern
for transcendental spiritual awareness into a post-
modern framework, developing a pedagogy concerned
for the enhancement of the unrestricted play of chil-
dren’s imagination and the creative exploration of
metaphorical language without the restrictive imposi-
tion of any transcendental meta-narrative'”

The concern for religious description via listing,
labelling and sorting religious phenomena developed
into the broad tradition of ‘learning about religion’
through a process of careful observation and reporting.
This phenomenological learning method continues to
be the subject of acute criticism, a) Mere knowledge of
the ‘facts’ of religion is inadequate, since pure descrip-
tion fails to penetrate beyond the outer core of relig-
ious culture into its inner experiential core. b) It lacks
an adequate model of learning progression, favouring
a greater quantity of knowledge over an enhanced
quality of understanding, ¢) The descriptive process
fails to pass beyond the level of concrete operational
thinking, with the inevitable boredom that results
from secondary school pupils capable of abstract
thinking being asked to simply repeat concrete tasks
appropriate to primary school aged children.

Hay. D. & Nye, R., The Spirit of the Child, (London:
Fount, 1998).

Hammond, J., Hay, D, et.al., New Methods in RE Teach-
ing, (Harlow: Oliver and Boyd, 1990).

Erricker, C., “The Iconic Quality of the Mind” in, D.
Starkings (ed.) Religion and the Arfs in Education: Di-
mensions of Spirituality, (London. Hodder & Stoughton,
1993), pp. 138-147

Erricker, C. & Erricker, J., “Metaphorical awareness and
the methodology of religious education”, British Journal
of Religious Education, 1994, 16:3, pp. 174-184.

Erricker, C. and Erricker, J., “Where angels fear to tread:
discovering children’s spirituality” in, R. Best (ed.) Edu-
cation, Spirituality and the Whole Child, (London: Cas-
sell, 1996), pp. 184-195.

Erricker, C., Erricker, J., et.al., The Education of the
Whole Child, (London: Cassell, 1997).
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Perhaps the most significant move in recent years
has been Bob Jackson’s ‘Interpretative Approach’™ It
is aware of the strengths and weaknesses of Phe-
nomenological religious education as practised, and
seeks to move forward through adaptation and generic
development. His ethnographic method promises both
a far more subtle and nuanced religious description,
and combines this with a demand for a depth of expe-
riential understanding of the life-world of the religious
believer that runs far deeper than a superficial empa-
thy.

Enriching the Learning Process

The ability to engage with ethnographic descrip-
tions of religious believers and the possesston of a ca-
pacity for spiritual sensibility are both eminently im-
portant facets of the religiously educated pupil. How-
ever these represent but two of a diverse range of ap-
proaches available for use in the classroom. The
current extremely selective use of the variety of tools
available to the religious educator is unlikely to en-
hance levels of religious literacy.

{i) The tools of Relisious Studies.

Liberal religious education was deeply influenced
by the emergence of Religious Studies as an alterna-
tive to Theology as a means of investigating religion in
the academy. Indeed, they have a common architect in
Ninian Smart. Religious Studies drew on the Geistes-
wissenschaften, the human as opposed to the natural
sciences, that Schleiermacher, Dilthey, Husserl and
others began to establish in the last century. Though
Phenomenology became a dominant form of discourse
within Religious Studies, it was by no means the anly
one. It is possible to list a whole host of alternative
perspectives and methods that have enhanced our un-
derstanding of religion as an aspect of human culture:
history, anthropology, sociology, psychology, ethnogra-
phy, analytical philosophy, hermeneutics, critical the-

Jackson, R., “The Misrepresentation of Religious Educa-
tion” in, Leicester, M. & Taylor, M. (ed.} Ethics, Ethnicity
and Education, (London: Kogan Page, 1992).

Jackson, R., “Religious Education's Representation of
‘Religions’ and ‘Cultures™, British Journal of Educational
Studies, 43:3, 1995. pp. 272-289.

Jackson, R., Religions Education. An Interpretative Ap-
proach, {London: Hodder & Stoughton, 1997).
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ory, structuralism, deconstruction, cultural criticism,
literary criticism, feminism etc. There are of course
fundamental questions of classification here. What, for
example, is the difference between a discipline, an
analytical tool and a perspective? However these
should not be allowed to deflect from the basic point
that — under the broad canopy of Religious Studies — a
wealth of methods, perspectives, skills and approaches
exist through which we strive to understand religion.
Despite this, and for some apparently indiscernible
reason, religious educators have elected to work with
an extremely limited range of tools.

(i1) Comparative religion revisited.

When religious education first explored the possi-
bility of introducing world faiths into the curriculum it
experimented briefly with the notion of Comparative
Study of Religion rather than Religious Studies'” The
former carried with it connotations of historical at-
tempts to compare and classify religious traditions
within hierarchies in which Christianity tended to
emerged at the apex. Consequently it was quickly
dropped in favour of Religious Studies, which seemed
a much safer option, implying both greater objectivity
and an aveidance of Christian imperialism. This fa-
voured a sharp distinction between the description of
religion and its interpretative evaluation. Such a dis-
tinction is becoming increasingly untenable today as a
variety of disciplines engage with questions that de-
mand that religion is not only described but also ac-
counted for. Religious Studies, without returning to an
clder imperialistic form of (Christian) Comparative
Religion, increasingly grapples with questions of re-
ligious truth™

(ii1) The recovery of Theology.

The notion of Theology as a closed fideistic activity
carried out behind the closed doors of consenting be-
lievers is no longer tenable, a) Theology engages di-
rectly with secular intellectual concerns and tradi-
tions, b) The discipline offers a defence of its herme-
neutical procedures and epistemological foundations in

Hinnells, J., Comparative Religion in Education, iNew-
castle upon Tyne: Oriel Press, 1970}

Thrower, J.. “Teaching Theology and Religious Studies.
Is There A Problem?”, Teaching Theology & Religion, 2:2,
1999, pp. 89-95.
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the public square, ¢} The use of a diverse range of sec-
ondary disciplines in common with Religious Studies
suggests that the distinction between the two is in
places no more than an academic convention, d) In-
creasingly theological debate operates in the context of
inter-faith, and hence public, dialogue™ e} The tradi-
tional distinctions between ‘natural/philosophical’ the-
ology and ‘revealed’ theology are increasingly blurred.
Theology is redundant as a public discourse only if one
buys into the modernist ideology of the privatisation of
belief. Since that issue is itself the subject of public
debate it seems clear that Theology remains public
and accessible to all. One does not have to be a be-
liever to engage in theological conversation.

Both Religious Studies and Theology use a range of
disciplines, tools, perspectives and approaches that
religious education seems intent on systematically
avoiding. These promise to support the twin tasks of
authentic religious representations and the recovery of
a passion for ultimate truth, and thereby to enhance
the quality of religious literacy.

Conclusion

My concern has been neither to attack liberal re-
ligious education, nor to damn it with faint praise. It
is, I believe a unique and exciting experiment that
needs to be carefully nurtured and directed. In order
to support its development I have made three rather
basic suggestions: a) offer a qualitatively diverse range
of religious representations; b) be prepared to make
central questions of the truth and falsehood, of relig-
ion; ¢) utilise a broader selection of the available
methods and study tools. The entire thrust of these
suggestions i to move from a two-dimensional to a
three-dimensional curriculum. Three simple sugges-
tions, neither especially controversial nor particularly
difficult to implement. Imagine the impact on religious
education should they ever became the norm rather
the exception to the norm.

Kopsavilkums

Sis raksts sniedz ieskatu pasreizéja liberalas
religiskis izglitibas stavokli Anglija un Velsa, ka arl
iezimé tas turpmakas attistibas virzienus. Liberalas

Smart, N. & Konstantine, S., Christian Systematic Theo-
logy in a World Context, (London: Harper & Collins,
1991,
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religiskas izglitibas izcelsme ir saistita ar valsts
visparizglitojosajam skolam, kuras 1970. gados ta
aizstdja konfesionalo religiskas izglitibas modeli. Seit
liberala religiska izglitiba tiek definéta ka publiski
mekléjumi peéc religiskas “lasitprasmes” starpkonfe-
sionala un starpreligiskda limeni. Neskatoties uz
kritiku no konfesionalisma un sekularisma piekri-
téjiem, liberala religiska izglitiba ir ieguvusi pietiekosi
stabilu vietu sabiedriba, kas nelauj apsaubit tas
nakotni. Sis referats iezimé tris virzienus turpmakai
liberalas religiskas izglitibas attistibai Anglija un
Velsa: pirmkart, japanak kvalitativa dazadiba religiju
reprezentacija; otrkart, jaatzist, cik butiski svarigs ir
jautdjums par patiesibu un nepatiesibu religija;
treikart, japaplasina pieejamo pedagogisko un
péetniecibas metozu klasts.
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Paskals Marija Jerumanis

Evangelija patiesibas sludinasana
pluralistiska sabiedriba

Neuzticiba pratam

Lai aplakotu religiskas izglitibas jautajumu, nevar
iztikt bez dzilam filozofiskam un teologiskdm par
domam. Ar 33 jautajuma empirisku un pragmatisku
risinajumu vien nepietiek, jo tad més nezinasim, no
kadiem filozofiskiem principiem meés esam atkarigi un
cik tie ir pamatoti. Religiskas izglitibas joma dazas iz-
veles Skiet pasas par sevi saprotamas. Bet vai esam
pardomajusi to, kada neapzindta un varbit par
ap$saubama filozofija slépjas aiz §1m izvélém?

Rietumu pasaulé mes vairs nedzivojam laika, kad
pastavéja valsts religijas. Pilsoniem, lai kjutu par
pilntiesigiemn sabiedribas locek]iem, wvairs nav
Japienem viena oficiala religija. Totalitarie rezimi, kas
iejaucas cilvéku sirdsapzinas svétnica, tagad Eiropa ir
sagrauti. Més dzivojam demokratiska iekarta, kurai
jaklust arvien demokratiskakai, kurai jarada apstak|i,
lai ar pilsoniem nemanipulétu — lai vigi varétu pa-
tiedam brivi domat un rikoties saskana ar savu par-
liecibu, neaizskarot, protams, citu pilsonu drosibu un
cienu.

Kops atmodas laika daudzi Latvijas iedzivotaji
brivi intereséjas par religiju, un muasdienas i ieintere-
sétiba vél aizvien pastav, pat ja ta skiet nedaudz
mazdka. Mekléjot savu celu ticibas joma, dazi
pievérsas un vél joprojam pievérsas Latvijas tradi-
cionalajam konfesijam, citi iesaistijas un vél joprojam
lesaistas jaunakas religiskas kustibas. Savos mek-
léjumos daudzi pievérsa un pievérd uzmantbu para-
normalajam paradibam, astrologijai, zilésanai, dzied-
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niecibai utt. Redzams, ka Latvija ir kluvusi pluralis-
tiskaka neka jebkad

Bet péc kadiem kritérijiem cilvéki vadas savos
mekléjumos, meginot risinat eksistences butiskikos
jautajumus? Vai §ie kritériji nav loti subjektivi un
biezi pat pilnigi iracionali? Rietumu pasaules cilvéks ir
zaudejis uzticlbu savam pratam, lai risinatu
metafiziskos jauté.jumus. Tas liela méra noticis Kanta
filozofijas ietekmeé’, bet zinama loma ir ari tam, ka
masdienu cilvéks vairs nepiegem racionala prata ab-
solito varu, kas kopé Apgaismibas laikmeta® gribéja

“Kanta filozofiska doma atstajusi neizmerojamu iespaidu
uz musu laikmetu. [..] Kants palidzéja filozofiskajai un
teologiskajai domai neieslegt apzigu par Dievu kosmo-
logija, paradot to, ka Absolutais nav jauzskata par vien-
karsu turpinajumu misu zinatniskajam atzigpam par
fizisko visumu. Kants izcéla to, ka fiziska teologija ir at-
kariga no ka cita. Bet monétai ir otra puse. Kants
nepamatoti identificéja cilvéka zinibas ar zinatniskajam
ziniham, izmantojot matematikas un fizikas izzinaganas
modeli. Tadgad: vigs noraidija jebkuru spekulativo
Dieva izzinasanu. Kants to darija ar labako nodomu -
vins negribéja pak]aut Absolito modernas zinatnes
shémai, péc kuras viss tiek veidots un pak]auts. Bet, no-
liedzot spekulativo pieeju pie Dieva, vigs logiski nonaca
pie ta, ka metafiziskie apgalvojumi var balstities tikai uz
morilo kartibu. Tada veida teclogija ir ieslégta étiskaja
teologija. Kants novérsa briesmas, kas pastav tad, kad
zinAtne uzliek roku uz Dieva j&dziena, bet taja vieta
paradas smalkaki draudi, ko rada universila morilisma
rafinétais utilitArisms, kura rezultati esmes nozime tiek
novértéta péc tas ietekmes uz cilvdka étisko dinamismu
un apgalvojumi par Dievu tiek paklauti moraliskuma
piepildijumam. [..| Vienigi piepemot istenu metafizisku
pieeju esmei un Dievam, cilvéka doma klust nesavtiga un
briva, lai neiekristu ne kosmologiskajos, ne antro-
pologiskajos ierobezojumoes.” (Leonard A., Pensée des
hommes et fol en Jesus-Christ. Pour un discernement in-
tellectuel chretien. Paris/Namur: Lethielleux/Culture et
verité, 1980, 139. un 141. 1pp.»

Apgaismibas kustiba radas Francija 18. gs. Les Lu-
miéres). Taja saplada wvairaki stravejumi: kristigais
humanisms, kas pievérsa lielu uzmanibu cilvéka per-
sonai, Renesanses individualisms un skepticims, Refor-
macijas kritika pret dogmatismu un “brivas iz-
vértésanas” principi, anglu deisms, kas noliedza visu to,
ko racionalais prats nevar izzinat, utt. Dekarta ietekmae,
kurs pats nekad nav pretstatijis ticibu un pratu, prats
kJuva par absolato kritériju. Tas labi paradas Didro en-
ciklopédijas 35 séjumos (Encyclopedie ou Dictionnaire
raisonne des sciences, des arts et des metiers). leradot
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un grib visu paklaut. Tapéc, lai uzelpotu, lai tiektos
péc cilvéciskaka dzivesveida, dalai cilvéku skiet, ka
Jaiet iracionalisma cels. Postkomunistiskajas sabied-
ribas cilveéks, iespéjams, ir vél vairdk zaudegjis uzticibu
pratam. Jebkura ideologija, ko veidojis kads prats,
skiet aizdomiga. Cilvekam var pat likties, ka prats ir
ticibas ienaidnieks, jo ateisti tacu apgalvoja, ka runa
zinatnes varda. Musu sabiedriba pratu, protams, iz-
manto biznesa, eksaktas, eksperimentalas un hu-
manitiards zinatnés. Taéu eksistencialo jautajumu
risind$ana prats tiek bieZi izmantots degradéta forma
— ta sauktaja “pratulosana™ un nevis ka spéja, kas
lauj atvérties istenibas patiesibai.’

Iracionalisms, kas saistits ari ar religisko neiz-
ghitotibu, ir viens no iemesliem, kapéc Latvi)a cilvéki
savos religiskajos mekléjumos pievérsusies Joti
atskirigam ticigo kopienam, kas uz bitiskakajiem
dzives jautajumiem var piedavat loti dazadas un pat
pretrunigas atbildes®, kas diemzél ne vienmér athilst
cilvéka cienai.® Més, protams, varam priecaties par o
daudzveidibu, kas ir iespéjama demokratiskd zemeé.
Taja var saskatit iespéju savstarpéji bagatinaties,
macities respektet otra cilvéka viedokli, neuzskatot
saveéjo par vienigo pareizo. Bet vai var lhidztekus
pastavét pilnigi pretrunigas atbildes uz batiskakajiem
dzives jautadjumiem? Vai ir iespé&jams &o stavokli
piegemt, dzivojot péc aksiomas “katram sava patie-

nozimigako vietu zinatném un tehnologijam, vins gribéja
izcelt cilveka speju parveidot Visumu, kad vins lauj
pratam valdit par religiju. Vacija Apgaismibas idejas
{Aufklirung) izplatija Leibnics, Gete u.c.

Kad cilvéka prais vairs negrib meklét to, kas patiess, tas
var tikt izmantots, lai snobiski spriestu par visu, bal-
stoties uz zinasanam, kas virspuséji uzkratas hez
jebkadas izvértésanas un nopietnam pardomam par
istenibas izzinas nesacijumiem.

Muasdienu filozofiem no jauna jaatklaj cilveka spéja
izdarit spriedumu par esamibu - “tas ir" vai “es esmu”
Tas ir nosacijums, lai kontakta ar i1stenibu cilveks varetu
izmantot savu pratu metafiziskajos mekléumos.
Pieméram, nevar reize apliecinat to, ka cilveka dzives
mérkis ir pazust nirvana un pilniba savienoties ar Dievu,
saglabijot savu identitati. Nevar ari reize pienemt to, ka
musu personiskajai miesai un dzives stastam piemit
vienreizigums un vértiba un ka miesa ir tikai ka me-
telis, ko var mainit péc reinkarnacijas.

Ja dazas religiskds kustibds manipulé ar cilvéku,
aizskarot viga identitati un brive izveéli, tad jaruna par
cilveka ciepas nicinasanu.
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siba”, un vienkarsi samierinaties ar to? Pirmaja bridi
var likties, ka 31 atbilde varétu bat pozitiva, jo
piedavatais risinjjums &kiet Joti tolerants. Tacu
butibad aksioma “katram sava patiesiba” slepj sevi
necienu pret otru cilvéku -~ es iesledzos sevi, uzskatot,
ka otra cilvéka atzinas man neko nenozimé. Aksioma
“katram sava patiesiba” rosina domat, ka celam, pa
kuru iet atseviskais cilvéks, mekiejot patiesibu, nav
nekadas vai ir tikai otrskiriga nozime. Ja cilvéks vél
uzticétos pratam, piememot, ka tas, kaut ari ierobezots
un ievainots, varétu pareizi spriest par metafiziska-
jlem jautdjumiem, tad vél blitu iespéjams ists dialogs
ar otru cilveku, tad patiesibas meklgjumos cilveki
varétu iet roku roka, neuzskatot, ka patiesiba kadam
pieder. Vini butu parliecinati, ka visiem aizvien vairak
jaatveras patiesibai, kas vienmer paliks transcen-
denta.

Patiesiba, kas ir kada Persona

Cilveks, kas tic Dievam, — ipaéi kristietis — nekada
gadijuma nevar ticibas joma dzivot relativisma, vien-
karsi pienemot situdciju, kurd lidztekus pastav tik
dazddas un pretrunigas atbildes uz bitiskakajiem
jautajumiem. Raugoties no ticibas viedokla, biatu
Jjapamato prata vertiba, pardomajot par cilveka
radisanu pec Dieva attéla un lidzibas un ari par
iespéjamibu ticibai saistiba ar prata speju iepazit
Dievu.” Bet, turpinot 3o rakstu, es velos tagad
raudzities citd virziena, proti, pardomat par to, ko
Latvijas sabiedribas konteksta, kuru aprakstijam,
nozimé Jezus vardi “es esmu ce|s, patiesiba un
dziviba” (Jn 14,6). Sie vardi, kas tik dzi]i raksturo
kristigo ticibu, skiet ka provokacija pluralistiskaja
sabiedriba. Vai tie neatklaj ]Joti netolerantu nostaju?
[steniba tie var mums palidzét izgaismot tik atskirigos
celus, pa kuriem cilvéki iet, mekléjot Dievu. Jezus
vardi vispirms atgadina to, ka patiesiba nepieder
nevienam, ari Kristiesiem ne. Ta nav cilveku ipasums,
td nav kaut kads patiesibu kopums vai sistema, ta ir
Persona — Persona, kura pilniba atklajies Dievs, bet
kas paliek bezgaligs un neizsme]ams noslépums.
Tapat ka nevienu nevar piespiest pienemt kadu per-
sonu, nevienu nevar ari piespiest pienemt $o Personu,
t.a., Dieva Vardu, kas iemiesojies, bet ikviens var Vi-
nam atvérties. Neviens nevar ari aizliegt Dievam pil-

Sal. Vatikana I koncils, Dogm. konst. Def Filins un Janis
Pavils 11, Enc. Fides et ratio.
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niba atklat patiesibu par sevi un par cilveku, sttot to,
ko ticiba varam apliecinat ki Dieva Délu. Jezus vardi
“es esmu cel$, patiesiba un dziviba® balstas uz to, ka
Dievs ir abseolata patiesiba, tas ir, lietojot Vecas
Deribas simbeoliku, klints, uz kuru var pilniba
palauties.® Jézus vardi butu nepienemami cilvekam, ja
tie tiktu uzspiesti. Bet tie vienkarsi un pazemigi tiek
piedavati cilveka brivajai izvelei, lai vins parbauditu
to patiesigumu, ticibd tos pienemot un dzivojot péc
tiem. Sada gaisma jaizprot, kadai jabut Evangélija
sludind$anai visos laikos un ipadi misdienu pluralis-
tiskaja sabiedriba. Ja kristiesi grib biat uzticigi
apustulu ticibai, tas ir Jézum, kur$ nacis, lai liecinatu
par patiesibu (sal. Jn 18,37), viniem ir pienakums
apliecinat to, ka Jézus ir “cels, patiesiba un dziviba”
Jana evangélija konteksta $ie vardi pat nozime to, ka
Jézus ir vienigais cel$, vieniga patiesiba, vieniga
dziviba, jo, pilniba atklajot patiesibu, kas dava
dzivibu, vins ir vienigais ce|s, kas ved pie Téva: “Ne-
viens neniak pie Téva, ka vien caur mani.” (Jn 14,8)
Kristiesi nekad neparstas to sludinat, apzinoties, ka
patiesiba nepieder viniem, ka ta ir Jezus Persona, par
kuru var tikai pazemigi liecinat, lai ta pati atklatos
tam, kas nostajas tas prieksa, lai mazigas Saules stari
vigu apgaismotu. Saja gadijuma evangelija
sludinasana varés palidzét cilvékam orientéties savos
eksistencialajos un metafiziskajos mekléjumos, re-
spektéjot vina brivibu, neko vinam neuzspiezot, bet
reizé paradot to, ka cilveka ciepa ir tik liela, ka vins
spéj atverties patiesibas pilnibai, muzigi necinoties ar
cilvéku pretrunigajiem un biezi iracionalajiem uzska-
tiem.

Jaunas Deribas liectba

Bet ka tad lai cilvéks atveras Patiesibai, kas ir Je-
zus Persona? Par Jazu tacu ir tik daudz un dazadu in-
terpretaciju! Vai, mekléjot Jézu, cilveks neatgriezas
pie subjektivisma un relativisma? Lai izgaismotu Sos
jautdjumus, vispirms jaatceras, ka Jézus ir liecinieks,
jo par biitiskdko var tikai liecinat. Tadé] ar1 Vina
maéacibal un dzivei ir liecibas raksturs visdzilaka)a

Vecaja Deriba termins “patiesiba” (rox) nak no saknes
2%, kas nozime “biut drosam un stingram” Tadé| Dievs
ka patiesiba ir drosaka klints: “Palaujieties uz Kungu
vienmeér, jo Dievs Kungs jums ir maziga klints” (Is 26,4);
“Vai bez manis vél ir cits Dievs? N&, nav nevienas citas
klints. Es nezinu nevienas.” (Is 44,8)
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nozimé: “Es esmu dzimis un pasaulé nacis, lai lie-
cinatu par patiesibu,” teica Jézus Pilatam (Jn 18,37).
Bet, lai piepemtu kadu liecibu un to nodotu talak,
pasam vispirms ir jadzivo kopa ar liecinieku, lai vinu
iepazitu un sada veida parliecinatos par vipa liecibas
patiesigumu.’ Pirmie Jezus macekli gija $o celu un
tada veida paéi kluva par lieciniekiem. Ta ari sakas
gara liecinieku kéde, kas mas savieno ar Jeézu no
Nacaretes. Bet pirmo macekju lieciba tika ipasa veida
saglabata Jaunaja Deriba, kas uz visiem laikiem
paliks ka neapejams atskaites punkts visiem tiem, kas
vélas iepazit Jézus liecibu. Musu prieksa tagad stav
Jaunas Deribas teksts, kuru izgaismo Vecds Deribas
teksts. Sajd rakstd més nevaram apskatit Jaunis
Deribas patiesiguma jautajumu. To varétu apskatit ar
vésturisko metodi, to varétu ari aplukot, ieklausoties
to liecinieku liecibas, kas mus uzruna Sodien — ipasi
Baznica, vai ari, pasiem pienpemot Jaunas Deribas
liecibu, lai péc tas dzivotu. Batiba padéjais ce]s, kas
neizslédz parejos, vislabak atbilst Jaunas Deribas
liecibas raksturam.'”

Lasisanas process

Musdienu cilvéka prieksa ir kads teksts — Jauna
Deriba. Ir vérts pardomat par to, kada nozime tam ir
vina patiesibas mekléjumos. Ticigais pienem, ka tas ir
Dieva Vards, bet ving ar1 zina, ka to ir uzrakstijusi
Svéta Gara iedvesmoti cilvéki, kas stradajusi ka isti
autori, tas nozimé, ka vigu iespaids ir manams visa
teksta. Tadejadi Jaunas Deribas teksts ir ists teksts,
tas nozimeé to, ka sazindsanas procesa, kas notiek
starp teksta autoriem un lasitajiem, Jaunajai Deribai
piemit tidas pasas ipasibas ka jebkuram tekstam. To
nevar petit, lietojot tikai kritiski vesturiskas metodes,
— tas ir, avotu kritiku, literaro zanru kritiku, tradiciju
kritiku un sarakstisanas véstures kritiku. Ir jaizprot,
ka sazin@sanas, kas notiek ar kada teksta starp-
niecibu, atbilst ipasiem likumiem. To pasvitrojusi tadi

“Kas piegem kadu dzives liecibu, nodibina ipasas at-
tiecibas ar to, kas liecina: $is attiecibas pastav, ja tiek
dzili atklata un palaviba piegemta kada klatbatne - pasa
liecinieka klatbitne. Tas prasa, lai tas, kuram tiek lie-
cinats, noietu kaddu cela gabalu kopa ar pasu liecinieku —
zinAma tuviba un pat draudziba.” (Jerumanis P.M.,
“Kristietiba svéto dzives liecibas” Kristietiba pasaules
hultara. Zinatniska konference (2000. g. 12.-13. maijs,
Riga) (Riga: Vards, 2000} 94. lpp.
" Turpat, 85.-88. lpp.
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autori ka Valters Izers', Pols Rikérs'? un Umberto
Eko"” Péc sarakstisanas teksts ir ieguvis zinamu
autonomiju attieciba pret autoru, pret lasitaju un ari
pret apstakliem, kuros tas ticis uzrakstits. Pétot, ka
teksts funkcioné sazinasanas procesa, atklajam, ka,
lai labi lasitu, tas nozimé — lai respektétu tekstu ka
tadu, lasitajam jaatveras teksta objektivitatei, kas |auj
lasitajam — un pat vinu aicina — uztvert 5o tekstu ari
subjektivi. Pols Rikérs raksta: “Izprast kadu tekstu
nozime izprast sevi §a teksta priek$a un sanemt no $a
teksta nosacijumus jaunam es, kas ir citads neka tas,
kur$ naca, lai lasitu.”" ledzilinoties sazinasanas
procesa, ko nosaka kads teksts, més labak sapratisim
Rikéra atzipas un sapratisim ari to, ka Jauna Deriba
ir reizé objektivs un subjektivs atskaites punkts
cilvekam, kas mégina risinat metafiziskos jautajumus.
Tad més ar1 novértésim cilvéka prata lomu un vina
dzives nozimi Jaunas Deribas interpretacija, tatad -
patiesibas meklejumos. Tas ari palidzes risinat ira-
cionalisma un relativisma problemu, par kuru
Funajam.

Kopé apméram trisdesmit gadiem teksta
uztversanas teorijas pievérsa uzmanibu tam, ka teksts
pielauj visdazadakas interpretacijas. Ta ka cilvéki
doma péc salidzinasanas un analogijas principiem,
lasitaji var atkartoti pariet no vienas nozimes uz otru,
ejot arvien uz priekiu. Atbilstosi savai valodai, savai
kultirvidei, saval personiskajai pieredzei, savam
domasanas veidam lasitaji var arvien plasak izmantot
teksta gandriz bezgaligis iespéjas interpretacija.'”
Lasitaja radoso darbu veicina pat tas, kas teksta ir
nenoteikts vai neizteikts. Jau sv. Gregors Lielais rak-
stija: “Zinama méra Svétie Raksti aug kopi ar tiem,
kas tos lasa (Seriptura sacra aliquo modo cum legenti-

Iser W., L'acte de lecture. Theorie de l'effet esthetigue
(Bruxelles: P. Mardaga, 1985).

Ricoeur P, Temps et recit “Points essais”, vol. 3 (Paris:
Seuil, 1983-1985).

Eco U., Lector in Fabula. Le role dit lectenr ou la cooperc-
tion interpretative dans les textes narratifs “Le Livre de
poche”, Biblio essais, 4098 (Paris: Grasset, 1985).

Ricoeur P., Du texte a l'action. Essais d hermeneutique Ii,
collect. “Esprit” (Paris: Seuil) p. 31.

BORI P.C., Linterpretation infinie. L'hermeneutique
chretienne ancienne et ses transformations (Paris: Cerf,
1991,
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bus crescit).”'® Tatu Bibeles un jebkura raksta
gadijuma jaatskir interpretacijas, kas nerespekté tek-
sta nozimi, no tam, kas tam ir uzticigas un kas
tadéjadi bagatina ta nozimi. 8aja sakara var saprast,
cik svariga ir teksta ieklauta lasitaja rimplied reader)
funkcija, par kuru runa tekstu uztversanas petiéana
jeb pragmatika.'” Sada funkcija Jauj atgriezties pie
teksta tiesas nozimes, reizé nenoblokéjot teksta
nozimi. Jeklautais lasitajs nav tas pats, kas vésturis-
kais teksta adresats vai ari realais lasitd)s, kurs es
vara but. Tas ir lasitajs, ko veido pats teksts ar
lielakiem vai mazakiem ierobeiojumiem atbilstoéi tek-
sta dinamiskai uzblvei. So lasitaju var zinima méra
identificét. Tas dara visu to darbu, ko pieprasa teksts,
lai lasot ieietu teksta pasaulé un uz to atbildétu. Lai
labi veiktu §o darbu, iek]autajam lasitajam ir ne-
pieciesama zindma kompetence, ko nosaka pats
teksts.” Bet 50 kompetenci parveide ari pats teksts

Patrologiae cursus completus. Accurante Migne, PL, vol.
102, Parisis, 18886, col. 598.

Sal., pieméram, Anderson J.C. & Moore S.D., Mark and
Method. New approaches in Biblical Studies (Minnea-
polis: Fortress Press, 1992); Eco U., Lector in Fabula.
Le role du lecteur ou la cooperation interpretative dans
les textes narratifs “Le Livre de poche”, Biblio essais,
4098) (I’aris: Grasset, 1985); Iser W, L'acte de lec-
ture. Theorte de leffet esthetique (Bruxelles: P Mard-
aga, 1985); Jerumanis P.M., “Le recit de la tempete
apaisee: comment Therese lit U'Ecriture”, Therese au mi-
lien des docteurs (“Centre Notre-Dame de Vie", theologie,
8) Venasque: ed. du Carmel, 1998, 287.-311. lpp.; Rhoads
D., "“Narrative Criticism and the Gospel of Mark”, JAAR
50 11982), 422.-423. 1pp.

Teksts norada uz “enciklopédiju”, kuru lasitajam jabat
spéjigam izmantot. Si enciklopedija, kas pamazam
jaatrod, satur teksta originalvalodas pamatzinasanas, in-
formaciju par teksta sarakstiSanas apstak]iem un
kultirwvidi, informaciju par cilvéces kopigo pieredzi,
tekstus, kas izmantoti teksta, ko lasa, inlormaciju par
domasanas veidu, uz kuru atsaucas teksts. Par 51s “en-
ciklopédijas” jedzienu var lasit Eco U., Lector in Fabula.
Le role du lecteur ou la coopération interpretative dans
les textes narratifs (“Le Livre de poche”, Biblio essais,
4098) (Paris: Grasset, 1985), 95-108. lpp. Bibeles
gadijuma nav iespejams atklat domasanas veidu, uz kuru
atsaucas teksts, ja neiepazistas ar visu Bibeli kopuma un
ar Kristus liecinieku interpretacijas tradiciju. Ta més
nonakam pie jautdjuma par attiecibamn starp Svétajiem
Rakstiem un Baznicas Tradiciju. Sal. Vatikana 11 koncils,
Dogm. konst. Dei Verbum, 7.-13.nr.; Gadamer H.G.
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lasisanas gaita. Teksts izmanto zinamu stratégiju, lai
veicinatu un vaditu ar zinamiem ierobezojumiem
lasitaja lidzdarbibu.

Lai realais lasitajs varétu pilnigak uztvert tekstu
un td nozimi, tam jaieiet iek]auta lasitaja loma un ak-
tivi jareagé uz visu to, ko pieprasa teksts. Sada veida
teksta interpretacija netiks nobloketa, bet atverta pa-
reiza virziena, tas ir, virziena, ko piedava pats teksts.
Tactu, lai pilniba ieietu ieklauta lasitaja loma, reala-
jam lasitajam jalauj tekstam sevi parveidot. Tadejadi
ieklauta lasitaja funkcija izce] ne tikai teksta objek-
tivitati, bet ari atkla) to, cik liela briviba piemit
lasitajam lasisanas procesa. Tas viss mums palidz
labak izprast jau pieminétas Rikéra atzinas: “Izprast
kadu tekstu nozimé izprast sevi §a teksta prieksa un
sapemt no 33 teksta nosacijumus jaunam es, kas ir
citads neka tas, kurs naca, lai lasitu.” Izteikumi “sevi
izprast” un “jaunais es” izce|l subjektivo aspektu, bet
izteikumi “teksta priek&d” un "no teksta sanemtie no-
sacijumi” 1zce] objektivo aspektu.

Teksta uztver§anas teorijas nevar, protams, pil-
niba izgaismot Sveéto Rakstu lasisanas noslépumu.
Ticigais nereagé tikai kdda teksta prieksa. Iedzilino-
ties Jaunas Deribas teksta, vins ticiba sasniedz to, kas
stav pari tekstam, tas ir — dzivo Vardu, kas ir Jézus
un kas izgaismo un parveido lasitaju ne tikai
lasisanas procesa, bet ari visa vina personiskaja un
draudzes dzivé.

Prats, ticiba un briviba

Teksta uztversanas teorijas ir |oti noderigas, lai
labak novertetu kristigas liecibas nozimi un tas
talaknodo$sanas procesu Latvijas pluralistiskas sabied-
ribas konteksta. Jauna Deriba ka teksts var piedavat
celu, lai risinatu iracionalisma un subjektivisma
jautajumu, kas musdienas biezi raksturo cilvéka
dzilikos mekléjumus. Pilnvertigs teksta lasiSanas
process pieprasa lasitdjam ieiet iek]auta lasitija loma.
Tas pieprasa loti nopietnu prata darbu, pilnigu un
pazemigu atvértibu teksta patiesibai un pat to, lai
cilvéks iesaistas lasiSanas procesa ar visu to, kas vips
ir, laujot tekstam vinu parveidot. Tadé], lai ieietu
Jaunas Deribas teksta pasaulé, patiesi respektéjot
tekstu, janotiek mijiedarbibai starp pratu, kas atveras
teksta patiesibai, un cilveka personisko izvéli un

Verite et methode. Les grandes lignes d’une hernieneu-
tique philosophique (Pans: Seuil, 1976).
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parveidosanos, kas ir atbilde uz teksta piedavato
pasauli. Tadéjadi notiek mijiedarbiba starp pratu un
ticibu™, kura pamazam dzimst atbilstosi lasitaja
brivai izvelei. Sis process pilniba respekté cilvéka
clenu, iesaistot pratu, kas brivi atveras teksta patie-
sibai un tada veida ar1 tam, par kuru teksts liecina, —
tas ir, Patiesibai, kas ir Jézus. Tas nebit nenozimé,
ka, ejot S0 celu, més atgriezamies apgaismibas laik-
meta, kas dievindja racionalo pratu, kas buatu spéjigs
visu pakl|aut. Mes arl neiekritam iracionalisma, kas,
attiecinot to uz ticigajiem, varetu saukties fideisms, jo
cilvéka prata ciena netiek noliegta — prata darbs pat ir
neaizvietojams pilnveértigd Jaunas Deribas teksta
lasisana. Vel jaatzimé, ka Jaunas Deribas teksta
lasisana nenoslape lasitaja radoso darbibu, jo teksts
iek]auto lasitaju vada, ka redzejam, tam atstajot
zinamu brivibu un to pat veicinot. Tadgjadi lasisanas
process lauj ikvienam lasitdjam iet savu personisko
ce|u, neiekritot tomér subjektivisma.

Labad vésts musdienu cilvékam

Atzinas, kuras gribéju dalities 5aja raksta, iespé-
jams, mums palidzées labak izprast, kas ir evangelija
sludinasana vispar, kadé] var runat un jaruni par
evangelija patiesibas sludinasanu un ko ta nozimé
Latvijas pluralistiskaja sabiedriba. Redzéjam, ka kris-
tiesiem nepieder patiesiba ka tada, ka vini par to ne-
valda, bet ka pilniga patiesiba viniem ir Persona,
proti, Jézus, kurs atklajas ipasi Jaunas Deribas
lieciba. Tadé] evangélijs var bit ka patiesa laba vésts
musdienu cilvékam, kas ir zinAm&a méra apjucis, biezi
iracionali risinot batiskakos jautajumus, jo $aubas par
savam spéjam izzinat universalu patiesibu transcen-
dentaja sfera. Ta ari ir laba vésts musdienu cilvekam,
jo ta respekté cilvéka sirdsapzinas cienu un vina per-
sonisko dzives ce]u. Jézus ka cel$, patiesiba un dziviba
sevi neuzspiez nevienam, bet pazemigi atklajas tam,
kuré ieklausds Vina lieciba. Ta ipasa veida glabdjas
Jaunas Deribas teksta, kas uz visiem laikiem stav
cilvéka prieksa. Ja kads vélas, viné var uzpnemties
tictbas risku, ieejot $a teksta pasaulé ar visu to, kas
ving ir, t.1., pienemot ieklauta lasitaja lomu, lai pilniba
atvértos teksta patiesibai, |aujot tekstam vinu parvei-
dot. Atklajis sava prata spejas, atveroties teksta patie-
sibai, atveroties Patiesibai, par kuru teksts liecina,
lasitajs varés labak izprast sevi, klut citads un pats

Sal. Janis Pavils II, Enc. Fides et ratio, 45.—48. nr.
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klat par liecinieku — par liecinieku Patiesibai, kas ir
Jézus, bet ari tam, kada ir prata loma saistiba ar
ctlvéeka subjektivitati, risinot eksistencialos un
metafiziskos jautajumus. Religiskas izglitibas joma tas
viss ir japem veérda  ipasi, lai respektétu kristigas
ticibas specifiku. Nevar bat runa par kristigas ticibas
macisanu, ja nopietni nepardomajam to, ka macit lasit
Bibeles tekstu visdzilakaja &is darbibas nozime, t.i.
brivi un radosi ieiet ieklauta lasitaja loma, lai per-
soniski sastaptu dzivo Dieva Vardu un dzivotu péc ta.

Résumé

L’annonce de la vérité de I'Evangile
dans une société pluraliste

La question de I'enseignement de la religion sup-
pose une profonde réflexion philosophique et théo-
logique. Une approche purement pragmatique et em-
pirique ne suffirait pas, car toute forme d’ensei-
gnement a des présupposés philosofiques dont il faut
prendre conscience. Une réflexion approlondie devrait
tenter de clarifier la question de la vérité en contexte
pluraliste. Le pluralisme est certainement une
richesse et représente une valeur, mais doit-on adopter
pour autant ['axiome «a chacun sa vérité»? Est-ce que
toute réponse aux questions métaphysiques est digne
de '’homme? N'y a-t-1l pas une échelle de valeur?

Mais comment se situer comme chrétien face a
cette problématique? Ne fait-on pas preuve d'into-
lérance en professant sa foi en Jésus Christ comme
«chemin, vérité et vie- (Jn 14, 6), c’est-a-dire comme
unique chemin qui dans la vérité conduit a la vie? En
réalité la foi en Jésus Christ peut éclairer les divers
chemins qu’'empruntent les hommes en quéte de Dieu.
Jésus nous révéle que la vérité n’appartient a per-
sonne, qu’elle n'est pas un systéme elle une Personne,
dans laquelle Dieu s'est révélé en plénitude, tout en
restant insondable. Nul ne peut étre obligé a accueillir
une personne, donc aussi cette Personne qui est le
Verbe incarné. Nul ne peut aussi interdire a Dieu de
manifester pleinement en Jésus Christ la vérité sur
lui-méme et sur 'homme. Les paroles du Christ — «je
suis le chemin, la vérité et la vie» — pourraient étre in-
acceptables si elles étaient imposées 4 'homme. En ré-
alité elles sont humblement proposées 4 la liberté de
I’homme pour qu'il en vérifie la véracité en la accueil-
lant dans la foi et en tentant d’en vivre.
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Mais comment parler de Jésus-Christ? N’y a-t-il
pas une grande diversité d’interprétations? Pour
s'approcher de Jésus il faut se placer dans la grande
chaine de témoins qui nous relient a lui et s’arréter
tout spécialement au témoignage des premiers disci-
ples de Jésus. Ce témoignage est tout particulierement
accessible dans le Nouveau Testament. Pour le lire en
respectant le texte, pour rejoindre ainsi Jésus de Naz-
areth par la médiation du témoignage apostolique, les
travaux de Walter Iser, Paul Ricoeur et Umberto Eco
peuvent étre d’'une grand profit. Depuis une trentaine
d'années les théories de la réception du texte nous
aident a nous situer devant I'cbjectivité du texte avec
toute notre subjectivité. Si le lecteur fait tout le travail
du lecteur impliqué, il entre pleinement dans le monde
du texte pour en ressortir transformé. C'est a ce prix
gu'on peut parler d'une authentique interprétation du
témoignage apostolique qui nous est communiqué par
le Nouveau Testament et qui, pour le croyant, permet
de rejoindre Jésus Christ.

Les théories de la réception sont aussi trés utiles
pour porter un jugement sur le phénoméne de la
iransmission de la foi chrétienne dans le contexte
d’'une société pluraliste. Une lecture authentique du
texte biblique est vraiment digne de 1'homme
puisqu’elle engage sa liberté, sa créativité et sa raison.
La raison n'est ni divinisée, ni sacrifiée. Nous évitons
ainsi I'écueil du rationalisme et de I'irrationalité.

Dans le contexte d’'une société pluraliste les chré-
tiens ont ainsi le droit de parler de I'annonce de la vé-
rité de 'Evangile dans le sens que nous venons de dé-
gager. On ne peut les taxer d'intolérance. L’annonce de
I'Evangile suppose au contraire le plus grand respect
de la liberté de 'homme interpellé et de la liberté de
Dieu qui a le droit de se révéler en plénitude en Jésus
Christ. On peut ainsi mieux comprendre ce qu'est
I'cnseignement de la foi chrétienne. En raison de sa
spécificité on ne peut pas la réduire & un chapitre de
I'enseignement de la religion.
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Janis Eshols

Magnification of luminaries
in Suhrawardi’s philosophy

n the hght of the recent works of H.Ziai and

J.Walbridge', which focus on the analysis of the

purely rational elements of Suhrawardi’s philoso-
phy, such as his logic and theory of definition, the
topic, which I am going to discuss, might well appear
to be somewhat out of date and more related to the
former, Corbenian, period of Suhrawardiology, when
the scholars’ attention seemed to be concentrated
mainly upon the mystical side of Shaykh's teachings.
To answer this objection, I would like to say that, al-
though logic & methodology of definition are indispen-
sable parts of Suhrawardi’s philosophy and form the
necessary propedeutic of his most important work
“Wizsdom of Illumination”, they deal exclusively with
the philosophical interpretation of the mystically wit-
nessed realities the interpretation, which, as
T.Izutsu says, is just “an afterthought applied to the
naked content of mystical intuition™ To put it other-
wise, to be able to use the tools of logic, we certainly
need to obtain some sort of mystical experience, to
which the former could be applied; else, what can we
analyse and interpret — but one has also right to say

! I mean the following books: H.Ziai. Knowledge and

Hlumination: a study of Suhrawardi’s Hikmat al-Ishrag.
(Atlanta: Scholars Press, 1990}, J.Walbridge, The science
of mystic lights. (Camb., Man.: Harward University
Press, 1992); idem. The leaven of the ancients. (Albany,
SUNY Press, 2000)

T. Tzutsu. Sufism and Taoism. (Tokyo, 1983}, p.81.

CELS



that we cannot adequately interpret and analyse this
experience without proper tools.

The argument between logicists and mystics about
the legacy of Suhrawardi, to my judgment, is rooted in
their different understanding of the key concept of his
philosophy, namely, “hikmat al-ishragq” (“wisdom of
illumination™), i.e., we have to decide, which is the
main word of this term. If we agree that it is “hikmat”
(wisdom = philosophy), then we can conclude that
Suhrawardi’s primary concern is about how to inter-
pret properly the mystical experience. Hence, tremen-
dous importance is given to the logic and theory of
definition (as we see it in the works of H.Ziai}. If, on
the contrary, we decide that the emphasis should be
put on the word “ishraq” (“illumination”), our concern
will be about how to reach this (state of) illumination,
i.e., how to illuminate our souls, in order to witness
the true realities of things in the moment of such illu-
mination (as it happens in H.Corbin’s writings).

Another basic term of Suhrawardi’s philosophy is
“light” {(nur). Without light, any illumination (and,
hence, philosophy of illumination) is impossible. Re-
nouncing the term “wujid” as one which, to his judg-
ment, does not possess any reality whatsoever, thus
being the most empty of all abstractions, Suhrawardi
chooses light as the key term of his philesophy (both
ontology and epistemology). Due to its apparentness
and manifestation (zuhar), it does not require any
definition (ta‘rif).

“If there is any existent which does not need a
definition (ta‘rif) and explanation (sharh), then it is
manifest — and there is not anything else which is
more manifest than light, and there is not any other
thing which has less need in definition than it” ?

To define a hidden & unknown thing, explains
Suhrawardi, we use some other thing — a more
manifest (azhar) one. As there is not anything, which
is more manifest & apparent than light, we neither
can define it, nor need to do this.

So far Suhrawardi’s treatment of light is, in fact,
almost identical to Ibn Sina’s treatment of existence
(wujid) as the principle of conception (mabda al-
tasawwur), which is imprinted in our mind with the

Sohravardi. Oeuvres philosophiques et mystiques, t.I1.
(Tehran-Paris, 1952), p.106 (Arabic text).
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first impression’ {later Mulla Sadra will apply some of
the characteristics, given by Suhrawardi to light, to
existence).

Suhrawardi never makes a complete distinction
between the metaphysical light (which is a philesophi-
cal category) and the physical light (which is a natural
phenomenon): the latter, according to him, enjoys the
same qualities as the former (except the awareness of
itself, which is enjoyed only by the metaphysical
(“separated”) light). (However, the intensity of these
qualities in the metaphysical light, due to its separa-
tion from the matter, is much higher.) Hence, due to
the homogeneity of the physical and metaphysical
lights, we can use the former as a means to know &
worship the latter.

This, claims Suhrawardi, was the exact way and
method of the “ancients (i.e., the ancient sages — J.E.)
of Persia” {qudama’ al-Fars). By venerating fire as the
source of the elemental light, they, in fact, venerated
the Divine Light, whose viceregent in the world of
elemental bodies fire is. This veneration of fire, says
Suhrawardi, is in complete accordance with the Divine
Law, which requires to honour every light.”

Shaykh al-Ishrag himself, however, shows much
deeper respect to the lights of the celestial luminaries
and their “temples” than to the light of the elemental
fire, as one can judge from the very title of one of his
works — “The temples (or: altars) of light” (Hayakil al-
nar). Needless to say, the work itself consists of seven
chapters — seven “temples” (hayakil), the number of
the chapters thus corresponding exactly to the number
of planetary spheres & their particular luminaries, as
they were known to the mediaeval Muslim astrono-
mers. Now, the term “haykal”, as we know, was used
by the Sabians® in their writings it usually meant” a
statue of the idol” or “a theurgic invocation of the

*  8.J.Ashtivani. Hasti az nazare falsafa wa ‘irfan.
{Mashhad, 1341 S.H.), p.13.
Sohravardi. Qenvres... t.I1, p.197.
The word “haykal” is of Sumerian virgin. In Hebrew
“hekhal” refers to a sanctuary (not the Holy of Holies) in
the temple of Solomon (see: Sohrawardi. L'Archange
empourpre. Quinze traits et recits mystiques, traduits du
persan et de 'arabe, presentes et annotes par H.Carbin.
{Paris, ed. Fayard, 1976), p.74, note ¢).
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spirit of God” From the treatises of the Brethren of
Purity we know, that Sabians had as many as 87
haykal (temples}, which were dedicated not only to the
spirits (=angels) of the luminaries but to the spirits of
elements and the “separated souls” (al-nufus al-
mujarrada) as well.®

The Brethren of Purity themselves seem to have
borrowed certain elements of the Sabian ritual. Their
philosophical liturgy, which took place on three eve-
nings of each month and consisted of a personal ora-
tory (1" evening), reading of a cosmic text under the
starry heavens, facing the polar star (2™ evening) and
a philosophical hymn (a “prayer of Plato” and the “se-
cret psalms of Aristotle”) (3™ evening), appears to have
heen igncluding invocations of the spirits of planets and
stars,

Returning to “Hayakil al-nar”, we would like to
quote a passage from Jalal al-Din Davani’s (ob.
907/1501-1502) commentary on the treatise, entitled
“The figures of houris in the commentary of the
Temples of light” (Shawakil al-hur fi sharh hayakil al-
nur). Explaining the meaning of the title of
Suhrawardi’s treatise, he writes:

“[The word] “haykal” (pl. “hayakil”) etymologically
means “form” or “figure” (sira). The ancient philoso-
phers [Sabians? Ikhwan al-Safa’? - J.E.] professed [the
opinion] that stars are nothing but shadows (zilal) and
temples (hayakil) of the separated (i.e., from the mat-
ter — J.E.) lights. That's why they established for each
of the seven planets a theurgy (tilsam)}, corresponding
to it, which was made of one of the metals and brought
into being in a certain moment of time, which corre-
sponded to the star in a particular way. They placed
each of these theurgies in its particular temple, which
was built in accordance with the horoscope, and put it
in a specially chosen place, so that both the temple
and the place were related to the star in a specific way.
They visited these temples at certain times and prac-
ticed there liturgical acts which suited to each of these

L.Massignon. fnventaire de lfterature hermetique arabe //
Festugiere A. La revelation d’'Hermes Trismegiste, t.1.
(Paris, 1944), p.388.

Rasa'll Ikhwan al-S8afd’, lithogr. ed. without place & year,
part 4, p.209-210.

S.H.Nasr. An Introduction to Islamic Cosmological
Doctrines. (Cambridge, Mass., 1964); see chapter “The
Brethren of Purity”.
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theurgies, such as fumigation etc. In this way, they
came into possession of qualities which were related to
these theurgies. They greatly honoured these temples
and called them exactly “the temples of light” (hayakil
al-nir), because they were receptacles of the theurgies
(or: theurgic objects), which were the “temples” of the
stars, which, in turn, were themselves the “temples” of
the separated lights™.'

Two things in this passage seem to be of crucial
importance to our topic. Firstly, Davani treats
Suhrawardi not as an innovator but rather as a pre-
server of the ancient philosophical tradition: “the an-
cient philosophers professed...” At this point, it does
not really matter who these philosophers were — the
sages of the preislamic Iran, the Sabians, the Brethren
of Punty or any other group: veneration of luminaries
seems to have been an integral part of the tradition
since its very beginnings. Secondly, a hierarchy of the-
urgies is established: “[the man-made temples] were
the receptacles of the theurgies, which were the “tem-
ples” of the stars, which, in turn, were themselves the
“temples” of the separated lights” Hence, when we
speak of the veneration of luminaries in Suhrawardi’s
philosophy, we should understand that what is really
worshipped is the angel, whose theurgy the particular
luminous body is, and the light, which it radiates or
reflects. When Suhrawardi pays homage to luminaries,
he views them as “shadows” {zilal) or “theurgies” (til-
samat) of light. To put it otherwise, as it is too difficult
for those who have not fully separated themselves
from the worldly matters, thus becoming the true
“brethren of separation” (ikhwan al-tajrid), to contem-
plate the metaphysical lights directly, they should
start with the contemplation of material lights & their
receptacles. Illuminationists believe that by means of
such contemplation one can gradually ascend to loftier
degrees of gnosis, thus becoming able to witness the
metaphysical lights directly. From the other side, the
accomplished “brethren of separation” venerate lumi-
naries as theurgies of pure lights and loci of their
manifestation (mazahir).

According to Suhrawardi, by venerating these loci
of manifestation we, in fact, venerate the angels or
souls who are manifested in them (in his special ter-

1 Not having at my disposal the original Arabic text, I have

translated the passage from H.Corbin's French
translation: Sochrawardi. L’Archange empourpre... p. 34.
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minology, these are called the “managing (or: regent)
lights” (anwar mudabbira)); each of these angels
lights is, in turn, a shadow and a theurgy of the re-
spective intellect (‘aql) or the “controlling (or: trium-
phant) light” {(al-nir al-qahir}, which has brought it
into existence by contemplating itself in the aspect of
its relation to the Light of Lights. Hence it becomes
evident that theurgy (tilsam) is a universal principle
upon which rests the order of the universe.

As the luminary is the temple and the theurgy of
its angel, which is, in turn, the theurgy of the intellect,
which, again, is the theurgy of the Light of Lights, by
venerating luminaries we, in fact, venere and worship
the Light of Lights. Every existent, from the terres-
trial souls and their “temples” to the Light of Lights, is
a participant of the cosmie liturgy of light. To be car-
ried cut properly, this liturgy requires observation of
certain rules, a certain hierarchy of participants and a
particular locus of worship for each participant. Qur
veneration of those, who occupy a loftier rank in this
hierarchy, is also transferred to their particular “tem-
ples” (places of worship). This is, of course, a meton-
ymy — we do not actually worship the luminaries as
such but we deeply respect them as “shadows”, or
*temples”, or “theurgies” of light; what is really wor-
shipped, is the master of the theurgy, not the theurgy
itself. (Similarly, when we pay homage to the tombs of
the friends of God (awliya’), we pay homage to the
tight of the pure soul, which they reflect - and this
very reflection is the cause of our tributes to the tomb;
in fact, we visit the shaykh and not his tomb.)

Now, Suhrawardi’s philosophical hymns and
prayers, gathered in his “Al-waridat wa al-tagdisat”
“Liturgical strophes and divine offices”}, indicate that
Shaykh al-Ishrag and his closest disciples must have
practiced certain philosophical rites (perhaps similar
to the rituals of the Brethren of Purity). Veneration of
seven planets and invocation of their respective angels
is likely to have formed an important part of these
rites, as Mulla Sadra points out in his glosses upon
Qutb al-Din Shirazi’s commentary on “Hikmat al-
ishraq™

“For each of the seven days of the week, Shaykh al-
Ishraq had composed a special doxology, to celebrate
and invoke one of the seven angels. Each liturgy con-
sisted of a doxology which was followed by a prayer,
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both of them being so complete that nothing could be
added to them”."

A brief and allusive account of some of the rites,
practiced by Suhrawardi and his closest disciples, can
be found in his “Paths and havens” (Al-mashari‘ wal-
mutiarahat), in the chapter entitled as “On the method
of manifestation of the unseen entities” (Fi kayfiyyati
zuhiir al-mughayyabat):

“An unseen thing can be encountered,” — states
Suhrawardi, “either by means of reading of a written
text or by listening to a voice, without seeing the
speaker, and the voice of the speaker, addressing us,
can be either sweet, or awesome, or like whisper. But
the speaker can also manifest himself — either in a ce-
lestial form or in a form of one of the celestial lords (fi
surati sadatin min al-sidat al-‘alawiyya). And the
porch of ecstasies (pishghah al-hulasat), experienced
in the world of “hurgalya”, belongs to the great lord
“Hurakhsh” (i.e., the Sun - J.E.), the greatest jof be-
ings] among the possessors of [material] bodies (al-
mutajassadin), the most venerated one, who, in the
language of Ishraq, is called “the loftiest gibla of God”
(wijha Allah al-‘ulya). Indeed, he is the one who keeps
watch over meditation by illuminating it and he is the
witness of it. And the other lords also have their
proper invocations and rites, and there are special in-
vocations, which have to be pronounced when the lords
appear in their [particular] places of manifestation,
and these must be pronounced at the time of this
manifestation by the supreme sage” '*

Though this passage gives but a partial account of
the methods, employed by Illuminationists in their
rites, it provides an opportunity to single out some of
their techniques, namely: 1) reading (aloud? — JE.) a
written text (evidently, one of a liturgical character),
2) listening to the voice of hidden speaker, in order to
provoke either delight or awe, 3) listening to the voice
of a speaker, who manifests himself in a form of one of
the celestial lords (i.e., luminaries). Prayers and in-

Mulla Sadra Shirazi. Ta'ligat sharh Hikmat al-Ishraq.
{(Tehran, 1315 L.H.} (ed. lithogr.), p.357. Cf. H.Cerbin's
French translation in: H.Corbin. En Islam iranien.
Aspects spirituals et philosophiques. Reed. anastatique.
{Paris, Gallimard, 1991), t.IT, p.126.

Sohravardi. Qeuvres... t.I (reed.anast.) {Teheran - Paris,
1976), p.494. Cf. H.Corbin's French translation in: En
Islam iranien, .11, p.130.
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vocations appear to be said at certain times, which
were related to the times of the manifestation of these
luminaries in a particular place of manifestation.
While the rest of the luminaries get their proper share
of veneration, it is undoubtedly the Sun, the great qi-
hia of God, who receives the utmost tributes from the
Illuminationist sages. But whom does Suhrawardi ac-
tually address, when he invokes “the porch of ecsta-
sies” and the one who “keeps watch over meditation by
illuminating it”? It is known that the Brethren of Pu-
rity believed that the human soul receives it spiritual
faculty (or: power) (al-quwwa al-rubaniya) from God
by mediation of the angel of the Sun'; this quotation
{and a number of other passages in Suhrawardi’s
works) seems to give some evidence that Suhrawardi
might have shared this belief. It seems impossible, to
apply the aforementioned characteristics (“the porch of
ecstasies”, “the one who keeps watch over meditation
by illuminating it") to the material body of the Sun —
the latter, being the locus of manifestation of its angel
in the material world, can but hint at the spiritual re-
ality which it reflects.

In the “Imadian tablets” (Al-alwah al-imadiya)
Suhrawardi’s approach is, ostensibly, a bit different:
he praises the Sun (Harakhsh) as ““the highest image”
(al-mathal al-a‘la) of God in the heavens and on the
earth because it is the Light of material lights as God
is the Light of all noetic and other lights”™ (this does
not contradict its being a “mazhar”, the place of the
manifestation of its angel). More importantly, he calls
Hurakhsh “the delight of the eyes of the [mystical]
wayfarers” {qurrat a‘yun al-salikin) and “a means to
[reach] God (wasila ila Allah), the Most Highest”"®

This gives us a substantial evidence to state that
the material body of the Sun and the physical light, ir-
radiated by it, despite their being stained with the im-
purities of the prime matter, are venerated by Ishragis
not only as mazahir of the angel of the Sun but also as
images of the Light of Lights in the material world.
God has ordered us to meditate upon His signs in the
outer world and in our souls. The Sun is, undoubtedly,

Risa’il Ikhwan al-Safd’ part 4, p. 215. Cf.: S.J.5ajjadi.
Sharh-e risa’il-e farsi-ye Suhrawardi. (Tehran, 1376
S.H.), p. 102.
Suhrawardi. Se risale az Shaykh-e Ishrag. Be fashih-e
g II\lf)a_éaf ‘Ali Habibi. (Tehran, 1397 L.H/ 1977, p.68.
? id.
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the greatest of His signs in the outer world. Hence,
this 15 philosopher’s duty to venere His signs, thus
both worshipping Him and elevating his own soul to a
loftier degree of gnosis. The cosmic hierarchy of theur-
gies, of which we spoke previously, may well appear to
be but a mental abstraction {as every gradation, to a
degree is); everything in the material world is a sign of
God and, therefore, a means to take us to Him.

Before we venture to make more decisive conclusi-
ons, we would like to say some words about one of
Suhrawardi’s invocations of the Sun (Hurakhsh). Here
is the full text of it in our — perhaps, somewhat clumsy
— English translation:

“Praise be to the most luminous living and rational
{being], the most manifest (=apparent) individual and
the brightest star. God’s (may He be exalted!) peace
[bel upon thou, and His salutations and blessings.

O thou, the most glorious luminary and the noblest
of the wandering stars, the seeker (talib) of his creator
and the one who moves by virtue of love to the mag-
nificience of his maker, by the motion of his celestial
sphere; one who is free from the possibility of tearing,
generation and corruption, and rectilinear motion.
Thou art Hurakhsh, the strong and victorial, trium-
phant over the twilight, the ruler of the world, the
king of angels, the lord of the celestial individuals, the
maker of day by virtue of God’s order, the controlling
master of the corporeal lights by virtue of God's power,
the obeyed one, the blazing, magnificent and luminous
body, the wise and preeminent sage, the greatest of
the offspring of the Saint [God] among the bright-
nesses which possess dimensions, the viceregent of the
Light of Lights in the corporeal world. Thy light
[comes] from the light which ends in its own light and
thy triumph [comes] from the triumph which ends in
its own triumph. Thou art the image of His splendour
and a pattern of the patterns of His beauty, and His
proof [, given] to His slaves. The one to whom thou
givest thy light in the bodies (i.e., in the corporeal
world — J.E.), [begins to] shine; the one, to whom thou
givest good luck, prospers. Thou givest to the stars thy
light and takest not [anything] from them, thy bright-
nesses and illumination dress them like a garb. Ex-
alted be the One who gave thou thy brightnesses and
thy light, the One whose magnificence incited thee [to
commence] thy journey and [He,] who made thee ro-
tate in the fourth sphere and gave thee the central po-
sition in the order of the universe.
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I ask thou, o the holy father, the possessor of
power and awe, the master of the most perfect facul-
ties, the cause of the successive change of the newly —
created (i.e., temporarily generated — J.E.} [things]
and the continuous change of seasons, to ask [, in thy
turn,] the “diffuser” (basit) of the brightnesses of thy
“rising” (shariqa} rational soul, thy father and thy
cause, thy beloved and the principle of thy motion, the
one whose shadow and theurgy thou art, and all tri-
umphant lights and separated intellects, to ask, in a
way which is appropriate to the world of the Eternal,
free from change and renovation, their father, their
cause and beloved, the Closest Light and the noblest of
[immaterial] creatures, the intellect of the universe,
the first and the greatest effect, to ask, in a similar
way, his god and the god of gods, the end of the causes,
the principle of the principles, the arranger of the
worlds [in their proper order], the ereator of the uni-
verse, the eternally subsisting One, the Light of
Lights, the god of each intellect, each soul, each ethe-
real and elemental body, simple or composite, in ac-
cordance with the most perfect and excellent order,
the only God, the Necessary Being by virtue of His
[own] power, to illuminate my soul with the holy
flashes, divine knowledges and lofty virtues, and to
make me one of those who ardently desire Him, and to
guard me against [all] misfortunes which afflict either
soul or body, and to show me His generosity, in this
world and in the hereafter” '

Apart from the rich and colourful imagery of this
liturgical text, which is already familiar to us from
other Suhrawardi's writings, the most important fea-
ture of this hymn -- prayer is the hierarchic structure
of the invocations (in the third paragraph). If we in-
voke God (the Light of Lights) directly, we can never
be sure whether we have done it in a way which is ap-
propriate to His lofty rank, Suhrawardi seems to say.
Hence, it is safer to address Him in an indirect way,
using a number of mediators. The first of these media-
tors 15 the Sun {Hurakhsh) (or rather its soul) who, ac-
cording to Suhrawardi, is the true champion of the
cause of Illuminate sages (and, therefore, of the whole
humankind). Shaykh asks it to ask his “father” and

Se risale... pp.18 and 19 (of the Persian Introduction). Cf.
H.Corbin’s French translation in: Er Islam iranien... t.11,
p.132 - 133 (his translation is not always accurate &
gives a slightly shortened version of the text).
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“cause” (archangel Shahriyar) to forward his request
for protection and guidance to his {Shahriyar's) “fa-
ther” and cause, the “intellect of the universe” (arch-
angel Bahman) — who, in turn, is asked to forward it to
his god who is the God of Gods and the Light of Lights.
So, the invocation consists of five hierarchic stages
(ranks):"
illuminate sage

Hiirakhsh (the Sun)

\Sl’hahriyér (the angel of the Sun)
]\BLahman {=1" Intellect, Closest Light)
I\J‘.’ight of Lights

Now, the existence of the hierarchy of intellects is
a commonplace of Aristotelian cosmology; employment
of different terminology does not seem to make much
change. If, however, we accept Suhrawardi’s claim
that all participants of this hierarchy, being nothing
else but lights, differ from each other not in their es-
sence (mahiya) but only in their intensity (shadda),
there arises another difficulty: as the gradation of the
single reality of light in an unlimited number of
grades, according to their respective intensity is, in
fact, a purely mental operation, the grades & ranks to
which we have given mental existence, as Ibn Arabi
would have said, “have never felt the fragrance of the
[outward] existence” — and never will (or, to put it oth-
erwise, we can, perhaps say that the idea of taskik
(’systematic ambiguity “or” analogicity) of a single re-
ality (in this case, light) does not seem to make much
sense, if it 15 not accompanied by the idea of “al-haraqa
al-jawhariya” (“substantial motien™)). Hence, from the
point of view of an accomplished mystic, what is the
use of 1t, to address our own mental abstractions
which exist solely in our mind & ask them for protec-
tion and presentation of our case in the lawcourt of
God, the Light of Lights (who, in fact, is the only true
reality of Light — Being)? This problem, which, as far
as we know, has not been properly solved by
Suhrawardi, makes us think that his “wisdom of illu-

Sohravardi. Qewuvres... t.I1, p.128, note 8. Cf.; Shams al-
Din Shahrazuri. Sharh Hikmat al-Ishraq. (Tehran, 1372
/19933, p.333.
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mination” is not really such a sound and logically un-
contradictory system as it is said to be by some of his
apologists. We would rather say that his writings, es-
pecially “Hikmat al-Ishraq”, show a strong desire to
build such a system & solve the problems, unsolved by
the Peripatetics. He did not fully succeed in doing it,
firstly, because he paid too much attention to the ele-
ments of secondary importance, trying to create, at all
costs, a completely new terminology which would have
had neothing in common with that of the Peripatetics
fas well as that of the Sufis); secondly, because he
pondered too much on the “means” (wasa’il} and “me-
diators” (wasa'it), which, as he believed, ought to take
the philesopher to the True Reality — he sometimes
picked up too many of them, we would venture to say.
The cult of luminaries which, as we can judge from his
writings (mainly “Al-waridat wa al-tagdisat™, was
practiced by him and his closest disciples, is a good ex-
ample to show, how much importance he gave to these
“wasa'il ila Allah” (“the means to [reach] God").
Though his “wisdom of illumination” was a bold at-
tempt to give a new and faultless philosophical inter-
pretation of the principle of “tawhid”, for the afore-
mentioned reasons, he did not fully succeed in his un-
dertaking. It took almost four centuries for another
sage, Mulla Sadra, to emerge, who managed to fulfil
this task.

If we carefully read M.Shahrastani’s account of the
Sabian beliefs, which he gives in the “Al-milal wa al-
nihal”, we will find out that, at least in the liturgical
texts, Suhrawardi’s approach is in complete agreement
with that of the Sabtans. Thus, M.Shahrastam writes:

“The worshippers of luminaries, i.e., the Sabians,
say: “The spiritual entities (ruhaniyyat) (i.e., the an-
gels of the luminaries — J.E.) have been created in
such a way, that they are pure by their [very] nature
and have an innate inclination to sanctification
(tagdis) and glorification (tasbih), and they are more
eminent than the individuals of the human species,
and, consequently, we worship them and make them
our lords, and, indeed, these were our teachers Agath-
omedon and Hermes who showed us this path, and
thus we seek their nearness and have trust in them,
and they are our gods {aliha), and our mediators and
intercessors at the Lord of lords and God of gods; and
it is incumbent on us that we purify our souls from the
impurity of natural appetites and shear our traits of
the strong lustful and wrathful attachments, so that a
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correspondence is formed between what is among us
and what is among them, and then we tell [them] our
needs and ask [them] for the desired things, and our
prayers are answered b‘y God of gods, by mediation of
these spiritual entities™. ™

To put it in a nutshell, both Suhrawardi and the
Sabians believe in the necessity of mediators between
man and God. This idea, as far as I know, was com-
monly shared by the representatives of hikmat tradi-
tion until Mulla Sadra. In his “Tafsir”, while explain-
ing the words of the 22™ verse of the siirah “The
heifer”: “set not up rivals unto Allah when ye know”,
Sadra writes:

“[it seems,] as if God says: “I created you (the hu-
man spectes — J.E.) for my own sake, and I created
everything [else] for the sake of you, and I gave to each
thing its share of servant hood and love, and I made
yvour share the love of me and the knowledge of me,
without the veil of [anything] other than me and the
mediation of anyone other than me. So don’t stray
from the path of your share and don’t follow the tres-
passers in their taking into account the mediators, and
do not set up rivals to God, while you know the science
of Names, which is unknown to the Angels and others
than them, - and how will you turn your faces to other
than me when you know me better than he, and when
you are closer [to me] as the species”

These words — “don’t follow the trespassers in their
taking into account the mediators” — to my mind, could
be as well understood as Sadra’s warning to his prede-
cessors in the hikmat tradition, including Suhrawardi.
I do believe that this was Sadra’s brilliant knowledge
of the Shiah tradition and the teachings of Ibn Arabhi
which allowed him to avoid this peril. In the cosmic
litany of light, this is not the hierarchy itself what
matters {while each part of this hierarchy is actually
defined by its hadd ‘adami — the “limit of nonexistence
{or privation)”);the aim of each participant of this lit-
any is an intimate talk with God: each lover has very
special words to say to his beloved — this is a message
which cannot be trusted even to the morning breeze
{saba), not to mention the celestial luminaries and
their governing angels.

¥ M.Shahrastani, “Kitab al-milal wa al-nihal”, part 2, ch. 7.
quoted from: Mulla Sadra, “Tafsir al-Qur'an al-Karim”,
Qum, “Bidar”Editions, 1364 S.H., part 2, p. 116.

Mulla Sadra, “Tafsir”, part 2, p. 112.
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Kopsavilkums
Debess spideklu pielagsana
Suhravardi filozofija

Sihabuddins Jahja ben Amiraks Suhravardi
{1153-1191) pazistams islama filozofija un teologija ka
td saucamas “israkisma” (aptuveni tulkojot, “apgais-
mibas” — nejaukt ar Apgaismibas laikmetu Eiropa!)
skolas dibinatajs. Israk (“apgaismiba™ Suhravardi ir
reizé ontologisks un epistemologisks koncepts. Suhra-
vardi sevi uzskatija (ne bez pamata) par senéas iragu
gudribas tradiciju turpinataju un interpretéja zoroas-
trismu ka monoteisku gaismas (un nevis uguns — pé-
déja ir tikai viens no dieviskas jeb metafiziskas gais-
mas simboliem materialaja pasaulé) pieligsmes
religiju.

Racionali sistematizéts savas macibas izklasts
idoktrina) ir tikai viens no tradicionalas gudribas jeb
viedibas (wisdom) elementiem. Ne mazak nozimigas
tas sastavdalas ir rituals (uzdrikstos apgalvot, ka
Platona filozofiju nav iespéjams pareizi saprast, neka
nezinot par Eleusijas mistérijam; un t.s. “spirituala
alkimija” (morales un askétisma principu kodekss,
kura mérkis ir gariga cilvéka aktualizésana masos).

Sava rakstda esmu apskatijis Suhravardi un vipa
macek]u praktizéto debesu spideklu pielugsmes kultu,
kas liela méra aizgits no sabijiem (mandejiem).

Mullas Sadra “Patiesigo pieradijumu” versija jeb
vai mistiskas intuicijas var tikt pieraditas ar
filozofijas lidzekliem

Mulla Sadra (m. 1640) ir persiesu domatajs, ta
saucamas “transcendentalas filozofijas” (nejaukt ar L
Kantu') {vai “teosofijas” (nejaukt ar H. Blavatsku!))
skolas spilgtakais parstavis islama filozofiji. Trans-
cendentala filozofija, Sadras izpratné, ir filozofija, kas
apskata tikai tiri metafiziskus jautajumus.

Dieva eksistences pieradijumus medz iedalit on-
tologiskajos (piem., kristigaja teologija — Sv. Anselma
pieradijums) un kosmologiskajos. Ontologiskaja piera-
dijuma Dieva ka Nepieciesami Eksistéjosa eksistence
tiek pamatota ar varbutéji eksistéjosa pastavésanu;
kosmologiskaja pieradijuma apskata Dievu ka ma-
terialas pasaules {kosmosa) raditaju.

Sadra dievs, kurs$ tiek definéts ka “eksistences re-
alitate”, atrodas kaut kur pa vidu starp tiem koncep-
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Leons Taivans

Baltu religija:
arheologijas un religiju véstures
redzéjums

Y44 raksta temats butu apziméjams ar apaks-
virsrakstu “Diskusija ar Mariju Gimbutieni”
Diemzél prominenta baltu arheologijas profesore ir

jau atstajusi $o pasauli, un tas vairs nedod iesp&ju ar

vinu diskutét, sagaidot atbildes un kontrargumentus

Tade] raksts ir oponésana musdiends saméra plasi

piegemtam viedoklim par baltu religiju. Pirms gadiem

desmit 53 raksta autoram jau nacas iebilst diviem
citiem autoriem — V'V Ivanovam un V.N. Toporovam

-, lestajoties pret vinu meéginajumu iedabiit baltu

religiju Leidenes skolas proponétaja strukturalisma.’

Ka toreiz, ta ari $odien runa ir par baltu panteona

izcelsmi un ta klasifikaciju.

Jaatzist, ka kritizéta Marija Gimbutiene o rindu
autoru vedina uz jaunas klasifikacijas veidosanu,
kombin&jot Kembridzas senvestures®, Krievijas rehgu-
pétniecibas (A.B. Zubova) jaunos pletakumus ar M.
Gimbutienes empirisko arheologiske materialu. Vel
viens autors, kas $eit noteikti ir minams, ir Haralds
Biezais, kura petijjumu logika un dala vipa zinitnisko
pieteikumu seno baltu dievu klasifikacijas jautajuma
apstiprinija o rindu autora piepémumus.

Sk. L.G. Taivans. Baltu religija un kristictiba.
Tipologiskas rekonstrukeijas principt //“Cels” Nr 1 (44),
Riga, 1992, 18.-32. lpp.

The Cambridge Ancient History. Vol. 1 (Cambridge:
Cambridge University Press, 1970-).
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Baltu senatnes rekonstrukcijas jautajums

Senas religijas ir grati petit. Ir labi, ja arheologi
savos izrakumos atrod lietas, kas varétu bat kalpo-
jusas par religiskiem priekémetiem. Pieméram, ja
apbedijuma ir atrasti darba riki, tas liecina, ka cilvéka
mirsana ir bijusi saistita ar priekéstatiem par
pécnaves dzivi. Sadi prieksstati liecina par religijas
klatbitni senaja sabiedriba. Ja apbedijuma ir atrasts
krustins, tas droéi liecina par to, ka attiecigaja vidé ir
bijusi vismaz pazistama kristietiba.

Tomér arheologisko liecibu vaja vieta ir ta, ka
izraktie akmens, kaula vai metala prieksmeti ir mémi.
Arheologam neizsakami patikamak butu atrast senus
rakstu pieminek]us, bet Latvijas un Lietuvas sen-
vésturé tadu diemzél nav.

Neatsverama nozime ir citu tautu parstavju
rakstiskam liecibam. Visplasakas rakstu liecibas ir
par senpriusiem. Par Latvija dzivojugo baltu religiju
vésturisku zigu ir 1pasi maz.

Senako autoru skaita, kuri pirms kristigas éras
sakuma rakstijusi par ciltim, kuras varétu but balti,
min “véstures tévu” Herodotu, pirmo geografu Ptole-
maju un romiesu vésturnieku Tacitu. Tomeér S0 autoru
aprakstitas ciltis varéja ari nebiit balti.’ Ja antiko
autoru minétas tautas ari butu balti, tad sis zinas
misu priekimetd neko neienes — neviena no vietdm
nav aplakota religija.

Pirmie skopie apraksti par seno baltu religiju ir
atrodami misionaru darbos. Bremenes Adams 1075, g.
ir rakstijis par prusiem, anglosaksu celotajs Vulfstans
ir celojis pa prusu zemem ap 880.-890. g. un atstajis
prisu apbediSanas parazu aprakstu. Francu sitnis
Zilbérs de Lanua (Ghillebert de Lanoy), kas 1413. g.
celojis pa Kursu, apraksta turienes ugunskapu tradi-
cijas. Ar 1326. g. datets Disburgas Pétera kursu
religisko parazu apraksts. Livonijas Indrikis sava
hronika atstédjis lietuviesu néves rituala isu aprakstu.
Ka pedéjo varétu pieminét Strijkovska ar 1582, g.
datétas “Hronikas” zinas par lietuviesu kunigaiéa ap-
bedisanas ritualu’. Rakstito zigu ir maz un to lielaka
dala attiecas uz laiku, kad sena pagianiska religija jau
eksistéja blakus kristietibai un varéja biit zaudé&jusi
daju no savas savdabibas.

Nedaudz sikak sk. Gimbutiene M. Balti aizvésturiskajos
laikos. Etnogenéze, materiala kultiira un mitelogija. R.:
“Zinatne”, 1994, 11.-20. lpp.

Ibid., 203.-207. 1pp.
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Kristietibas ienaksana Baltijas zemes nenoziméja
seno ticéjurnu pilnigu iznicinasanu. Pirma iznika seno
priadu religija, jo prasi asimiléjas ar vaciestem ap 17.
gs. Latvijas zemnileki, kaut ari formali piepéma kris-
tietibu jau 13. gs., tomer saglabaja daudzus seno
ticgjumu elementus lidz pat 20. gs. Lietuva pievienojas
kristietibai 1387. g., pec tam kad Jagailis (Jogaila)
1386. g. apprecéja Polijas karalieni Jadvigu un kluva
par Paolijas karali. Kristietiba izplatijas vairak pil-
sétnieku vida un valdo§o aprindu loka, bet zemnieciba
saglabaja seno religiju. Lietuva kristietiba nebija gu-
vusi virsroku vél lidz 16. gs. beigam-17 gs. sakumam.
Tadé] ka latviesu, ta lietuviesu parazas, ticéjumi, tei-
kas, pasakas, dziesmas un tautas maksla ir pilni ar
pagianiskiem elementiem, kurus daleji ir ietekméjusi
kristietiba. Ta ka kristigo elementu slanis ir saméra
jauns, tas ir tekstologiski nodalams un zem ta var
atrast religijas elementus, kuri iesniedzas dzilaka
senatné par baltu ciltim.

Vel viens svarigs senas religijas rekonstruésanas
panémiens ir mitu pétnieciba. Pieméram, daudzos
gricku mitus, ka ari véstures nostastus, kas hija
glabajusies mutvardes gadu simtiem, “Iliada” un
*QOdiseja” apvienoja ap 1200. g. pr.kr.e. dzivojusais
Homeérs. Latviesu mutvardu tradicija nav saglabajusi
mitus, kur saturétu vesturiskas zinas.

Vienigais literarais avots, kurs izmantojams senas
baltu religijas rekonstruésana, ir latvju dainas, bet,
kad més tam pievérsamies, uzmanigi jaizvérté ta
dainu dala, kas parveidojusies kristietibas iespaida vai
radusies tad, kad Latvija kristietiba jau bija iesakno-
jusies. Senakaja dainu slani ir saglabajusas daudzas
liecibas par to, ka seno baltu religija ir saturgjusi ele-
mentus, kas kopigi zemkopju tautu religijam. So seno
baltu religijai lidzigo skaita ir Senas Egiptes religija,
Dienvidaustrumu Azijas zemkopju religijas u.c.

M. Gimbutienes piedavatais seno baltu religijas
divu slagu arheologiskais datéjums, bez saubam, ir
vigas darba stipra puse. To padu nevar teikt par vinas
meginajumiem klasificét seno baltu panteona genezi.
M. Gimbutienes piedavata klasifikacija ir $ada: atsau-
coties uz franéu etnologu Z. Dimezilu {G. Dumézil),
zinatniece atreferé ne tikai sava laikmeta domasanas
veidu, bet ari ta socidlo un ekonomisko struktiru. Péc
Z. Dimezila un Gimbutienes domam, seno indo-
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eiropiesu un tatad ari seno baltu sabiedriba sastdve-
jusi ne trim kartam, no kuram divas pirmas hijusas
valdosas: (1) garidznieku, (2) kareivju, (3) zemkopju
un lopkopju karta. Attiecigi ari religija bijis aug-
stakais dievs, kuru apziméjusi ar vardiem Dievs,
Velins jeb Vels. Pie otras kategorijas baltiem piede-
réjis Pérkons, indoeiropiesu pirmtautai tas bijis Indra.
Pie tresas kategorijas dieviem Gimbutiene pieskaita
lietuviesu Ausrinu (latv. Austrina), Sauliti, Dieva de-
lus {Indija sie nosaukumi ir Usas, Sarja, Asvini).

Si statiska rekonstrukeija ir Joti sadomata, tas sti-
pra puse ir klasifikacija, bet ne religiskas sistémas
vasture. Maksis Millers ir pieradijis, ka indoeiropiesu
tautu dieva vardu (Djaus, Theos, Zeus, Deus, Dievs,
Dievas, Deivas utt.) pirmatngja nozime ir “gaisma””
Runa, bez $aubam, nav par fizisko debesu, bet par
metafizisko, pardabisko gaismu. Ka liecina R. Mudija
u.c. kliniskas naves pieredzes petijumi, Viljama
Dzeimsa lekcijas religijas psihologija®, tad neparasto
“vinpasaules” pieredzi 1zbaudijusie atklaj lielas grati-
bas savas pieredzes atstastisana citiem: “tur” piedzi-
votais loti liela méra atikiras no “Sispasaules” piere-
dzes. Ta jau pirmaja bndi rodas autentiskas religiskas
pleredzes pielagosana ikdienas valodas, kultaras sim-
bolu un télu ierobezotajam iespéjam. Talakos at-
stastijumos jédzienu pastarpinasanas turpinas, un
rezultata izveidojas religiskie prieksstati, kuros meta-
fiziskas gaismas vietd nak “debesu gaisma”, Saule,
Dieviikad kosmiska vareniba tiek pielidzinata pérko-
nam, no kurienes rodas “Pérkona” dieviba. Tadé&jadi
patiesiba nevis dievu “kartas” ir sabiedribas “kartu”
atspogulojums, bet gan dazadie dievi ir vienigd Dieva
velakie, vesturiski radusies nosaukumi.

Kas attiecas uz Velnu, Velinu, tad seit Gimbu-
tiene-arheologe runa preti Gimbutienei-religiju pétnie-
cei. Velns neapsaubami ir prieksbaltu religijas relikts.

Prieksbaltu religija

Pirms kristietibas ienaksanas Latvija, Lietuva un
Austrumprisija tur, kd zinams, jau bija sava religija.
Bet ari tai jau bija sava vésture, par ko liecina divu
tipu dievi, kas minéti dainas un tautu pasakas, ka ari

M.Mwanep. Om caosa x gepe. (M.: EKCMO-ClIIG: Terra
Fantastica, 2002), c. 64.

Sk. W James. The Diversity of Religious Experience.
Krievu tulk. sk. ¥ [lLkeitmc. Muozoobpasue peruziotinzo
aonsrma, (M.. Hayka, 1993).
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citos avotos. Vieni dievi var bat piederéjusi vis-
senakajam laikmetam, bet otri dievi varétu bat at-
nakudi kopa ar indoeiropiesu ciltim, kad tas ieceloja
Latvijas, Lietuvas un Austrumprisijas teritorija. Vis-
senako mes varam devet par “prieksbaltu” religiju,
kurai seko jaunienaceju — indoeiropiesu religija.’
Abam saplastot kopa, izveidojas seno baltu religija.

Akmens laikmeta augstako dievu attéloja ka spe-
cigu dzivnieku, sumbru vai mamutu. Sa dzivnieka
raksturng‘n atribiti bija ragi vai ilkpi — ka spéka sim-
bols.’ Seno baltu mitologija saglabajies dieviskais per-
sonazs Vels, Velins, Velns ir apveltits ar ragiem un
nagiem ka parnadzu dzivniekiem, vina valstiba ir
pazeme. “Vels”, “Velins”, “Velns” ir vienas izcelsmes
vardi ar “veli” — mirusa “garu”, kas liecina, ka vins
vesturiski ir p1eder1gs tai padai v11;1pasaule1 uz kurieni
dodas mirusie® Dzila senatné Velns, loti iespéjams,
varéja but piederigs tai religijai, kuru ﬂpérstfw pa-
leolita Lasko (Lascaux) alas gleznojums'” Tatad pa-
leolita laikmeta Velns vargja but varens dievs, kam
paklauta dzive ka $ai, ta vinpasaule. Pakapemskl se-
nais Velns vargja zaudét savas zoomorfas (dzivniekam
lidzigas) formas, parvérsoties par puslidz antropo-
morfu dievibu, kas jau lidzinas cilvékam, bet saglaba
ragus (spéka simbols), ka ar dzivnieka kajas, kas
liecina par vipa spéju atri un negaiditi ierasties
ipastavigas klatesamibas simbols), kas starp citu, ir
plasi izplatits dazadu religiju atribats!'"

Velak, kad miisu zemeé ienaca ariesu ciltis (tas no-
tika laika posma aptuveni no 2500. lidz 2000. g.
pr.kr.e.), Velnu izkonkurgja jaunais dieviskad téls —
Saules dieviba —, un vins$ pamazam ieguva |aunas vai
izsmejamas dievibas raksturu. Tads vigs ir saglabajies
mosu pasakas. Satiekoties divam konkuréjosam
religijam, veidojas dievidko personu pretnostatijums,

M.Gimbutiene. Balti. .., 46.-54. lpp.

Sk. Karl J. Narr. Paleolithic Religion//Encyclopedia of
Religion, ed. by A.Hastings, vol. XII, p. 158; J.Maringer.
The Gods of Prehistorie Man. (N.Y., 1960), pp.10-12; A 5.
3vion, Hemopur peaneus. Kn, 1 (Mocknsa, 1977), c. 10-95.
Sk.K.Karulis. Latviesu etimologijas vardnica. 2. s&j. (R.:
“Avots”, 1992), K. Karu]a u.c, pétnieku apgalvojumiem,
ka Velns ir bijis lopu dieviba, tadéjadi nav nekada
pamata. Turpat, 2. s&j., 504. lpp.

Y Bpen, IL. Tpamu. Apreosseuvecxui croaaps, . 17
Atcerésimies kaut vai “ragus”, ko piemin Vecd un Jauna
Deriba ki Dieva spéka atributu (2.Ken. 22.3; Lk. 1.69;
Ex. 27.2; Atkl. 17.12,16).
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kura Velns kluva par Saules un tas atvasindjuma —
Perkona ienaidnieku. Jaunas dievibas tika vértétas ka
labas, turpret1 vecajai — Velnam — neatlika nekas cits,
ki ierindoties Jauno un nevélamo garu rindas.

M. Gimbutiene konstrué Baltijas senako - prieks-
baltu - religisko limeni, sekojot véstures evolicijas teo-
rijai, kas senako cw1112acuas slani rekonstrué ka mat-
riarhatu (ginekokratiju), tatad tadu sabiedribu, kura
radnieciba tiek skaitita pa mates liniju, kur
saimnieciskaja un sabiedriskaja sféra domine
sievietes, turpreti viriesiem piemit otrskiriga loma No
sis Joti apsaubamas vésturiskas konstrukcuas ir at-
vasinats “sakralais kosmoss”™: galvena dieve ir Zemes
Mate jeb Zemina, ka ari virkne maziku dievju. Tas ir
“zemes, augu, mezu, udepu un labibas raziguma
dievibas” ¥ Pie &im v1ssenakajam dievém un dievi-
%iem, péc M. Gimbutienes doméam, pieder ari Laima,

aska un Zalktis, Mara jeb Méréa, Ragana, Krupis,
Lauma jeb Laume. Ka redzam, 8o senako dievibu
vairakums ir piederigas sieviesu dzimtei atikiriba no
indoeiropiesu izcelsmes dieviem, kuriem izteikti
dominé viriedu vardi un téli. Indoeiropiesu dievu skai-
ta M. Gimbutiene ka atbilstodu vinpas koncepcijai ir
ietvarusi Velnu un Raganu, kuri gan nerod pietiekamu
zinatnisku attaisnojumu savai klatbutneil Debesu
dievua Olimpéa. Ne velti pasaules ievérojamakais baltu

2 Matriarhata dominante vissenakaja véstures formicija ir

ideja, kas pieder Sveices juristam un Romas jurispru-
dences vésturniekam J. Bahofenam (J.J. Bachofen. Das
Mutterrecht und Urreligion. 1851); to izvérsa L. Morgans
un véldk popularizéja F Engelss. Saskapa ar to
pirmatnéjas kopienas iekarta primitiva lauksaimnieciba
un édamu augu un saknu lasidana bija stabils ekono-
miskais pamats kopienas izdzivosanai salidzinijuma ar
untumaino un neregulare medibu veiksmi, ar ko bija
nodarbinati viriesi. Ar augu lasifanu nodarboju$as sie-
vietes un ta ieguvusas noteicodo varu sabiedriba. Moder-
na véstures zinitne ir pilnibd noraidijusi $os prieks-
status (sk. C.A. Fluehr-Lobban. Marxist Reappraisal of
Matriarchate, “Current of Anthropology”™. Vol. 20, June
1979, p. 341-360). Ka iebildums japiemin, ka sieviesu
sabiedriskad loma pieaug attistitas zemkopibas sabied-
riba, bet ipasi — pilsétu dzives apstaklos, kur atkrit
fiziska spéka arkartigh nozime, no ka izriet viriedu
dominéjosa loma. Ari primitivas zemkopibas un édamo
augu lasisanas spéja drosi un stabili paédinat pirmatnéjo
sabiedribu nav piegpemarma, jo t¢ neapstiprina medernie
primitivo tautu etnogrifiskie pétjumi.

Gimbutiene M. Balti..., 176. lpp.
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religijas pétnieks H. Biezais sava monumentalaja pe-
tijuma par seno latviesu debesu dieviem to skaita un
attiecibu sistéma Velnu un Raganu nepiemin. Viens
no Raganas variantiem ir Laima, ko simbolizé
dzeguze, pice, zile. Visi $ie putni ir naves véstnieki.
Ar Laimas télu parasti saista “likteni”, kas visiem ir
viens — nave, bet katram savs tai ziga, ka var nodzivot
1saku vai garaku mazu, vieglaku vai grutaku dzivi. No
religiju véstures viedok]a, sis dievu klasifikacijas ar-
gumentacija ir atdkiriga.

Zemes Mate visdrizak ir pirmatnéja Velna sievizka
jeb, atdifréjot simboliku, — energétiska izpausme.
Gluzi tapat, ka tas ir cilvéku populacijas repro-
ducésana, sieva ir ta, kura iznésa un dzemdé bérnu —
jauno cilveku. Paleolita cilveces priekéstatos Zeme bija
ta, kura dzemdgéja visu to, no ka cilveks iztiek. No ze-
mes nak tas, ko cilvéks &d, no zemes nak tas, kas ne-
pieciesams vina dzivibas uzturésanai, Joti iespéjams,
ka senais misu zemes iemitnieks bija aizdomajies lidz
tam, ka pats cilvéka dzimums nak no Zemes Mates
klépja. Ne velti cilveku péc nives apglabaja Zemes
Mates klépi, un par to, ka tas ir klépis, no kura notiek
jaunas piedzimsanas, liecina Joti seni etnogrifiski
paradumi. Pieméram — kapu kopina simbolizé Zemes
Mates gritto vederu. Latviesi un lietuviesi vél nesena
pagatné médza uzkalni dazas tur izaugusas varpas
sasiet kopd, tas dévéjot par “nabu”™ Ievérojamiem
cilsu vadoniem Eirazijas stepés tika uzberti milzigi
apali kurgani ar to pasu simhbolisko nozimi. Tatad mi-
rusajam vajadzéja péc ilgaka laika piedzimt no jauna.
Jadoma, ka cilvekam, lai atdzimtu péc naves, vaja-
dzéja bt kaut kadas pozitivas attiecibds ar pirmat-
néjo Debesu dievibu Velnu, jo Zeme nevargja neko
dzemdet bez vina lidzdalibas. .

Par atvasinadjumiem no Zemes Mates (Zemines)
tela ir uzskatamas citas sieviesu dzimtes dievibas,
tadas kd augu, mezu, ddenu dievibas, kas dzemdéja
attiecigos meza augus vai 0dens dzivniekus un zivis.
No Zemes Mates nakosas un dieviskibu saturosas
butnes bija éuskas, ipasi — nekaitigais Zalltis. Ari
Krupis tika uzskatits par dievisku dzivnieku. Sie
dzivnieki nesa sevi kadas dieviskas ipasibas, jo nebija

Sk. H. Biezais. Seno latviesu debesu dievu gimene (R.:
“Minerva”, 1998).

L. Neulande. Jumis serlatviesu religija (R.: Minerva,
20011, 40. lpp.
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isti skaidrs, ka tie nak pasaule: vipi likas dzimstam
tiesa veida no Zemes Mates klépja.

Akmens laikmeta cilvéka prieksstatos par navi,
jadoma, ir jau pastavéjis ieskats par to, ka mirstot no-
tiek dvéseles aiziesana no miesas. Zieme]rietumu Ei-
ropas apbedijumos biezi ir atrodami atteli, kuros
redzamas stilizétas laivas, kuras sez cilveki. Dazkart
$im laivam i Jr ¢askas galvas Ciska ir universals “vip-
pasaules”, “pazemes” simbols, kuru pazist ne tikai Ei-
ropas kontinenta. Cisku ka pazemes dievibas attélu
meés atrodam Senaja Egipté un daudzviet citur. Tur-
pretim udens daudzu tautu mitologija ir pretstats ze-
mes sakartotibai; ja atceramies Senas Egiptes un
Bibeles pasaules radisanas ainas, tad iesakuma
“Dieva gars lidinas par adeniem”, citiem vardiem sa-
kot, par haosu un neesamibu. Ne velti mirusa dvésele
vispirms nonaca udegu stihija, ko vajadzéja parvarét
peldot Harona (Griekija) val ar1 Ssamana laiva. Zalkti
pasu ka tadu nav pareizi uzskatit par dievibu; &
cilvekam nekaitiga éuska ir vienkarss dieviska sim-
bols, attéls Jeb — labaks ir griekiskas izcelsmes jé-
dziens - ikona.’

Lidz 18. gs. lietuviesi, piedzimstot bérnam, ziedoja
Zeminai. Ritos un vakaros skapstija zemi. 17 gs.
beigas vinai ziedoja ari béru mielasta laika: tris kumo-
sus maizes, tris gabaligus galas un tris karotes alus,
lai Zemina bitu labvéliga mirusajam (dzemdéetu vinu
no jauna),

Zeme ka Diza Mate jeb visa eso$d mate bija
cienijama, un to uzrunaja télainos vardos, tados ki
“Ziedkele” — “Pumpuru modinataja®. 17 gs. beigas vél
esot lietots izteiciens “Nemina, Zledkele ziedi rudzos,
kokos un visa labiba.” Koki, mezi un birzis, akmeni un
pauguri, kalni bija brinumaina zemes speka pilni. Sie
spéki svétijusi, dzied@jusi, sargajusi no nelaimém, no-
drosinajusi auglibu. 11.-15.gs. rakstitie avoti vairak-
kart runa par to, ka sveSzemniekiem bijis aizliegts
ieiet svéthirzis, tur nav lauts cirst kokus.

Meziem un kokiem bija savas no Zemes Mates at-
vasinitas dieves. Lietuviesu meza dieve bija Medeine

AL, 3y6os. Hemopus peanzutr, Ku. 1. (M. Tl 1997) ¢, 166.
fkona ir svéta un godajama tiktal, cik td attélo tur
redzamo dievisko butibu. To var pielidzinat fotografijai.
Ta nav jas pats/pati, bet, ja kads apietas nicinoéi ar jiisu
attélu, jas, dabiski, apvainosieties un vairs neizradisiet
savu labvélibu tam cilvékam, kurs$ jasu fotoattélam ir
uzsplavis vai ¢itadi nirgajies par to.
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jeb Medeina, kas pieminéta 17.-18. gs. Volinijas
hronika. Ticejumos ir saglabajtes viriedu dzimtas
Miskainis — meza gars. LatvieSu dainas un pasakas ir
saglabajies sensens prieksstats par Meza Mati,
Krumu Mati. Senprasu mitologija zem pliskokiem
dzivojis pazemes dievs Pudkaitis, kas “ptasko” (“elpo™),
izdalidams zemes garainus. Senie udenskratuvju no-
saukumi Lietuva — Sventa, Sventoji, Sventupe, Svent-
ezeris —, Latvija — Svetupe, Svétezers, utt. — liecina
par to, ka tas dieviskotas lidzigi Zemei. No prusu
udens dievibam ir zindms Atrimps, Andenis jeb Un-
denis — jaras un lielu ezeru dievs"

Ragana pec izcelsanas ir ne mazak sena ka Velns,
bet tas paradisanas baltu vide varétu but ienakusi no
arpuses. Ragana ir Zemes Mates analogs pédéjas
sa1stiba ar navi. Vissenakaja varianta (5. g.t. pr.kr.a.
Rietumeiropa un 4. g.t. pr.kr.e. Tuvajos Austrumos) ta
ir pazistama ka “Acs Dieviete” Prieksstats par $o
dievieti ir radies no plésigajiem maitu édajiem put-
niem, kuriem, iespgjams, atdeva iznicindsanail miruso
kermenus. Putni izknabaja miroga mikstos audus, at-
stajot kailu skeletu, ko pec tam apglabaja. Lidziga
karta musdienas savus miru$os apbere parsi Irana un
Indija.

Acs Dievieti attéloja ar divam apalam acim un asu
degunu starp tam, zemak divi ap]i simbolizéja kritis,
bet zem tam bija attélota spirale ka védera ap-
zim&jums. Ludzas muzeja arheologijas kolekeija
glabajas sakta, kas attélo Acs Dievieti. Ta varétu but
lieciba par $i1s dievietes klatesamibu ari Latvijas teri-
torija. Keltu izcelsmes tautas (skoti, iri) 30 batni, kas
apéd mirusos, sauc par Veco Hegu (QNd Hag). Nosau-
kums ir célies no seno keltu varda “engu” - “nave”
Ziemelu tautas samodiesu valoda sis vards skan
“nga”, no ka radusies krievu valoda pazistama ragana
“Baba Jaga” ™ “Reganas” diezgan lidzigais fonétiskais
skanéjums {(nga-jaga-raga-) varetu liecinat par vienu
un to pasu dievibu, kas dazadu tautu mute ieguvusi
nedaudz citadu skanejumu.

Toties folklora saglabijusies 5is dievietes apraksti
daudz labak ataino Raganas izcelsmi no Acs dievietes-
naves. Raganas garais, ncokaries deguns atgadina

M. Gimbutiene. Balti aizvesturiskajos laikos. Etnogenéze,
materiala kultira un mitologija (Riga: “Zinatne” 1994,
186.-187. lpp.

AB. 3y6oe. Homopus peauzuii. K.l (Mocksa) [, 1977),
162-166,
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plésiga putna knabi, vipas &stgriba attieciba uz
bérniem un jauniem cilvékiem, majina uz vistas kaji-
pas, puce, kas séz uz majas jumta, ka ornitologiskie
atribiti ir atmipas par akmens laikmeta putna
dievieti. Tatad Regana nebatu devejama par seno
baltu autohtonu dievibu, ka to apgalvo M. Gimbutiene,

Indoeiroptesu Debess dievt

Ka jau mineéets, indoeiropiesu salidzinamas mi-
tologijas pétijumi liecina, ka varda Dievs pirmatnéja
nozime ir “gaisma” Somu taivas, igaunu faevas
nozimé “debess” Tas ir sirma senatne no baltu valo-
dam aizgiits vards, kurs noradda uz Dieva saistibu ar
debesim, debesu gaismu. Baltu mitologija visizteik-
takie indoetropeiskas izcelsmes dievi ir Dievs, Saule,
Perkons, Janis.

Protams, ka lielaka cilveku dala sava dzivé nekad
nepiedzivo klinisko navi vai citu arkartéju religiska
rakstura piedzivojumu, kas bitu saistits ar [umino-
faniju — metafiziskas gaismas redze$sanu. Vinpi var but
dztrdéjusi par Dievu ka gaismu, bet, ka raksta
levérojamais religiju pétnieks M. Eliade, visur ir iz-
platits uzskats, ka dieviska bitne, kas ir radijusi
pasauli un nodrosina tas eksistenci, ir saistita ar de-
besim. Debesu daba kopuma3 ir neizsmelama Dieva iz-
pausme (hierofanija). Viss, kas notiek debesis, - zvaig-
znaju kustiba, skrejosie makoni, meteoriti, vétras,
zieme]blazmas, varaviksnes — tas viss pirmatneja
cilveka apzina iegulas ka dieviska speka darbiba.

Kada vestures bridi §1 nenosaukta hferofanija saka
personificéties, atseviskiem debesu spidek]iem tika
pieskirti vardi, vini kJuva par dievu gimeni. Kad &is
pracess ir neticis, to nav iespéjams izskait|ot. At-
seviskas dievu gimenes personibas — Pérkons, Saule,
Méness — tika apveltitas ar cilvéciskdm (anéropomor-
fam) ipasibam. Baltu religijai ir raksturigs tas, ka
senie, prieksindoeiropeiskie dievi dazkart sapluda
harmoniska pari ar saviem senajiem dieviskajiem
priekéteéiem:

Laima gdja auzu lauku

Auzu skaru meteliti;

Dieviné gaja rudzu lauku

Rudzu rogu cepuriti. (1600)

Saules dieviba

“Senais latvietis dzivoja parlieciba, ka Saule
vakaros nolaizas jora un sézas laiva. Péc vienas ver-
sijas, ta nakti gu] uz salas vai uz akmens jaras vida,
Péc otras versijas, ta, no rita uzlékdama, atstdj jaru
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un laivu, no kad var secinat, ka vipa naktl veic
celojumu vai nu pa juru apkart zemei, vai arl pa jiru
zem tas. levérojot to, ka $ads uzskats ir pazistams
daudzam citam tautam, jadoma, ka tas pieder pie
vecakiem prieksstatu slaniem. Otrkart, debess ir ie-
domata ne vien ka kalns, bet ari ka jura. Tadu
priekéstatu pastavésana blakus nekada ziga nav ja-
uzskata par pretrunu. Atkariba no ta, kada bija dzies-
mas raditaja situacija, vinsé varéja runat par Sauli, kas
ar zirgiem diena brauc pa debess kalnu vai ari pa die-
nu laiva vizinas debesu jura. Nakti turpretim vina uz-
turas laiva. /.../

Indoeiropiesu tautam daudz izplatitaks ir prieks-
stats par Sauli ka braucéju ar zirgiem pa debesu kalnu
nekd par Sauli ka braucéju laiva pa debesu jaru./../
Loti izplatits uzskats, ka saules dievs Ra brauc laiva,
ir Senaja Egipte /.../ [éie prieksstati] nekada gadijuma
nepieder tikai ariesiem, més tos atrodam ari citas
tautas,”

Saule iepem centralo vietu latviesu kosmologija
jeb, pareizak izsakoties, mitiskaja pasaules skatijuma.
Diskusijas par latviedu kosmologiju dazddu pétnieku
starpa ir risindju$as visal spraigl un lidz Sim nav
nonikusas pie vienpratibas.

Saule, gluzi ka Perkons, ir Debesu atvasinajums,
Latvju dainas Saule visbiezak piemineta tiesi ka
meita:

Saulit, zelta jumpravina,

Mitosim sudrabinus;

Tev bij zelta pumpainite,

Man sudraba zilenite!

(33971,6)

Viens no Saules dieviskibas atribitiem ir tas
muazigums:

Al, bérnini, ai, bérnini,

Klausat tévu, mamuligu!

Muzam saule lec debesis,

Ne muzam tévs, mamina.

{3055)

Mitiskaja pasaules skatijuma Saule aptver ka
mums pieejamo juteklisko pasauli, ta ari “vigu sauli”,
kas ir miruso valstiba. Senakie prieksstati liek domat,
ka ipa&as starpibas starp “vigu sauli” un dzivi “Sai
saulé” nav;

H. Biezais. Seno latviesu debesu dievu gimene. (R.
“Minerva”, 1998), 177. Ipp.
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Sai saulé dzivodams,
Vigu sauli daudzinaju,
Si saulite ciemoties,
Vipa mazu nodzivot.
(27759,3}

Diezgan biezi pieminéts ir Usins, ko biezi dévé par
zirgu dievu. Sekojot Dik]lu macitjja Aunina skaidro-
jumam {1880. g.), ka Usipé ir seno latviesu Gaismas
dievs, H. Biezais ar musdienu zinatnes panémieniem
ir nacis pie ta pasa viedok]a.?!

Jani jeb Ligo svétki
Saulite dancoja
Sudraba kalna,
Zeltitas kurpites
Kajigai.

(33992)

Saule danci ritinaja
Liela meza malina;

Joz, mamin, zelta jostu,
Lai es teku pulcina.
(265,3)

Saules dejoSanal ir bijusi sava noteikta vieta baltu
religiskajos prieksstatos par Sauli. Saules dejosana ir
apzimeta daudzos vardos. Dainu tekstos blakus var-
dam dancot ir sastopami citi apzimejumi — ligot, rotdt.
Kas ta par Saules dancozanu? Atbildi var sniegt noti-
kumi, kas norisingjas 1917 g. 13. oktobri Portugales
miesta Fatimas apkaimé.

Tas bija vienreizéjs skats, neticams tiem, kas
nebija klat. Blakam satiksmes lidzekliem stavéja
tikstosiem cilveku, kas haidijas doties leja
dublainaja ielej)a. Meés redzéjam &o milzu puli
pacelam skatus pret sauli, kas peks$ni bija gluzi
briva no visiem makoniem. Saule mums likas ka
apsubgjis sudraba disks. To vareja skatit bez
mazakas piepules. Td neapzilbinaja un ned-
edzinaja. lzskatijas, it ka notiktu saules ap-
tumsosanas. Piepesi pilis iekliedzas: “Brinums!
Brinums!”

Turpat, 17., 23511
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Izbrinijusos cilvéku izturésanas mds it ka
parnesa uz bibliskiem laikiem. Cilveki, bali aiz
bailém, neapsegtam galvam blenza saulé. Ta vi-
bréja, tad saka strauji métaties nekad neredzéta
veida un pretéji visiem kosmiskajiem likumiem.
Saule burtiski likas dejojam debesis.

Talit péc tam cilvéki viens otram jautaja, vai
vini ir to redz&jusi. Vairdkums zvérgja, ka vini
redz&jusi sauli vibréjam un rotadjam, daii apgal-
voja, ka vini redzejusi saulé Jaunavas |Marijas]
smaidoso seju. Vini zvéréja, ka saule griezusies ap
sevi it ka liela uguns ripa un kritusi uz zemi, gan-
driz to skardama un it ki gribédama aizdedzinat
zemi ar saviem stariem. Dazi teica, ka vini
redzéjusi sauli mainam krasas daudz reizu.”

Desmit liecinieku varétu k]adities. Simts — tik
liela puli - varétu but histériski. Bet te bija
lieciPieki, kuru skaits sasniedza desmito daju mil-
jona!

O Seculo, 1917 g. 14. okt.®
Aprakstitie notikumi ir vésturiski. Neparasta

saules dancosana pavadija Jaunavas Marijas paradi-
sanos trim portugalu bérniem — Lusijai, Fransiskam
un Zasintai. Sis saules dancosanas gadijums nav vi-
emgais®® Vésture nav saglabdjusi skaidrojumu, ka
dainds paradijies prieké&stats par saules deju, bet
jadoma, ka notikumu, lidzigu tam, kurs notika 1917

Cit. no: J. Babre. Gaisma no Austrumicm (Luvena.
Gaisma, 1971), 71. lpp. Ap 3¢ notikumu lauzijuii galvas
daudzi religiju pétnieki un psihologi. Izplatitakais skaid-
rojums, ka notikusi masu histérija. No religiju pétnie-
cibas viedokla, psihologiskais notikuma mehanisms nav
batisks, jo religiju zinatne nerisina jautijumu par sava
priekémeta “patiesigumu”, ka to dara teologija. Svarigas
ir sekas un to iespaids uz talako katolicisma vésturi
Portugale, ja aplikojam visu no religiju fenomenclogijas
skatu punkta. Péc notikusa Portugale uz vairdkam
desmitgadém kluva par valsti ar stingru katolisku rezi-
mu agraka kreisi orientéta ateisma vieta, Sk. WT
Walsh, Our Lady of Fatima (London, 1949}, “A propos de
“Fatima et la critique™ in Nouvelle Revue Theéologique,
lxxiv (1952), pp.580-606.

Faraona Amenhotepa IV~ Ahetatona (1419-ap1400}
“Saules diska” dievibas ieviesana tapat vareja but vai nu
individualas, vai masu mistiskas pieredzes rezultats. Sk.
J.L. Foster, The Hymn to Aten: Akhenaten Worships the
Sole God//J M. Sasson (ed.) Civilizations of the Ancient
Near East. Vol. [II&IV (Peabody, MA: Hedrickson Pub-
lishers, 2000).
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g. oktobri Portugalé, varéja piedzivot ari musu senéi.
Ka lidzigi gadijumi varéjusi bit ari cituviet pasaule,
liecina baltu religijas peétnieka H. Bieza rakstitais:
Daudzos [grieku] ciematos tic, ka Sv. Jana di-
ena saule ‘tric vai griezas, vai alzm1glo_|as Si ie-
mesla dé] Komotini iedzivotaji Trasa 5ai diena
celas agri no rita, lai redzétu sauli griezamies ‘ka
veéjdzirnavas vai ka rati’, ka vini saka. Senakos
laikos Sinopes iedzivotaji Ponta gaja vél talak: vipi
grupas palika visu nakti nomoda, ilgas stundas
dejodami, ézdami un dzerdami. /.../ Dejojot visu
celu, vipi sasniedza vietu, ko sauca par Foinikidu,
netalu no ciemata; Seit vini gaidija saulléktu, lai
redzétu, ka saule ‘griezas’ un ka ta paradisies virs
apvarépa.”

Japiezimé, ka te apliecinats ne tikai mums labj
pazistamais latviesu uzskats par Saules danco3anu
Janu rita, bet vesela virkne citu momentu, kas 3ai
teksta izteikti ar vardlem “.ilgas stundas dejodami,
ézdami un dzerdami...

Ligo svétku svarigs personazs ir Janis.
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Janits danci dancinaja
Liela meza malina;

Sien, mamina, man jostinu,
Lai es teku paliga.

(32865

H. Biezais norada:

Dziesmas saturs ir tas pats mums pazistamais.
Tikai Soreiz dancotajs ir Janis, ar kuru kopa nu
grib dancot mates meita. Pirmaja varianta ar Jani
kopa dance ciema puisi. Bez liekam pardomam
meés saprotam, ka Janis sajos tekstos nav pirmat-
néjais dancotajs. Dancotaja ir un paliek Saule,
kristigais Ja@nis ir tikai iespiedies Saules vieta.
Nav domajams, ka kristigajam Janim butu kads
iemesls dancot, pie tam “liela meza malina” <...>
Saules 1sta dancosanas vieta ari nav meza mala,
bet debesu kalns, ka to rada citi teksti. Ja Janis
vasaras saulgriezu dziesmias, kd més to apgalvo-
jam, iespiedies Saules vietd, tad butu jagaida, ka
Janis savas izdaribas, tapat ka Saule, bas saistits

¥ H. Biezais. Seno latviesu debesu dievu gimene. (R..
“{‘:I:lnerva”, 1998), 202. 1pp.
Ibid.
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ar kalnu. Gluzi pareizi, tas ari notiek, pie tam
prava tekstu skaita:

Pat, Janiti, vara tauri,
Kalnipa stavédams,
Lai celas Jaga berni
No maligu malinam.
(32883)

Kas spideja, kas mirdzéja
Augsta kalna galinaji?
Janits kala kumelinu

Ar sudraba Eakaviem.
(32947) u.c.’

Pérkons
Etimologiskie Pérkona izcelsmes petijumi ir

devusdi tris dazadas atbildes, proti - ka tas ir (1) de-
hesu dievs (Milenbahs, Videmans); (2) ozolu dievs
iHirts, Porcigs, Spehts u.c.); (3) kalnu dievs (Muhs,
Karstens, Ivanovs)?. Par to H. Biezais raksta: © Va-
ram but parliecinati, ka pérkona varda redzam senu
sakni, kas sastopama jau indoeiropiesu pirmvaloda.
Pavisam cits jautajums ir par semantiskas nozimes iz-
veidosanos, ko vésturiska)a attistiba dazadas valodis
ieguvudi no 5is saknes atvasinitie viardi”*® Baltu
Pérkons (Perkinas) parasti tiek salidzinats ar slavu
Perinu un indiesu Pardzaygju (Parjanya). Par to, ka
slavu pérkona dieva vards ir aizguvums no baltiem, H.
Biezais raksta:

“Ar teicamu valodas materialu analizi $o
uzskatu parliecinosi pamatojis Smits, radidams,
ka tiesi Dpepras baseina baltu valodas sastopas ar
irdnu valodam, bet ne slavu, kas izveidojas vélak.
Valodnieku atzinumi par seno baltu dzives vietu
un saskari ar austrumslaviem un to etnisko izvei-
dosanos lield meéra saskan ar arheologu atzinu-
miem 3ai pasa jautdjuma (Balodis, Sturms, Eberts
u.c.). <...> No valodnieku un arheologu pedeja
laika pétijumiem izriet viena kaut cik drosa atz-
ina, proti, ka baltu valodas ir indoeiropiesu valodu
kopigais vecakais slanis. Blakus valodnieku un ar-
heologu atzinam janoradda, ka sendkds zipas par
slavu Peruna kultu saistds ar Kijevu. Ta bija sena

Thid. 198. lpp.
lbid., 65. lpp.
Ibid.
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baltu un slavu robezas josla. Visi minétie apstak]i

padara ticamu hipotézi, ka slavu Perun varétu but

aizguvums no baltiem.™

Nav pamata Pérkona salidzindjumam ar Jupi-
teru. Kas attiecas uz salidzinajumu ar senindiesu
Pardzapju, tad seit runa var but vienigi par
lidzigam spéka un darbibas izpausmém, bet ne par
varda lingvistisko radniecibu. Pardianja, starp
citu, var but viena no indiesu dievibas Indras iz-
pausmém, un tad paralele ar baltu dievu vairs nav
novelkama,”

Nav zinams, ka senie balti iztelojusies Perkonu, jo
nav saglabajies neviens uzskatams ta attéls. Ari folk-
loras materials Pérkona télu apraksta saméra atturigi.
H. Biezais izsaka minéjumu, ka Pérkons ar sugas
vardu “dieviné” varéja biit pirmskristietibas latviesu
Dieva apziméjums péc tam, kad kristigie misionari
vardu “Dievs” papéma kristigd Dieva nosauk$anai.
Sada veidd Pérkona vards ticis lietots vél 19. gs."
Pérkons ir skaitijies Jaunuma soditajs. Par to, ka
Pérkons ir bijis centrala baltu dieviba, zinas no 1610.
g. sniedz pravests Dionisijs Fabricijs:

Lidz pat $ai dienai vini ievéro $o parazu; kad ir
liels zemes sausums, kad trukst lietus, vipi médz
biezu mezu apaugusos pakalnos pieliigt pérkonu
un upurét tam melnu teli, melnu dzi un melnu
gaili; kad tie péc noteiktas parazas ir upureti,
sanak |oti daudzi no apkartnes un tur, dzirodami
un dzerdami, piesaucot Pérkonu, t.i., dievu-
perkonu, vini vispirms pielej tranku ar alu, to tris-
reiz nes apkart turpat iedegtai ugunij, péc tam
izlej uguni un lidz Pérkonu, lai tas atnes lietu.™
Péc razas novaksanas, ka lasams dainu tekstos,
pateiciba néacas Pérkonam. To daryja, rikojot
sevisku sakralu mielastu.

Kas attiecas uz dazadiem minéto dievu at-
vasinajumiem (Auseklis, Dieva dali, Saules meitas
u.c.), tad tie miasu apskata ir atstati bez uzmanibas ka
sekundaras paradibas un liela méra — folkloras mak-
slinieciskas jaunrades vai magisku manipulaciju téli
(piem., lietuviesu Krukis, Lazdona, Ezerinis u.c.).
Tiem ir bijusi otrskiriga nozime, to izcelsme ir ne-
skaidra, un pétnieku viedok]i biezi ir vienigi piepé-

Ibid. 100. 1pp.

Tbid.
Ibid., 71. lpp.
Ibid., 87 lpp.
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mumi. Koncentresanas uz otrskirigo var atstat neiz-
prastu baltu religijas izcelsmi un tas vésturisko at-
tistibu.

Tatad. ka redzam, H. Bieza savaktais materials
neparprotami liecina, ka Pérkons nav nekada “otras
kategorijas dieviba” kA saskanpa ar Dimezila-
Gimbutienes shému, bet gan Debesu dieviba jeb De-
besu derivativs, Skietami piederigs indoeiropiesu
religijai, Saules analogs.

Tatad baltu senreligijas sekmiga rekonstrukcija
nav iespéjama, ignoréjot akmens laikmeta cilvéka
religiskos uzskatus, kurus diemzél nav pémusi véra
M. Gibutiene. Otrkart, rekonstrukeijas otrs metodo-
logiskais faktors ir izpratne par to, ka religiozitate ir
paradiba, kura butiskai evelucijai ir paklauta Joti
maza mera. Runa var bat par religisko atribitu, bet
ne pieredzes izmainam laika tecéjuma. Tadé] ari mod-
ernas véstures religiska fenomenologija var kjat par
nopietnu rekonstrukeijas sastavdalu. Tredais elements
ir nepiecieSamiba vésturniekam atteikties no jauno
laiku voluntaram “teorijam”, tadam ka “matriarhata
jeb ginekokratijas teorija”, kas pati nav saknota vés-
turiskos faktos un k]Just par iemeslu nepareiziem
secinajumiem tiem, kuri $adas teorijas izmanto.
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Agnis Zarins

Baznicas tiesibu attistibas
nozimigakias tendences IX - XIIT gs.

posms, kurd ir vairak atikiriga neka kopiga starp
ietumu un Austrumu Baznicam. Var piekrist
krievu kanonistu un tiesibu zinatnieku viedoklim, ka
1054. gada shizma starp Romu un Konstantinopoli
Baznicas tiesibu sfera ir sakusi iezimeties jau IX gs. ar
Pseido-Isidora viltoto dekretaliju krdjuma’ sasta-
disanu Rietumos un Nomokanona 14 titulos®

ﬁ. r X-XI gs. ieziméjas Baznicas tiesibu attistibas

Lidzigi ka Austrumos blakus visparejo koncilu un vietéjo
sinozu kanoniem kanonisku nozimi ieguva ari vairakn
baznictévu (biskapu, arhibiskapu, patriarhu) véstules un
atbildes, ta ari Rietumos kops TV gs. kanonisku statusu
saka ienemt Romas biskapu (pavestu) kanoniskas veés-
tules (epistolae decretales), v&lak apzimétas ar terminn
dekretales jeb dekretalijas (decretales, decretalia, ari de-
creta generalia jeb constitutiones). Péc satura dekretales
bija pavestu garigas tiesas spriedumi tajos vai citos
diskutablos eklesialas disciplinas jautajumes. epistulari
padomi un vienpersoniski izdoti likumi (rescriptum) bez
citas likumdevegjas instances apstiprinajuma. Dekretalés
pavesti izskaidroja Baznicas eso$as tiesibas un paéi
radija jaunas Baznicas tiesibu normas. Dekretales tika
izstitas biskapiem bullas forma, saritinatas tistokli,
sena latinu rakstiba bez pieturzimém. Apziméjums celies
no svina vai zelta zimoga bumbigas forma (bulla), kas
tika pievienots tistoklim.

Bizantijas imperija laicigajai likumdo&anai hija ievéro-
jama ietekme uz Baznicas ieksejo lietu kartosanu.
Savukart Baznicas kanoni, imperatoru sankcionéti, te-
guva valsts likumu spéku. Ar laiku izradijas mérktiecigi
apvienot sistematiska krdjuma zem vieniem un tiem
pasiem tituliem Baznicas kanonus un laicigos likumus
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sastadisanu Austrumos. Sis abam Baznicam svarigas
tiesibu kodifikécijas atspogulo diametrali pretejas
tendences Baznicas un valsts attiecibu veidosana, ka
ari atskirigus Baznicas ieksejas organizacijas un par-
valdes principus.

Nomokanona 14 titulos 2. dala satur vélako Aus-
trumu Baznicas kanonisko kodeksu, kas ka kanoniske
tiesibu avots Ortodoksajds Baznicas ir spéeka lidz
musdienam un ari $odien obligats visiem Baznicas lo-
cekliem. Uz Nomokanona 883, gada redakcijas pamata
veidoti nozimigakie Austrumos tapusie XII un XIV gs,
Baznicas tiesibu komentari, kuros noskaidroti Aus-
trumu Baznicas kanonisko tiesibu zinatnes turpmak
pielietotie principi un metodes. Savukart IX gs. vida
sarakstitais Pseido-Isidora krajums ir kalpojis par
avotu XI gs. Pavesta diktatu sacerésanai un noderéjis
par pamatojumu pavestu un Rietumu Baznicas neat-
karibas pasludinasanai no laicigas varas. Pseido-
Isidora krdajuma ietvertas tendences uz pavesta un
klera nepaklausanos laicigajai jurisdikcijai negist
savu pielietojumu lidz par XI gs. vidum, kad tas klist
noderigas reformistiski noskagotajiem pavestiem savu
tiesibu pamatosanai. Var novérot $aja krajumai iet-
verto tiesibu principu un normu recepciju (parpem-
sanu) velakajos “Pavestu revolucijas” programmatis-
kajos dokumentos, t.sk. Pavesta diktatos, kas kalpoja
par “Pavesta primata manifestu” turpmakajam
pavestu paaudzém. Minétie tiesibu avoti pieskir
pavestam augstaka likumdevéja statusu un augstaka
tiesnesa statusu Baznicas amatpersonu lietu izti-
esdsana, turklat neierobezojot pavesta kompetenci ti-
kai religiskajos jautajumos, bet pieskirot tiesibas
izsacit spriedumus an lalcigas lietas. Abi minétie Rie-
tumu avoti vienigi pavestam pieskir tiesibas atcelt
pasa piepemtos spriedumus, ka art atpem laicigajiem
valdniekiem tiesibas savas teritorijas uzlikt vefo
pavesta pasludinatam epitimijdm un citiem rikoju-
miem, tadéjadi pamatodami Rietumu Baznicas sev
pieégirtés tiesibas piespiest gréciniekus paklausit.

odien nav iespéjams konstatet, kas bijis par ie-
meslu imperatora Kar]a Lield jaunievedumiem teo-
logijas sféra, noraidot savas valsts teritorija 11 Nikajas
koncila (787) dogmatiskos l1émumus un pievienojot pie
visd Baznica akceptétas I Nikajas koncila (325) un I

un tika sastaditi jaukta satura sistematiskie Baznicas
tiesibu krajumi - t.s. nomokanoni (likumi — vouot, kanoni
— KOLVEVEG).
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Konstantinopoles koncila (381) izstradatas Ticibas
apliecibas filiogque formulu (809). Var pienemt, ka tas
notika ar nodomu aizkavet arianisma herézes iz-
platibu Rietumeiropa. Parveidota ticibas aplieciba
sakotnéji tika lietota dievkalpojumos Kar]a Liela pils
kapela, bet 1014, gada tika uzsakta publiska filiogue
lietoSana dievkalpojumos Sv. Pétera katedralé Roma.
Sada Kar|a Liela riciba no Baznicas tiesibu viedokl|a ir
kvalificejama kd Baznicas fkel$ana, bet imperators
pats uzlukojams par shizmatiki (skeltnieku). Var tikai
minét, vai tas bija nepiepilditas ambicijas politiskaja
un religijas sfera, kuras varéja pastiprinities péc tam,
kad (galvenokart Bizantijas galma intrigu dé}) tika
noraidits Kar]a Liela izteiktais bildinajums (802) Bi-
zantijas keizarienel Irénai un nenotika vipa ieceréta
visas imperijas un visas Baznicas apvieno$Sana zem vi-
ena imperatora varas. Imperatora aktiva darbiba teo-
logijas sfera objektivi varéja izraisit Baznica shizmu
starp Rietumiem un Austrumiem® Nav izslégts, ka
Romas pavesti, kas vélgjas uzturét labas attiecibas ar
Konstantinopoli, to apzinajas. Tada gadijuma Pserdo-
Isidora krajuma sastdditaja lespéjamails vadmotivs
varéja bit galvenokart imperatora jurisdikcijas par
Baznicu ierobezosana. Karlis Lielais un vina pécnécéji
tronl meginaja vadit Baznicas lietas tapat ka vinu
politiskie konkurenti — Bizantijas imperatori. Tas ob-
jektivi vareja izraisit Pseido-Isidora krajuma sasta-
disanu, jo Rietumu garidznieciba atikiriba no saviem
Austrumu amatbriliem neakceptéja laicigis varas
parstavju noteikdanu religijas jautdjumos. Tapéc ti-
cama ir iespé)a, ka Pseido-Isidora krajums sastadits,
lai ierobezotu imperatoru dominésanu teologijas sfera.
Savukart minéta kradjuma veldka izmantosana
pavestu varas centralizacijai uzskatama par sekun-
daru paradibu pretstata Austrumu kanonistu tradi-
cionalajam viedoklim.

Atskirigas Baznicas tiesibu attistibas tendences
izpauzas ari Austrumu un Rietumu Baznicam
nozimigas kanoniska materiala kodifikacijas. Ipas:
nozimigs Austrumu kanonisko tiesibu attistibai bija
Trulles koncils (691-692), kas izvértéja agrakos tie-
sibu avotus un ar 2. kanonu noteica turpmak Baznicas
tiesibu prakse lietojamos kanonisko tiesibu avotus.
Minétais kanons ir saisto$s Austrumu Baznicai ari

Kapramen, AB., Beeaenwcxue cobopu. Mockna, Peciyiiiiga.
1994, 505; Ckaskun, CJL, ors, Pen., Hemopus Busawmun o
mpex momax. Mockna: Hayka, 1976, 63-64,
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musdienas, tapéc turpmakie kanoniska korpusa pa-
pildinajumi, kuri izdariti péc Trulles koncila, netiek
uzskatiti par lidzvértigiem to normativa spéka zina, jo
tos nav apstiprinajis visparéjs Baznicas koncils. Tapec
velakie papildindjumi Austrumu Baznicas tiesibu
avotu hierarhija atrodas uz zemakas pakapes. Sa-
vukart Rietumos truka oficiala izvertejuma par to,
kuri kanonisko tiesibu avoti uzskatami par Baznicai
saistodiem un kuri ne, lidz pat XVI gs. Trentas koncila
noslégumam, kad pirmo reizi tika oficiali izdots Romas
kato]Ju Baznicas kanonisko tiesibu krajums Corpus ju-
ris canonici (1582). Atskiriga pieeja kanoniskad ma-
teriala kodifikacija atspogulo pavesta ka augstaka li-
kumdevéja poziciju Rietumos, kura |auj atbilstosi si-
tuiicijai Baznica papildinat agrako tiesibu materialu
ar jaunakiem pavestu un koncilu lemumiem un
spriedumiem, kuri speka zina tiesibu avotu hierarhija
ir lidzvértigi senakajiem avatiem.

Klini abatijas reformu kustiba

Laicigas investitiiras dé| lidz XI gs. beigim Rie-
tumu garidznieciba daudz lielakad méra atradas zem
karalu un feodalu varas nekd zem pavesta varas.
Laicigie valdnieki ieveda Baznicas amatos cilvékus, no
kuriem varéja sagaidit, ka tie nesis senjoram pe|nu.
Tas veicindja garigajam darbam nepiemerotu personu
stadanos Baznicas amatos. Baznicas pakjautiba
laicigajai varai, ka ari religiskas, juridiskas un poli-
tiskas sféras nenoskirsana Baznicas Ffunkceijas
veicindja simoniji (Baznicas amatu pirksanu par
naudu) un klérogamiju jeb nikolaitismu (garidznieku
laulibas, kas nereti tika noslégtas, saradojoties ar
ietekmigiem feodaliem). Apzinoties sarezgito situaciju,
X gs. un XI gs. sakuma Rietumu Baznica sakas re-
formu kustiba, kuras mérkis bija attirit Baznicu no
pasauligas ietekmes un imperatoru kontroles, par-
traukt Baznicas amatu pirksanu un pardosanu, ka ari
celibata neievérosanu garidzniecibas vida. Sis
kustibas, kuras ideali bija galvenokart étiski, centrs
bija Klini (Cluny) abatija Franecija. Kad Pavests Leons
[X (1049-1054) sapulcindja ap sevi reformistiski
noskapotus kardinalus, jaunakais no tiem bija muks
Hildebrants, velakais pavests Gregors VII. Pavesta
partija parpéma Klini abatijas etiskos idealus un pa-
pildinaja tos ar ievirzi uz garidzniecibas ka ipasas
kartas apzipas izveidosanu, Giddams ievérojamu
ietekmi Baznica savu prieksteéu, pavestu Nikolaja II
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(1059-1061) un Aleksandra II (1061-1073) laika, Gre-
gors VII péc ievélésanas par pavestu turpinaja Klini
abatijas uzsdktas reformas tik radikali veid3, ka
izraisija revolucionaras parmainas ne tikai Baznicas
tiesibu sféra Rietumaos, bet jeveérojami izmainija visas
Rietumu civilizacijas talakas attistibas gaitu’

Pavestu pozicija Baznica

Viduslaiku Rietumeiropa bija izveidojusies si-
tuicija, kad politiskas sadrumstalotibas dé] neek-
sistéja viens imperators, kura jurisdikcija aptvertu vi-
sas valstis un kurs ka Baznicas organizatoriskais un
vienojosais centrs varétu likumigi sasaukt visparéjus
Baznicas koncilus. Rietumos neeksistéja augstikais
Baznicas tiesibu iestadijums vai institucija ar aug-
stako autoritati koncilu forma, kas varetu atrisinat
dogmatiskas vai disciplinaras pretrunas. Tapéc Rie-
tumu Baznica neeksistéja visparatzita augstaka
Baznicas likumdevéja instance, kas varetu izstradat
vai sankcionét Baznicai visparobligatas tiesibu nor-
mas. Uz Baznicas likumdeveja poziciju pretendgja gan
imperatori un vietéjie karali, gan Romas pavesti. Ob-
jektivas vésturiskas nepieciesamibas spiesti, 30 aug-
staka likumdevéja lomu Baznica saka uzpemties Ro-
mas pavesti, izdodami savus spriedumus (dekrétus)
diskutablos jautajumos. Tadéjadi pavesti pakapeniski
iepéma Rietumu Baznicas tiesibu sistéma to poziciju,
kuru Austrumu Baznica tradicionali ienéma Bizanti-
jas imperatori un visparejie koncili. Galigi 3o
jautajumu atrisinaja “Pavestu revolucija” (1075-1122),
kas noslédzas ar Vormsas konkordatu (1122) un
Laterana | koncila sasauksanu (1123), kurs apsti-
prinaja $0 konkordatu. Laterana I koncils ka Baznicas
visparéjs koncils tika sasaukts péc pavesta rikojuma,
un taja piedalijas vienigi garidznieki. Atskiribd no
jepriekséjiem sis koncils bija tiri eklesials, un taja ne-
piedalijds laicigds varas parstavji. Pavests bija tas,
kurs, lidzigi Bizantijas imperatoriem Austrumos, ar
savu apstiprindjumu pieskira koncila lémumiem li-
kuma speku.

Bepman, 1" JIk.Janadnas mpaduyun npasa snoxa
Qopmupoeanuz. 2-¢ wil. (uep. ¢ Berman, H.J., Law and
Revolution. The formuation of the Western Legal Tradition.
Cambridge, Massachusetts and London: Harvard
University Press) Mockea: MoOCKOBCKHP yHUBEPCHTET,
HH®PA M-HOPMA. 1998., 95-100, 113.
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Augstakminéto varas parbidi Baznicas ieksiené un
Baznicas attiecibas ar laicigo varu vajadzéja pamatot
ar atbilstosiemn likumdosanas aktiem. Rietumeiropa
lidz XI gs. neeksistéja tadda augstdka tiesibu in-
stitdcija, kura varétu sos jautdjumus likumigli izlemt,
tipéc minéto “vakuumu” tiesibu sistéma aizpildija
pavests Gregors VII, pasrocigi uzrakstidams (1075)
savus Pdvesta diktdtus (Dictates Papae) un
nosutidams tos imperatoram Indrikim IV, uz 83 do-
kumenta pamata pieprasidams imperatora un vipa
iecelto biskapu paklausanos Romal. lepazinies ar
Pavesta diktdafos 1etvertajam tiesibam, kuras Gregors
VII bija pieskiris pavestiem, imperators sava atbildes
vestulé pamatoti nosauca vinu par uzurpatoru.
Pavesta diktati pieskira pavestam vienigajam tiesibas
atcelt no amata un atjaunoct amatad biskapus (3.
punkts), izdot jaunus likumus (7. punkts), sanemt
cienas apliecindjumus no valdniekiem pavesta kaju
skupstisanas forma (9. punkts), atcelt no amata im-
peratorug {11. punkts), pieskirt sinodém visparéja
koncila statusu (16. punkts), atbrivot netaismigu
cilveku [valnieku] padotos no uzticibas zvéresta (27
punkts). Tadéjadi Pdvesta dikidfi sniedza Rietumu
Baznicai nepieciesamas atbildes uz jautajumiem par
augstdko likumdevéju varu Baznicd, par visparéjo
koncilu sasauksanu Rietumos, kd ari par attiecibam
starp laicigo un garigo varu. Minétais dokuments &is
tieslhas neparprotami pieskira pavestiem. Ipasi
atzimejams ir Pavesta diktatu 27. punkts, kas pieskira
pavestiem iespejas piespiest laicigo varu pak]auties
vinu gribai, nepaklausibas gadijuma sagraujot Rietu-
miem raksturigo feodalo politisko sistému, kura efek-
tivas centralizacijas trokuma deé] balstijas uz vasalu
un senjoru savstarpéjas uzticibas zveresta. Sadu
pretinieka politisku sagrau$anu pavests Gregors VII
pirmoreiz realizéja 1076. gada attieciba pret Indriki
IV, atceldams vinu no imperatora amata, ekskomu-
nicedams no Baznicas kopibas un atbrivodams vina
pavalstniekus no uzticibas zvéresta. Minéta metode
iedarbojas, ko pieradija imperatora sekojosa
créknozéla pavesta prieksd Kanosa (1077). Vélak
pavesti savu mérku sasnieg$anai So metodi veiksmigi
kombingja ar interdiktiem - pavesta aizliegumiem
garidzniekiem veikt kazualdarbibas (kristibas, heéres
u.tml.) un noturét dievkalpojumus nepaklausigo
feodalu parvalditajas teritorijas. Pavesta diktatu 3.
punkts 5ada situacija kalpoja garidznieku disciplinas
un lojalitdtes nodrosinasanai, garantéjot biskapu
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paklausibu pavestam un nevis laicigajai varai’
Tadejadi Pavesta diktati ka 1pass Gregora VII izdots
tiesibu avots ne tikai atrisinaja tiri eklesialo
jautajumu par augstiako likumdevéju un adminis-
trativo institiciju Baznica, bet kalpoja ari par pama-
tojumu turpmaikai pavestu darbibai politikas sfera.

Pavestu revolucija XI - XII gs.

Pavesta Gregora VII (1073-1085) radikili
turpinatas Klini reformas talaka attistiba XI gs.
beigas un XII gs. sakuma pilnigi izmainija situaciju
Rietumu Baznicad un tas attiecibas ar laicigo varu.
Pavests saka valdit par visu Rietumu Baznicu un
kluva par visas pasaules likumdevéju, kura varu ier-
obezoja tikai absolatas dieviskis tiesibas un dabiskas
tiesibas. Pavests sasauca koncilus un tos vadija, vina
apstiprindjums bija nepieciesams, lai 50 koncilu
lemumi statos speka. Pavests izbeidza diskusijas
daudzos jautdjumos ar savu dekretaliju palidzibu,
skaidrogja likumus, davaja privilégmjas un at]aujas, bija
augstakais tiesnesis par visiem cilvékiem, iegidams
jurisdikeiju par lietam, kuras jebkur$ biitu vinam ies-
niedzis. (Neviena no §im privilégijam neeksistéja lidz
1075. gadam.) Par lajiem pavests valdija ticibas un
morales jautdjumos, kd ari tados civiljautajumos ka
laulibu un mantosanas lietas, kaut gan lidz 1075.
gadam pavesta jurisdikcija par lajiem bija paklauta
umperatora jurisdikcijal un parasti neparsniedza lielu
biskapu varu. Musdienu tiesibu vésturnieks Bermans
(Berman, Harold J.) [bepMman, ['.JIx. 3anaiHas TpaIniHA
npasa snexa dopmupoanui. 2-e uil. (nep. ¢ Berman,
H.J., Law and Revolution. The formation of the West-
ern Legat Tradition. Cambridge, Massachusetts and
London: Harvard University Press.) Mockea: Mockoe-
cknid yaupepcutrer, HHOPA M-HOPMA. 1998.] uzskata,
ka &is pavesta laicigas un garigas jurisdikcijas vien-
laicigums k]uva par Rietumu tiesibu tradicijas galveno
avotu. Bermans uzskata, ka periods starp 1050. un
1150. gadu bija pagrieziena punkts visas Rietum-
eiropas civilizacijas attistiba un novérojamas parmai-
nas, kuras skara ne tikai Baznicas tiesibas, bet prak-
tiski visus dzives aspektus, nevar uzskatit par
pakapenisku evoliciju, bet 30 parmainu arkartigi di-
namiska norise un salidzineosi atrais temps liek
secinat par vispargju kultiras, ekonomikas, politikas,

*  Ibid, 101-103, 201-204.
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tehnologijas, tiesibu, religijas un citu dzives sféru
revoliiciju. Lidz XI gs. beigAm Rietumeiropa neek-
sistéja neviens tiesibu normu kodekss, ja neskaita
nedaudzus visai nepilnigus Baznicas kanonu apkopo-
jumus, un neeksisteja jurista amats ka profesija. Ne-
pilna gadsimta laika situacija kardinali izmainijas,
Garidznieciba vairs nepak]avas laicigajai varai, kas
pati nonaca pavestu kontrolé. Baznica nodalijas no
laicigds politikas ka atsevisks juridisks un politisks
jestadijums. Pavesti parpema agrak imperatoriem
piederéjuso “Kristus vikara” titnlu un atpéma
laicigajai varai jebkadu eklesialu ietekmi Baznica.
Butiskakais, kas $aja laika bija noticis, bija Baznicas
ka juridiskas personas noformésanas un kléra korpo-
rativas politiskas vienotibas izveidosanis. Lai varétu
realizét savu politiku Baznicas iekéiené un attiecibas
ar laicigo varu, Gregors VII panaca garidzniecibas
bezierunu paklausibu, paveledams boikotet tos garidz-
niekus, kuri nedzivoja celibata, kamér tie neékirtos no
sievieteém, ar ko dzivoja kopa. Garidznieciba kluva par
Eiropa pirmo politiski un juridiski vienoto kartu,
kurai neeksistéja nacionali vai feodali ierobezojumi.
Savukart imperatoriem nebija tdda vienota socidla
slina val skiras, kas spétu vinus atbalstit cipa pret
pavestiem. Izveidojusies situacija iezimeéja jaunas
1espejas Baznicas tiesibu (Rietumes no X1I gs. sauktas
“kanoniskas tiesibas”) attistiba®

Tiesibu zinatnes attistiba
un universitasu izveide

Izveidojoties garidznieku korporativas kopibas
apzinai, notika kléra pretnostatisana lajiem. Izveido-
jas dinamiska Baznicas koncepcija, atbilstosi kurai
Baznica tika saprasta ka garidznieciba, kurai jaiz-
maina pasaule (1aji), padarot pasauli labaku. Attistijas
jauns priek&stats par vésturisko laiku, ietverot musdi-
eniguma un progresa jédzienus. Sholastiska logika
l|ava sistematizet dazados terminus un izskaidrot
Jjédzienus, Izveidojoties pirmajam universitatém, ti-
estbas izdalijas ka atseviska zinatnes nozare,
noskiroties no teologijas un filozofijas. Notika Rietu-
meiropas tiesibu iestadijumu nodalisanas no tiesibu
institdeijam un profesionalu juristu korpusa ka kartas

Gepman, op. cit., 101-108, 110, 113, 127; Albats, H.
“Baznicas tiesibas” (péc lekcijam, lasitam Latvijas
Universitate 4. mac. gada) // Augstskola Maja, Nr. 65-72
(h. dat.), 8.
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izveidosanas ar savu izglitibas sistému, kurid savu
vietu ienema arl Baznicas kanoniskas tiesibas ka at-
sevitka tiesibu zinatnes nozare.

Uzspiest savu jurisdikciju Rietumu pasaulei bez
pastavigas armijas pavestl vargja vienigi, pamatajot
savas pretenzijas tiesibu tekstos un tadeéjadi attistot
tiesibu zinatni, kuras atdzimsana laika zina sakrit ar
Gregora VII uzsakto Pavestu revoliciju. Ari impera-
tora partija mekléja savu tiesibu pamatojumu senos
tiesibu tekstos, Sa procesa laika tika no jauna atklatas
Justiniana Digestas (1080), un XI gs. pedejas desmit-
gadés un XII gs. Eiropa tika izveidotas pirmas tiesibu
skolas un universitates, kurds tiesibas pirmo reizi
viduslaiku Rietumos tika pétitas sistematiski, pielie-
tojot sholastisko logiku un noskirot tas no teologijas
un filozofijas, ka ari nodalot kanoniskas tiesibas no
civiltiesibam. Pirma no tiesibu skolam tika nodibinata
Bolona, kur no 1087, gada macija tiesibu pasniedzejs
Gvarnérijs {tiesibu vésturé pazistams ka Irnerijs, Ir-
nerius). Italija universitates sakotngji izveidojas ka
studentu gildes (korporacijas), lai sekmigak pretotos
pilsétu tirgotaju patvalai, kuri no studentiem saskana
ar ta laika tiesibam meéginaja piedzit studentu novad-
nieku ietaisitos parddus. Pasniedzgji nebija 50 kor-
poraciju locek]i. Sads universitasu maodelis bija
atskirigs no Parizes Universitates, kuru kontroleja
pasniedzeji. Bermans uzskata. ka augstakminétie tris
elementi - Justiniana tiesibu tekstu atklasana, sho-
lastiskas metodes pielietojums tiesibu analizé un sin-
tézé, ka ari tiesibu pasniegéiana universitatés — ir vi-
sas Rietumu tiesibu tradicijas pamatos’

Cina starp garigo un laicigo varu
par garidznieku investitaram

No politiska viedok|a, Pavestu revolucija izraisija
ieverojamu varas un autoritates parbidi Baznicas
ieksiené un attiecibas starp Baznicu un valsts varu.
Tam lidzi naca politiskas parmainas attiecibas starp
Eiropas valstim un citam valstim, ko ieziméja ari pir-
mais krusta kars (1096), uz kura uzsak$anu pavests
Gregors VII bija aicinajis jau vairdk neka divdesmit
gadus ieprieks un kura sakumu pavests Urbans II
(1088-1099) svinigi pasludinaja Klermonas sinodé
1095. gada. Zimigi tomer, ka neviens no Eiropas vald-
niekiem personiski nepiedalijas $aja karagajiena, kas
notika laika, kad risinajas imperatora Indrika IV

Bepman, op. cit. 11, 20, 25, 26, 63, 109.
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cipas ar pavestiem par investituram. Islamam sas-
niedzot savas ekspansijas galéjas robezas, Eiropas
politiska ass pavérsas uz Austrumiem, V]duSJural no
dabiskas aizsargjoslas parvérsoties par Eiropas mil-
itdras un tirgus ekspansijas ce]u. Tas izraisija lavin-
veida attistibu tirdznieciba, lauksaimnieciskaja razo-
§ana, tehnologiju attistibi, ostu un pilsétu celtnieciba,
jaunu arhitekturas stilu izveidi, tirgotaju skiras izvei-
doéanos, celu attistibu un tai sekojoso iespéju no-
drosinat politisku centralizaciju, kultiras un eko-
nomikas talaku attistibu.

Visus $os revolucionaros parmaigu procesus, kas
nepilna gadsimta laika lidz nepazi$anai izmainija visu
Rietumeiropu, uzsaka pavests Gregors VII, pavérs-
dams 1070. gados Klini reformu kustibu Baznica pret
imperatora varu un ar 1075. gada Romas sinodes
lemumu pieprasidams imperatoram atsacities no tie-
sibiam uz garidznieku investitiram. Gregors VII un
vigpa pécnaceéji turpinaja cinas par Baznicas amatu
neatkaribu no valsts lidz Vormsas konkordata noslé-
gianai 1122 gada, ar kuru tika reglamentéta investi-
turu kartiba. Vormsas konkordats paredzéja Baznicai
tiesibas brivi izvélet un iecelt amata garidzniekus.
Tomér izveidojas situacija, kad ordinaciju garigaja
karta nebija iesp&jams sanemt, nestajoties vienlaikus
arl vasala attiecibas pret karali, kas bija ne-
pieciesams, lai sanemtu léni zemi ar zemniekiem
garidznicka iztikas nodrosinasanai kopa ar laicigajam
tiesibam administrét So teritoriju un spriest tiesu.
Tapéc ienemt Baznicas amatu konkrétaja teritorija
nebija iespéjams, kamér imperators nesniedza gariga
amata kandidatam ari savas regalijas — amata zimes
{investitura per sceptrum), kuru sagemS$anas
priekénosacijums bija uzticibas zveresta dosana.
{Italijas zieme]os 3aja zipa bija izpémumi, jo tur
regaliju pasniegsana notika pusgadu péc ordinacijas
Baznicas amata.) Gan imperators, gan pavests vareja
uzlikt vefo Baznicas prelatu iecelsanai amata, tadejadi
jasecina, ka pavesti un imperatori bija spiesti atkap-
ties no savam sakotnéjam prasibam investitaras
jautajuma. Japiezimé, ka ari velak pavesti neatsacijas
no ieprieks uzpemta kursa, un pavests Inocents III
{1198-1216) piespieda imperatoru Otonu IV atsacities
no Vormsas konkordata pieskirtajam tiesibam.

Jaatzist, ka “skaldi un valdi” metodes, ar kadam
pavests Gregors VII panaca imperatora paklausanos
sev, tie§Am nav nosaucamas citadi, ka vienigi par
revolucionaram. Ta ka visa Rietumu feodala sistéma
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balstijads uz vasala un senjora savstarpéju uzticibas
zveérestu, Gregors VII apdraudégja sis sistémas pasus
pamatus, ar savu saceréjumu Pavesta diktati (Dictates
Papae) pieskirdams turpmak pavestiem tiesibas
laicigos valdniekus iecelt amata un atcelt no amata,
bet vinu padotos atbrivet no feodala uzticibas zveresta
pildisanas. Austrumu despotiskaja feodalaja sistéma
un imperatora parvalditaja Baznica nebutu ie-
doméjama situdcija, kad Konstantinopoles patriarhs
atbrivotu kadu personu no paklausibas imperatoram.
Tiesi ar tadam metodém Gregors VII panaca impera-
tora Indrika IV pakjausanos péc tam, kad bija at-
brivojis vina pavalstniekus no uzticibas zvéresta,
zinddams, ka imperatoram nav pietiekama militara
speka un sociala atbalsta, lai apspiestu sacelusos
vasalus. Savukart imperatora Indrika IV méginajums
atcelt pavestu ka uzurpatoru no amata un atbrivot
Baznicas locek]lus no paklausibas pavestam neguva
gaiditas sekmes, kaut gan imperatora argumentacija
vina un vipa biskapu vestules pavestam bija juridiski
korekta, jo saskapa ar senajam Baznicas tiesibam im-
peratoram tiesam piederéja augstiakda vara Baznica.
“Pavestu revolacija”, kuras ideologiskais manifests
bija Pdvesta diktati, (kas summéja agrakas Pseido-
Isidora dekretalijas iezimetas tendences), atzistama
par iz§kiro$u pagrieziena punktu Baznicas tiesibu at-
tistiba Rietumos péc XI gs. 2. puses®

Pseido-Isidora papocezarisma tendencu
attistiba Pavesta diktatos

Vairaki Austrumu Baznicas tiesibu pétnieki un
kanonisti uzskata, ka Pseido-Isidora krdjumam bijusi
visai ievérojama loma Romas katolu Baznicas
kanonisko tiesibu attistiba un pavestu varas centrali-
zacija. Krievu XIX gs. tiesibu zinatnieks Krasnozens
(KpacHoxenn M.), atsaukdamies uz Ostroumovu
(Qctpoymoe M.H.), uzskata, ka Pseido-Isidora viltotas
dekretalijas var uzskatit par iemeslu visas viduslaiku
pavestu varas sistémas un viduslaiku Romas katolu
Baznicas tiesibu sistemas izveidei. Ka atzime
Krasnozens, Baznicas tiesibu jaunas ievirzes, kuras
attaisno Pseido-Isidora krajums, ir $adas: (1) pavests
ir biskapu valdnieks atbilstosi Pétera péctecibai un
tam, ka apustu]i izvéléjusi Péteri; (2) pavests ir
Baznicas “galva” un tapéc var iejaukties visu vietéjo
Baznicu lietds un attiecibas: atvert un slégt biskapu

Lepwman, op. cit. 101-108, 110, 113, 127.
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katedras, parcelt un nozimét biskapus, sasaukt un ap-
stiprinat sinodes un koncilus; (3) pavests ka Baznicas
“galva” stav par visparéjiem Baznicas konciliem, tapéc
koncils nevar notikt bez pavesta atlaujas; (4) pavests
iv ne tikai Baznicas galva, bet ar laicigais valdnieks,
kuram Konstantins Lielais iedevis visas karaliskas
cienas zimes (izpemot karala kroni, no kura pavests
Silvestrs it ka pats esot atsacijies) un visas Rietumu
zemes valdisanai; (5) ta rezultdta pavests ir ne tikai
biskapu, bet ari visu ticigo aizstavis, tapéc pie Romas
Baznicas var nakt visi un barotles no tas matiskas
kruts, un glabties no visddam apspiesanam. Maskavas
Garigds akadémijas profesors Cipins piezime, ka
tadéjadi ne tikai biskapiem, bet ari zemakajam kléram
tiek pieskirtas tiesibas ar savu apelaciju griezties pie
pavesta, apejot savu tieso prieksniecibu. Krasnozens
atzime, ka attieciba uz tiesu par biskapiem Pseido-
Isidora dekretalijas atrodami s$adi apsvérumi: (1) ti-
esat biskapus piekrit pavestam, bet vidutajas in-
stances nevar citadi nosodit biskapu, ka vienigi ar
pavesta piekrisanu; (2} katrs biskaps var savu lietu
tulit parsadzét pie apustuliska sédek]a, ja apgalvo, ka
vina tiesataji nav neieintereséti; (3) biskaps, kurs at-
celts no amata bez pavesta piekriganas, ir jaatjauno
amata”

Tespejams, ka Psecido-Isidora krajumea rasanos
vargja izraisit Rietumu garidzniecibas protests pret
imperatora Kar|a Liela i1stenoto Baznicas par-
valdisanas pelitiku. Pie eklesialas brivibas V-VI gs.
pieradusas Gallijas garidzniecibas protests pret im-
peratora parmeérigo iejauk$anos teologijas jautajumos
varéja IX gs. vidd izraisit viltoto dekretaliju
sastadisanu un Pseido-Isidora hrajuma izveidosanu.
Ta ka hidz XI gs. beigdm pavestiem nebija reala speka,
ar ko nodrosinat savas tiesibas, tad minetais krajums
apméram divus gadsimtus nevaréja tikt pielietots.
Zimigs ir fakts, ka, $0 krajumu sastadot, franku valsti
no 802. gada lidzas oficialajam Baznicas tiesibu ko-
deksam Hadriana tika lietoti arl agrak sastaditie
krajumi, galvenokart Hispana. lespéjams, ka, tiesi
protestéjot pret Karla Liela realizéto Baznicas
politiku, Pseido-Isidora sastaditajs izmantojis His-

Octpoymon, M.H., Beedeune o npasocagenne yepxoaroe
npaao. Xapukos, 1893., 373-375, cit. péc Kpacnomen, M.,
Heproanoe npaan. 2-¢ wit. KOpren: Tunorpadis K Mattu-
celia, 1907, 115, 116, o, B, AL, nporoneped, [eproanor
apasu. Mocksa: MOTM, 1996., 79, 80.
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pana, nevis oficialaja Hadriane tulkojuma ietverto
kanonisko materialu.

Pseido-Isidora primarais mérkis Baznicas tiesibu
sféera, ko nav pamanijuéi Austrumu Baznicas kano-
nisti, varéja bat — ierobezot imperatora Karla Liela un
vina pécteéu iejauksanos teologijas sfera, kas velak
izraisija Baznicas lielo shizmu (1054) vai vismaz
levérojama meéra to veicinaja. Sakot ar XI gs. vidu,
minétais Krajums tika izmantots, lai juridiski pama-
totu objektivi nepieciesamo pavesta varas centrali-
zdciju Rietumos. Tomér nav pietieckama pamata
uzskatit, ka vélak sada veida pielietota krdjuma
sastaditajam jau VIII gs. vidi biitu bijis tik tilejoss un
ambiciozs mérkis.

Nav noliedzams, ka Pseido-Isidora krdjums iezimé
skeléanos Baznicas tiesibu sfera starp Rietumiem un
Austrumiem. Tomeér nevar piekrist, ka krajums pats
par sevi ir bijis vélakas 1054. gada skelsanas iemesls.
Tapat apstridams ir viedoklis, ka minétais krajums
izraisijis pavestu dekretaliju nozimes un juridiska spe-
ka pieaugumu Rietumu Baznicas tiesibu avotu hier-
arhija, jo dekretalijas savu dominé&jo$o lomu starp
citiem Baznicas tiesibu avotiem Rietumos saka iepemt
jau kops pavesta Gregora Liela (590-604).

Kad Gregors VII uzrakstija (1075) Pavesta dik-
tatus (Dictates papae), kurus adreséja it ka sev pasam,
§aja no 27 punktiem sastavosaja “Pavestu manifesta”
(ka to apzimé Bermans) bija 1etvertas lidzigas Baz-
nicas tiesibu nostadnes $ados minéta dokumenta
punktos: (1) Romas Baznicu dibinajis tikai vienigi tas
Kungs; (2) vienigi Romas biskaps ir tiesigs saukties
par visparéju (katolisku) biskapu; {3) tikai vinam vie-
nigajam ir tiesibas atcelt un atjaunot amata biskapus;
(4) pat zemakas hierarhiskas pakapes pavesta legats
koncila ir pardks par visiem biskapiem un var izsacit
spriedumu par vigu atcelsanu no amata; (7) pavestam
vienam at]auts radit jaunus likumus saskanpa ar laika
vajadzibam; (9) tikai pavestam visi hercogi skipsta
kajas; (10) tikai vipa vards tiek sludinats Baznicas;
(11) viné var atcelt imperatorus; (16) neviena sinode
nevar tikt nosaukta par visparéju koncilu bez vina
pavéles; (17) neviens raksts vai gramata nevar tikt
uzskatita par kanonisku bez vipa akcepta; (18) ne-
viens vina spriedums nevar tikt atcelts, bet tikai vips
viens var atcelt jebkurus spriedumus; (21) Apustulis-
kais Krésls wvar izskatit jebkuras Baznicas
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visgvarigakas lietas; (27) pavests var atbrivot netais-
nigu cilvéku padotos no uzticibas zvéresta'’.

Salidzinot Pdwvesta diktatos un Pseido-Isidora
krajuma ietvertas tendences uz pavestu politiskas un
eklesialas varas absolitismu, var konstatet, ka abi sie
dokumenti atspogulo vienu un to pasu tendenci, kuras
pastiprinajums Pavestu revelacijas laika XI-XII gs.
mija leziméja pareju uz jauna tipa Baznicas tiesibam
Rietumeiropa. Butu tomér uzskatams par par-
spildjumu Krasnozena uzskats, ka Pseido-Isidora
krijuma viltotas dekretalijas bijusas par iemeslu
pavestu varas centralizacijai, jo §im procesam varéja
but ari citi objektivi iemesli, ka ieprieks aplikots.
Tomeér nav noliedzams, ka Pavestu revolucija
turpinaja to pasu ievirzi uz Baznicas atbrivosanos no
pak]autibas laicigajai purisdikeijai, kura iezimeéta
Pseido-Isidora krajuma divus gadsimtus agrak.

Konstantinopoles patriarha sinode
un kanoniskas atbildes

Austrumu kanonisti uzskata Nomokanona 14 titu-
los patriarha Fotija 883. gada redakcijas izdosanu par
jauna perioda sakumu Baznicas tiesibu vésturé.
Visparéjie koncili vairs netika sasaukti, un jaunie
vietéjo sinozu kanoni, pat ja tie ieguva visparé&u atz-
inibu, vairs netika ietverti Baznicas galvenaja
kanoniskaja kodeksa, kuru sastadija Fotija Nomoka-
nona 2. dala Syntagma. Tomér Baznicas normu jaun-
rade nepartrauktl mainigaja situacija joprojam bija
aktuala. Tapéc galveno lomu Baznicas tiesibas iegéma
kanonu interpretacija, un var konstatét, ka pat 53 pe-
rioda sinozu kanoniem piemit galvenokart agrako ka-
nonu izskaidrojuma raksturs. Par svarigiem Baznicas
tiesibu avotiem §aja laika paraleli imperatoru likum-
dosanai kluva patriarhu atbildes uz jautajumiem,
kanonistu izveidotie kanonu komentéri, ka ari patri-
arhu “majas sinozu” lémumi. Sakot ar X gs., ka likum-
devejs organs Austrumu ortodoksaja Baznica funk-
cionéja pastaviga biskapu sinede pie Konstantinopoles
patriarha katedras. $1 patriarha t.s. “majas sinode”
(ovvodog &vénuoloa). kura tika sastadita no
hiskapiem, kuri tobrid dzivoja vai gadijuma péc uztu-
réjas (événuovvrteg) Konstantinopolé, kjuva par
galveno Austrumu Baznicas likumdevéju institiciju
taika, kad biskapu sinodes tika sasauktas reti un

lepman, op. cit., 101-103.
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neregulari. Lidzigas patriarhu “majas sinodes” tika iz-
veidotas ari citos patriarhatos'

Konstantinopoles patriarha “majas sinode” (tur-
pmak teksta Sinode) pienemusi vairakus Baznicai
nozimigus lémumus, starp kuriem atziméjams “Vi-
enotibas tomoss” 920. gada patriarha Nikolaja 1 Mis-
tika (912-925) laika. Ar s0 lémumu tika atzitas par
spéka esoédm imperatora Leona VI Gudra (886-912),
saukta ari par Leonu Filozofu, ceturtas laulibas, vien-
laikus apstiprinot ceturto laulibu kanonisku aizlie-
gumu. Tomosa nosaukums atspogulo to, ka, pateico-
ties §im lémumam, tika atjaunota vienotiba starp
Baznicu un valsts varu, kas ilgstoéi bija apdraudeta
imperatora nelikumigo un nekanonisko laulibu dél.
Patriarha Lukas {1154-1167) laika tika izdoti vairaki
Baznicas tiesibu akti, kas aizliedza garidzniekiem bit
amatos, kuri varétu pazemot vinu garigo cienu, ka ari
aizliedza kléeram piesavinaties Baznicai piederosas lie-
tas. Saja laika Sinode piené&ma normu, kura paredzéja,
ka biskapa atcelSanail no amata nepiecie§ama vismaz
12 arhibiskapu sapulce, ka ar1 1émums par biskapa pi-
endkumu gaidit uz Sinodes lémumu par to, vai vips
péc mitka kartas uznemsanas vél drikst turpinat kal-
posanu garigaja amata. Patriarha Mihaila III laika
(1170-1178) tika 1izdoti rikojumi par to, ka ar
pasauligam lietam (finansu operacijam un tirdznie-
cibu) nedrikst nodarboties ne tikai presbiteri un dia-
koni, bet aril lektori un vispar visi Baznicas kalpotaji,
ka ar1 par to, ka bez Sinodes zinas nevienam biskapam
nav tiesibu izlemt svarigas lietas. Patriarha Teodosija
I laika (1179-1183) tika aizliegts par klosteru prieks-
niekiem nozimet tadas personas, kuras nav ieprieks
ordinétas presbitera karta. Patriarha Basileja II
{1183-1186) laika Sinode 1186. gada septembri, pieda-
loties Antiohijas un Jeruzalemes patriarhiem un 40
metropolitiem, noléma, ka tada presbitera sievai, kurs
uznemas muka kértu, budams izvéléts biskapa
amatam, ir bezierunu kartiba jaiestajas attala sievie-
gu klosteri un japienem mukenes karta"

Sakot ar XI gs., Konstantinopoles patriarham per-
soniski bija tiesibas: (1) sasaukt sinodi, (2) vadit sinodi
kA tas priekssédetajam, (3} iecelt amatd metropolitus,
kas talak iecela amata biskapus, (4} sava patriarhata

Hoimn, op. cit., 81; Kpacunomxen, op. cit. 93; Cypoponr. H.
Kypev weproanazo npaea. T. 1., Hpocaawis: Tuno-tHrorpagpas
", baipks, 1889, 58.
L, op cit. 81, 82.
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robezas parraudzit Baznicas kanonu un valsts izdoto
Baznmicas likumu ievero$anu. No Austrumu Baznicas
viedokla, Romas pavests bija uzskatams par vienigo
Rietumu patriarhu. Patriarhi un vigu pastaviga si-
node biezi sniedza athildes uz dazadiem jautajumiem,
kuras atékiriba no Romas pavestu dekretalém
neieguva Baznicas visparéjo koncilu kanoniem lidz-
vértigu statusu. Tomér dazas no sim kanoniskajam
atbildem vélak tika pievienotas ka papildinajums pie
jau noslégta Austrumu Bazmicas kanonu kodeksa. Ta,
patriarham Nikolajam III (1084-1111) Atona muki
vzdeva jautdjumus, kuri kopa ar vina sniegtajam 11
atbildem vélak tika ietverti velakajos Grieku Baznicas
kanonu krajumos Pedalions (rndariov— stares airis}
un Aténu sintagma. Kanonu krajumos tika ietvertas
ari XI gs. Heraklijas metropolita Nikitas kanoniskas
atbildes, ka ar1 Kitras biskapam Janim piedevetas 16
kanoniskas atbildes uz arhibiskapa Konstantina Ka-
basilas véstulém, kuru patiesais autors bija Ohridas
hiskaps Dimitr‘ijs(“

Kanonu komentari

Butiska iezime Baznicas tiesibas, sakot ar XI gs.
beigdm Rietumos un XII gs. Austrumos, ir agrako ka-
nonu, kKa ari valsts likumu par Baznicas lietam ko-
mentésana un izskaidro$ana. Sos skaidrojumus latipu
juristi nesauca par glosam, bet grieku juristi  par
sholijam. Saketnaji sholijas tika rakstitas uz normu
tekstus saturoso rokrakstu lappusu malam ka pa-
skaidrojumi par teksta sastopamajiem terminiem vai
kanona saturu. Ar laiku dazas no senajam sholijam
tika pierakstitas klat seno kanonu tekstiem vai ari
pasas kluva par atseviskiem kanoniem (ka piem.,
Laodikajas sinodes 60. kanons, Neocezarejas Gregora
12. kanons, kas tika sastadits no Basileja Liela uzrak-
stitajiem 56. un 75. kanona). Dala no sholijam ir joti
senas, par ko liecina Minhenes bibliotéka uz rokraksta
atrasta Konstantinopoles patriarha Fotija sholija, bet
lielaka dala pieder XII gs., kad savu darbu kanonu
izskaidrosana veica ta laika slavenie kanonisti
Aristids, Zonara un Balsamons. Péc vipiem nozimigu
teguldijumu Baznicas tiesibu attistiba XIV gs. veica
Vlastars un Armenopuls. Komentetaju galvenais
uzdevums bija noskaidrot kanonu skaidru un pareizu
jégu, kas kodeksos ne vienmeér bija izprotama teksta
salsinajumu dé] vai ari sava arhaiskuma dg]. Rietu-

Cyiopon, op. eit., 58, 59; lleiun, op. cit., 82.
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mos XII gs. pirmaja pusé kanonisko tiesibu komen-
tésanas metodologiju izstradaja Gratidns, tadejadi
radidams nepiecieéamos priekénosacijumus kanonisko
tiesibu ka atsevisSkas zindtnes nozares attistibai Rie-
tumos'*

Vairaku XII gs. kanonistu darbs, komentéjot ka-
nonus un atrisinot to pretrunas sava starpa un ar
valsts likumiem, iezimé&ja turpmak pielietotos kanonu
interpreticijas principus Austrumu Baznica. Saja as-
pektda visnozimigako ieguldijumu kanonisko tiesibu
zinatnes attistibd devusi Zonara un Balsamons. Bi-
jusais visaugstakad ranga Bizantijas valsts lerednis
Janis Zonara, jau badams muka karta, sastadija
skaidrojumu par Fotija Nomokanona 2. dalas, Sin-
tagmas, pilnu tekstu, nekomentédams 1. da]u,
iespéjams, imperatora Manuila I Komnena (1143-
1180) valdisanas pirmajos gados. Zonara skaidroja
kanonus no 3 viedokliem - vesturiska, dogmatiska un
praktiska. Veésturiski Zonara meéginaja konstatet
sakotnéjo normas jegu un saturu, ka ari vésturiskos
apstak|us, kas izraisijusi tas pienemsanu, jo apluko-
jamais kanoniskais materials bija veidojies gadsim-
tiem ilgi un kluvis griekiem neizprotams. Zonara
vadijas no pienémuma, ka kanoni nevar atrasties
pretruna viens otram, jo tie balstiti uz vieniem un
tiem pasiem religiski étiskajiem principiem, bet ie-
spaids par pretrunigumu rodas formuléjumu ne-
skaidribas dé]. Ja Zonaram tomer neizdevas izskaidrot
dazadu kanonu nesamierindmas pretrunas, tad vin$
mégindja dogamatiski konstatet, kada ir pareiza
norma, vadidamies no sekojo3a avotu svariguma,
izdosanas laika un spéka hierarhijas: (1) lex posterior
derogat priori (vélaks likums atce| agrako), (2) Apu-
stulu kanoniem dodama prieksroka par visparejo kon-
cilu kanoniem, {3) visparéjo koncilu kanoniem dodama
prieksroka par vietéjo sinozu kanoniem, (4) vieté&jo
sinoZu kanoniem dodama prieksroka par Baznictevu
kanoniem, (5) ja lidzvértigas autoritates vienlaikus
izdevusas pretrunigus kanonus, tad priekdroka do-
damsa tam kanonam, kas ietvéra sevi mazaku sank-
ciju, resp., ir zélsirdigaki pret grécinieku. Konstatéjis
pareizo normu, Zonara sniedza piemérus no Baznicas
kanoniskas prakses, izskaidrodams dazadus Baznicas
tiesibu prakses gadijumus (casus) un sniegdams de-
talizétu aprakstu par to vesturiskajiem apstakliem.

Bepman, op. eit., 148, Cymopos, op. cit., 287; | lutnn, op.
cit,, 82, 83.
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Zonara savos komentdros nepieskaras jautajumam par
iespéjamam kolizijam starp Baznicas kanoniem un
valsts likumiem, ko aplukoja Balsamons, kurs savos
komentaros par Nomokanona 1. aizstavéja uzskatu, ka
kolizijas gadijuma kanoni savad spéka ir paraki par
laicigajiem likumiem, jo kanonus apstiprina gan
Baznica, gan imperators, turpretim imgeratora likum-
dos$anai trukst Baznicas apstiprindjuma'
Rietumeiropa Baznicas kanoniske normu komen-
tesana un kanonisko tiesibu ka atseviskas zinatnes
nozares attistiba iesakas XI gs. beigas—XII gs. sa-
kumd, kad sikds arl romiesu civiltiesibu glosésana —
komentésana un skaidro§ana ar paskaidrojumiem un
secindjumiem uz lapu malam - glosam. Glosatoru
skola 1zveidojas XI gs., un par & novirziena pamat-
licéju tiek uzskatits Bolonas tiesibu skolas pasniedzéjs
Gvarneérijs (Irnerius) ap 1087. gadu. Glosatori nodar-
bojas ar Digestu tekstu studijam, izmantojot sholas-
tisko metodi, kuras pamata bija uzskats, ka antikie
teksti ir autoritate pasi par sevi, jo tie satur patiesibu
par esamibu. Juristi par §adu neapsaubamu autoritati
uzskatija Justinidna kodeksu, ko glosatori nesali-
dzinaja ar sava laika tiesibu normam, bet studeja ar
meérki novérst iek§éjas pretrunas un precizet lietotos
terminus, kas tika iedaliti kopejos (distinctiones) un
otrskirigajos (subdinctiones). Glosatori izstradaja vie-
notu un precizu tiesibu terminclogiju, tadeéjadi likdami
pamatus turpmakai Rietumu tiesibu zin&tnes at-
tistibai'® Izdaloties atseviski juristiem kanonistiem no
legistiem (civilistiem), izveidojas atseviska “de-
kretalistu” prakse, komentéjot kanoniskas tiesibas
lidzigi tam, ka glosatori legisti komenteja civiltiesihas.
Nosaukums “dekretalisti” célies no Gratiana sastadita
fundamentala darba Gratidna Dekréts (Decretum Gra-
tiani), jeb Dekrétu krajums (Corpus decretorum), pilna
nosaukuma Concordia Discordantum Canonum (Pret-
runigo kanonu saskagosana), ap 1140. gadu. “Dekréts”
bija romiesu termins, ar kuru sakotng&ji apziméja im-
peratora izdotus likumus - spriedumus ar likuma
speku, bet vélak to saka lietot attieciba uz pavestu
vestulem  dekretalém. Kanonisti lidzigi legistiem
parstavéja viduslaiku juridisko eliti, un no vigu vidus

Kpacnoxes, op. cit., 106-109; Cysopos, op. cit., 290;
[lbItimn, op. cit., 83-88.

Lazdins, J., Osipova, 8., Latvijas un Eiropas viduslaiku
tiesibu vésturz sastopamie jédzieni un to skaidrojumi
[otrais un papildinatals izdevums|. Riga. 1998. 7, 8.
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néca tadi ievérojami pavesti ka Aleksandrs IT (1061-
1073) un Inocents I11(1198-1216).

Ipasa nozime Rietumu kanonisko tiesibu at-
tistiba bija biskapam un kanonistam Sartras Ivo
(1040-1116). Vigs bya pirmais, kurs 1097, gada sa-
prata, ka garigais amats un laiciga jurisprudence ir
konceptuali atskirigi, tadejadi piedavadams teorétisko
atrisinajumu XI-XII gs. ilgstosajam konfliktam starp
pavestiem un imperatoriem par garidznieku investi-
tiram. Sis autors savos XI gs. beigas izveidotajos ka-
nonu krajumos ietvéra lielaku skaitu komentaru,
meginadams atrisinat pretrunas starp dazadu laiku
un izcelsmes kanoniskajam normam. Sartras Ivo pir-
mats izstrddaja principu kanoniska materiala véstu-
riskajal interpretacijai, noskirdams Baznicas tiesibu
muzigas un nemaimgas vertibas un principus no tie-
sibu disciplinas mainigajiem elementiem, kuri atkargi
no apstak]iem laika un vieta un no personam. Tapec
viduslaiku juristi vairs nebija tik lot1 atkarigi no tie-
sibu normu teksta ka agrakie romiesu juristi, tidéjadi
iegudami lespéju brivak un radosak interpretét tie-
sibas. Kad Sartras Ivo kanonu krajumi Tripertitum,
Decretum un Panormia tika papildinati ar Pjéra
Abelara (Abelard, 1079-1142) sholastisko logku, iz-
veidojas nepieciesamie priekénoteikumi Rietumu
kanonisko tiesibu ka zinatnes attistibai’

Muka Gratidna sastaditais Decretum bija Rietumu
pasaulé pirmais sistematiskais darbs, kurs méginaja
aptvert visus tiesibu aspektus to veseluma, aplakojot
visas valsti eksistéjosas tiesibas — gan Baznicas tie-
sibas, gan laicigas. Gratians veica savu kodifikaciju,
savakdams, analizédams un atlasidams ap 3800
dazadu kanonisku tekstu, jo atskiriba no romiesu tie-
sibu komentétajiem Gratidna riciba nehija viena
noteikta teksta. Pjéra Abelara sholastiskas dialektikas
pielietojums |ava Gratianam notetkt, kadam atklas-
mem ir universala vertiba un kuram - parejosa un
relativa vertiba, tadejadi kluva iespejams vieglak
samierinat pretrunas dazadajos likumos. Veidodams
savu darbu saskana ar Sartras Ivo izstradatajiem ka-
nonu vésturiskas interpretacijas principiem, Gratians
bija pirmais autors Rietumu tiesibu zinatné, kurs

Robinseon, O. F., Fergus, T. D., Gordon, W M., European
Legal Ifistory. Sources and [nstitutions. London, Dublin,
Edinburgh: Butterworth.1994. 22, 74: Aimiepe, 2., Heomo-
pun eaponeiicxnzo npasa. (nep. co uen) Mockna: Hayka,
1996. 183, 184; Lepmari, op. cit., 146.
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meginaja sistematiski atrisinat pretrunas starp
dazadajam tiesibu normam un piedavaja pats savus
originalus risinajumus. Gratians izstradaja kategoriju
sistému, kura bija funkcionalaka par tam tiesibu kla-
sifikdcijam, kuras tika lietotas lidz vigpam. Gratians
pirmais sholastiski izanalizéja atikiribas starp
dazadajam tiesibu jedzienu izpratném, klasificedams
tas kopejos terminos (distinctiones). Gratians nebija
pats izdomajis &is kategorijas, bet pieméroja tiesibu
teorijas vajadzibam Aristote|a izdalitas atskiribas
starp dabiskajam un absolutajam tiesibam, uni-
versalajam un nacionilajam tiesibam, parazu un li-
kumu tiesibam, dieviSkajam un cilvéku tiesibam.
Gratians bija pirmais, kur$ izpétja $ajas distinkctjas
ietverto tiesibu jégu un izkartoja atikirigus tiesibu
avotus to hierarhiskaja seciba, kura turpmak tika
pielietota kanoniskajas tiesibas. Gratians §aja hier-
arhija novietoja “dabisko tiesibu” (jus naeturale) jedzie-
nu starp “dievisko tiesibu” (jus divrnem) un “cilvécisko
tiesibu” (jus humanum) jédzieniem, uzskatidams, ka
dabiskas tiesibas tapat ka dieviskas atspogulo
dievisko gribu, tomér tds atrodamas gan dieviska
atklasme, gan ari cilveku saprata un sirdsapziga.
Tadejadi izveidojas $ada tiesibu hierarhija: (1)
dieviskas tiesibas, (2) dabiskas tiesibas,
{3) kanoniskas tiesibas, {(4) karalu tiesibas, (5) parazu
tiesibas; $i hierarhija vélak tika izmantota viduslaiku
tiesibu sistematizacija'. Gratidns., balstidamies uz
Pjéra Abelara sholastisko dialektiku un Sartras Ivo
attistitajiem kanonu koliziju (pretrunu) samieri-
nasanas principiem. XII gs. pirmaja puse Rietumei-
ropa lika pamatus kanonisko tiesibu zinatnei, kuras
turpmaka evoluocija notika saskana ar vina Decretum
pielietotajiemm metodologiskajiem principiem, katego-
rijam un terminologiju.

Baznicas kanonisko tiesibu un valsts tiesibu
sarezgita, dazadas teritorijas atskiriga un laika gaita
mainigd mijiedarbiba atklaj Baznicas tiesibu iespaidu
uz teologisko konceptu izveidi un attistibu. Labak iz-
protot Baznicas kanonisko tiesibu lomu teologisko
dogmu veido$and un nostiprindsana, paveras iespejas
vairakos aspektos prognozét nakotnes situaciju to
Baznicu politika, kuras sava organizaciji vadas no

N Bepwail, op. cit., 135, 146 — 148.
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kanoniskajam tiesibam. Saskatot atskiribas Baznicas
tiesibu sistémas, iespéjams izprast Baznicu globalas
politikas atskirigas iezimes Austrumos un Rietumos
gan vésturiska griezuma, gan ari attieciba uz musdie-
nam.

Analizéjot Austrumu Baznicas tiesibu sistému, var
secinat, ka nozimigas reformas teologijas, liturgijas un
kanonisko tiesibu sféra Ortodoksaja Baznicd nakotné
ir maz ilespgjamas. Talaku doktrinas attistibu bremze
Austrumu Baznicai raksturigais Baznicas tiesibu li-
kumdosanas modelis, kuri no ta izveidosanas IV gs.
sikuma lidz pat musdienam ir pieredzejis tikai
sameéra nenozimigas izmainas par spiti tam, ka vairs
neeksisté viens kristigs imperators, kas atbiistosi Or-
todoksas Baznicas prieksstatam varétu bat visas uni-
versalas Baznicas pastavigs administrativi vienojosais
un likumdevéjs centrs. Vairs neeksisté tads likum-
dosanas un augstakas eklesialas varas institits ka
visparéjie koncili, kas varétu likumigi parveidot Aus-
trumu Baznicas struktiaru atbilstosi laikmeta maini-
gajam vajadzibam. Atsevisku valdnieku méginajumi
uznemties Baznicas likumdevéju un administratoru
lomu nav vardjusi atrisinat jautdjumus par teologisko
dogmu un disciplinas kanonu izstradasanu. Spil-
gtakais no piemériem ir Krievijas cars Péteris I, kurs
parveidoja Krievu pareizticigas Baznicas augstakas
parvaldes struktiru, méginadams to tuvinat Rietum-
eiropas protestantiskajas valstis pazistamajam konsis-
toriju modelim un izveidodams pastavigu Sinodi valsts
laicigas amatpersonas — oberprokurora vadiba ka aug-
stako Baznicas parvaldes institiciju, kurai bija
paklauts visas Krievijas patriarhs. Tomeér jakonstatg,
ka Pétera 1 aktivitates Baznicas likumdo$anas un
parvaldes sféra, lai gan bija teritoriali ierobeZotas, ne-
speja pat Krievijas teritorija likvidet shizmu teologijas
un tiesibu sféra starp pareizticigajiem un vecticib-
niekiem.

Péc Reformacijas uzsakta Romas katoju Baznicas
aktivas misijas politika saknojas XI gs. beigids Pavestu
revolicijas izveidotajd Baznicas uzbuves dinamiskaja
koncepcija, kura izvirza Baznicai uzdevumu uzlabot
pasauli. Sidda koncepcija ievérojami atikiras no Aus-
trumu Baznicai raksturigd Baznicas teritorialas uz-
buves koncepta. Austrumu Baznicas praktiski vieniga
misijas forma ir kristigu valdnieku finanséta diev-
namu celtnieciba savu valstu teritorijas ar sekajosu
dievkalpojumu noturésanu tajos. Savukart Rietumu
Baznica izvirza par savu mérki ne tikai savu draudzu
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locek|u garigo labkldjibu, bet rupgjas ari par Debesu
Valstibas iestdsanos zemes virsu  ari ar tiri ma-
terialiem un politiskiem lidzek]iem, tadeéjadi sniedzot
acimredzamu liecibu par Kristus milestibu tiem, kuri
Dievu ka savu Glabéju vél nepazist. Rietumu teologija
var atrak reagét uz laikmeta izvirzitajiem izaicinaju-
miem, jo pretstatd Austrumu Baznicai tas attistibu
nebremzé arhaiskas tiesibu jaunrades struktaras un
muasdienas vairs neeksistéjosu Baznicas augstiko li-
kumdevéju instanéu trukums.

Austrumu Baznicas kancnu kodekss (tdpat ka teo-
logija) pec 883. gada kodifikacijas Nomokanona 14
titulos vairs nav leguvis nozimigus papildinajumus vai
butiskas izmainas. Talaka Austrumu Baznicas tiesibu
attistiba jau kops X gs. sakuma ir centréta galveno-
kirt ap jautajumu, ka izskaidrot un piemérot pas-
reizéja mainigaja veésturiskaja situdcija tos senos
Baznicas kanonus, kuri nav ne atcelami, ne iz-
mainidmi, — jo Austrumos vairs neeksiste tada aug-
stakd Baznicas likumdosanas institicija visparéjo
koncilu forma, kura varetu tos atcelt vai izmainit.
Turklat koneili savos kanonos vienmér deklargjusi, ka
atzist par pareiziem un nemainamiem agriako konecilu
pienemtos kanonus, uznpemdamies vienigi to papildi-
nasanu ar jauniem kanoniem. Austrumos kopé VIII
s, vairs nav sasaukti visparéjie koncili. Tadejadi Aus-
trumu Baznicas tiesibu sféra ir izveidojusies situécija,
kas pie]auj kanonisko tiesibu attistibu vienigi saskana
ar IV-VIII gs. normam, padarot ievérojami sarez-
gitaku taldko Baznicas tiesibu jaunradi atbilstosi
niakamo gadsimtu mainigajiem apstakliem.

Lidzigi arl dogmatikas sfera attieciba uz filioque
doktrinu Austrumu Baznica nav citas augstakas
autoritates, ka vienigi visparéjs koncils, kas varétu
izlemt jautdjumu par Trisvienibas teologiskas koncep-
cijas izmainu un eventudlu atkalapvienosanos ar Rie-
tumu Baznicu péc 1054. gada Lielas shizmas, Tapéc
Romas kato]u Baznicas un Austrumu ortodokso Baz-
nicu atkalapvienodanis iespéja no Baznicas tiesibu
viedok]a uzskatdma par apdaubamu. Austrumu
Baznicas dogmatiskd un tiesibu attistiba ari Sodien
saglabajas relativi nemainiga — it kd “iekonservéta”
tajos senajos Baznicas tiesibu ierobeZojumeos, kuri no-
saka Baznicas augstakas likumdo$anas varas in-
stances un to kompetences robezas.

Citadi sis jautajums par visparéjo koncilu sa-
sauksanu un Baznicas augstako likumdevéju varu
atrisinats Rietumos, kur Baznica “Pavestu revolicijas”
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rezultiata guva iespeju elastigak reagét uz vésturiskis
situacijas izmainpam un likumigi korigét situaciju
Baznicas tiesitbu sfera ar pavestu dekretaliju un
pdvesta sasauktu un apstiprinatu koncilu palidzibu,
Ne mazaka nozime 5aja aspekta bija Pjéra Abelara
sholastiskas dialektikas absorbé&sanai kanonisko tie-
sibu sfera, kas lava brivak izvértét agrako Baznicas
tiesibu normu vai dogmu atbilstibu nemainigajai
Dieva gribal un mainigajai veésturiskajai situacijai. ka
arl nepiecietsamibas gadijuma radit jaunas normas,
kuras atce] teprieksejas, pavestiem izdodot dekratus
vienpersoniski vai ari piegemot vajadzigos lemumus
ar koncilu starpniecibu. Sholastiska pieeja un pavesta
ka Baznicas un valstu augstaka likumdevéja pozicija
ne tikai Java Rietumos attistit kanoniskis tiesibas ka
zinatnes nozari un izdarit papildinajumus un izmai-
nas Baznicas tiesibu sféra, modificéjot seno kanonu
normas un nepieciesamibas gadijuma atmetot tas ka
novecojusas, bet arli pavera iespeju sankcionét ne-
pieciesamas teologisko uzskatu izmainas Rietumos.
Tadejadi var secinat, ka Rietumu Baznicai raksturiga
tiesibu sistéma paver salidzinoéi plasakas iespéjas te-
ologisko doktrinu turpmakajai attistibai — pretstata
Austrumu Baznicas objektivi neparvaramajam teo-
logiskajam un kanoniskajam konservativismam.

Summary

The article titled “The Main Trends in Develop-
ment of the Canon Law in IX - XIIT centuries” is dedi-
cated to the most controversial period in the Church
history, which is notorious not only because of the mu-
tual anatemization of the Roman Pope and the Patri-
arch of Constantinople in 1054, but also by the
emerging of completely new trends in the Canon Law
development, which considerably differ from those of
earlier Church history. Soon after the Great Schism
the Roman Popes started what is named as “Papal
Revolution,” which turned the existing Cezaropapism
of the previous Western emperors into almost com-
plete juridical independence of the Roman Popes from
the secular rulers. At the same time, the General Syn-
ods of whole Church were no longer held in the East-
ern or the Western part of the Christian World. There-
fore, it became impossible for the Eastern Patriarchs
and Church Fathers to develop legally any new Can-
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ons, because they needed to be approved by the Gen-
eral Synod of whole Church. And, it was complicated
to add new canons to the existing ones, after the
Quinisext Synod in Trullo (691-692) already defined
the list of Canons officially approved by the Church.
Therefore, the only legal way for any further develop-
ment of the Canon Law in the Eastern Orthodox
Church was to interpret and comment on the previous
Canons approved by the Quinisext Synod, and to give
authoritative recommendations of correct application
of Canons by the Church members in a changing socio-
political environment. This is the main reason why the
Eastern Orthodox Church cannot change the Canons
of the First Constantinople Synod (381) by adding the
fitiogue formula to the Creed accepted by the afore-
mentioned Synod, and so legally reunite with the Ro-
man Catholic Church — even if there would be such de-
sire in future. The adding of the filiogue by Charle-
magne in 809 was illegal because 1t was not approved
theologically by the General Synod which was the only
authority with the right to accept any new concepts in
theology that time. Although use of filiogue in the
public service in St. Peter Cathedral in Rome was
documented not earlier than 1014, such considerable
theological innovation could not be legally accepted by
the viewpoint of the Canon Law in force at the time.
At the same time, the Roman Popes took the right not
only to interpret the ancient Canons, but also to annul
them, if the ancient Church Rules became contrary to
constantly developing Roman Catholic Church politi-
cal or economic interests, In this regard, it is inter-
esting to analyze the Papocezaristic trends in Pseudo-
Isidoriana in comparison with those developed later in
Dictates Papae. It suggests that Pseudo-Isidoriana ap-
pears to be compiled earlier than the Eastern Ortho-
dox Canonists traditionally believe, and was initially
dedicated to diminishing Charlemagne’s unreasonably
strong influence upon the Church affairs. So, later
during the “Papal Revolution” it was used to prove ju-
ridically the exclusive rights of Roman Popes defined
in Dictates Papae. Therefore, the opinion of nowadays
Russian scholar of Canon Law Dr. Cypin (Lsinuu B.A.,
1996) regarding Pseudo-Isidoriana impact should be
valuated as wrong.
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Egils Grislis

Zenta Maurina par dzives jégu

aut dzives jégu var meklét abstrakti, sava vértiba
ir arl personigai, eksistencialai, kontekstuah si-
tuetai domgaitai., Zentas Maurinas apskatitas
idejas ir plasi sastopamas, vinas slédzieni ne vienmér
agrak nedzirdéti, bet viss kopskats tomér vienreizejs,
ki katra cilvéka eksistence un cina par tas izpratni.
Zenta Maurina neslép) savu domgaitu tendenci.
Atkal un atkal vina pasvitro, ka meklé patiesibu. Vina
skatas plasi un dzili, tomér visuma toleranti un
precizi, bet ta isti nekad neizlaiz no acim savu meérki:
rakstit latvieSu lasitajiem, sarunaties ar latviesu
tautas dvéseli. Zentas Maurinas iecerétie rezultat]
tideé] nav parprotami ka zinamu, vigai patikamu
ieskatu macisanas, bet ka meklesana. S1 mekiésana
gan notiek kopa ar Zentu Maurinu, daudzreiz vinas
tied vadiba, bet ne uzspiesti un vipai padevigi.
Katrai sirdij ir jaatrod savas dzives jéga. Bet, lai ta
butu latvietim deriga, tai jaspéj rezonét uz latviesu
dvéseli, kaut Zenta Maurina izvairas, pat kritizé skalu
patriotismu, latvisko patriotismu kopt un audzinat
pasaules ideju konteksta tomér ir vinas redzama ten-
dence (ko 3ajos laikes pat anglu valoda sauc ar vacu
vardu Tendenz).

I

Latvieiu tauta — ka dzimtene, ta klaida - dalas
atminas, ka pirms desmit gadiem pussimt gadu
brivas Latvijas nebija. Zenta Maurina saknojas laik-
meta, kad Latvija vispar kluva briva pirmo reizi; ska-
toties pagatné, Zenta Maurina zindja par tiem gadu
simieniem, kad Latvijas nebija un kad daudzreiz uz
Latviju nemaz necergja. Zenta Maurina persongi
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pazina tadus dzejniekus ka Rainis, kas paaudze
pirms vinas bija tikai iesacis skanigos vardos izteikt
politiski bistamo domu, ka jadzivo un jastrada, lai Lat-
vija taptu. Savas “Latviesu esejas” Zenta Maurina
norada: Raina mérkis bija skaidrs:

“Pali padarit par tautu, Zemi padarit par valsti,
latvjus ievest tautu kopa”

Zenta Maurina izprata Raina neizmérojami lielo
uzdrikstésanos un apbrineja vina vizionaro dziJumu
§aja ticibas riska iesaistit ikvienu latvieti: “Kur
spid viens puteklitis, tur spid saule pati, Kur raud
viens latvju pabérnits, tur ari Latvija pati” Un $adu
Latviju, realu, raksturign latvisku un ar nakotni,
Rainis bija iecerg)is ievest ka lidzvértigu citu tautu
saimé. Zenta Maurina dalas $aja lielaja vizija. Vinpa
atceras: “Jau gimnazistes un studentes laikd mans
galvenais mérkis bija atvert logus visos pasaules
virzienos,” tatad izvest Latviju no atpakalpalicibas un
tesaistit Eiropas kultird. Ar entuziasmu Zenta
Maurina nu cité Jani Zanderu: “Mums jaiedrosinas
nostaties blakus citiem, lai més pasi atrastu pareizas
merauklas un lai citi zinatu, kas meés esam un kadi
mes esam,” Citiem vardiem, pasas Zentas Maurinas
formuléjuma: “Mans merkis ir bijis latvisko kulturu ie-
saistit Eiropas kultaras celtné” Konkréti tas nozimé
“izpetit, kiddas gara vertibas latviesu kultarai batu va-
jadzigas no Vakareiropas un ko latviesu kultira varétu
dot Vakareiropai.” Protams, Zenta Maurina nemeégina
apgalvot, ka vina butu vieniga 5ada pasakuma veiceja.
Taja pasa laika viga reali apzinas, ko spéj un ko velas
dot, Zenta Maurina raksta {1955. g.):

“Ja butu lemti vél citi desmit gadi, tad es Eiropa
gribétu runat par latviesu skaistumu, tad es tur
gribétu stastit par latvietu zemes mistiku, par latviesu
vardos griti tveramo klusumu, par latviesu darba filo-
zofiju, par latviesu daijluma alkam un varbuat visvairak
par latviesu spitu, 50 siksto sp&ju izturét gan militara
aktiva, gan dzives kara...” Ja to veélas siksirdigi, tad
Zentai Mauripai var parmest iedomibu. 3i bérnu
triekas kopé piektd dzivibas gada paralizéta un
ratiem piesaistitd, vaja, sikd3 un slimiga -sieviete
plano uznemties tadu darbu!? Fakts paliek, ka $ada
ceriba nebija nereala. Zentas Maurinas latviesu un
vicu valoda rakstitas gramatas tika lasitas un, it
seviski vacu, literatu cildinitas. Vipas lekciju ciklus
apmekleja simtiem klausitaju. Kas Zentas Maurinas
darbus ripigak pazina, parasti vipu dzili cienija.
Sada gara darbiniece drikstéja uzdrosinaties! Vipas
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mérs, mazakais, pasai Zentai Mauripai, bija skaidrs:
“visos manos darbos [.] galvenais motivs — latvisko
dziparu tespraust pasaules paklaja”

Taja pasa laika, ielasoties Zentas Maurinas dar-
bos, klust skaidrs., ka vipa nesapno par tautu un
kultoru sintézi un latviesu asimilaciju. Vipa uzskata
tautiskas atskimbas par butiskam un tadé| par palie-
kosam. So teskatu reizém Zenta Maurina var formulét
ar1 Joti precizi, kaut ar humoru: *Vienlidziba laikam
nekad nebus iespéjama zemes virsa, jo dazadam
tautam ir dazada oza. Ka (Zviedrija) arzemnieki
nevar paciest zavétas mencas un skidbéto brétlinu
smaku, ta zviedri $ausminas par skabeto kapostu
smaku.” Protams, katras tautas svarigikias rakstura
iezimes nav mekléjamas smarza un garsd, bet tau-
tiska rakstura vienreiziba. Latviesu savdabiga kultira
bija jaizkopj, ta nedrikstéja klat atpakalpalikusi. Ka
visi garigi sasniegumi Zentas Maurinas atstatais
mantajums ir neizbeégami laikmetigs. Taja pasa laika
tomeér tam ir ari parlaikmetigas iezimes.

I

Te vissvarigakais bis Zentas Maurinas aicinajums
turpinat izprast latviesu dveéseli tas plaaka kulturala
konteksta. Ne tikai apliecinot, bet ari skaidrojot,
Zenta Maurina ir speéjusi nopietni runat par latvietu
kulturas nozimi un tiesi 5ada veida cinities pret
mazvértibas izjutdm, kas laiku pa laikam piemekla
visas tautas, ieskaitot ari mazas.

Pozitivi ipatnéjakais Zentas Maurinas pieeja ir
vigas spéja ne tikai lasitajus informét, bet ari ierosi-
nit. Savas publiskajas lekcijas Zenta Maurina gan-
driz vienmér runaja brivi; klausitaji izjuta 50 dialoga
dinamismu. Lektors klausitajiem nekad nepasaka
neko vairak, ka klausitaji sadzird un saprot.

So stilu Zenta Maurina saglabijusi ari savos
uzrakstitajos darbos. Te ir skaidrs, ka Zenta
Maurina nesprediko; pat tad, kad wvipa deklare
autoritativi, vinas domgaita paliek dialogiska
vina jauta, lai ierosinatu athildét. Ka vispiemeérotako
formu sadai pieejai Zenta Maurina ir izvélejusies gan
romanus, gan esejas. Seit pievérsot uzmanibu tiesi
Zentas Maurinas esejam, pienakas atzit, ka vipa ir
ripigi pardomajusi eseju butibu un aréjo struktiru.
Tris vinas dotas esejas definicijas viskosdk ilustré
$adu pieeju:

“Esejists [..] par kopceltni nedoma. Kad vina galva
rodas spoza doma, vins tai vispirms ce] balkonu vai
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terasi, tad tikai pievieno paréjas ekas detalas, un ne
vienmeér $as ékas durvis ir viegli atrasi. Protams, ir
jabut stingrai celtnieciskai gribai un saméra sajutai,
lai tada éka netaptu parak raiba. Eseja rodas tur, kur
apvienojas domu prieks, dzivibas prieks un skati-
é¢anas prieks.. V&l ir vajadzigas ari zeltkala spéjas,
lai visus minétos priekus iekaltu veidolos.”

“Pamatojoties savos pardzivojumos, esejists
dos vienu otru padomu, bet vin§ nepretendé, lai
vinu uzklausitu, ving zina, ka vina gara radinieki vigu
saklausis ari tad, kad vins runa klusi. Labakie ese-
jisti ir bijusi dvéseles arsti. Eseja lidzinas labai sa-
runai. Eseja un saruna radusies apzina, ka starp
cilvékiem ir un var bt tuvums. Zimigi, ka frandi tik
smalki izkopusi abas $is nozares. Sarunas smeldzi un
dzelmi pazist ar krievi, bet vinpiem nav tas atturibas
un apvaldisanas, kas nepieciesama, lai rastos eseja,
bet vaci parak mil sistému... Eseja, tapat ka saruna,
ir sparnots, vijigs domu izpaudums, bez matérijas
smagmes...”

“Mana gramata sakopotie raksti nav uzskatami
par zinatniskiem saceréjumiem, bet par esejam, un
esejd autors savus personigos piedzivojumos grib ori-
entéties gluzi personigi. Eseja lidziga sarunai: par
sirdij dargam lietam stasta tiem, kam $is lietas nav
vienaldzigas.”

Sis tris definicijas izteikt kopsavilkumia nebiis
viegli, jo atri var zust spontanums un dialoga
noskana. Tomeér ir skaidrs, ka pie esejas bitibas,
mazakais, pieder “spoza doma”, kas spéj uzrunat sa-
vus “gara radiniekus” Tadé| laba eseja ka saruna nav
monologs, bet domu izmaiga, kur ir wvieta gan
klausities, gan reagét. Te dedziba, apdomiba un
klusuma bnzi iet roku roka, daloties butiski
svarigdm domam, ka ari daudz ko atstajot vel citam
sarunam.

Ka ir iespejams radit eseju? No kurienes nik
uguns un gars, kas iedvesmo $os patiesibas meklé-
tajus un atradejus? Savas esejas Zenta Mauripa at-
kartoti norada uz pasaules célajiem dizgariem
rakstniekiem un domatjjiem. Vipa ari atzistas, ka
savas lekecijas un esejas galvenokart atsaucas uz
tiem autoriem, kuriem vina jutas garigi tuva. So
subjektivo elementu Zenta Mauriga izverte ka butisku:

..més pasauli varam skatit tikai ar savam acim,
aizdot tas mums neviens nevar” Bet, ari ar savam
acim skatoties, ir jaskatas ripigi un uzmanigi, jo, “lai
labi rakstitu”, nepieciesams “siki pazit iztirzajama
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darba objektus”. Piedevam, attieciga rakstnieka
darbs “ari kvéli jamil: tikai milestiba atklajas pareiza
saprasana” Ka visas milestibas, §1 nav neizjutigi iz-
planota un ar varu piespiesta. Patiesa milestiba
dzimst dveseles dzilumos, un tuviba ar kada
rakstnieka darbu ir atklajums. Tade] Zenta Maurina
aicina: “Pasaki man, kadus rakstniekus tu mili, un es
tev pateiksu, kads tu esi pats” Sadu eksistencialismu
Zenta Maurina pasvitro ari savas dzives aprakstos,
pieméram, “Esmu nolémusi stingri turéties pie patie-
sibas, jo 30 nezéligo dievieti vienmeér esmu atzinusi par
augstako. Bet, jo vecika klastu, jo skaidridk ieskatu,
ka absoluto patiesibu izstastit nav iespgjams, labhaka
gadijuma td bis mana patiesiba vai, pareizak sakot,
mans ce]s uz patiesibu. Ja kads cits rakstitu par tiem
pasiem notikumiem, vins, bez Saubam, izvéletos citu
ce]lu.” Protams, Zenta Maurina zina, ka patiesibu var
ari nemaz nemeklét, gan negribot, gan nespeéjot, jo
“ragtas sirdis ir aklas sirdis” Neizskaidrojot céloni,
Zenta Maurina seko Sv. Augustina no jaunplato-
nisma parpemtajam leskatam, ka, filozofiski runajot,
lJaunums neeksisté un teologiski ir saprotams ka
labestibas trukums. Zenta Maurina raksta: “

vislaunakajam naidam nav iemesla, un taisni tade| tas
tik bezjédzigs, ka iemesla nav. Ja butu iemesls, tad
varetu to iznicinat, un lidz ar to naids zaudétu savu
speku.” Talak Zenta Maurina Sv. Augustinam vairs
neseko, bet pat censas vinu atspekot, proti: “Ir
teikts, ka naidu var uzvarét ar milestibu. Tas ir
viens no tiem vardiem, kurus skaisti lasit, bet ko pie-
pildit varbut spéj Dievs, cilvéku spékiem tas ir neie-
spéjams, Jo pats Dievs taéu visvairak mil tos, kas vipu
mil, un Luciferu, kas vinu nist, vins ir iekalis elles
vistalakaja vieta. Dieva milestiba nav uzvaréjusi Lu-
ciferu, ka tad lai mirstiga cilvéka milestiba uzvarétu
savu ienaidnieku? Ir ari rakstits, ka ienaidnieki ir
jamil. Par &o teikumu es esmu ilgi domajusi, nekadi
nevaredama to saprast.” Ar $adu vérojumu Zentas
Maurinas nostdja attdlinds no tradicionalas
kristigas ticibas (ka Dieva milestiba pesti gréciniekus
caur Kristus ciesanam, piem., Jana ev. 3:16), ka ari no
indiesu reinkarnicijas macibas. Attiecibd uz Zentas
Maurigas hermeneitiku 5ada valsirdiba ir vieta: vina
mils brndina, ka pati nespéj ne izprast, ne ar1 izskaidrot
launu cilveku naida pilno dzivi un filozofiju. Bet tas
nenozimé, ka Jaunuma pricksa Zenta Mauriga paliktu
ar nespéka nolaistadm rokam. Vina raksta: “Bet ir gan
cits veids, ki uzvarét savus ienaidniekus: viniem nav
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japiegriez veriba, un tomer nav jaatkapjas, ir janoruda
savs gars, ka kara un epidémijas laika ir janoruda
kermenis, un tad ir jaturpina savs cels, it ka pretinieka
nebutu.” Bet reizem Zenta Mauripa tiesi Saja
probléma ir arl ar sevi pretruna. Iedzilinajusies Sv.
Augustina, Zenta Maurina nu skaidro: “Milestibai
jamirdz par visu, ko parejosas dzives nepieciesamiba
nes sev lidzi, jo vieniga vipa paliek muzigi. Tikai
milestiba Dieva bérni atskiras no velna bérniem” Un
Zenta Maurina te var pat jasmot Sv. Augustina gai-
sotné: “Augustina milestibas maciba ir bezgaliga, jo
vins domaja ar sirdi, vinsd nemacija, bet aizde-
dzinaja.” Un — “cilvéks ir, ko vins mil, nevis ko vins
doma” Ja seit konstatéjam zinamu disonansi, ta
varbut ir wvairik redzama abstrakta formulejuma
neka ieskata. Kaut Kristus spéja milét nemila-
mos, vina agape, beznosacijuma milestiba neparadas
pie mums, cilvékiem, dieniski. Pie 3a temata at-
griezisimies vel pardomas par diZgariem un svéta-
jiem. Bet pa$reiz, runajot par labestigiem un tomér
ikdieniskiem cilvékiem, Zentas Maurinas eksisten-
ciala nostaja ir augliga: “Milestiba atpestl no mémas
izolacijas, kurd katrs cilvéks piedzimst. Mes saprotam
tikai to cilvéku, ar ko més identificéjamies, un més
identificeéjamies tikai ar milamo batni.” Ta ir dzives
realitate, atgadina Zenta Maurina, ka “Visus cilvékus
vienadi milét nav iespéjams.” Te vina norada uz
autoritativu pieredzi: “Pat Kristus to nevaréja. Marija
vinam bija mildka par Martu, un Janis bija
izredzétais citu vipa macek]ju vidu. Taéu musu
mérkim ir jabat: katra cilvéka milét dievisko dzirk-
sti.” Te sastopamies ar Zentas Maurinas hermenei-
tikas kvintesenci: “Milestibas skats aizdedzina
uguni, ko ikdienas pelni un pasa vajumi noslapée.
Milét un but milétam - Sai mijiedarbiba slépjas
cilveka dzives augstaka jéga. Miegaina ir milestiba,
kas neparveido. Ista milestiba cilvéku vérs radibas
brinuma.”

I

Talak pievérsot uzmanibu Zentas Maurinas
hermeneitika iegatajiem rezultatiem, varam ap-
skatit, ka vipa izprot cilvéka batibu, ipasi latviesa
dvéseles esmi. Zentas Maurinas izpratné divi cilvéku
eksistences veidi aprada muazigos pretstatus. Pirmaja,
célsirdibas kategorija, Zenta Maurina situé ta sauktos
dizgarus. Japiegem, ka viga labi pazist 5is kategorijas
dazados skaidrojumus. Viga piemin Tomasu Kartailu
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(Carlyle} tikai ka garam ejot; ka zinam, vips
uzskatija génijus par visas veéstures gaitas galvena-
jlem verdotajiem. Marksistl So lomu pierakstija tautas
proletariata masam. Nacionalsocialisti ta saukto par-
cilveku savukart izprata péc savam sadomatajam rasu
teorijam, kuras germani atradas pasa pirmaja vieta,
Reizém Zenta Maurina dizgaru definé ka eétisku
kalngalu cilveku, kas izdves autentisku godigumu.
Vina ari piemin teoriju, ka géniji visvairak rodas
dazadu tautibu krustojumu péctecos. Un sava
gramatad par Danti Zenta Mauriga apgalvo, ka
“dizgara vistiedak atklajas dieviskais” Sapju noslé-
puma Zenta Maurina it seviski uzsver 5o transcen-
denci, kas nepieciesama diZgara izpratnei: “Rakstot
par géniju, tapat ka rakstot par sveto, japarcelas cita
dimensiju pasaulé”, jo “Svétais parsniedz baznicu,
kurai tas pieder, tapat ka génijs — tautu. Ka viena, ta
otra batiba ir parkapt visas robezas.” Pie kompleksas
dizgara témas Zenta Maurina atgriezas atkartoti — bet
vienreizéji 1zsmelosu definiciju nesniedz. Te Zenta
Maurina acimredzot seko savas hermeneitikas me-
todologijai: lasitajs ir jaierosina, jaieinteresa,
jamudina gan domat talak lidz ar autori, gan ari
pasam neatlaidigi meklet dzilaku ieskatu. Tadé| ne-
sastopam nekadu pretrunu, ka biezi vien Zenta
Maurina var novérsties no elitistu perspektivas,
dizgara nu saskatot patiesu cilvécibu, kas varétu bit
sastopama ikviena autentiska cilveka, pieméram,
“...Ir butnes, kas pacélusas pari ikdieniskam robezam.
Tas stav starp cilvéeku un Dievu, vinu gaita ir vieglaka,
vinu runa klusaka, un vinu smaida jausams kosmisks
spéks. Ar vinam kopa mostas apslepti speki,
aizsalusi dvésele atkust un sak skanet ka meis
pavasara véjos. Ar vinam ir viegls gaiss, ka tas, ko
ieelpo, uzkapjot augstos kalnos. Ja sie cilvéki neka
seviska art nesaka, tad tomeér, aizejot no viniem, més
jatamies apdavinati” Bet ir ari gluzi pretéjas esmes
cilveki. “Kad vini ienak telpa, ir smagi elpot. Vini
runa, un katrs vards ka svins pleskaras musu lo-
cekliem, — tik bezprieciga klast sirds. Ar vigiem kopa
stiprak jatam savas miesas smagumu. Més vairamies
30 cilveku, kaut gan vipn nekd launa mums nav
darijjust.” Seit sastopamies ar otro cilvéku kategoriju
skarba pretstata cilvécibai.

Pasas Zentas Maurinas garigais spéks atklajas
fakta, ka vina pazemigi tic cilvéces visuma labestibai,
kas sastopama plasi un tali, ja ari ne visur. Par
savu gramatu “Pilsétas un cilveki” Zenta Maurina
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paskaidro: “Daudzus attélus esmu sakrajusi savu
draugu galerija, un ne jau tikai no tiem, kam personigi
esmu roku sniegusi, bet ari no tiem, kurus esmu pazi-
nusi tikal gara, un ne jau visi no vigiem ir bijusi
dizgari, bet visi vinl man ir palidzéjusi dzivot. Tapéc
51 gramata butiba ir pateicibas dziesma. Es dzirdu
atbalsi no tuvienes un talienes, kas mani raisa par-
liecibu, ka ir neredzama draugu draudze, cilveki ar
pladu sirdi, kurus saista pilnibas alkas, tieksme iz-
veidot dzivi iek$éji un Aréji. Un & apzina palidz iztu-
rét, jo bez tds dzive ir kaut kas, kas 1et pari spékiem”
Bas griati atrast celsmigakus vardus. Tiesi tade], ka
Zenta Maurina ir inkluziva, bus nevieta parmest, ka
vina savu uzmanibu velt tikai elitei un izlasei ta
sauktajai inteligencei un tas retajiem génijiem. Uz
visiem cilvékiem Zenta Maurina skatas sirsniba un
ciena, sava celojuma apraksta 1934. g. par Vini Zenta
Maurina visparina ar taktu: “. . pilsétai japieiet ka
cilvekam, lénigi un pazemigt, ticiba tas apsléptajam
dailumam.” Talak, kavejoties pardomas, Zenta
Maurina uzmundrina lasitaju ar saju, bet dailskanigu
piezimi: “...cilvéka gréks biezi slépjas daritd darba,
1zsacita varda, bet vel daudz biezak nedarita darba,
nesacita varda. Skumjaka par navi ir nedzivota
dzive." Ka lai te nepadodas kardindjumam lidz ar
Zentu Maurinu aicinat ta isti dzivot? Protams, Zenta
Maurina to neuzskatitu par kardinajumu, bet par
dzives piepildijumu. Sadu piepildijumu vina labprat
apzimé ari ar vardu “ticiba” Ta, Krisjanis Barons ir
ticétajs, pareizak sakot, “vientuls ticétdjs” Laikmet3,
kad latviesu “jaunstravnieki” ticéja, ka tautas dzies-
mas ir “pagatnes pelejumi”, Barons to krasanai veltija
visu muzu. Ar lielu cienu Zenta Maurina izsaucas: “Te
atkal skaidri parddas: ja laiku pa laikam nerastos
tadi dizi un siksti ticétaji ka Barons, miasu dzive ap-
siktu smiltis. Vienmer ir vajadzigs viens, Kas var
vairdk neka visi pargjie un kas, neprasot citiem pa-
doma, sak celt kadu jaunu celtni, kura tad vélak tuk-
stosi un atkal tikstosi var dzivot. Parasti ticétaji ir ti-

Zenta Maurina nedoma, ka visa visuma latviesi ir
nenoverteéjusi savu dizgaru svetibu. Vina zélojas, ka
viena “no musu lielakajam negantibam: bijibas
trakums lielas personibas prieksa” Protams, Zenta
Maurina neapgalvo, ka latviesi biitu vienigie, kas 3ada
veida apgrékojas. Tomér vigas skaudrais vérojums var
but ieskatigs bridinajums. Kaut ari bez pretenzijam uz
sociologiskiem izvértdjumiem, salidzinot latviesus ar
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citam tautam, Zenta Mauripa var tomér bat ierosinosa.
Skaudiba ir noskaudusi misu tautas délus un meitas
gan dzimtené, gan klaida ne vienu reizi vien. Ari
nenovidibai nav trucis upuru. Te kontrasts ar dizgaru
nostaju ir liels. Esejas Cilvéces sargi, uzskaitot
dazadus dizgaru izvértéjumus, Zenta Maurina vis-
redzamak attilinas no vienpusiga elitisma, uzmanibu
pievérsot ikviena cilvéka potencialam. Zenta Maurina
raksta: “Augstaka cilvéka laime ir personiba, to meés
visi zinam, bet drausma top ta cilvéka dzive, kam nav
pat savas personas, kam mnav sejas.” Apskatot
norvégu rakstnieka Heinrika Ibsena veidota Branda
télu, Zenta Maurina véro: “Agnese Branda modina to
labako, kas vipa ir. Varbat kads zelta grauds dus kat-
ra cilvéka, bet ir vajadziga tada Agnese, kas to sa-
skata, kas nak un aicina izsét graudu un nebédat, vai
zeme ir augliga vat klinsaina.” Kaut Zenta Maurina
tiesi neatsakds no diZgara jédziena, vina Dzives jégu
meklejot uzruna ikvienu lasitiju, mudinot uz garigu
patstavibu, kas nelaujas mulsinaties. Taja paséa laika
Zenta Mauripa atsakas no kaut kadu vienkarsu pa-
domu dosanas: “Visparderigas receptes te nav, un
laikam ari nekad nebis iespé&jas tadu atrast. Dzives
jégu nevar parakstit kd nomierinosas zale. Katram
ipatnim ta sev no jauna jaizeina. Vecako, nobrieduso
cilveku uzdevums nav jaunajai paaudzei uzspiest
dzives meéerkus, diktet prieksrakstus, bet gan mudinat
uz personigu attistibu, jégas meklésanu, kas arvien ir
individuala nonse, atkamba no patibas dotibam un
iespéjam.” Saja aicindjumia ietilpst bridinajums no
puscilvéka. gédu radibu Zenta Maurina apraksta
citata no Ibsena Branda:

“Pusnopietns pa svétku laiku,

Pusdievbijigs ar liekulvaigu,

Pusstradigs — ta ka téva tévs —

Pa pusei karsts, pa pusel glévs.”

Zenta Maurina var arl tie§i negativi pasvitrot
cilvéka iercbezotibu un tad runadt par “mazcilvéku”
Un, sekojot Franéa Sénbernera (Franz Schoenberner)
ieskatam, Zenta Maurina cite; “Bedigakais musu
dzivé, ka esam spiesti sastapties ar butnem, kas vel
nav cilvéciskojusas.” Zenta Maurina papildina: “Sos
radijumus vip$é sauc par puscilvékiem, par pértiku
cilvéekiem vai pat arpratigiem, vienalga, kadai socialai
§kirai vai nacijai tie piederetu.” Samera rupigi
Zenta Maurina analizé ari “prieka deldétajus” Bet
cik lieli trokumi ar nebatu siem cilvékiem, tie nav
pielidzinami “necilvékiem”. Te nacionalsocialistu
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terminologija tiek izskaidrota ar vinu pasu briesmu
darbiem: “.koncentricijas nometnes necilvéki izgud-
rojusi, uzbuvéjusi un vadijusi.”

v

Bet dzives jautdjumu izvértésana un kopsakariba
ari dzives jégas meklesana nav tikai abstrakts
jautajums. Cilveks dzivo visados laikos, bet reizém
visintensivak tiesi savos un savas tautas ciedanu lai-
kos. Pievérsot uzmanibu Zentas Maurinas trimdas
gaitdm un pardomam, atri vien k|ast skaidrs, ka vi-
nas eksistencialais idealisms ir dzili parsubjektivs un
patriotisks. Tiesi Seit tadé] ari varam saklausit vis-
dzi]akos ieskatus par latviesu tautas kopeksistenci.

Protams, Zenta Maurina te raksta par pieredzi,
kurd vina visuma dalas ar saviem laika biedriem. Pro-
tams, trimdu var pieredzét ne tikai sve$uma un svesu
tautu vidn, bet ar1 dzimtene, no kuras vai nu pats ir
aizvests svesuma, val ari svesam tautam sava zemé
parpemot o dzimteni. Vienadi vai otradi — dzimtene
tad ir zaudeta. Zentas Maurinas ieskati tadé] var bat
saprotami visiem latviediem.

Te raksturigs ir Raina citats, kura “trimdinieka
sirds [ir] pielidzinata salauztai kruzei: “Lej, cik gribi
udens, netop pilna.” Zenta Maurinpa turpina: “Tadu
salauztu kruzi visi més sevi nesam un tadé] masu bal-
sis reizem skan tik aizsmaku$as un seklas, un musu
dzive tik kildiga, jo musu sirds nav vesela un més
neelpojam ar pilnu kriiti. Trimda ir dzive drupis. Nav
neka vesela. Atmigu drupas, draugu drupas. Atgriezti
no pagatnes, no iestradata darba lauka..” Un tad,
pieminot latviesu Raini un grieku Odiseju, Zenta
Maurina piebilst, varbut domajot ari pati par sevi: “Es
nezinu, kas svilinogaki sap: sveduma ilgoties péc dzim-
tenes, vai ari péc gariem gadiem atgriezties majas pie
svesiniekiem.” Bet tada ir situacija, kurd Zenta
Maurina dzivoja un par kuru vipa rakstija. Cilveks ir
kluvis par “homo fugiens “ béglis” Un, “ka Dievam par
godu celta katedrale ir viduslaiku piemineklis, bet ta
cilveku ciegu zaimotaja nometne ir musu bezdieviga
laikmeta izteicéja”

Sava Zviedrija rakstitaja dienasgramata Trimdas
tragika Zenta Mauripa béglu dzivi apluko vairdkas
perspektivas — un tas visas sap. Vina skumst par
savu dzivi: “Ar ¢etrdesmit devipiem gadiem man Up-
sala bija jasak dzive, it kd man bitu divdesmit. Visi
dzives pavedieni bija pargriezti. Es biju izglabusies,
bet biju mirusi, jo dzive ir attieksmju bagatiba. Es
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biju un taja pasa laika ari nebiju. Riga izcinita
dzive ka sada visuma destruktiva vide ari savstar-
péjas attieksmes k]ast destruktivas. Tas, pec Zentas
Maurinas domam, visskaidriak redzams tiesi plasika
méroga. Atceroties laiku tiesi péc Otrd pasaules kara,
kad lielais vairums béglu, ieskaitot latviesus, dabuja
mitinaties beglu nometnés, Zentas Maurinas
visparinajums neliekas parspiléts: “Izdziteni sava
starpa tikal izmémuma kartad izturas draudzigi. Vini
véro cits citu ka suni, kam jaéd no viena trauka.” It
seviski nospiez nakotnes nezina un tadej
nedrosiba: "Visi ce]i tek uz kadu mérki, upes atrod
mieru jarda, tikai makonim un béglim miera nav
nekur.” Sadu pardomu pliisma Zenta Maurina reizém
pieraksta dzi]i depreséjosus visparinajumus:
“Dvésele ir ka zem akmens...” Reizém konkrétie
apraksti ir vél dramaki, ta esejas Dzelzs aizbidni [uzt
varam lasit: “Desmit dienu laika, ko més pavadijam
Gishacha, es iepazinos ar amerikanu iekarotdjiem.
Vini bieZi mainija kreklus, rupigi skuvas un mazgajas
ar smarzigam ziepém. Vini éda tik daudz, cik vinpi
gribdja, un, ko nevaréja dabat ieksa, aizmeta
celmalas gravi. Ja sievietes un bérni izlasija no
dubliem édiena paliekas, vini smé&jas ka par
nedzirdétu joku.” Un - “Es nebaidijos no Zurkam, kops
biju 1epazinusies ar cilvekiem” Seko ari pavisam
Sausaligais stasts par personigo iepaziSanos ar utim,
ar daudz utim. Protams, pati beg$ana no komunistu
okupantiem bija riskants un briesmu pilns
pasakums. Bet Zentas Maurinas uztveré bazas par
savu dzivibu nebija tas grutakais. Vienu tadu sausmu
gadijumu Zenta Maurina apraksta: "Es noliecos, lai
nopliktu ziedu. Uzmanigi ielikojoties gravi, starp
netiriem avizu papiriem un lupatam, atklaju zilganu
kunkuli, mazu, beigtu cilvekbérnu, sarullétu zidaini.
Neskaties, neskaties, es saku sev, un taja pasa mirkli
jutu, ka mana dvésele uznem sevi redzéto skatu, to
saglaba uz neplistosas plates un ievieto arhiva, ko
iznicinat nav mana vara. Tas ir lasts, ka
noveroéanas spéju nevar pec patikas ieslegt un
izslagt ka elektribas stravu, Sis zilgani melnais kun-
kulis dzive talak manas asinis, es redzu vinu beéernu
vidu, kas rotalajas pagalma, vins kaleno aiz Drézdenes
zénu kora, kas aizdegtam svecém rokas, dziedadami
ienak Upsalas Doma: “Gods Dievam augstiba un
miers virs zemes laba prata cilvekiem.” Nav tadas
dziesmas un filozofijas, kas apklatu o bérnu.” Tikat
mazliet parfrazéjot, ir vieta konstatéet: “Ja Dievs uzliko
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ciesanu lielumu un meklésanas patiesibu, [tad] patie-
sas $aubas vairak sver ka érta, 1éta ticiba...” Protams,
te iet runa par pagatni. Bet varbut tieii Zentas
Maurinas lieciba, ko isti nozimé but béglim, ir par-
laicigs vérojums. Ikviens cilveks, atrauts no savas
tautas dieniskas dzives un augsanas dinamikas, ir ti-
kai — homo fugiens, béglis, kura dziviba pastav, bet
dzive irst. Moderna teologija pazist $o situfciju un
to sauc par atsveSindSanos no savas eksistences
pamatiem. Ar aizbégsanu no vajatajiem, tapat ka ar
dzives grutibu parvarésanu, cilvéks vel vienmeér ir
savas dzilakas eksistences briesmas. Zentas Mauri-
nas miza draugs Konstantins Raudive siki analizeja
terminu “haosa cilvéks” Zenta Maurina savas
daudzajas esejas uzruniaja savu laikmetu un, ti esmu
parliecinats, uzruna ari misdienu cilveku: “Vai sevi
pazistat?” Protams, tas nav seviski populars
jautdjums, jo tas apvaicadjas par misu pasu disorien-
taciju, dvéseles atsvesinatibu, pat izmisumu,

Kamér vien neesam apjautusi savu situaciju, vi-
sas parrunas par latviesu tautas nakotni, merkiem,
izredzém un ta talak buas neveiksmigas, ja visu nakotni
ieliks tikai musu pasu cilvécigajas rokas. Zenta
Maurina skatas plasak un dzilak. Luteranu macitiju
aprindas biezi vien ir bijis modé kritizét Zentas Mauri-
nas teologiju. Protams, viga nav profesionila teologe.
Vina nemeégina celt teologisko domu struktaru.
Manuprat, Zenta Maurina tomeér ir cilveces eksistencé
orientéjusies un ar savam esejam liku loéu, skaidri un
miglaini, ticigi un $aubu pilna tomer izdves zinamu
pamatorientaciju. Muoaza beigu posma vina spé]j
liecinat: “Manas saknes ir debesis”. Skarbi kritiki 30
metaforu var izplakat un apradit, ka ta ir aégarna,
nelogiska un tade] neskaidra. Un tomér §ai metaforai ir
speks dot visas eksistences iespéamo jégu pat vis-
lielakd haosa vidid. Savas dzives laicigaja limeni
cilvéks ir galu gala vairak cietéjs, parak biezi zaude-
tajs un savu neizdevu$os sapnu noskumis apracéjs.
Zenta Maurina dzives vetras turas pie ceribas, ka ir
ari vél cita dzives dimensija. Ir dizgari un svétie,
garigi lielu un pavisam vienkarsu cilvéku vidd
pastav brutalitate un skaudiba, bet eksisté an
labestiba, bijiba, milestiba. Dieva saule spid ne tikai
pasaulé, bet ari atspogulojas milestibd un tadé]
cilvéku sirdis.

Bet visa $ada svétiba ir jameklé. Dzives jéga nav
iegistama ar formulam vai dogmam. Si svétiba ir
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sanemama milestiba, klausoties un jautajot, dodot un
sanemot, dzivojot valejam acim un tomér sapnojot.

Summary
Zenta Maurina on the Meaning of Life

An intense admirer of literary, cultural, and spiri-
tual heroes of the Western world from Russia to Spain,
Z M sought to build many bridges. In addition, her
Latvian publications continued to search for and to af-
firm with authority the Latvian role in the Western
world both cosmopolitan and distinct, courageously
trusting in Latvian survival as a nation of a distinctive
culture.

With particular attention to Z M's essays, written
in Latvian, we may note that she selected her admired
heroes while following her existential and elitist con-
victions. Z M believed that the world is visible only to
a subjective inquiry, as it were, consciously looking
through one's own eyes. She was also convinced that
authentic understanding emerges only through love.
In writing her essays, Z M did not seek to portray
complete structures and systems of thought, but con-
centrated on characteristic facets and key ideas. Her
choice of the intellectual giants was determined by her
evaluation: did they positively illumine at least some
dimensions of all humankind?

In more tranqguil times an idealist, Z M now saw
the world colored though the harsh experiences of ex-
ile in which there was little room for daydreaming. As
Z M reflected on the theodicy questions, she did not
resolve the contradictions which she saw in life. Nota-
bly, she wished to know how it was that if the love of
God could not overcome Lucifer, mere mortals should
be directed to love and to vanquish its enemies? Con-
sequently, Z M preferred, as she put it, to follow the
Truth while ignoring the reality of evil people, al-
though not evil itself. Nevertheless, Z M also ac-
knowledged that while love as an ideal has its distine-
tive limits, the existential experience of love knows no
boundaries as it responds to the divine spark, present
in all human beings.
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Par patriotismu

ieskaroties 8im plasajam un dzilajam tematam,

Zenta Maurina bridina no visparinajumiem - un

tomér bez tiem nevar iztikt. Iesdksim ar Zentas
Maurinas vérojumu, ka 1893. gada, “kad Poruks aiz-
brauca uz Vaciju, ari Rainis uzturéjas Berliné” Ka
zinam, Zenta Maurina augsti cienija abus rakstniekus
un tomér apzinajas vinu dzilas at§kiribas. Rainis Ber-
liné “apmeklé socialdemokratu vadoni Bébeli, sanem
no vina personigas instrukeijas un atgriezas ar
Marksa “Kapitalu” un Bebela “Sievieti” ce]a soma. Un
ko parveda Poruks? Vagneru, Niéi, Géti... un
nicitna$anu pret cilvékiem, kam “ceptas galas smarza
mt]aka par Béthovena sonatem”, pret laikmetu, “kur
par jumtiem progress kup”, bet “Pegazu judz meslu ra-
tos” Talit tuvaku uzmanibu pieversot tiedi Porukam,
Zenta Maurina raksta: “Tie, kas Poruka batibu censas
izskaidrot ar apkartnes un iedzimtibas iespaidiem,
vina gara plasumu ar arzemém, vipa religiozitati ar
hernhutismu, aizmirst, ka katrs individs ir vien-
reizigs, neatkartojams un neatvietojams., Neno-
liedzami, ka individs uznem iespaidus no apkartnes,
bet uzpem ar izvéli, uznem tikai iespaidus, kas rad-
niecigi vipa struktiarai.” Pie 51 spéciga individualisma
motiva Zenta Maurina paliek visos savos darbos. Un §1
vienreizéjiba, vinas uztverd, savus kalngalus sasniedz
ta sauktajos dizgaros, kaut sava ipatneji céla labestiba
paradas ar1 ikdiena.

Taja pasa laika Zenta Maurina lielu véribu pievérs
ari otram motivam - ikvienas tautas butiskajam
raksturam, citiem vardiem, tautas vienreizejai dvése-
lei. Ta, individualitiate piemit ne tikai katram at-
seviskam cilvékam, bet, plasaka nozimé, visai tautai.
Tiesi 3ada kopsakariba ari Zenta Maurina censas iz-
prast latviedu tautas dvéseli, tas batibu un tas eksis-
tences stilu. Te vienreizéjibas motivs, sakotnéji
definéts individuali, nu tiek attiecinats uz visu tautu —
vienu vienigl ipatnéju, vienreizéju sava butiba. Pro-
tams, $adi visparinajumi nav vienkaréi. Tade] Zenta
Maurina rikojas Joti ieskatigi, savas dzilakas domas
izsakot jautajuma ietérpa: “Domajot par misu tautu,
nekad nevaram izskirt, vai tas dveseles dziesma rak-
stita minora vai mazora, vairak tumsos vai gaiSos
tonos? Tumsa ar gaismu tik ciedi savijusas, ka reizém
gruti vienu no otras atskirt. Barepu dziesmas ir
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raksturigas musu kulturai, bet vai to skaits bus
lieldks par spriganas jautribas, pargalviga humora un
jokainajim, maigajam bérnu dziesmam?” Uz kom-
plekso jautdjumu Zenta Mauriga tiesi neatbild, bet
sniedz ¢etrus vérojumus:

(1) “Svétkos, greznojoties ar dzintara rotu, iz-
glabtu visas béglu gaitas, mani pilda lepna apzina, ka
més esam savdabiga sentauta: §is motivs musu
kultdras sonaté neapsaubami rakstits mazora” Savu
1ieskatu Zenta Mauriga pamato, balstoties uz sava
laika slavenakajam autoritatém — profesoriem Spekki
un Balodi, un tddé] nonak pie slédziena, ka “misu
tauta ir apm. 4000 gadu veca, proti, viena no vis-
vecakajam vel dzivajam Eiropas tautam, kas nepieder
ne romanu, ne germanu, ne slavu tautu grupai” Taja
pasa laika Zentai Maurinai noteikti bus taisniba, ka -
mazakais, vinas dzives laika Eiropa latviesi bija
“viena no vismazak pazistamajam tautam” (Tagad tas
noteikti ir mainijies, mazakais, Ziemelamerikas
akadémiskaja vide, kur nebis nevienas labdkas uni-
versitites bez kada pazistama latviesu zinatnieka.)

{2) “Més esam maza tauta  kaut gan ne vis-
mazaka —, un mazam tautam vienmeér ir klajies grati.
Cik pirmais vadmotivs gaiss, tik drims ir &is otrais.
Tas 1zvijas cauri visai musu vesturei un dzivei, gan ka
klusas raudas, gan ka elsas, gan kid izmisuma sau-
cieni, kas izskan tuksuma” Latvijas béglu Amerika
publicéta gramata Latviju raksturoja ka “krustce]u
zemi” Termins ir labi saprotams. lkviena maza tauta,
ka, pieméram, Israéla, neizbégami pieredz daudz
vardarbibas un tadeé] tragikas.

{(3) So pieredzi Zenta Maurina formulé precizi:
“Més esam nelaimiga tauta  tas ir tredais musu
kulturas vestures motivs, un arl tas ir rakstits mi-
nora.” Seit Zenta Maurina sevisku uzmanibu pievers
dzimtbuéanas laikmetam, to attélojot kodoligos, pat
kodigos vardos: “musu senéiem bija tikai darba zirgu
funkcijas” Si doma smagi nomac. Bet pari vergu dienu
drumajam motivam pacelas gai$ais veérojums: “mes
tomér neesam iznikusi, kd iznika masu braju tauta
senie prasi, mums ari nav basku liktenis, kas dena-
cionalizéjusies iet preti savai bojaejai” (Ka zinam,
kops 1949. gada, kad Zenta Maurina rakstija Sos var-
dus, baski ir apzinajusies savu nacionéalo identitati,
bet diemzél ir vel tomeér tdlu no savas brivibas
legidanas.)

(4) Lidz$inéjie vérojumi Zentu Maurigu noved pie
sada visparindjuma: “Latviesu tauta iemit noslépu-
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maina, ar pratu neaptverama pretestiba. Par 8o pre-
testibas spéeku es jau vairakkart esmu rakstijusi, to
nosaukdama par spiti” Spits, skaidro Zenta Maurina,
vispirms nav parprotams ka tragika. “Tragika rodas,
kaisligam dzives apliecindgjumam saduroties ar iz-
misumu par to, ka dzives jéga nav atrodama” Pret-
statd, apgalvo Zenta Maurina, "latviedu pasaules
uzskats nav antropocentrisks ka senajiem griekiem,
bet panteistisks k& zviedriem” Tlit seko uzskatama
panteisma definicija: “Smilsu grauds, augs. akmens,
kukainis, cilvéks — tie ne ar ko neatskiras cits no cita,
pari visam ve|as laika vilnis, visu nolidzinadams”
Tadé] Zenta Maurina var visparinat attieciba uz lat-
viediem: “Panteistl un vigiem radniecigi panenteisti
netitanizé, nedievidko cilvéku, nenostada vigu visa
eso$a centrd, ka tas nepiecie§ams, lai rastos tragika,
viniem cilvéks tikai viens loceklis bezgaligd dabas
kedé, butiski maz atskirigs no stada un dzivnieka”
Tapéc tautas dziesmis latvietis nesasléjas pret navi:
“Latvietis, dzivodams balta Dievina aizsardziba, griba
dai]i piedzimt, dai]i mazu nodzivot un daili nomirt.
Nav tautas dziesmu, kas liecinatu par naves saus-
mam. Dzive norit pasaulg, nave cilvéekus aizved
aizsaulé un nevis tumga Tartara. Aizsaulé gan
nedzied sikie putninpi, tur nekuko dzeguze, bet tur
turpinas ta pati dzive, tikai apskaidrotas formas.

Dievinam tira maize,

Ne griizama, ne malama.

Latviesu niaves dziesmas klusas smeldzes apdves-
tas, bez izmisuma:

Nem, Dievip, kad pemdams,

Es tevim lidzi iedu;

Vai man kadi glazu logi

Sai saule glabajami?”

Tomér spits paliek. Jau Garlibs Merkelis atzina,
ka “latvietis esot céli spitigs un, ja tam tikai atlaujot
atvilkt elpu, domam bagats, atjautigs, apgarots. Lat-
viesu esejas, mekléjot “misu gara kultirad tautas
dvéseles batisko un vienreizigo atspulgu”, Zenta Mau-
rina apskata septinas témas, kas, péc vinas domam,
latviesiem ir “visraksturigdkas”, proti, “dailums,
darbs, zeme, miers, klusums, iezéla, spits” lesakot ar
spiti, atzimesim, ka ta ir cilvéciga ipasiba, kuru uz
Dievu latvie$i neattiecina. Zentas Maurinas spits
definicija, ka parasti, ir vairak ieresinajums un
problémas delineacija neka talitéja atbilde: “Varbat
tautas vienreizigo raksturu viszimigak izsaka nepar-
tulkojami teicieni, un latviesu spits, 51 siksta, siva
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spéja izturét, ir tikpat nepartulkojams izteiciens ka
anglu common sense. Ir Eiropa zemes, kur verdzibai
bijusas tikpat bargas formas, bet tur ta tautu (piem.,

senos prusus) pilnigi iznicinajusi. [Latvietis] Spité
bargiem kungiem, spite nebaltai dienai un navei,
ticiba, ka ari pec nakts uzausis rits un pec bargakas
ziemas uzplauks pavasaris. Lepna spits izpauzas jo
daudzas tautas dziesmais:

Liek man |audis liekamo,

Bija man nest nesamo:

Ko panest nevarégju,

To saminu kajinam”

Eseju krajuma “Ziemelu témas” Zenta Maurina
izsaka domu, ka somu sisu, ari nepartulkojams, “pa
dalai atbilst musu vardam “spits™. Sava dienas-
gramata no 1940. lidz 1946. gadam “Dzelzs aizbidni
last® Zenta Maurina liecina: “Tas ir stasts par kadu
dzivi, kuras kodols ir spits”. Zenta Maurina ari pa-
skaidro, ka 81 spits vipas dzivé izpauias konkréti:
“Varbut ikvienam, kam davats varda spéks, jaatstdj
lieciba, lai musu dzive taptu gaisdka. Ir izteikta doma,
uzburtais téls — un kaut vai tikai smilgas - top par
vestijumu, ta izsej séklu pasaulé”. Un eseju krajuma
“Spits” Zenta Maurina vispirms visparina un tad sa-
vus teskatus attiecina uz latviediem: “Kultaras vés-
ture liecina, ka tiesi pretestiba, skérsli, dzives
gritumi izraisa tautas garigas spejas, tikai Sie par-
baudijumi nedrikst but parak smagi un, protams,
neviens nevar ieprieks aplést, cik kads individs vai
kada tauta var izturét un kur ta cieSanu robeza, aiz
kuras saksies boja eja”

Atzistot “spits” nozimi — kaut vai tikai apstakli, ka
Zenta Maurina tai pievérsa lielaku uzmanibu - tomér
nemsim véra, ka "Latviesu esejas” Zenta Mauriga
piedevam uzskaita veél sedas citas latviestem
raksturigas témas.

Vispirms Zenta Mauripa norada uz skaidribas il-
gam un atsaucas uz Jani Poruku, kas latviesu apzina
ir seviski izcelis balto dranu garigo simboliku: “Stasta
“Baltas dranas” vin§ uzminéja savas tautas ipatnibu,
izteica vardos to, ko visi lidz tam neapzinigi juta un
kas péc tam k]Juva par visas latviedu tautas ipasumu.
Baltam klut nozimé kjut atpestitam, khit skaidram,
dailam un labam reizé, jo vienigi latviesu valoda vards
balts sevi sintezé estétiskas un étiskas vértibas. Lat-
viesu cilveks klasiskaja uztveré neskir dailo no laba”
Protams, ir iespgjams Zentu Maurinu kritizét, ka vi-
nas minétas atseviskas témas ir sastopamas ari pie
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citdm tautam. Sengrieku kaloskagathos (dai]s un labs)
klast par vienu vardu. Protams, Zentu Maurinu
aizstavot, blis vietd atzit, ka vipa latvietibu nedefiné
ar vienu vien tému, bet rupigi sagatavotu mozaiku.
Otrkart, latviesu nakamais butiskais elements ir
darbs. Skaidro Zenta Mauripa: “Dievs visai cilvécei ir
viens, bet Dieva prieksstatu katra tauta izveido
savadak... Dieva prieksstats sevi koncentré visas
tautas viedumu: vins ir it ka zelta varpa, kura
salasijusies un nobriedus tautd izkaisitie atseviskie
pasaules uzskatu graudi” Par latviesiem Zenta
Mauripa apgalve: “Latviesu Dievins strada, un sai
Zina citu tautu mitologijas grati bus atrast analogiju”
Ja “francuzim dzivot nozimé domat: cogito, ergo sum’,
latvietis saka: “es stradaju, tatad esmu”. Arl seit
tomér var piezimet, ka visu senjudu-kristiesu maciba
apliecina, ka Dievs ir gan raditajs, gan ari visa radita
dievisks uzturétajs. Un tomer fakts paliek, ka latviesu
Dievips strada konkréti. Dieva stradasanu tadé| pieli-
dzinat zemnieka dzivel, kaut tas ir tautas dziesmas
sastopams primitivs antropomorfisms, visuma
neatradisim moderna latviesa pasaules uzskata.

Treékart, Zenta Maurina norada, ka “latvie$iem
zeme ir sveta, gandriz vel svetaka neka debess. Seklu
séjot, vienojas Dievs un cilvéks. Latvietis, kas kopé
aizvesturiskajiem laikiem pieder pie araju tautas, ar
zemi jutas tuvak saistits neka ar cilvékiem” Tadél
senie latviesdi “necéla domus”, bet savas lugSanas
“skaitija meza, zem koka...” Sis ieskats Zentai Mauri-
nai ir dzi]i personigs. Vina nekad nejusmo par dzimte-
nes vai citu zemju celajiem dievnamiem, bet raksta
par “mezu, manu baznicu” Kaut $eit nejismoju,
domaju, ka $aja ieskata Zentai Maurinai ir daudz lat-
viesu sekotaju.

Ceturtkart, Zenta Maurina konstaté, ka “zemes
darbs iespéjams tikai tur, kur ir miers” Latviska
uztveré “augstaka dieviska batne nav brupam ap-
karusies, nav draudigs atriebéjs, neruna uz cilvéku no
degosa kruma, baltais Dievips ir miera neséjs. Zenta
Maurina 50 ieskatu var formulét Joti dzejiski: “Zirpa
zieda baltumu latvietis nes sava dvasela, un tikai kad
nepieciesamiba to spilez, keras pie asi zobena. At-
vieglots viné uzelpo, kad zohenu var atkal parkalt
arkla...” Un tomér visparinajumiem ir savas robezas.
Kad Zenta Maurina pardoma par savu personigo
Dieva izpratni, senie prieksstati ne tikai izbal, bet pat
pazid. Esejas “Cilvéces sargi” Zenta Maurina pat ap-
galvo: “Kas runa tikai par savas tautas Dievu, it ka
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katrai tautai batu savs Dievs, tas Dievu vispar
nepazist, tas upuré elkam, ko péc savtigas patikas iz-
puskojis un licis tam lidzigi papagailim atkartot savas
aplamibas”. Un ir momenti, kur Dieva eksistence
vispar paliek zem jautajuma zimes. “Ziemelu témas”,
citejot Ibsena Brantu, “Dievs ir deus caritatis!”, Zenta
Maurina izsaka savas dzilakas saubas: “brivi tulkojot:
ja vispar ir Dievs, tad tas ir zélastibas Dievs”. Un “Ap-
niciba un steiga” Zenta Maurina konstate: “Niée pa-
sludinaja, ka Dievs ir miris. Sodien Dievs ir vairs tikai
mumija.” “Par milestibu un navi” satur varbiat pasu
modernako Zentas Maurinas formuléjumu: “Vai nu
Dievs ir viens visam rasem un visiem cilvékiem, vai
art vipa nemaz nav Religija ir ilgas péc Dieva
pastaviga tuvuma, un Dievs atrodams ka Gangas, ta
Jordanas, ka Daugavas, ta Senas krastos. Svesu
dievibu absoluta noraidisana man nekad nav bijusi
saprotama” DBet tad, nepiever$ot vairs uzmanibu
daziddu ticibu kopsaucéjam, Zenta Maurina apliecina
savu personigo Dieva izpratni: “Es zinu, ka esmu at-
kariga no transcendentas butnes. Neizdibindmo saucu
par Dievu. Vins ir nepagurstosi radosais spéks. Ar
matérijas ipasibam vien nav iespéjams izskaidrot nedz
dabas stingros likumus, nedz kosma skaistumu. Ir lie-
tas, kas nav piegjamas misu pieredzei. Nepazistamo
més varam iztéloties péc pazistama parauga, tade]
gaubas un neticiba” Protams, Zentas Maurigas Dieva
definicijas nav vienmér saskagojamas. Un tomer ne-
bas gluzi vietd Sos atskirigos, pat pretrunigos ieskatus
vértét negativi. Varbat tiesi $aja nesavienojama
daudzveidibd Zenta Maurina labi izprot un attélo lat-
vie§u nedogmatisko dvaseli!

Piektkart, Zenta Maurina pievérs lielu uzmanibu
klusuma motivam. Sis ir viens no visdzi]akajiem un
visgrutak aprakstamajiem ieskatiem. Ka lai runa un
raksta par klusumu? - neklusejot un klusejot? Te sim-
boliski formulgjumi ir butiski nepieciesami, un Zenta
Mauripa tos izlieto meistariski: “Kur Dievins paradas,
tur apklust cilvéku vardi un iestajas dzi]s klusums...
Cilvekam tas nav iespéjams, bet Dievins jaj tik klusu,
ka pat ievu zieds vinam garam ejot neietrisas” Tas
skan klusi un parliecinosi. Bet ari Seit batu iespéjams
noradit vairdkas paraléles ar Vecas Deribas Dievu,
kuram Zenta Maurina netuvojas. Vipas pieméri nak
no citam pasaulém: “Tik kluss var bat tikai tas, kas ir
viens. Atskiriba no grieku Zeva, germanpu Votana,
skandinavu Odina, latviesu Dievigam nav ne sievas,
ne bérnu, ne citu radu. Ieburts klususma, vins basam
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kajam staiga pa zemi, ne puki, ne smilgu ne-
samidams” Tas skan nopietni, bet pilnigi tomeér
neparliecina. Sena pagéatne latviesi pazina ari citus
dievus un dievietes. Vipu klusais Dievins nebija viens.
Taja pasa laika ir skaidrs, ka klusums ir dzi]s
ziemelnieku motivs. Domajot par slaveno somu
rakstnieku Franci Emilu Sillanpe, Zenta Maurinpa uz-
manigi véro: “Sillanpe pasaulé cilvéki daudz klusé un
tadé] tuvi mums latviesiem. Vipi klusé mila, klusé
sapeés, klusé navé. Zemnieks Kasta mirst klusédams.
Un rakstmieks saka: “Kas klusédams aiziet, aiziet ka
varonis” Par klusumu Zenta Mauripa dava daudzus
aforismus, definicijas un ieskatus, visus jo dailos for-
muléjumeos, pieméram:

“Klusums nenozimé bezskanibu. Klusumu
nedrikst samainit ar trulo mémumu. Klusums no-
laizas rasaina zale...”

“Klusums kopo izkaisitos spékus, atver celu uz
sirds kodolu.”

“Klusums nozimé justies majigi: atbrivoties no
tnaugiem, neatsve$inoties no §is zemes, Klusums: but
sev pasam, bt vienotam ar dieviskiem spekiem
musos, reize atteik§anas un piepildijums.”

“Tik klusi ka makonim bezvéja vasaras debesis
slidét caur dzivi un tikpat klusi no tas pazust”

“Manas dzilakas atzinas, mani dzivakie teli
radusies beztroksnu naktis vai ari agros ritos, kad
domu audus vel nav sadauzijusi asu trokspu pataga
val balsis ka naZa asmens”

“Klusuma musos lestravo mizZiga gaisma”

“Klusums salasa izkaisitos spékus, atver vartus uz
lietu butibu, Klusuma més saplastam ka ar savu
patibu, ta ari ar dieviskajiem spékiem musos un par
mums.”

Sis ir célas un dzilas pardomas. Cik talu tas ir
autobiografiskas, tas nav apstridamas. Tomer skiet,
ka parak daudz uzmanibas veltits tiesi fiziskam
klusumam,. Ir tomér cilveki, lieli un mazi gara dar-
binieki, kas aréju trokénpu vidu ir saglabajusi stoisku
disciplinu un tade] dvéseles mieru. Skiet, ka Zenta
Maurina ta gluzi nedoma. Mazakais vinas nakamais
stasts, manuprat, ir $ausaliga gariga klusuma no-
liegéana. Zenta Maurina stasta: “Imanuels Kants at-
pirka no sava kaimina gaili, lai klusuma un miera
varétu stradat agrajas rita stundas” Zenta Maurina
talak nestasta par to, kas vélak noticis ar nopirkto
caili. Ja Imanuels Kants lika gaili nokaut, tad vins
sevi atklaja ne ka klusuma cienitaju, bet gan ka miet-
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pilsoni bez sirds! Lai Dievs ir zéligs tddam klusuma
cienitajam!

Péc 54 Sausaligd stasta Zenta Maurina talit at-
griezas pie klusuma. Te vinai varam sekot, kaut
stastu par Imanuela Kanta gaili neesam aizmirsusi.
Zenta Maurina raksta talak: “Salidzinot latviesu
gramatas ar cittautu literatiru, man skiet, ka klusu-
mam par latvieti ir lielaka vara neka par citim
tautadm. Bfitu pamats runat par latviedu savrupibu un
klusuma mistiku, ko gan lield méra sadragéja kars,
revolucijas, béglu gaitas.” Zenta Maurina tad turpina:
“Salidzinot tautu mitologiju, jakonstate, ka musu Bal-
tais Dievips visklusakais citu dievu vida:

Léni, 1éni Dievins brauca

No kalnina lejina:

Netraucéja ievas ziedu,

Ne araja kumeligu”

Zenta Maurina ari visparina: “Gandriz visi muasu
dzejnieki ir slavinajusi klusumu”

Sestkart, “latviesu Dievins ir iezelas pilns” Tads ir
ari latvietis, konstaté Zenta Maurina un atsaucas uz
Garlibu Merkeli: “nepazidams latviesu dainas ka
noslégtu vienibu, ka tautas dvéseles ekstraktu, bal-
stoties uz vecajam hronikam un pasa pieredzi, [Gar-
libs Merkelis] zimeé latvieti gluzi tadu, kads vins télets
dainas: karitate, iezéla, 51 “viskristigdka” ipasiba,
zimiga vél nekristitam dainu latvietim”. Tomar Zenta
Maurina atzist, ka lidzjutiba tiek cildinata ari citas
tautas. Spanu rakstnieks Unamuno doma, ka “sievie-
tes mila sava bitiba vienmer ir hdzjutiga”. Daziju
lidzjutibu pratis izradit ari Dante un cildinajusi ka
Solovjovs, ta Gete” Pasu latvieiu lidzjatiba tomeér ir
cietusi dzives vétras: Dainu latvietis izjit novérianos
pret cietsirdibu un karu, pretéji somam Kalevala un
krievu bilinas. Bogatvis no kard nokauto galvaskau-
siem ce] kalnus. Kari, ipasi pédéjie, kuros imperialis-
tiskie kaimigi spieda latvieti karot, to atsvesinaja vina
pasa butibat, iepotéjot vina atriebibas kari, tada veida
brutalizéjot dvéseles dzivi, iznicinot dainu &tiskos un
askétiskos principus. Ne ¢ekas, ne Gestapo nav lat-
viegu izgudrojums, un tomér netrioka tautiesu, kas
8ais sausmu iestadés darbojas un brutalitates zipa
sacentas ar imperialistiem un bolsevikiem” Kas tad
no lidzjutibas latviesa dvéselé ir palicis pari, nav vairs
gluzi skaidrs. Kaut lidzjitiba ir atzistama ka céla
dvéseles dimensija, ta tagadné vairs nav vienmer sa-
stopama. Zentas Maurinas atkartoti minétie citu lat-
viesu vipai virsi mestie apvainojumi, pat denunciaci-
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jas, norada, ka, mazakais, klaidas latviesu vidua
lidzjatiba nezalo seviski kosi.

Ka septito latviesu dvéseles pamatpavedienu
Zenta Maurina min spiti, kuru jau esam apskatijusi.

Vélreiz, gandriz katram Zentas Maurinas minéta-
jam latviedu dvéseles butiskajam elementam netrukst
1znémumu un pretrunu. Un tomer, varbat ta tas bus
vienmér ar visam problémam, to daijlums - ka jau mo-
zaikai — paradas, pateicoties disonansem visa kop-
skata. Bez tam, no vienas puses, naksies atzit, ka
tautas gariga profila skicésana nekad nav bijis seviski
pateicigs pasdkums. Lasitaji gandriz vienmér veélésies
atrast vel pozitivakus ieskatus un, tos neatrodot, par-
metls patriotisma trukumu. Un, no otras puses, neno-
liedzot, ka profilu varétu vél papildinat un uzlaboet,
izskirnsais punkts tomér paliek $1 gariga profila funk-
cija. Un ta ir pozitiva — jo tads jau ir Zentas Maurinas
sniegtais latviesu dveseles portrets. Vai nu tas ir
vienmeér labi padevies vai nav, Zenta Maurina ir cen-
tusies sniegt pozitivu latviedu dvéseles izpratni. Maza
tauta regulari dabu pieredzét lielo tautu brutalitati,
kas vinu apzimé par mazu un mazveértigu. Kaut pats
par sevi saprotams, ka mazai tautai nevar but tik
daudz gara darbinieku, tirgotaju, rupnieku, karotaju,
utt. ka lielai tautai, lielo tautu negativais izvértejums
aizvaino un reizém pat rada mazvértibas izjatu. Par
pagatni nemaz nerunajot, ari pasos pédejos simt gados
latvie§iem nav bijis viegli dzivot ar stalti paceltam
galvam. Te Zenta Maurina ir bijusi nozimiga drosmes
devéja. Bernu triekas kop$ piektd dzivibas gada pie-
saistita braucamam kréslam, fiziski varga un sicina,
slimiga, tomeér ar skaidru skatu un daiju dvéseli, vina
ir uzrunajusi latviesus un eiropiesus ka latviesu, ta
vacu valoda. Kas vien ir Zentu Maurinu dzirdégjis,
lasijis un sapratis, bas daudz ko guvis, jo sava bitiba
Zenta Maurina ir devéja. Raksturigs ir vigpas moto
gramatai “Dzives apliecinataji”: “Ir tikai viena
sapratiga religija: pieligt sauli un sauli cilvékos”
Zenta Maurina apgalvo dzila parlieciba: “...més ne-
esam aizgajusi boja. Tu jauta kadé|? Tade], ka mes
esam saules tauta. Var tukstosus, var desmit tik-
stosus noslepkavot, bet sauli neviens nespej izdzést”
Rakstot par somu literataru, Zenta Maurina doma ari
par latviesiem: “Mums, zieme]u cilvekiem, ir par maz
ar debesu sauli vien, lai izturétu garo ziemu, novems-
brige pelékumu, ir vajadziga vél otra saule, sirds
saule,.. Saule un sirds - mums, latviesiem, $ie vardi ir
kJuvusi gandriz par sinonimiem”. Zenta Maurina ir
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parliecinata, ka saule ir plass, daudz sevi ietveross
dzivibas, ticibas un &tikas simbols: “Jau musu tautas
dziesmas saule tiek apdziedata ne tikai ka debesu
spideklis, ta ir ne tikai dieviba, bet ari brivibas sim-
bols (“no zobena saule l&ca”), barenisu un visu
pazemoto aizstave, taisnibas spriedeja:

Lieli kungi, mazi kungi,

Nedod svétu vakarinu,

Gan saulite maza bija,

Ta dod svétu vakarinu.

Tautas dziesma saule zina un dara to, kas batu
jazina un jJadara skaidrajai cilvéku sirdij. Dainas
skaidra sirds ir augstaka manta, kam ta ir, tam ne par
ko nav jabéda, tas vienmer atradis saules ce]u...”

Si saules godinasana nav japarprot - td nav
primitiva debesu kermenu pielugsana. Zenta Maurina
nesludina mitraismu, bet saista religiju ar respektu
cilveka butibai. Sadu nostiaju Zenta Maurina nosauc
par bijibu: “Izce]ojusi visdazadakos kontinentus, es at-
griezos dainu pasaulé. Tur es atradu heliocentrisko
speku — étiska cilveka pirm$aninu, kultaras sakni: bi-
Jjibu, kas misu daudz gadsimtenus veco dainu pasauli
vieno ar “Eiropas kulturas simbolu™ Géti... Liakosim
ieskatities bijibas batiba. Bijiba ir ticiba, ka cilvékos
un lietds iemit dievisks speks un kartiba, kas visu
saista un kam visiem japadodas” Zenta Maurina labi
apzinas, ka te, latviska vidé runajot par religiju, vina
nepieskaras popularai vai, mazakais, atzitai témai:
“Divaina karta latviesu literatard religiozéas
problémas tiek maz apskatitas, ta pa lielakai dalai
apmierinds ar tagadnes atspogulojumiem” Ta rakstija
Zenta Maurina pirms gandriz 50 gadiem. Val daudz
kas ir mainijies, ir jautdjums, par kuru ir vérts pa-
domat! Tapat varam ari taujat, vai Zentas Maurinas
religiskais humanisms atrod atbalsi, pieméram, vinas
parlieciba, ka “tikai bijibas gaisotné sakas isti cilve-
ciska esme?” No 3adas perspektivas Zenta Maurina ari
pieiet Kristus bitibai: “Kristus ir cilveécigds personas
atklajejs...” Ka tads, Kristus prata patiesi milét:
“Kristus milestiba bija cilvéciska, bet neviens cilvéks
ta nemiléja ka vips — gaisredzigi un bez noteikumiem,
lidz galam” Un kas ir $is milestibas batiba? Te Zenta
Maurina skaidro: “Ka milestiba pret bérnu ir Dievam
vistuvakd un vismaigaka milestiba, to mums uz
visiem laikiem ir simbolizéjis Kristus. Vins, kam
pasam nebija bernu, nema klépi bérnigus un tos sve-
tij]a gadu tokstodiem. Es biezi sev esmu jautajusi.
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kapéc celmalas un kristigu cilveku majas redz krusta
sisto un nevis bérnus svétijoso Pestitaju?”

Zenta Maurina necensas but eksperte teologija.

Nebis vietd tade] vinas ieskatus 1zvértét dogmatiska
perspektiva, jo Zenta Maurina nerupéjas par dogmam,
bet par eksistenciali dzivu, milestibas pilditu ticibu!
Paust 5adu parliecibu ir ticibas apliecinajums. Pie
tam, Zenta Maurina milestibu neierobezo attieciba uz
pasreizéjo konfesionalo piederibu. Vina deklaré: “Bez
milestibas cilvéks nevar biat Kristus sekotajs, bet pa-
tiesa labestiba ir sastopama ari pagéatnes paganu un
panteistu vidd. Laba cilvéka klasisks paraugs ir
Marks Aurelijs, kaut gan vins bija pielavis kristiesu
vajasanu.”

Zenta Maurina ir parliecinata, ka “vai nu Dievs ir
viens visdm rasém un visiem cilvékiem, vai ari vina
nemaz nav”’ Tadé] vinas konfesionala tolerance ir ab-
soluta: “Konfesiju ipatnejas izdaribas ir dranas, kuras
més tuvojamies Dievam. Sastapsanas iespéjas ar
Dievu ir bezgaligas. Kulta telpa ka tada nav svariga.
Dieva istenibu esmu piedzivojusi ka katolu, ta pareiz-
ticigo un protestantu baznica, ka ari pasniguéa, vien-
tula mezi un klausoties muzika. Varu iedomaties, ka
kaut ko lidzigu pardzivotu ari budistu templi... Dieva
roka ir pietiekami liela, lai aptvertu Ve&das,
Evangeliju, Psalmus, Koranu un Dainas” Tomeér
jaievéro, ka Vecas Deribas lielaka dala te nav piemi-
néta. Skiet, ka te Zenta Maurina ietur zinamu dis-
tanci: “Kas savu sirdi ziedo Dievam, tas nestridas par
likuma burtu” Attieciba uz Rietumeiropu Bibelei
tomér ir noteicosa, pirmavota loma. Viena no sesam
gramatam, kuras Zenta Mauripa var panemt lidzi
trimda, ir Bibele. Parejas gramatas ir “Brali Karama-
zovi”, Raina dzejo]i, Seneka, Sopenhauers un vipas
paizas Kopoto rakstu pirmais séjums.

Luterisko sola Seripture nostaju Zenta Mauripa
skaidro: “No Bibeles avotiem dzer visa cilvéce, bet
kauss, ar ko sme], pieder tikai vienai tautai, un o
kausu veidojusi folklora. Katra kultird savijas vien-
reizigi nacionalais ar visparcilvécigo, un kas grib sa-
taustit 50 divu stravojumu pirmavotu, tas nemaldigi
nonaks lidz Bibelei un tautas dzlesmali, resp. tautas
epam. Tade] tik arkartigi svarigi, kad un ka tauta tiek
pie savas Bibeles, jo ar o faktu ta top par zaru pie
cilvéces koka. Un tikpat svarigi, kad un ka nacionalas
dziesmas, resp. eps, tiek uzrakstits. Citiem vardiem —
kad tautas nacionald ipatniba tiek pacelta tautas
apzina un pieejama pargjam tautam”. Salidzinot lat-
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viesu kulturas attistibu ar somiem, Zenta Maurina
piemin, ka somu Bibele 1znak 1642 gada, latviesu,
Glika tulkojuma, — 1689. gada, Zenta Maurina piemin
Gliku ar dziJu cienpu — bet Martinu Luteru nosauc par
“patétisku, robustu” Upsala dzivojot, Zenta Maurina
atzist, ka “jau kops ilgiem laikiem mani nodarbina
konvertésanas doma”. Taja pasa laika, satiekoties ar
kadu kato]u priesteri, Zenta Maurina formule savus
iebildumus: “Es teicu, ka es nesaprotu kato|u baznicas
sastingu$o neiecietibu; ists kristietis, kas tic Dievam,
nedrikstétu nevienu noladét... Taéu kato]u baznica
péc romiesu valsts parauga debesis parvérs totalitara
valsti, kur dumpinieki tiek ieslégti koncentracijas
nometne” Tiesi $§a)a laika Zentas Maurinas nelabvé]i
par vinu meloja, ka vipa esot pargdjusi jadu ticiba:
“Manas zidiskas simpatijas kops laika pgala esot
pazistamas, bet es aiz aprékina esot pargajusi
zidisma, tas ejot pari katra krietna latviesa
saprasanai”

Vélreiz pasvitrosim, ka Zenta Maurina nerakstija
ka teologe. Vina pazina gan latviedu, gan visas
pasaules religiskas pardomas, bet profesionali
neiedzilinajas teologiskos jautajumos. No sirds no-
pietna meklétdja, Zenta Maurina bija dzili toleranta,
kas ir samérd reta paradiba baznicas teologu
aprindas. Fakts tomér paliek, ka Zenta Maurina bija
dzi)i religiska domataja. Vinas pasas nedogmatiskaja
dzivi péc naves. Vipa rakstija ar bijibu un ar taktu:
“Kristigas ticibas kodols ir personiga nemirstiba. Kas
gai ticiba var dzivot, tas ir patiesi laimigs, bet nez’ vai
kads ir tik stiprs, lai visu savu dzivi pakartotu sal
atzipai. Vai vispar var radijumu, kas nekad nav bijis
saubu laupijums, uzlukot par cilveku?” Bet ari savas
saubas Zenta Maurina tomeér tic nemirstibas re-
alitatei. Ka pie 3adas nemirstibas nok|ut, Zenta
Maurina ari norada, kaut gan bez baznicas dogmu
palidzibas: “cik liela méra mes milam, tik més esam
nemirstigi” Un cita vieta: “Nemirstibas pieradijumu
katrs nes sevi tik lield méra, cik liela méra spéj milét.”
Un kas ta mile, izprot nemirstibu: “Kas mis milajusi,
tie ari Aizsaule par mums paliek nomodi ar savu
skaidribu un aizlogumu.” Tiesi §aja punktd Zenta
Maurina skatas ar lielu bijibu uz kato]u baznicu:
“Aizlugsanas par miruso dvéselém, ipasi mesa par mi-
rusd dvéseli katolu baznica, ir daudz kas vairak neka
tikai baznicas rituals. Aizgajéjus izslégt no musu
dzives nozimé iekiéjo panikumu un izolaciju”. Tiesi
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tade], liecina Zenta Maurina, nemirstiba ir jaizprot
personigi: “Ko gan nozimé nemirstiba, ja es visvairak
milétas butnes Aizsaulé nepazisu. Jo es patiesi esmu
tikai milama cilvéka”. Nemirstibas ceribai Zenta
Maurina tomér nepieiet tikai ekskluzivi kristiga
skatijuma. Reizém par reinkarnaciju {atkaliemieso-
sanos) Zenta Mauripa saka — varbut. Bet reizém Zenta
Maurina reinkarnaciju kritizé: “Man neaptverama ir
doma, ka kada batne tiek sodita par grékiem, kurus ta
neatceras, par kuriem ta neka nezina” Un tomeér gluzi
parliecinata Zenta Maurina nav un reizém raksta “ja
ir” Tad viga atkal kritize “naivas brosuripas par an-
tropozofiju”. Bet sastopam ari antropozofijas pozitivu
vértéjumu: “Kas neaizmirst gazu kameras un Sibirijas
purvas un taigas nogalinatos mocek]us un kas ne-
piever acis pret liku miuri, kas sniedzoties hidz de-
besim, aptum$o dzivibas un naves jégu, tam izteiciens
par laba cilveka labo navi liekas zaimojums. Godigas
un skaidras dzives noslégums ar drausmu navi ir
neaptverams cilvéka sirdij un pratam, un tas varbiit ir
iemesls, kadé] masdienas daudzi dzives jégas meklé-
taji k]ast par antropozofiem: Karmas likums nosaka,
ka visam nepilnigam butném par jaunu japiedzimst,
lax gadu tikstosos piepilditos izlidzinajums starp
prieku un cie$anam’

Tads visad isuma ir Zentas Maurinas garigais
profils. Ja latvie$u tautas dvéseles profils var dot
speku un paSapzinu latviskai identitatei, tad Zentas
Maurinas téls to spéj pat zinama méra vel pastiprinat.
Zenta Mauripa ir kulturala pasaules pilsone un taja
pasa laika apziniga latviete. Vinas patriotisms ir gan
daudzkart ticis rupji apstridéts un skali nopelts, bet,
neapstridami, dal&ji viga ir to pati “nopelnijusi”,
nelokoties lidzi popularitates vejiem. Dazreiz, kaut
vieta, Zenta Maurina ir savu patiesibu pateikusi skar-
bos vardes, pieméram, slavéjot kadu atsevisku
Pladona darbu, Zenta Maurina tomér atsaucas uz
Plidoni ka — “patétiski patriotiskais Plidonis” Zenta
Maurina ari visparina un piemin: “misu patriotiskie
rakstnieki, senos latviesus parvéersdami par pipar-
kiku viriplem” Vipa ari formulé: “Agresivais na-
cionalisms ir tikai cits vards aprobezotibai” Savukart
arl pati Zenta Maurina nav tikusi taupita; no savas
rugtis pieredzes vina sidzas: “Neviens laikam tik
daudz nepulgojas ka latviesu recenzenti, vai ari bez-
gaumigi un let1 paslavina” To, ka privatas sarunas un
tikai vélak publicetas vestulés dazi no latviesu in-
teligences slaveniem parstavijiem Zentu Maurinu ir
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saukijusi par “kiapostgalvinu”, nu nemaz negribas
pieminét, kur nu vél uzradit references avotu. Jo tas
nu ir dzives fakts, ka ikdiena netrikst putek]u. Sos
putek]us der ignorét personiga dzive; to krasana
zinatniskas objektivitates varda sniedz maz gudribas,
Putekl]i pieder pagatnet, un tur tiem japaliek.

Bet Zentas Mauripas lielais gars un céla dvéasele
atspogulojas vinas rakstos, kas musu tautai ir liels
gaismas avots. To pétit ar cienu gaismos musu dvése-
les un dos spéku dzivot labestiba.

Summary
Zenta Maurina on Patriotism

While the attention of Zenta Maurina was cen-
trally directed to the cultural and spiritual heroes of
the West, she did not always neglect ordinary people
either, particularly as she reflected on her own Lat-
vian people.

Zenta Maurina claimed that the Latvian soul gen-
erally resonated in two keys minor and major. The
former was in a large measure due to Latvian history
the oppression by more powerful neighbors and the
violence of many wars, ravaging the country and its
people. The latter was the result of the continuous in-
fluence of Latvian pantheistic and panentheistic folk
religion, further accented by the aesthetic and ethical
motifs present in Latvian culture.

Her own Christian humanism readily connected
the traditional Latvian attention to the symbol of light
with the role of love in Christianity. Authentically and
broadly ecumenical, (including non-Christian relig-
ions) and near the end of her life finding her spiritual
home in Roman Catholicism, Zenta Maurina reacted
negatively to the personality of Martin Luther, dog-
matical Lutheranism, and Latvian ultra-patriotism.
She has not lacked fierce critics among Latvians as
she was widely celebrated in Western Europe.
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Justs Junkulis

Hermas Gana “Pavélu” (mandata)
tulkojums un komentars

Paenitentiam agite adpropinguavit
enim regnum caelorum,

I. Komentars

Ievads

Hermas Gans kopa ar Barnabas, Romas Klémenta,
[gnatija un Polikarpa darbiem pieder pie ta devéta-
jiem Apustuliskajiem téviem — pirma un otri gadsimta
kristiedu rakstu mantojuma, kas atrodas Aarpus
Jaunas Deribas kanona. Sie darbi ir primarie avoti
agrinds kristietibas pétnieciba, ipasi pécapustulu lai-
kam {ap 70.-135. g. pée Kr.)' Tas ir laiks, kad macibas
problémas vairs nevar atrisinat autoritativa apustula
padoms, kad Baznica ir spiesta pardomat, kas ir tas
autoritate un macibas méraukla. Tiesi saja laika at-
tistas ari monarhiska biskapa instituts un veidojas
regula fider; tas ir Joti svarigs posms Baznicas vesture,
un Apustuliskie tévi ir 2 laika liecinieki un dalibnieki.

Hermas Gana paradas autora rapes par Baznicu,
kas ir gréku, saubu un gratibu nospiesta. To vigs
pardda zimiga téla — Baznica ir ki veca, neglita sieva,
kas vairs nespéj nostavét. Hermas Gana nesta pamat-
vésts ir par Baznicas atjaunoanos caur gréku pie-
dosanu. Ta autors saraksta savu darbu laika, kad
Baznica notiek diskusijas par svarigu jautajumu - ko
darit ar ticigajiem, kas grékojusi péc kristibas. Viena
no iespéjam ir konsekventa tadu cilvéku izslégéana no

The Apostolic Fathers, 2" ed.., ed. M.W Holmes (Grand
Rapids, MI: Baker Books, 1994), p. L.
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Baznicas kopibas, un ir kustibas, kas praktizé $adu
politiku. Hermas nesta vésts grib noradit uz pretejo -
siem ticigajiem ir iespéja atgriezties no grekiem. Her-
mam japasludina &1 vésts, neradot Baznicd viegl-
pratigu attieksmi pret kristibu notikuma nopietnibu
un divkarsas mordles veidoSanos.

Herma ir gan Hermas Gana autors, gan viens no
darba varoniem. Gans ir dievisks skolotajs, kas ar
baus]u un lidzibu palidzibu sniedz Hermam pama-
cibas, kas janodod talak ticigajiem. Laiku pa laikam
darba paradas ari atsauces uz pasa Hermas un vipa
gimenes dzives notikumiem, kas tiek izmantotas, lai
sniegtu étiskas pamacibas. Tradicionali Hermas Gans
tiek iedalits 3 lielas dalas vai 27 nodalas - 5 vizijas
(Visiones), 12 pavélés’ (Mandata) un 10 lidzibas (Simi-
litudines)' Vizijas faktiski ir tikai ievads, jo pats Gans
paradas tikai 5. vizij@' Komentara un tulkojuma at-
saucés lietots 5is iedalijums péc tradicionalds sis-
témas: vizijas (Vis.), paveles (Man.), lidzibas (Sim.) un
to nodajas, apakénodalas un pantos, piem., Vis.2.3.4°

Saturs

Viziju mérkis, kuras pieredz Herma, ir dot Her-
mam atzigu par saviem un ari visas Baznicas grékiem.

Herma paradiba redz sievieti, kuru bija iekarojis
un kura nu ir aizsaukta pie Dieva, bet kura paradas
Hermam, lai apliecinatu, ka viné ir grékojis Dieva
prieksa. Beigas vina norada, ka launo cilveku dzive
ved uz iznicibu, bet Herma lai “ladz Dievu, un Vips
dziedinas tavus, tava nama un visu svéto grékus”
(Vis.1.1.9). Sim notikumam seko pirma vizija, kura
Hermam paradas uz krésla sédosa veca sieviete (vélak
identificeta ka Baznica), kas apliecina, ka Herma un
vina nams ir grékojusi, bet Dievs “dziedinas visus tavd
nama ieprieks daritos Jaunos darbus”, un, ja vipa
bérni “atgriezisies no visas savas sirds, vigi tiks ierak-
stiti dzivibas gramata kopa ar svetajiem” (Vis.1.3.1-2).

*  Grieku vardu evrohn vél var tulkot ki “bauslis”, “noradi-
jums” vai “pamaciba”

F.L. Cross, The Early Christian Fathers, {London:
G.Duckworth & Co) 1960, p. 25.

The Apostolic Fathers, ed. J.B. Lightfoot, J.R. Harmer
{Grand Rapids, MI: Baker Book House), p. 291.

Otra iespdja ir M. Vitteikeres ieviesta visa Hermas Ganu
seciga numerdcija, sk. M.Whittaker, Hirt des Hermas.
Die Apostolischen Vater, (J.C.B. Morh, Tiibingen, 1992).
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Sieviete-Baznica ari norada, ka Dievs ir radijis visu
pasauli Baznicas dé|, lai piepilditu tas priekpilnos ap-
solijjumus, bet Baznicai jadzivo ticibas spékad un pa-
klausiba (Vis.1.3.4). Péc gada Herma pieredz otro vizi-
ju - vinam paréddas ta pati Sieviete-Baznica, kura dod
Hermam pérrakstit gramatu, kuras saturu Herma
saprot tikai péc 15 dienu lagsanim un gavésanas.
Taja tiek atklata pasaules beigu tuvo$anas un ne-
pieciesamiba nozélot grékus. Hermam jaaicina uz
gréknozélu gimene, Baznica un tas vadita)i; Hermam
japieraksta Sievietes-Baznicas vardi divas gramatas
un janosata Klémentam, kas to izsutis talak, un kadai
diakonei Graptai, kas pamacis atraitnes un barenus,
bet pasam jalasa §ie vardi pilséta kopa ar Baznicas
vaditajiem. Hermam ari paradas jauneklis, kas pa-
skaidro, ka veca sieviete, kuru vins redzgjis, ir ta
Baznica, kuras d&] Dievs radijis pasauli. Tresaja vizija
Sieviete-Baznica rada Hermam torpa celtniecibu. Tor-
nis ir Baznica (tadéjadi Baznica vienlaikus paradas
divos telos — ka Sieviete un ka Tornis), un akmeni, no
kuriem tas tiek celts, ir ticigie. Tornis tiek celts uz
idens (t.i., kristibas sakramenta}, ta pamata ir Dieva
vards un Dieva spéks, bet tie, kas cel, ir eggeli. Ir ak-
meni, kuri uzreiz ir derigi celtniecibai un labi iederas
torni, — tie, kas tic, kas dievbijigi un miera dzivojusi,
§kistuma un svétuma kalpojusi, pildijusi Dieva
baus]us, un mocek]i Dieva varda dé]. Ir akmeni, kuri
tiek atstati blakus tornim un vél neiederas torni, jo vél
nav atgriezu$ies no saviem grékiem, bet kuriem veél ir
laiks lidz celtniecibas pabeigianai, un ir akmeni, kuri
tiek aizmesti un kuriem nav vietas torni, jo tie ir uz
visiem laikiem atkritusi no ticibas un vairs nespéj
nozélot grekus un atgriezties. Torni uztur septinas
sievietes, kas ir viena ofrail meitas, t.i., izriet viena no
otras — Ticiba, caur ko tiek glabti Dieva kalpi, At-
turiba, Vienkariiba, Nevainiba, Dievbijiba, Izpratne
un Milestiba. Veca sieviete ir atjaunojusies un kluvusi
jauna un prieciga — ta ir Baznica, kas bija novecojusi
no raizém un neticibas, bet ir atjaunojusies ticiba caur
atklasmi par Dieva darbiem un zélastibu. Ceturtaja
vizija Herma pieredz atklasmi par vajasanam, kas sa-
gaida ticigos, Vin§ redz lielu briesmiga izskata zveru.
Herma Joti izbistas, bet ticiba nodod sevi Dievam, un
zvérs vinu neaizskar. Vips atkal ierauga Sievieti-
Baznicu ka skaistu jaunavu ligavas térpa, kura saka,
ka Herma ir izglabts no zvera ticibas dé]; ta ari
izredzétie tiks izglabti vajasanas caur nesaubigu
ticibu un palausancs uz Dievu. Piektaja vizija Her-
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mam paradas engelis gana térpa, kas ir sutits, lai
majotu kopd ar Hermu un dotu vipam pavéles un
lidzibas, kas Hermam japieraksta.

Pavéles ir Gana noradijumi pareizai ticibai un
ricibai. To mérki izsaka fraze, kas nosledz gandniz vi-
sas pavéles, proti, lai cilvéks varétu “dzivot Dievam™,
t.1., vetdotu savu dzivi kopa ar Dievu un balstitu Dieva

griba. Pavéles var iedalit §adi":

1.—4. Moraliskas pamacibas.

5.,9.,10. Aizliegumi (pret dusmam, Saubam, nomak-
tibu).

6..7..8. Komentars par 1. (par ticibu, bijibu, atturibu).

11. Par praviesu atskir$anu.

12. Par labo un slikto velmju atskirdanu.

12.3.2.-6.5 Epilogs.

Pirmaja pavélé noradits uz ticibu vienam Dievam,
neaptveramajam visa Raditajam. Otra pavéle norada
uz dzivi vienkarsiba un nevainiba, izvairoties no ap-
melosanas un palidzot katram, kam nepieciesama
palidziba. Tresa pavéle turpina runat par meliem, no
ka jaatturas, un milestibu uz patiesibu, kas ir saskana
ar Dieva Garu. Ceturtd pavéle runa par Skistibu, dod
noradijumus laulato attiecibas un skaidro atgriesanos
un greku piedosanu. Piektaja pavele noradits uz pa-
cietibas nepieciesamibu un izvainganos no dusmam, jo
tas ir pretéjas Dieva Garam un nedara lielu Jaunumu.
Sestaja paveéle noradits staigat pa taisnibas celu, uz-
ticéties taisnibas engelim, no ka nak viss labais, un iz-
vairities no Jaunuma engela, no ka ce]las dusmas un
viss Jaunais. Septitéd pavéle runa par dievbijibu, kas
attur no Jauna un vedina uz labo, un nebaidisanos no
velna, kam nav nekadas varas. Astota pavéle runa par
atturééanos no Jauniem darbiem un mudina darit
labos darbus. Devitaja pavélé noradits uz izvairisanos
no $aubam un neSaubigu savu lugumu uzticésanu
Dievam. Desmita pavéle bridina par nomaktibu un
drimumu, no ka ticigajam jaizvairas, jo tie apbédina
Svéto Garu. Vienpadsmitaja paveélé doti noradijumi.
ka atskirt pravieti, kuru vada Dieva Gars, no melu
praviesiem, kas ir tuk$i, nespécigi un nesapratigi.
Visbeidzot, divpadsmitaja pavélé ir runa par attu-

Sk. zemsvitras komentaru zem Man.1.
M.Whittaker, Hirt des Hermas, Die Apostolischen Viter,
(Tibingen: J.C.B.Morh, 1992).
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résanos no Jaunam iekarém un nodosanos ilgam pec
laba, ka ari Gana norades par $o pavé]u jeb baus]u
ievérosanu un uzticésanos Dievam.

Lidzibas Gans rada sakuma vienkarsus alego-
riskus télus, kas beigas pariet uz plasakam atklas-
mém un vizijam.

Pirmaja lidziba Gans attélo Dieva kalpu dzivi ka
celojumu uz talu pilsétu (majam), kd mitinésanos
sve5a zemé. Tadé] nav verts riapéties par savas
esamibas iekarto$anu ar sve$as zemes labumiem,
greznam majam un bagatibu, jo celiniekam pietiek ar
ikdienisko izdzive$sanu. Vairak jarupejas par kal-
posanu Dievam un baus|u pildisanu, bet bagatibu
vislabak izlietot, palidzot trukumcietéjiem. Otraja
lidziba Gans rada attiecibas starp bagatajiem un na-
bagiem ka starp vina koku stigdm un to atbalstkokiem
gobdm, kas Jauj vinakoku stigam nest augjus. Bagatie
lai palidz nabagiem, bet nabagi lai ludz par bagata-
jlem, un td abi sapem svétibu. Tresaja un ceturtaja
lidziba taisnie un grécinieki $aja pasaulé tiek attéloti
ka koki, kas ziema nometusi savas lapas, — nav
iespgjams pateikt, kurs no kokiem ir izkaltis un kurs
dzivs, bet tikai, nakot vasarai, atklasies, kurs koks ir
sauss un sadedzinams, bet kurs ir dzivs un nes auglus.
Piekta lidziba ir stasts par vinadarza saimnieku un
vipa vergu, kuru Gans stasta Hermam saistiba ar
gavésanu. Saimnieks liek vergam salabot Zogu, bet
vergs papildus izravé ari nezales, par ko saimnieks
vinu uzslavé un grib iecelt savam delam par lidzman-
tinieku. Saimnieks sariko vergam dzires, bet vergs pa-
clena ari citus vergus, par ko saimnieks vél vairak no-
priecdjas. Ta ari gavésana nav tikai atturésands no
ediena, jo tai nav lielas nozimes Dieva acis, bet gan
vairak atturésanas no Jaunuma, ticiba Dievam un
bauglu ievero$Sana. Kas dara wvairak par pavéléto,
sapems uzslavu no Dieva®. Sestaja un septitaja lidziba
atteloti divi avju gani — viens, kas ir piemiligs, skaisti
gérbies, jautrs un vada savas avis lidzenuma, bet otrs,
kas ir drams, térpies vienkarsas drébés un liek avim
iet caur érkékiem. Pirmais ir baudu un melu epgelis,
kas nomaldina cilvékus no patiesibas un baus]u
levérosanas tuksas un Jaunas karibéas; otrais ir soda

Gans dod ari otru, teologisku 5. lidzibas izskaidrojumu -
vergs ir Dieva Dels, kas skisti cilvékus (darzu) no
grékiem un tadé] tiek uzpemts godiba pie Téva (darza
saimnickal.
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epngelis. kas ar dazadiem parbaudijumiem, nabadzibu,
slimibam, apsmieklu u.c. ved cilvékus pie gréknozélas.
Soda engelis ir nacis ari par Hermu un vina namu, lai
tie varetu atgriezties. Astotajad lidziba Herma red:z
engeli, kas griez zarus no liela vitola un izdala tos
cilvéekiem. Pec laika, kad engelis tos atprasa, dazi zari
ir ar augliem, jauniem dzinumiem vai svaigi, bet dazi
ir nokaltusi. Tad engelis dod nokaltusoes zarus Ganam,
kas tos aplaista, un dazi no sausajiem zariem at-
dzivojas. Dzivie zari tiek ienesti torni, bet sausie tiek
atmesti. Ta ari dazi no ticigajiem tiek atziti par tais-
niem, daziem vél nepieciesama greknozéla, bet dazi
tiek atmesti. Devitaja lidziba Herma redz viziju par
torpa celtniecibas pabeig$Sanu; sens akmens, kas likts
torna pamates, un ari torna varti ir Dieva Déls, no ka
viss radies un kurs ir vienigais ce|s, lai iek]atu torni.
Herma uzzin, ka akmeni nak no divpadsmit kalniem,
kas simbolizé divpadsmit ticigo stavokjus. Torga celt-
nieciba tiek pabeigta, un ta saimnieks (Dieva Déls)
nak torni parbaundit, un dazi akmeni tiek atkal
izpemti, jo sabojajugies. Ari Gans parbauda akmenus
— kadus ieliek torni, bet kadi tiek nesti atpakal uz
kalniem, no kuriem nakusi. Ta nu tornis ir pabeigts,
ta)d vairs nav nevienas sSuves, jo visi akmeni sader
kopa, un ta saimnieks to atzist par labu. Pie torpa ta-
gad ir divpadsmit jaunavas (sk. 3. viziju), to skaitu
papildindjusas Spéks, Pacietiba, Skistiba, Patiesiba
un Prieks; tam pretéjas ir divpadsmit melnas sievas,
sakot ar Neticibu, kas ir Ticibas pretmets, un beidzot
ar Naidu, kas ir pretmets Milestibai. Beigas ir
vélreizéjs uzaicinajums atgriezties, kamer torna celt-
nieciba vél nav pabeigta. Desmita lidziba nosladz
Hermas Ganu. Herma sarunajas ar Visaugsto engeli,
kas satijis Ganu pie Hermas. Engelis dod Hermam
pédéjos noradijumus bauglu ievérosana un aiziet,
pemot Ganu sev lidzi, bet apsolot, ka Gans vél at-
griezisies.

Manuskriptu vésture’

Lidz ceturtajam gadsimtam neviens no ar-
puskanoniskajiem rakstiem nebija tik populars ka
Hermas Gans. Péc tam tas k]uva nepazistams Autru-
mos, bet Rietumos saglabaja savu popularitati latinu

' 8k. C. Osiek: Shepherd of Herinas: a commentary, (Min-
neapolis; Fortress Press) 1999 un M. Whittaker, Hirt des
Hermas, Die Apostolischen Viter, (Tibingen.
J.C.B.Morh, 1992).
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tulkojumos viscaur Viduslaikiem. Grieku teksts nebija
pieejams lidz Codex Athous atkldsanai. Misdienas ir
pieejami ¢etri manuskripti, neviena no tiem teksts nav
saglabajies pilniba:

Codex Athous (A), datets ar 15. gs., satur gandriz
visu tekstu — no sakuma lidz 5im.9.30.3, tatad aptu-
veni 95%. Manuskripts tika atklats 1855. gada Atona
kalnd, ta faksimilizdevums tika izdots 1907. gada. No
sakuma daudzi to uzskatija par tulkojumu no latinu
valodas, bet lidz ar cita grieku teksta Codex Sinaiticus
atklasanu Codex Athous tiek atzits par orifinaltekstu.

Codex Sinaiticus (S), velak datétu ar 4. gs.
Tisendorfs (Tischendorf) atklaja Sinaja kalna, Sv. Ka-
trinas klosteri. Hermas Gans seko Barnabas vestulei —
no sdkuma lidz Man.4.3.6., kur beidzas pusvarda,
tadgjadi saglabajusies aptuveni ceturta dala teksta.

Miciganas papiruss 129 (M), datéts ar aptuveni
250. g. un publicéts 1934. g., satur lielako daju
8im.2.8-9.5.1 ar daziem izlaidumiem, tadéjadi sa-
glabajusies aptuveni tresa dala teksta.

Bodmera papiruss 38 (B), datéts ar 4. gs. beigAm,
5. gs. sakumu, saja papirusa Hermas Gana teksts
atrasts kopa ar ieprieks nezinamu apokaliptiska zanra
darbu Derotejas vizijas, satur Vis.1-3, publicéts 1991.
gada.

Papildus siem ir pazistami vél aptuveni div-

desmit grieku teksta fragmentu. To skaits svarstas, jo
dazados izdevumos tos vai nu skaita ka atseviskus
fragmentus, vai publicé kopa. Starp tiem ir ari divi
miniatiri teksta fragmenti, kuri domati valkasanai ka
amuleti, un mazs fragments no Pavelém, kas publicéts
1912, gada ka “medicinisks teksts”, bet tikaj velak,
1980. gada identificets ka dala no Hermas Gana.

Arkartigi vertigi ir divi latipu tulkojumi, kas pa-
lidz restaurét tekstu vietas, kur grieku originals nav
pilmba saglabajies, — Sim. 9.30.3.-10.4.5. Vulgata (L'),
kas saglabajusies vairakos eksemplaros, parasti tiek
uzskatita par senu tulkojumu, iespejams, tapusu 2. gs.
beigas, pirmoreiz publicetu 1873. gada. Palatine (L*),
kas, domajams, tapis 4. vai 5. gs., saglabajies dives 15.
gs. manuskriptos — Palatinus lat. 150 un ta kopija Vat.
Urcll:linas lat. 486, kritiskais izdevums publicéets 1877
gada.
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Etiopiesu (E) 4. gs. tulkojums iek]auj savas teo-
logiskas tendences, kuras diezgan brivi modificé tek-
stu, tomer sa tulkojuma esamiba liecina par Gana
teksta plasaku popularitati. Ari fragmentari koptu
tulkojumi no 4. un 5. gs. ka ari persiesu tulkojumi
liecina par Hermas Gana plaso popularitati agrinaja
Baznica.

Pirmo kritiske izdevumu publicgja Koteljé (J. Co-
telier) Parizé 1672. gada, savienojot latinu tekstu ar
zinamajiem grieku fragmentiem. Vel viens kritisks
izdevums publicéts 1856. gada. Vairaki kritiskie
izdevumi publicéti 19. gs. beigas un 20. gs. sakuma,
bet sodien parsvara tiek lietoti divi — Vitteikera (Whit-
taker) un Dzoli (Joly) kritiskie izdevumi.

Teksta integritate

Veselu tekstu sastadda piecas vizyjas, divpadsmit
pavélu un desmit lidzibu. Bodmera un Miéiganas pa-
pirusi varetu liecinat, ka teksts pastavéjis ka atse-
viskas dalas, kas cirkulgjuéas senbaznica. 1.—4. vizija
neapsaubami ir literari vienots komplekss, kura
atklasmes neséja Hermam ir Baznica sievietes veidola.

Piekta vizija faktiski ir ievads Pauvelem, lai gan
Codex Athous sauc to par Gpaog £ (piekto viziju)
lidzigi ka iepriek3gjas cetras. Codex Sinaiticus lieto
citu terminologiju un sauc 5. viziju par drokolvyg &
(piekto atklasmi}. Vulgata 5. viziju sak ar vardiem
Visio quinta initium pastoris (piekta vizija, Gana
sakums), bet Palatine 5. vizijas iesdkuma ir vardi In-
cipiunt pastoris mandata duodecim ([geit] iesdkas
Gana divpadsmit pavéles). Tadéjadi ir liecibas, ka 5.
vizija ir tikusi uzskatita par jaunas dalas sakumu,
kura paradas jauns atklasmes neséjs — eggelis Gana
izskata"

Divpadsmitas paveles nobeigums daZos manu-
skriptos acimredzot funkciongjis ki ievads Lidzibam.
Codex Athous sak Man.12.3.4 ar dpyn (iesakums), bet
etiopiesu tulkojums taja pasa vieta saka “Lidzibu
iesakums”, tadejadi pirma lidziba tiek uzskatita par
otro un tiek izmainita visa numeracija, pédéjas divas
lidzibas nenumuréjot vispar' Alternativa Lidzibu
numeracija dazos manuskriptos liecina par izdevu-

' QOsiek., p-3.
Ibid.
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miem, kuros nav bijis pilna Gana teksta. Tas savukart
atkal varetu noradit, ka Gana teksts netika sarakstits
k& viens darbs, bet ta da]as vélak apvienotas. No otras
puses, ir iesp&jams, ka notikusi Hermas Gana diezgan
gara orifginilteksta fragmentacija. Pirmie Austrumu
teologi, kuri biezi cité Hermas Ganu, —- Aleksandrijas
Kléments un Origens — cité visas tris Gana dalas, bet
viens no pirmajiem teksta lietotajiem Rietumos, Ter-
tullians, citée gan Vizijes, gan Pavéles” Tadejadl ir
liecibas, ka 2. gs. beigas vienots teksts cirkuléjis gan
Egipte, gan Zieme]afrika, bet sadalisanas, iespéjams,
notikusi velak. Pirma manuskriptu lieciba par teksta
sadali$anos varetu but Miéiganas papiruss, kas datéts
ar aptuveni 250. gadu.

Teksta kanoniskums

Zinas par Hermas Ganu izplatijusas |oti atri. Jau
otrd gadsimta beigds tas ir pazistams Tertullidnam,
Irenejam, Klémentam un vélak ari Origenam Egipté.
Starp citiem teksta pazinéjiem Rietumos piemin
Hipolitu, Pseudo-Kiprianu, Pseudo-Piju, Ambroziju,
Augustinu un Kasianu, Eusebiju un Atanasiju. Visi
pieminetie, izpemot Tertullianu, cité Hermas Ganu
pozitiva nozime, piemeram, Irenejs sauc to par Rak-
stiem (1 ypugr), Aleksandrijas Kléments saka, ka
Herma runa Dieva spéka, Origens sauc to par Dieva
inspirétul,_ lai gan norada, ka ne visi atzist ta
autoritati” Hermas Gans kopa ar Barnabas véstuli
bija pievienoti Rakstiem Codex Sinaiticus manu-
skripta. Ari Eusebijs norada, ka, lai gan kadu ie-
bildumu de] Hermas Ganu nevar pieskaitit pie visu
atzitam (Opohoyoupeve), tomér ta ir deriga ipaéi tiem,
kuri nakusi pie tietbas, un tade] paturama lasiSanai
draudzes; ari Aleksandrijas Atanasijs, lai gan nepie-
skaita to kanonam, sauc par derigu tiem, kuri nakusi
pie ticibas'' Tertullians sakuma ietur neitralu attiek-
smi, bet péc pariesanas montanisma kritizé un,
pieméram, sauc darbu par “laulibas parkapéju ganu’,
jo Herma runa par 24 gréka piedosanu un laulato at-
kalsanaksanu kopa'®

Ibid.

II. llpeodpaxencknit, [Tucanns Myxeit AnocToibekHx,
(Pura, Jlatenickoe Ludaedckoe Qtuectno) 1992, etp. 153,
Ibid., ¢. 154.

Osiek, p. 5.
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Hermas Gans no ta sarakstiganas briza lidz aptu-
veni 3. gs. sikumam tika pieskaitits Jaunas Deribas
kanonam, pie t.s. antilegomena jeb dazu apstridétajam
gramatam. IzskiroSals punkts Hermas neiek]usanai
kanona bija Muratorija kanons (ap 200. g.), kas no-
raidija Hermas kanoniskumu, noradot, ka tas tapis
nesen un lietojams tikai privatai lasisanai'® Kops ta
briza Hermas kanoniskums parsvara tika noraidits,
lai gan gramatu patureja privitai lasisanai un kate-
hézem (ka norada, piem., Eusebijs). Tadéjadi nedz Je-
ruzalemes Kirila kanona (ap 3560. g.), nedz Atanasija
Lieldienu véstulé (367. g.) Herma vairs nav pieminéts.

Autoriba

Par autoru nav drosu zipu, faktiski nevaram pat
but drosi, vai Herma ir autora istais vards' Jauta-
jumu par Gana autoru saista ar teksta integritati —
pastav teorijas par vienu autoru (ja uzskata Ganu par
vienotu tekstu) vai teorijas par vairakiem autoriem (ja
pielauj domu, ka teksta fragmenti cirkulgjusi sen-
baznica ka atseviskas dalas). Bez §is teksta iek&éjas
liecibas ir ari tris aréjas norades: Rom. 16:14 miné&tais
Herma, ko Origens uzskatijis par (ara autoru,
Vis.2.4.3 pieminétais Kléments, kuru parasti uzskata
par Romas Klémentu, kas noraditu uz tapsanas laiku
89.-99. g. (vismaz pirmajam divam vizijam}, un Mura-
torija kanona dota norade, ka Gana autors esot Romas
biskapa Pija (2. gs. vidus) bralis.

Modernaja pétnieciba vairums zinatnieku piepem
hipotézi par vienu autoru, tai pat laika pielaujot

5 “Pastorem uero nuperrime temporibus nestris in urbe

Roma Herma conscripsit, sedente cathedra urbis Romac
ecclesiae Pio episcopo fratre eius. Et ideo legi eum
quidemn oportet, se publicare uero in ecclesia populo ne-
que inter prophetas completos numero, neque inter apos-
tolos in fine temporum, potest.” (“Loti nesen, misu lai-
kos, Romas pilsétd Herma uzrakstija Ganru, kad vina
bralis Pijs, biskaps, sed&ja Romas pilsétas draudzes
krésla. Tadé] gramatu vajag lietot, bet ta nevar tikt pub-
liski lasita cilvékiem, kas pulcéjuéies draudzé, nedz starp
praviesiem, kuru skaits ir pilns, nedz starp apustuliem
laiku beigas.” Péc The Catholic Encyclopedia, Volume
VII, skirklis: HERMAS (www.newadvent.org/cathen/
07268b.htm).

Neap$aubot citus biografiskos datus, dazi nordda, ka
vards “Herma” varétu bt saisinats vards, atbilstoss ver-
gam, bet pilnais viards varétu biat Hermogens, Hermodors
u.tml., ibid.
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vairaku avotu vai redakciju ilespéju, pieméram,
hipotéze par vienu autoru, bet vairakiem redak-
clonaliem posmiem: visgirms Vis.1-4, tad Vis.5-5im.8
un visbeidzot Sim.9-10'

Sarakstisanas vieta un laiks

Ar lielu ticamibas pakapi var pienemt, ka Hermas
Gans ir radies Italijas centralaja dala, domajams,
Roma. Teksta atrodamas norades uz pasu Romu un
Tibras upi (Vis.1.1-2), un Vie Campana celn
(Vis.4.1.2); maz ticams, ka sis lokalas norades buatu 1i-
etotas, ja autors batu dzivojis citur. Teksta ir vairakas
norddes uz vinkopibu, kas raksturiga Italijas cen-
tralajai dalai, pieméram, vinstigas, kas aug uz gobam
{Vis.2). Vieniga norade arpus Romas ir Arkadija
(Sim.9.1.4). Jautdjums par sarakstisanas laiku ir
daudz sarezgitaks un, protams, ir saistits ar autoribas
jautajumu. Ka jau minéts, ir tris norddes uz autoru:
Rom.16:14, kas noraditu uz apustu]a Pavila laiku, bet
kas ir maz ticami; teksta pieminétais Kléments, kas
varetu noradit uz pirma gs. beigam, un Muratorija
kanona lieciba, kas noraditu uz 2. gs. vidu. Abas
pédéjas liecibas var saskanot, ja pienem, ka autors
sacis rakstit darbu sava jauniba, 1. gs. beigis, un
varéjis nodzivot lidz 2. gs. vidum. Lai gan datéjuma
nav vienpratibas, vairakums pétnieku ierindotu Her-
mas Ganu kaut kur 2. gs. pirmaja pusé'®, 8a darba
autors gan vairak sliecas uz piepémumu par pirma
gadsimta beigam.

Socialats konteksts un biografiska informdcija

Hermas Gana konteksts ir 1. un 2. gadsimta Reo-
mas Kristietiba, kurd pastaveja dazadi teologiski
stravojumi un speciga judu ietekme. Romas draudze
sastaveja galvenokart no zemako slagu cilvekiem, kas
gan nenozime pilnigu nabadzibu, bet gan noskirtibu
no aristokratijas. Herma pats sevi nosauc par briv-
laistu vergu (Vis.1.1.1). Daudzi tadi vergi palika kal-
pot saviem saimniekiem, bet tiem bija ari iespgjams
klat ekonomiski neatkarigiem un pat b%ﬁétiem, dar-
bojoties, pieméram, tirdzniecibas joma™. Tiesi &os
bagatniekus Herma kritizéja, bet Sieviete-Baznica par

Ibid.

C. Osiek, Shepherd of Hermas: a commentary, (Minnea-
polis: Fortress Press), 1999, p. 19.

H.C. Crennnugan, Ilacteips lepmel, (Mockea: [TpHciesnsc)
1997, Betvivienre.
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to kritizeja vipu pasu (Vis.3.6.5-7). Tatad Herma,
domajams, bija viduveji situéts brivlaistais, nam-
saimnieks ar sievu un, iespejams, ar jau pieauguéiem
bérniem, kas sagadaja vinam raizes. Nav nosakiama
autora etniska izcelsme, bet domajams, ka vins ietek-
méjies gan no judu, gan hellégu literdrajiem un te-
ologiskajiem stravojumiem.

Literaras tetekmes avoti

Ari par avotiem kaut ko drosi noradit ir prob-
lematiski. Vésturiskas kritikas pétniecibas laika tika
noraditi daudzi avoti, no kuriem Herma esot nepas-
tarpinati ietekméjies un guvis iedvesmu savam dar-
bam, bet §odien ir drosdk runat tikai par kadiem ne-
skaidriem un netiesiem norddijumiem gan uz jadu un
grieku-romiesu, gan citu kristieéu darbiem.

Ir norades uz judu téa saukto Divu celu tradiciju.
kuras tipisks piemérs ir pazistamais Ps.1. Doméajams,
Gana ir norades uz psalmiem un Gudribas literaturuy,
bet nav tie§u citatu. Vienigais tiedais citats (Vis.2.3.4)
ir no pazudusas Eldada un Medada gramatas, kas tiek
uzskatita par Jaunas Deribas apokrifu? Nav tiesas
saistibas ar Vecds Deribas bauslibu. Pastav? norades
uz formas lidzibu ar judaisko apokalipsi 3. Ezras
grimatu (4. péc Vulgatas) Ezru pamaiaca engelis
Urigls, bet Hermu  atgrieSanas epgelis; gan Ezra,
gan Herma uzdod jautajumus un sanem atbildes;
Ezram tapat ka Hermam parmet parlieku daudzus
jautajumus un zinkaribu (piem., sal. 3.Ezras 4:7 ar
5im.9.14); lidzigas ir ari atklasmes sanemsanas vietas
(piem., uz kalna vai lauka vida) un noradijums
pierakstit dzirdéto. Varam piegemt, ka Hermas Gand
Ir jatama saistiba ar jadu literatiru.

Ir méginajumi saredzét Hermas Gand ietekmes no
hellenistiska égiptiesu mistiskd darba Corpus Her-
meticum, 1pasi no ta pirmas dalas Poimandres, bet to
nav iespéjams pieradit, un parasti doma, ka pedéjais
tapis velaka laika posma®

Saistiba ar kristigo literaturu nav skaidri sa-
skatama. Lidzibas starp Evanpgélijiem un Hermas
Ganu var izskaidrot ar kopigu mutisko tradiciju. Fra-

C. Osiek, Shepherd of Hermas: a commentary, (Minnea-
polis: Fortress Press, 1999), p. 24.

Il. llpeotpaxencknit, [lucanus Myxer ANOCTOALUKHX,
(I'wra, Jlatouickoe Gudnenckoe QGmectpo) 1992, ctp. 147.
Osiek, p. 24.
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ze, kas atkartojas Gand: “esiet mierd sava starpa™,

iespéjams, atbalscjas ar 1.Tes. 5:13, bet Dieva Deéls ka
torpa vartu vai durvju téls (rvoin, Sim.9.12.1) varetu
saistities ar Jn. 10:9, lai gan tur tiek lietots cits vards
(opw). Dazi nerada, ka Hermam varetu but bijusi
pazistama Jana Apokalipse”, sk. Vis.4.2,1. Varétu
pastavét tematiskas paraléles ar Jékaba véstuli,
pieméram, termina Suyvyia lietosana, ripes par na-
badzigajiem un neuzticiba bagatniekiem (lai gan
Jekabs $aja zina ir daudz striktaks). Nav atrastas ari
tiesas literaras saistibas starp Hermas Ganu un citiem
Apustulishkajiem teviem, iznemot iespéjamu paraleli
starp Man.2.4-6 un Didahi 1:5%*

Hermas Gana teologija®

Dipsychia

Vards diyuyio nozimé saubas, prata vai dvéseles
saskeltibu starp dazadiem viedok]iem. Herma sava
darba &o vardu lieto 55 reizes (16 — ka lietvardu &-
wuxia ‘saubas’, 20 reizu — ka darbibas vardu duyuyeiv
‘saubities’ un 19 reizu — ka ipasibas vardu 8Siwuyog
‘tads, kas saubas’), t.i., piecas reizes vairak neka visa
cita agrinaja kristigaja literatira kopuma, Bibelé sis
vards sastopams tikai divas vietds ka ipasibas vards®
Herma 50 vardu lieto, runajot par cilvéka attiecibam
ar Dievu, svarigdka norade ir 9. pavéle, kura ir runa
par lugumu uzticésanu Dievam. Zimigi, ka Herma ne-
lieto vardu “Saubas”, “dvéseles saskeltiba” ka nespéju
izékirties starp labu un Jaunu vai starp godigumu un
negodigumu, bet gan ka uzticésanos val neuzticésanos
Dievam. Cilvéks iesakuma 5aubas lagt kaut ko no
Dieva, jo ir grekojis (Man. 9.1}, bet Herma iedroéina,
sakot, ka Dievs nav Jaunpieminigs, un aicina iepazit
Dieva zélastibas bagatibu un izteikt savus lugumus
bez 5aubisanas (Man. 9.2-3}, ta turoties pie ticibas,
kam ir speks, pretstata §aubam, kam nav speka (Man.
9.12). Saubas cilvéka dzivé ienes nestabilitati un ved

EIPNVEVETE £V EQuTOTg, Vis. 3.6.3,3.9.2, 3.12.3, Sim.8.7.2.
E.J. Goodspeed, The Apostolic Fathers, (New York:
Harper & Brothers, 1950}, p. 97.

Runa ir par davanu dosanu tiem, kuriem vajag; ir jadod
visiem, jo “Dievs velas, lai visiem tiktu dots no vipa
davanam” Man.2.4-6, “Tévs vélas, lai visiem tiktu dotas
diavanas no Viga labumiem” Didahe 1.5.

Péc C.Osiek, Shepherd of Hermas: a commentary, (Min-
neapolis; Fortress Press) 1999.

Jék.1:8; 4:8.
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pie ta, ka “neizdodas neviens no darbiem™ (Man. 9.10),
ka ar1 pie nevienpratibas (Sim.8.9.4) un nevélésanas
darit taisnus darbus (5im.B.8.1-3). Velreiz gan jauz-
sver, ka iesikums nav riciba, bet gan neuzticésanis
Dievam. Tie, kas Saubas, nonak pie melu praviesiem
(Man.11), kas nav Jaunu garu vaditi, bet vienkarsi
pasauligi un tuksi.

Pneumatologija. Angelologija

Herma biezi runa gan par labiem, gan |auniem ga-
riem vai engeliem. Abi majo cilveéka, lai gan isti kopa
dzivot nevar; katra puse mudina uz saviem darbiem
un veélas panakt noteiktu cilvéka ricibu, bet cilvéka at-
bildiba ir izvéléties, vai klausit labajam vai Jaunajam.
Tadéjadi Hermas Gans ir skaidra agrinas kristietibas
maciba par garu atskirsanu (sk. ipasi Man. 5-6);
cilvekam tie jaizskir pec iedarbibas vai augliem, ka la-
bais epgelis nes sev lidzi lénpratibu un prieku, bet
launais — dusmas un drimu nomaktibu. Bez gariem,
kuri majo cilveka, ir vel kadi gari vai engeli. Gans ir
engelis, atgriesanas engelis (0 dyyerog g Letavolng,
Vis.5.7 u.c.), vél ir ari soda engelis (O dyyerog T TLe-
prog, Sim.6.3.2, 5im.7.1-2). getri, vélak sesi jaunek]i,
kurt pavada Sievieti-Baznicu un vélak ce] torni
(Vis.1.4.1, 3.1.6-7}, ir galvenie epgeh, kas pavada torpa
saimnieku vipa wvizitacijas laika (Sim.9.6), bet ne-
skaitami engeli palidz torpa celtniecibas darba un
akmenu nesana. Vél minéts kads noslépumains
Visaugstais engelis (5im.8.1.2 u.c.).

Ir jautajums, vai Herma skaidri izskir Svéto Garu
un citus engelus, jo vins runa arl par svétiem gariem.
Tulkojums var noradit atskiribu ar lielajiern burtiem
vietas, kur ir iespgjama izskir§ana. Hermam tas ir
Gars, kas aizrauj vigu vizija (Vis.1.1.3, 2.2.1), Svétais
Gars, kas majo ticigajos (Man.5.1.2, 5.2.5; 5im.5.6.5-7),
kuru apbédina nomaktiba un drimums (Man. 10.1.2),
dievisks Gars, kas ir patiesas pravietosanas avots
(Man. 11.7-9) un kas vada apustu]us un skolotdjus
(Sim.2.25.2). Dazos gadijumos Herma lieto, domajams,
visparigu jédzienu svéti gari, ar kuru apzimé visus
véstnesus, kas nak no Dieva un pilda Dieva gribu $aja
pasaulé, bet dazreiz ir skaidri redzams, ka Herma
doma ko vairiak, piemeéram, runajot par Svéta Gara
preeksistenci (Sim.5.6.5) vai atkldjot, ka Sievietes-
Baznicas téla ar vigu runajis Svétais Gars (Sim.9.1.1).

Tadéjadi Hermas izpratné pasaulé pastav daudzi
daZadi gari — dazi tiesi, personiski Dieva véstnesi, kas
nak pie cilvékiem ar konkrétu merki (ka, pieméram,
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Gans), daudzus vins sauc par viriem un jaunekliem,
nelietojot vardu engeli; citi, kas spejigi ienakt cilveka
un mudinat (nevis piespiest) uz ricibu. Vél ir gari, kuri
iemieso dazadus tikumus, un tiem pretejie, kuri per-
sonificé dazidus netikumus. Pari visiem gariem un
enge]iem Herma tic un apliecina Svétd Gara darbibu
Baznica. Pneumatologija ir salidzinosi skaidra.
Galvenais jautijjums un problédma — kas ir teksta mi-
nétais Dieva Deéls un kadas ir vipa attiecibas ar
engeliem.

Kristologija

Viens no lielakajiem jautdjumiem ir par Hermas
Gana kristologiju. Herma ne reizi nepiemin vardu -fé-
zus, vards Kristus ir sastopams tris reizes, bet tikai
dazos no nedrosikajiem manuskriptiem™. Herma gan
vairakkart piemin Dieva vai Déla vardu. Vai vips ar to
doma Kristu? lesp&jams, ka ji, Herma tikai izvairas
saukt Kristu varda godbijibas del. Aiz visiem epgeliem
stav vel viena figura, kas tiek saukta par Vissvéto
engeli (Vis.5.2, Man.5.1.7, 8im.7.1-3 u.c.). Probléma,
ka viena vieta, bet tikai viena, Herma, skiet, nosauc to
par engeli Mihaélu (Sim.8.3.3), dro&i vien to nevar
uztvert ka drosu definiciju. Citds vietas noradits, ka
Visaugstais eggelis ir Dieva Deéls. Justins un citi péc
vina daudzas Vecas Deribas vietas par epgelu, ipasi
Jahves epgela darbibu interpretgjusi ka Kristus
atkldsanos engeliskas formas. Jautajums, vai an
Herma to izprot kd Dieva Dela paradisanos engela
formda, vai ari, ka Dieva Déls ir epgelis® Iespdjams,
ka Hermas izpratni var skaidrot alegoriski - Dieva
Déls paradas engela forma, tapat ka 12 gari, kuri sim-
bolizé 12 tikumus, parddas jaunu sieviesu forma
{5im.9.13.2), engeli paradas jauneklu forma, un
Svétais Gars paradas Sievietes-Baznicas forma
{8im.9.1.1).

Sim.9.1.1., kur Gans saka: “Es vélos tev paradit to,
ko tev radija Svetais Gars, kas runaja ar tevi Baznicas
téla, jo 8is Gars ir Dieva Dels” ir vissarezgitakais
Hermas Gana pieteikums. Uztverot to burtiski,
izradites, ka Sieviete, Tornis, Baznica, Svétais Gars
un Dieva Deéls biitu viens un tas pats. Bet tadu ideju
Herma, domajams, nav gribéjis paradit, teksts ir
tverams simboliski. Herma te mégina apvienot Viziju
un Lidzibu véstijumu. Burtiski salidzinot, ko sie téli

~ Vis.2.2.8, 3.6.6, 5im.9.18.1, péc Osiek... p. 34.
* Ko Bibele abscluti noliedz, sk., piem., Ebr.1-2.
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nozimé Vizijas un ko — Lidzibas, més nonakam logiska
strupce]a. Cits cels ir méginat uztvert katru télu at-
seviski un td nonakt lidz atskartai, ko Herma ir
domajis.

Dieva Dels lidziba par vinadarzu (Sim.5) ir kalps,
kas par izdarito darbu tiek pienemts par isto délu
(uzpemts godiba), visu Kungs, kas radijis celu ar li-
kumu un ar savam pulém &kistijis cilvékus no grékiem
(81m.5.6); vigs ir liels koks, kura zari stiepjas par
visdm tautam, kas vigam atsaucas (Sim.8.3.2); torna
kungs un parbauditajs (Sim.9.6-7); akmens, kas likts
torpa jeb Baznicas pamata, un duruvis, kas ir vienigais
cels uz torni; preeksistéjoés pirms radibas
(8im.9.12.2), Saliekot to visu kopa, meés iegistam
iespaidigu, Bibelé balstitu télu apkopojumu par Dieva
Deéla personu un darbu.

Tiesa, neredzam skaidru atskiribu starp Dieva
Deélu (ka Kristu} un Svéto Garu, jo art Svétais Gars ir
saukts par Dieva Dé&lu. 5. 1idzibd gan varétu bat
miglaina norade uz Trisvienibu — darza saimnieks,
1stais déls (Svétais Gars) un kalps, kas tiek piepemts
par otru délu (Kristus), lai gan tad var rasties
jautijums, vai tas nav adopcionisms? Domajams, ka
nav, tikai spilgta lidziba par Dieva Dela darbu cilvéku
laba, jo gan Svétais Gars, gan Dieva Deéls ir preek-
sistjosi (Sim.5.6.5, 9.1.2), dazreiz gan tos gruti izskirt
(ka Sim.9.1.1).

Herma neveido sistematiskas teologijas kris-
tologisko sistérmu, ari més to nekadi vina darba ne-
spéjam saskatit. Kristologija nav Hermas galvenais
motivs, td parddas pakartoti centrdlajam motivam —
eklesiologijai, Baznicas celtniecibai. Tadgjadi, lai gan
teologiem biezi svarigaks ir jautajums par Kristu,
Hermas Gana skaidrak saskatams ir Svatais Gars, kas
darbojas Baznica un katra ticigaja.

Eklesiologija

Rapes par Baznicu un tas stavokli, spriegums
starp to, kadai tai vajadzétu bat (dieviskas izcelsmes,
Vis.1-2, svéto kopiba, Vis.3) un kada ta pagaidam ir
tagadnigd realitaté {(grécinieku kopiba, Vis.3-4, Sim.9),
ir tas motivs, kas mudinijis Hermu sarakstit savu
darbu. Herma savas vizijas norada, ka Baznica ir vien-
laikus ideadla un nepilniga, vienlaikus ari esha-
tologiska mistérija, dzivo un jau miruso kopiba
(Vis.3.5.1), kas sastav no cilvekiem ar dazadu garigo
kvalitati jeb atskirigu gariga brieduma pakapi un
kurai nepieciesama atjaunosanas {vai, runajot Lutera
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terminologija, — reformacija). Saikne starp Sievieti,
Torni, Baznicu, Svéte Garu un Dieva Deélu (Sim.9.1.1)
apvieno Baznicas transcendentos un vésturiskos (jeb
dieviskos un cilvécigos) aspektus. Sievietes-Baznicas
atjauno&anas caur atgrie$sanos (Vis.3.10-13) attélo to
realitati, kura notiek un kurai janotiek Kristus miesa
ar ikvienu ticigo. Més sastopamies ar vél trim lieliem
téliemn, kas attélo Baznicu un tas stavokli, torni
(Vis.3, Sim.9.2-9, 9.12-16, 9.30-31), vitolu (Sim.8} un
divpadsmit kalniem (Sim.9.1, 9.17-29). Katrs no téliem
ir atsevisks simbols, bet visi norada, ka Bazniea
sastdv no arkartigi dazadiem cilvékiem, vairak vai
mazik svétiem un uzticigiem Dievam. Herma rada, ka
Baznicas locek]i ir savstarpéji atkarigi viens no otra —
torni var celt tikai no piepemamiem akmeniem, jo
ikviens akmens ietekmé paréjos. Herma negrib iedibi-
nat meligu pilnigo un perfekto cilvéku kopibu (tadi
méginajumi Baznicas vésturé ir bijusi), atmetot visus
greciniekus, bet gan noradit uz visas Baznicas kopigo
atgrieanas celu. Baznicas dzive ir nesaraujami
saistita ar metanoiju, atgriesanos no grekiem
(svettapsanu, lai gan Herma nelieto §adu vardu), jo
nav atgrie$anis arpus Baznicas konteksta un nav ci-
tas Baznicas ki vien ta, kura ir ce]a uz atgriedanos.

Hermas Gana “metanoia’” izpratne

Janis Kristitajs un Jézus 1esdk savu sludinasanu
ar vardiem: “Atgriezieties no grékiem, jo Debesu val-
stiba ir tuvu klat pienakusi” (Mt. 3:2, 4:17). Jezus
aicina cilvékus atgriezties un ticét Dievam. Eventuali
tas nozimé tapt kristitam, iek]auties Baznicas kopiba
un dzivot svetu dzivi, veltitu Dievam un kopa ar
Dievu. Visi kristigo gréki kristibas ir piedoti un ticigie
tiek atjaunoti Dieva téla lidziba (sk. 2.Kor. 3:18, Kol.
3:10 u.c.). Bet jautdjums, ar kuru saskaras Baznica, -
ko darit ar ticigo grékiem, kas izdariti péc kristibas,
péc iek]ausanis Baznica. ékiet, nevienam nav ilaziju
par $adu gréku esamibu, Hermas Gana vests aicina to
saredzét un nenoliegt. Baznicas vesturnieki norada,
ka agrinds Baznicas iek$iené pastavejusas diskusijas
par $0 jautajumu un bijusas plusmas, kas nosliecas uz
stingru attieksmi pret Siem grékiem: kas piekerts
gréka, tiek izslégts no Baznicas kopibas® Viena no
$adam grupam, par kuru ir véstures liecibas, bija

Ayer, Joseph, A Source Book for Ancient Church History,
(New York: Charles Scribnier’s Sons) 1952, p.183
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montanisti, kuri uzskatija, ka ir arkartigi gruti, ja ne
neiespéjami sagemt $adu gréku piedosanu (Hermas
(GGans gan nav nostadams preti $ai grupai, jo ta dar-
bojas mazliet vélak). Par laimi, Baznica nepienéma
vigu uzskatus un domaja, ka ir iespéjama gréku pie-
do$ana ari péc kristibas. Laika gaita gréku piedosana
attlstuas par neatpemamu draudizu dzives sastav-
dalu™ Hermas Gans radas laika, kad &i izpratne vél
tikai veidojas, dazi to uzskata par pirme grudienu
Romas draudzes “liberdlaja” politika pielaut no sa-
kuma tikai vienu iesp&ju nozélot gréku péc kristibas™
Herma aicina atgriezties no grékiem, tikai nu jau
liekot uzsvaru uz Baznicas locek]iem un atgriesanos
no grékiem, kuri izdariti péc kristibas. Lietvardu
petavole, atgriesanas, Herma sava darba lieto 63 rei-
zes, darbibas vardu utravos“lv atgriezties, 93 reizes —
kopskalta 156 reizes™ Svarigakas vietas, kuras biezi
cité, ir Vis.2.2.4-5" un Man.4.3.1-6%, kuras pasludina

# Velak ta diemzel k]ast par veselu gréknozélas disciplinu,
kas atbildéja uz jautajumiem, ka sagpemt piedodanu, kas
cilvékam tadé] jadara; rodas iedalijums naves grékos un
tados, kas piedodami utt., lidz kamer skaidra evange-
li[sléa izpratne par gréku piedosanu tiek aptumsota.

Ibid.
Osiek, P
Vis. Il ™Péc tam, kad tu hasi vigiern darijis zindmus $os
vardus, kurus Kungs man pavéléjis tev atklat, tad vi-
piem tik piedoti visi gréeki, kurus tie ieprieks bija dari-
Jjusi, un itiks piedotqj visiem svétajiem, kas grékojusi 1idz
§ai dienai, ja vini atgriezisies no visas sirds un izmetis no
savam mrdlm saubas® Kungs attieciba uz saviem izre-
dzétajiem ir zvEréjis — ja kads no tiem péc kddas noteik-
tas dienas grékos, vips netiks izglabts, jo taisno atgrie-
s$anas (laikam) ir beigas/robeza; ir piepildijusas at-
griesands dienas visiem svétajiem, bet pagdniem ir at-
griesanas (1espe_]a) lidz ];}E!d(,_]al dienai.”

Man. 4. IIL. ' Es teicu: “Kungs, es turpinasu tevi izjau-
tat” “Runa, vips teica. “Es esmu dzirdéjis no kadiem
skolotajiem, ka nav citas atgriesanas no grékiem ka vien
td, kad nokapam udeni un sanémam musu ieprieksé&jo
gréku piedosanu.” * Vips teica man: “Tu pareizi esi
dzirdéjis, jo ta tas ir. Tam, kurs sanémis g'reku pie-
dosanu, vairs nevajag grekot bet dzivot §kistiba. * Bet
tapeéc, ka tu par visam lietam rupigi izjauta, ari 5o es tev
paskaidrosu, bet ta, ka nedodu aizbildinajumu tiem, kas
ticés vai jau tic Kungam. Tiem, kas tagad tic vai saks
ticet, nav atgriesanas no grékiem, bet ir vigu agrako
gréku piedo$ana. Tiem, kas aicinati pirms $im dienam,
Kungs ir devis iespéju atgriezties no grekiem, jo biadams
sirzu pazinéjs un iepriekszinot visas lietas, zinaja cilvéku
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kristitajiem (vienu) iespéju atgriezties saistiba ar 3o
sludinato eshatologisko vésti. Sos vardus varam
uztvert k& vadmotivu visam pargjam vietam, kur
pieminéta atgrie$anis. Ko tad isti Herma Seit pasaka?
Vispirms redzam arkartigi nopietnu attieksmt pret
gréku. Hermas vésts nav pretstatd tam, ko vips
“dzirdéjis no kadiem skolotijiem” {Man.4.3.1), ta ir
papildinosa tam, ko $ie skolotaji ir teikusi, jo Gans to
apstiprina. Ideals, kdds uzdots Baznicai, ir dzivot
svétu dzivi péc kristibas; tiem, kas sapemusi gréku
piedosanu {agecig auopt@v) kristibas, vairs nevajag
grékot (Edel ... unkén apoptoverv). Nakamie Hermas
vardi par gréku piedosanas iespéju jau kristitajiem ir
izteikti sprieguma starp lielo vajadzibu pec piedosanas
{jo reala situacija atskiras no idealas) un uz-
manisanos, lal die vardi nek]atu par viltus aizsegu
tiem, kuri tikai nak vai vél naks pie ticibas un tiks
kristiti. Sada gaisma varam izprast atskiribu starp
jau ticigajiem un tiem, kas vél tices (Man.4.3.3, kon-
trastu starp greku piedo$sanu, e, un atgriesanos,
petavore) — kristitajiem ir nolikta iespéja atgriezties
no grekiem, bet §i iespéja {pat ne domas) neattiecas uz
tiem, kas val naks pie ticibas, — tiem ir un paliek cels
caur kristibu un imperativs dzivot svetdzivi. Ta
Herma risina problému, lai cilvékiem nerastos dubults
morals standarts, ka teorétiski péc kristibam jadzivo
svétuma, bet praktiski ir iespéjas to nedarit.
lespéjams, ka minetie anomimie skolotaji apmacijusi
katehumenus, kristibu kandidatus, un tie$i tapec nav
tiem macijusi par citu atgriesanas iespeju, lai nedotu
tiem aizbildinajumu bezripigai attieksmel pret savu
kristibu un iespéju attaisnot gréku. Sada attieksme
novedis pie ta, ka tiem “bas gruti dzivot” (Man.4.3.6),
drosi vien domajot ar to garigas dzives kavétibu un
garigas izaugsmes apstdsanos. Jebkura gadijuma pari
visam Herma norada uz Dieva lielo zélsirdibu, aicinot
likt visu Dieva rokas, jo Vips ir sirZu zinatajs (kop-
dloywwoemsg).

vajumu un velna viltibu, ka tas kaités un daris Jaunu
Dieva kalpiem. * Tad nu Kungs, zélsirdigs budams, ir
apzelojies par savu veidojumu un devis 5v greknozelas ie-
spéju, un devis man varu par 5o atgrie$anos no grekiem.
" Un es tev saku — ja kads péc 31 lield un svéta aici-
najuma velna kardinats grekotu, tam ir viena iespéja at-
griezties no gréka. Bet tadam cilvekam, kas biezi gréko
un nozélo, atgriesanas vairs nedod labumu; tadam bis
griti dzivot.”
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Attieciba uz jautajumu, ka Herma izprot at-
griesanas procesu, apskatisim vardus no Man.4.2.2
“Atgriezties no gréekiem ir liela gudriba, jo grécinieks
saprot, ka ir darijis launu Kunge prieksa, sak
apzinaties savu nodarijumu, atgriezas un vairs nedara
launu, bet bagatigt dara labu, zemojas sava dvéselé un
to parbauda, jo bija grékojis.” Metanoia Hermam nav
tiesi saistita ar kadu greku nozélosanas disciplinu, ta
ir dzila iek&éja, Gara paveikta cilvéka butibas iz-
maina, kas ietekmé ne tikai cilvéka nakotni esha-
tologiska perspektiva, bet arl tagadnigo vésturisko re-
alitati, ne tikai glabsanu, bet arl atjaunoto dzivi.
Herma to rada ar Sievietes-Baznicas télu, kas at-
jaunojas, piedzivojot 50 Gara darbu. Tapéc metanoia
labak tulkot ar vardu ‘atgriesanas’, nevis ‘gréku
nozélosana’. Interesanti ir vardi “zemajas sava dvesele
un to parbauda™ Seit diemzél mums nav skaidra
Hermas nostdja. Ar to var tikt domats iek$éjs nemiers
un nozéla vai atbildes reakcija uz Dieva zélastibas
pasludinajumu, pazemiga sevis nodosana Dieva rokis
vai arl kdda formala reakcija, cilvéka pasa piles — ka
pleméram, gavésana, lugsanas, zélastibas davanu
dosana u.c.”

Lik, 5ads irHermas Gana ieguldijums Baznicas
diskusija par greku piedosanu, kas rupejas par to, lai
kristiga ticiba butu sabalanseta ar dzivi un lai attiek-
sme un uzvediba butu saskapa ar formuletajiem
uzskatiem.

Tamelvel TNV Ecuteld yuynv ko Paoaviler.
Tiesi ta to vélak saprot un noradda Romas katolu méciba
par gandarisanu.
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II. Hermas Gana Pavélu tulkojums (fragmenti)

5. vizija (atklasme)

Kad péc dievlagsanas biju apsedies gu]vieta, maja
ienaca kads cienijama izskata virs. térpies ka gans,
balta adas apmetni, ar somu plecos un naju rekas.
Vins mani sveicinaja, un es sveicindju preti. 2. Un
vins tulit apsédas man blakus un teica: “Mani ir
sutijis vissvétais epgelis, lai es méjotu kopa ar tevi vi-
sas tava muza atlikusas dienas.” 3. Es iedomajos, ka
vins ir nacis, lai mani kardinot parbaudltu un jautaju
vigam: “Kas tu esi? Es taéu pazistu™ to, kuram esmu
uzticéts.” Vins prasa man: “Vai tu mani neatpazisti?”
Es saku: “Ne.” “Es,” vins teica, “esmu tas gans, kam tu
esi uzticéts.” 4. Vinam vél runjjot, ta 1zskats péar-
mainijas, un es atpazinu vinu, ka vips patiedam ir tas,
kuram es biju uzticéts. Un es tulit apjuku, man
uznaca bailes un es tapu gluzi satriekts no bédam, jo
es vinam biju tik Jauni un mulkigi atbildéjis. 5. Bet
ving man teica: “Nemulsti — tev vajadzés stiprinaties
manos bauslos, ko tev dosu. Es esmu sutits, lai atkar-
toti tev raditu visu, ko ieprieks redzégji, bet tagad tas
svarigakas lietas, kas jums'® biitu noderigas. Vispirms
pieraksti manas pave]es un lidzibas; tu pierakstisi ari
citas lietas, kuras tev radisu. Es tev lieku vispirms
plerakstit pavéles un lidzibas tadeé], iai tu tds nemité-
tos" lasit un ievérot.” 6. Tad nu es pierakstiju pavéles
un lidzibas ta, ka vins man lika. 7. Ja, tas dzirdot, jus
tas ievérosiet un ar tam dzivesiet, un ar $kistu sirdi
tas pildisiet, tad jus sapemsiet no Kunga visu, ko Vips
jums apsolijis. Bet, ja dzirdéjusi jGs neatgriezisieties
no grékiem, bet pievienosiet saviem grékiem jaunus,
tad jus sanemsiet no Kunga pretéjo. Visas sis lietas
man ta lika pierakstit gans, atgrie$anas engelis.

1. pavele

“Vispirms tici, ka ir tikai viens Dievs — Vins, kas
visu ir radijis un sakartojis, un ienesis visu no ne-
esamibas esamibi; kas aptver visu, viens pats paliekot

Tas varétu norddit, ka Herma jau iepriekd kaut vai vien-
reiz ir ticies ar to, kas sOtits pie vipa, bet lasitajam to
neizklasta.

Pareja uz daudzskaitli varétu vélreiz noradit, ka atklas-
me nav domata tikal Hermam, bet visiem, kas to lasis.
URO ¥ETpo viena no nozimém ir “atrasties zem kada
valdisanas”, saja gadijuma “|aut, lai par tevi valda
teksts”,
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neaptverams'. 2. Tad nu tiei Vipam un bisties Vina®
un stingri turies pie §is bijibas. Stingri to ievéro, un tu
nometisi*! no sevis visu |aunumu un ietérpsies tais-
nibas pilniba, un dzivosi Dievam™, ja vien ievérosi &o
bausli.”

2. pavele

Vins telca man: “Paliec pie vienkarsibas un topi
bezvainigs™, un tu busi ka bérni, kas nepazist Jaunu-
mu, kas pazudina cilveku dzivi. 2. Vispirms, neapruna
nevienu, nedz ar prieku klausies tajos, kuri apruna ci-
tus. Pret&ja gadijuma, ja ticési meliem, ko dzirdesi, ari
tu klausoties busi lidzvaimgs apmelotaju gréka, jo, ti-
cot meliem, ari tev pasam bus nepatika pret savu
brali. Tadéjadi tu buasi lidzvainigs apmelotaju greka.
3. Apmelosana ir Jaunums, ta ir nevaldams demons,
kam nekad nav miera un kas vienmér mit tur, kur ir
stridi. Tad nu atturies no ta, un tev vienmér bus sas-
kana ar visiem cilvéekiem. 4. Ietérpies dievbijiba, kura
neviena paklupsana nav uz launu, bet viss ir saska-
nigs un priecigs. Dari labu un no sava darba augliem.
kurus tev dod Dievs, devigi dod visiem, kam trakst!”

2 Pamatbauslis, kas apstiprina monoteistisku ticibu ka

pamatu kristiesa dzive; norade, ka Dievs ir Rddltajs kas
radijis visu no neka; formula “aptver visu... ir
neaptverams’ ir daudznoumlga, ta norada uz kosmo-
logiski-filozofisku nozimi — Dievs ir visas esamibas pa-
mats un antropologisku nozimi - nav aptverams ar
pratu.

Ticiba, sabalanséta ar bijibu, ir veids, ka cilvékam veidot
pareizas attiecibas ar Dievu; no ta izriet £ykpotelo —
paskontrole vai atturiba no ta, kas varétu izjaukt o
lidzsvaru.

“Nometisi un ietérpsies” (GTafairm, £v8Lm) pamatnozimé
saistits ar drébém vai brunam.

“Dzivosi Dievam” ({1oq 1@ Q@) - formula, kura atkar-
tojas viscaur Pacélem. Ir iespéjami vairaki dativa lieto-
jumi: dativs, kas norada netieso objektu, - “dzivat Die-
vam, priek$s Dieva, dzivi, kas nodota Dievam”; ar intru-
mentala nozimi “dzivot ar Dievu, gan tagad. gan
muziba”; arl lokativa nozime - “dzivot Dieva, dzivi Dieva
priek$a vai dzivi, kas vérsta uz Dievu, pretstata dzivei,
kas versta uz zemes lietam”

Vienkarsiba (aniotng) un nevainiba (axokin) kopa ar
bérniskigu Jaunuma nepazisanu — ne norade uz skistibu,
bet saistiba ar atturésanos no meliem un divanu desanu.
VoTEpELHEVOLS — tiem, kam trdkst. Pamatnozimé, pro-
tams, nabadzigajiem, bet iespéjams ari parnestid nozimé
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neskirojot, kam dot un kam nedot. Dod visiem, jo
Dievs vélas, lai visiem tiktu dots no Vipa davanam.
5. Tad nu tie, kas nem, dos norekinu Dievam, kadé] un
kadam nolikam néma; tie, kas nem, vajadzibas spi-
esti, netiks nosoditi, bet tie, kas nem. izliekoties, ka
tiem vajag, sanems sodu. 6. Bet devéjs ir bez vainas,
Jjo, k& vins sanéma kalposanas uzdevumu no Kunga,
ta vips to ar] sirsnigi paveica, neskirodams, kam dot
vai nedot. 81 kalposana, sirsnigi veikta, sapems
uzslavu no Dieva. Un tas, kas sadi sirsnigi kalpos,
dzivos Dievam. 7 Tapéc ievéro 5o bausli, ka es tev
esmu noteicig, lai tava un tava nama atgriesanas no
grekiem izraditos patiesa un tava sirds - skista un
nevainiga.”

3. pavele

Vins turpindja runat: “Mili patiesibu, un lai no
tavas mutes nak vienigi patiesiba, lai visi cilvéki
atzitu, ka gars, ko Dievs ielicis §aja miesa. ir patiess,
un tadéjadi Kungs, kas majo tevi, tiktu pagodinats; jo
visi Kunga ir vardi ir patiesi un no Vina nenak nekas
nepatiess. 2. Tie, kas melo, ta¢u atraida Kungu un
grib Kungu apkrapt, neatdodot Vinam to, ko sanemusi
glabasana. Vini taéu sanemusi no Dieva garu bez
meliguma. Ja vigi atdos meligu garu, vipi bis ap-
traipjjusi Kunga bausli un kjuvusi par krapniekiem.”
3. To izdzirdéjis, es saku rugti raudat. Redzedams
mani raudam, viné prasija: “Kade] tu raudi?” “Tadza],
kungs, ka es nezinu, vai varu tikt izglabts.” “Kapéc?”
vins jautdja. “Tapée, kungs, ka nekad sava dzive
neesmu runajis patiesibu, bet vienmer ar viltu attiecos
pret visiem un visiemn savus melus pasniedzu ka patie-
sibu; un neviens man nekad neiebilda, bet uzticgjas
manam vardam. Ka lai spéju dzivot, ta darijis?” 4, “Tu
labi un pareizi spried,” vins teica, *jo tev ka Dieva kal-
pam piederas dzivot patiesib4 un nelaut launai
sirdsapzinai majot kopa ar patiesibas garu, nedz ap-
bédinat svéto un patieso Dieva Garu.” “Nekad vél,
kungs,” es teicu, “es nebiju skaidri dzirdéjis tadus var-
dus™ " 5. “Tad nu tagad tu tos dzirdi,” viné teica. “Liec

- dot ne tikai materialas lietas, bet ari, pieméram, savu
laiku un padomu.

Davanu dosana saukta par kalpodanu (Siakovia), ne ka
amats, bet Baznicas un visu ticigo uzdevums; tas tiek
vairak apskatits 2. /idziba.

Tas nenozimé, ka Herma nekad nav par to domajis, bet
gan, ka tagad vins to saprot jauna, dzilaka limeni, ar at-
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tos vérd, lai arl tavi iepriek&gjie darijumos izteiktie
meli nu k]ﬁtu par patiesiem vardiem, kuriem var uz-
ticéties, jo ari tie var klut par tadlem kuriem var uz-
ticétles’ o Ja tu ievérosi §0s manus vardus un ne 33
briza runasi vienigi patiesibu, tu spési iegit sev
dzivibu. Un, kas vien dzird&s o pavéli un atturésies
no vislielaka Jaunuma - meliguma —, dzivos Dievam.”

4. pavéle

[. “Es pavélu tev,” vigs teica, “glabat sklstlbu un
nelaist sava sirdi domas par kada 01ta sievu vai par
netiklibu, vai kadu lidzigu Jaunumu®, jo, &is lietas
darot, tu izdaritu lielu gréku. Bet vienmeér atceries
savu pasa sievu, un tu nekad neapgrékosies. 2. Ja
sada kariba ienidktu tava sirdi, tu pakluptu; ja kads
cits tik liels launums — tu gréku pastradatu; Dieva
kalpam &ada kariba ir liels gréks, un, kas tadu Jaunu
darbu dara, pelna sev navi. 3. Tad nu pieliko, atturies
no 5adas karibas, jo, kur majo dievbijiba, tur bauslu
parkapsana nedrikst iekjut taisna cilveka sirdi.” 4. Es
ladzu vinam: “Kungs, lauj man tev ko jautdt.” “Jauta,”
vips$ teica. “Kungs, Ja kadam ir sieva, kura tic Kun-
gam, un vins to piekertu laulibas pérképéané, vai virs
gréko, ar to kopa dzivodams?” 5. “Kameér vins nezin,
negreko, bet, ja vins uzzinatu par vinas greku un sieva
to nenozélotu, bet turpinatu savu netiklibu, tad, ar
vinu kopa dzivojot, virs k]ust lidzvainigs vigas greka
un lidzdaligs vipas netikliba.” 6. “Bet ko tad virs lai
dara, ja sieva paliek sava gréka?” “Lai vins skiras no
vinas un paliek viens; ja vins, ar $o izékiries, prec cituy,
pats parkapj laulibu. 7. “Bet Ja sieva, no kuras vins
skiries, nozélotu un vélétos atgriezties pie sava vira?
Vigam tacu ta japiepem?” 8. Vips teica: “Protams. Ja
virs vigpu nepienem, vins gréko un uzpemas smagu
greku. Vinam vajag pienemt to, kas bija grékojusi un
nu atgriezusies no greka; bet ne daudzkart, jo Dieva

tieksmi, kas gatava mainities (uetavoiro). Gans tad
nordda, ka, td kd Herma ir izpratis, vairs nav nekada
aizbildinajuma palikt “vecajas sliedés”

Griti saprotams, ko autors domajis. Vai tas nozimé
izlabot visu, ko darijis nepareizi, atmaksat zaudéjumus?
Vai sakt rikoties ta, lai pasa ‘es’ beidzot atbilstu publis-
kajam telam.

Tatad norade uz skistibu (dyvete) neruna par celibatu,
bet uzticibu laulatajam draugam.

ROpvElQ — pamatnozimé, domajams, prostitacija.
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kalpiem ir tikai viena gréknozélas iesp&ja® Viram

nevajag precét citu, jo ir iesp&ja gréku nozéloéanai. Si
lieta attiecas gan uz viru, gan sievu. 9. Ne vien ta ir
netikliba, ja kads savu miesu samaita, bet ari, ja dara
lidzigi paganiem™ Tadé], ja kads dara sadus darbus
un neatgriezas no tiem, atturies no vipa un nedzivo ar
vinu kopa, citadi ari tu basi lidzvainigs vina greka.
10. Tados gadijumos jums — ka viram, ta sievai — tiek
pavelets palikt 5kirti, jo tad ir iespg&ja gréku
nozelosanai. 11. Es nedodu jums attaisnojumu darit
tadas lietas, bet iemeslu, lai tas, kur$ bija grékojis,
vairs negrékotu. Kas attiecas uz iepriek$ejo greku, tad
ir Viens, kas var dziedinat, proti, Tas, kuram ir vara
par visam lietam.”

I1. Es atkal jautaju vinam: “Ta ka Kungs ir atzinis
mani par cienigu, lai tu vienmér majotu ar mani, lauyj
man teikt vel dazus vardus, jo es neko nesaprotu un
mana sirds ir nocietinajusies manu iepriekiéo darbu
dé]; dod man izpratni, Jo esmu Joti neapkérigs un ne-
saprotu absolati neko.” 2. Vips atbildéja: “Es esmu
klat pie atgriesanas nmo grékiem un dodu izpratni®
visiemn, kas atgriezas. Vai tad tu nedoma, ka pati at-
griesands no grékiem ir gudriba? Atgriezties no
grékiem ir liela gudriba, jo grécinieks saprot, ka ir
darijis Jaunu Kunga priek§a, sak apzinaties savu
nodarijumu, atgriezas un vairs nedara Jaunu, bet
bagatigi dara labu, zemojas sava dvéselé un to par-
bauda™, jo bija grékojis. Tagad tu saproti, ka at-

¥ Pareja uz viriesu dzimtes daudzskaitli (Dieva kalpi)

noradda, ka seit un ari tadlik Herma runa ne tikai par
laulato attiecibam, bet ari par visparéju Baznicas prin-
cipu — piepemt atpakal atgriezu$os gréciniekus: ari otr-
adi — vispargjais aicinajums uz atgriesanos, meklgjot pie-
dosanu no Dieva, norada ari uz savstarpéjis piedosanas
nepieciesamibu, tapéc kluast skaidrs, kapéc tiesi seit Her-
ma diskuté par laulibu.

lespejams, kadas paganu religiskas prakses, religiska
prostiticija, varbit ari homoseksualisms vai neizvéligas
dzimumattiecibas.

T.i., ne pati gréknozélas izteik$ana ir gudra lieta, bet gan
izprotosa sirds, kas gatava mainities.

tamevol Y yuyny kel Bacovilel — nav isti skaidrs, ko
nozimé 31 pasa cilveka zemosanas un dvéseles parbaude.
Sim.7.4 runa par vél treso lietu daiadam piemekle-
sanam, kas var nakt par cilveku un mudinat uz at-
griesanos, bet ta nav atkariga no pasa cilvéka. Varbuat
tas nozimé nozélu un sevis pazemigu liksanu Dieva rokas
vai ari kadu formalu reakeiju, rieibu ka gavésanu,
ligsanas, zélastibas davanu desanu.
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griesanas no grékiem ir liela gudriba. 3. Es teicu:
“Tadé] es rapigi tevi izjautaju par visam lietam, jo,
pirmkart, esmu grécinieks un, otrkart, nezinu, kidi
darbi man jadara, lai es dzivotu, jo man ir daudz
dazadu gréku.” 4. Vins teica: “Tu dzivosi, ja ievérosi
manus baus]us un dzivosi saskana ar tiem; un, kas
vien dzirdés un i1evéros $0s baus]us, dzivos Dievam.”
III. Es teicu: “Kungs, es turpinasu tevi izjautat”
“Runa,” vinsé teica. “Es esmu dzirdéjis no kadiem
skolotajiem”™, ka nav citas atgriesanas no grekiem, ka
vien td, kad nckapdm udeni un sapémam musu
iepriekséjo gréku piedosanu® ” 2. Vips teica man: “Tu
pareizi esi dzirdejis, jo ta tas ir. Tam, kurs sapémis
gréeku piedo$anu, vairs nevajag grekot, bet dzivot
skistuma. 3. Bet tapéc, ka tu par visam lietam ripigi
izjauta, ari 50 es tev paskaidrosu, bet ta, ka nedodu
aizbildinajumu tiem, kas ticés vai jau tic Kungam.
Tiem, kas tagad tic vai (saks) ticét, nav atgriesanas no
grékiem, bet ir vipu agrako greku piedosana™
4. Tiem, kas aicinati pirms $im dienam, Kungs ir devis
iespéju atgriezties no grekiem, jo, bidams sirzu pazi-
néjs un ilepriekszinot visas lietas, zinaja cilvéku
vajumu un velna viltibu, ka tas kaités un daris [aunu
Dieva kalpiem. 5. Tad nu Kungs, zélsirdigs badams, ir
apzélojies par savu veidojumu un devis 5o gréknoiélas
iespéju, un devis man varu par 50 atgrie$anos no
grekiem. 6. Un es tev saku — ja kads péc §a liela un
svetd aicindjuma velna kardinats grékotu, tam ir vie-
na lespéja atgriezties no greka. Bet tadam cilvékam,
kas biezi gréko un nozélo, atgriesanas vairs nedod la-
bumu; tadam bus gruti dzivet™” 7 Es teicu:
“Klausiéanas tavos skaidrajos vardos dod man jaunu
dzivibas spéku; jo es zinu, ka tiksu izglabts, ja vairs

Tivol qidaoxkorol — nav zinams, kas tie bijusi un vai par-
stavéjusdi vairdkuma vai mazakuma viedokli; vigu
miaciba, ka nav iespéjas atgriezties, grékojot péc
kristibas, satura ziga atbalsojas ar Ebr.6:4-6.

Skaidra norade uz kristibu, iesp&jams, ka ari uz veidu,
kada notika kristibas Hermas draudze (Roma).

Maksligs kontrasts starp atgriesanos no péckristibu
grikiem {peravoira) un gréeku piedesanu kristibas
{Gpeo1s), kas norada, ka tiem, kas nak pie ticibas, parei-
zais ce]$ ir kristibas un imperativs dzivot skistiba, tiem
nav pat ko domat par grékosanas un nozélas iespéju péc
kristibam. Sk. augstak par Hermas Gana ‘metanoia’ iz-
pratni.

Gruti (Suvaxkolwmg) dzivot  iespéjams, kavéta garigd
izaugsme un attistiba.
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neturpinasu grékot.” “Tu tiksi izglabts,” vips teica, “un
visi, kas daris tapat.”

IV Es athal jautaju vigam: “Kungs, tapéc ka tu esi
bijis pacietigs ar mani, izskaidro man vél ko.” “Runa,”
vigs teica. “Ja sieva vail virs nomirtu un otrs no viniem
precetos, tad tas, kas precas, taéu negréko?” 2. “Ne-
gréko,” vins teica. “Ja tas paliek neprecéts, lielaku
godu un uzslavu sagem no Kunga; bet ari, ja precas,
negréko®™ 3. Tad nu sarga savu $kistumu un dievbi-
jibu, un tu dzivesi Dievam. Visu to, ko teicu tev un ko
vél saciSu, ievéro no $a briZza, no dienas, kad tu man
tiki uzticéts, un es majosu tava nama. 4. Un tavi
iepriekséjie parkapumi tiks piedoti, ja ievérosi manus
baué|us; un visi sanems piedosanu, ja ievéros 30s ma-
nus baus]us un dzivos 5ada skistuma.”

5. pavéle

I. Vips teica: “Esi pacietigs un sapratigs, un tu
valdisi par visiem ]Jaunajiem darbiem un darisi visu,
kas ir taisns. 2. Ja busi pacietigs, Svetais Gars, kas
majo tevi, bus kistuma, nebus kada cita, Jauna gara
aptumsots, bet, plasuma majodams, liksmosies un
priecasies kopa ar trauku, kura mit, un kalpos Dievam
liela prieka, jutot sevi mieru. 3. Bet, ja paradas
dusmas, Svétais Gars, maigs bidams, tulit jot ne-
mieru, jo vipam vairs nav skistas vietas, un grib aiziet
no turienes, jo jutas Jauna gara apslapéts, un, dusmu
aptraipits, nerod iespéju kalpot Kungam ta, ka vigs
grib. Jo pacietiba majo Kungs, bet dusmas — velns.
4. Ja abl gari majo kopa, tad tas ir slikti un nak par
launu tam cilvekam, kura tie majo. 5. Ja tu, papémis
nedaudz verme]u, pieliktu trauka pie medus, vai tad
viss medus nesabojasies? Liels daudzums medus
sabojajas no maza vérmelu daudzuma un pazaudé
savu saldumu, un vairs nedod gandarijumu savam
ipasniekam, jo ir kjuvis ragts un nederigs lietoSana.
Bet, ja medum neliek klat vérmeles, tas paliek salds
un ir derigs savam ipasniekam. 6. Tu redzi, ka pa-
cietiba ir saldaka par medu un ir deriga Kungam, un
Vin$ taja méajo, bet dusmas ir riigtas un nederigas. Ja
pacietibai tiek piejauktas dusmas, tad pacietiba ir ap-
traipita un cilvéka lug$ana vairs nav Dievam deriga.”
7. Es teicu: “Kungs, es vélétos zinat dusmu darbibu,
lai pasargatu sevi no tam.” Un vips teica: “Ja tu un
tava saime nesargasies no tam, tu pazaudeési visu savu

Doma par atraitgu otrajam laulibam lidziga 1.Kor. 7:39-
40.
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ceribu. Bet sargies no tam; es ta¢u esmu ar tevi, Visi,
kas no visas sirds atgriezisies, atbrivosies no tam, jo es
bdsu ar vigiem un pasargasu vipus; jo vinus visus ir
talsnojis vissvétais epgelis.”

II. “Tagad klausies”, vins teica, “cik launa ir
dusmu darbiba un ka tas izposta Dieva kalpus un no-
virza tos no taisnibas. Tas nenomaldina un nespéj
darboties tajos, kuri ir pilni ticibas, jo Kunga spéks ir
ar vigiem; tas nomaldina pavisam tuk$es™ un tos, kuri
5aubas. 2. Tiklidz tds ierauga tadus cilvekus esam
miera, tas ieklast vinu sirdis, un bez jebkada iemesla
virs vai sieva sadusmojas ikdienidku lietu dé]: par
edienu vai kadu lieku vardu, par kadu pazi$anos,
davanu vai aizdevumu, vai par tamlidzigim
mulkibam® Tas viss ir mulkigi un tuksi, maznozimigi
un nepiedienigi Dieva kalpiem. 3. Bet pacietiba ir
liela, varena un spékpilna, visaptverosa, priekpilna un
gavilgjosa, bezbédiga, ta pagodina Kungu ik bridi, taja
nav ragtuma, ta vienmer paliek lénpritiga un mieriga.
Sada pacietiba majo ar tiem, kuriem ir nobriedusi
ticiha. 4. Bet dusmas ir, pirmkart, mujkigas, tuksas
un bezjédzigas. No nepriatiguma rodas sarugtindjums,
no sarugtinajuma — aizkaitinajums, no aizkaitinajuma
dusmas, bet no dusmam - nevaldams niknums; Tad
niknums, kas no visiem tiem ]aunumiem radies, top
par lielu un nelabojamu gréku, 5. Kad visi sie gari
majo viena trauka, kura majo ari Svetais Gars, trauka
nepietiek vietas, un tas parplast. 6. Lenpratigais™
Gars, kas nav radis majot kopa ne ar |aunu garu, ne
ar cietsirdibu, aiziet no tada cilveka un mekle, kur
majot lénpratiba un miera. 7 Kad Vips aiziet no
cilveka, kura majoja, 5is cilvéks kjust tukss bez taisna
Gara, ar |launajiem gariem piepildits, vins ir svarstigs
ikviena sava riciba, Jaunie gari vipu rausta Surpu
turpu un vins ir pilniba akls attieciba uz laba izpratni.
T3 notiek visiem, kuri dusmojas. B. Tapéc atturies no
dusmam, vislaunaka gara; ietérpies pacietiba un pre-
tojies dusmam un sarugtinijumam, un tu busi ar
dievbijibu, kas Kungam patikama. Tad nu raugies, lai
tu nekad neizturétos nevérigi pret $o bausli, jo, ja tu

Pavisam tuksie (amoxevol) — seit, domajams, tie, kam nav
ticibas.

Izpratne, ka ]Jauno garu apséstiba var neizpausties
démoniski apséstiba, bet gan, radot ragtumu (mkpia) vi-
enkarsas ikdienas lietds.

Tpupepog, burtiski — maigs pretsiata cietsirdibai (okin-
potng). Sads maigums nenozimé spéka trakumu.
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ievérosi §o bausli, spési ievérot ari paréjos bauslus,
kurus tev dosu. Esi stiprs un spécigs $o bauslu
pildidana, un lai visi ir tadi, kuri vien vélas ar tiem
dzivot.”

6. pavéle

1. Vigs teica: “Es tev noradiju pirmaja bausl, lai tu
ripétos par ticibu, bijibu un atturibu.” “Ja, kungs,” es
teicu. “Bet tagad,” vips teica, “es vélos tev darit
zinamu ari vigu spéku, lai tu zinatu, kads speks un
iedarbigums ir katrai no tam. Te darbiba ir divéjada,
tas attiecas gan uz taisno, gan netaisno celu™ 2. Tad
nu uzticies taisnajam celam, bet netaisnajam neuz-
ticteg, jo taisnibas cel$ ir taisns, bet netaisnibas
greizs. Bet tu ej pa taisno un lidzeno celu, bet ne-
pievérsies greizajam. 3. Jo greizaja ce]d nav
lidzenuma, bet daudz necaurejamu vietu un akmenu,
tas ir nelidzens un érkskains. Tas ir bistams tiem,
kuri pa to iet. 4. Bet tie, kuri iet pa taisno ceju, staiga
pa hdzenumu un nepaklip, jo tas nav nedz nelidzens,
nedz érkskains. Tu redzi, ka ir labak staigat pa taisno
ce]Ju.” “Kungs, es veélos iet pa 50 celu,” es teicu. “Tu iesi
pa o celu,” vins teica, “un ikviens, kur§ pievérsisies
Kungam ar visu savu sirdi, ies pa to.”

II. “Tagad klausies par ticibu. Divi epgeli ir ar
cilveku, viens — taismbas un otrs — launuma.” 2. "Ka,
kungs,” es jautdju, “lai atskiru vinpu darbibu, jo ab
engeli majo ar mani?” 3. “Klausies un izproti tos.” vins
teica. “Taisnibas epgelis ir lénpratigs un maigs, rams
un miermiligs. Kad vin$ ienak tava sirdi, ta talit sak
runat ar tevi par taisnibu, gkistumu, dievbijibu un
pieticibu, par 1kvienu taisnu darbu un slavéjamu ti-
kumu. Kad visas sis lietas ienak tava sirdi, tad zini,
ka taisnibas engelis ir ar tevi. Sie ir taisnibas engela
darbi. Uzticies vinam un vipa darbiem. 4. Tagad pa-
skaties uz ]auna engela darbiem. Pirmkart, vigs ir
dusmu pilns, rugts un nesapratigs, un viga darbi ir
launi, Dieva kalpus pazudinosi; kad vin$ ienak tava
sirdi, pazisti vipu péc viga darbiem.” 5. “Es nezinu,
kungs, ka lai saskatu vipu.” “Klausies,” vips teica.
“Kad tev uznak dusmas vai sariugtinajums, tad zini,
ka vins ir tevi; tapat ari, kad uznik vélme péc
daudziem darijumiem, izsmalcinitiem édieniem un
dzérieniem, daudzam dzirém, dazadiem greznumiem,
nepiedienigam lietam, iekare péc sievietém, mant-

8ada divu ceju forma tiks apskatitas Man.6-8, divu veidu
ticiba, bijiba un atturiba.
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rausiba, augstpratiba, iedomiba un viss, kas vien tiem
tuvs un lidzigs. Kad &is lietas ienak tava sirdi, tad
zini, ka launuma eggelis ir ar tevi. 6. Tagad pazistot
vina darbus, izvairies no vina un nekad vigam neuz-
ticies, jo vina darbi ir Jauni un nepiedienigi Dieva kal-
piem. Tadi ir abu epge]u darbi, pazisti tos un uzticies
taisnibas engelim; 7. bet aizej no launuma engela, jo
vina maciba ir |launa katra lietd; jo, ja ir kads ticigs
cilveks un $a engela kariba ienak vipa sirdi, tad tdds
virietis vai sieviete sagrékos. 8. Bet, no otras puses, ja
kads virietis vai sieviete ir ]Joti ]Jauns un taisnibas
engela darbi ienak viga sirdi, tie noteikti izdaris ko
labu™ 9. Tad nu tu redzi, ka ir labi sekot taisnibas
engelim, bet no Jaunuma engela atturéties. 10. Sis
bauslis izskaidro ticibu, lai tu uzticétos taisnibas
engela darbiem un, darot tos, dzivotu Dievam. Tici, ka
Jaunuma engela darbi ir histami; nedarot tos, tu
dzivosi Dievam.”

7 pavéle -

“Bisties Kungu un ievéro Vipa bausjus™ Ievérojot
Dieva bauslus, tu busi spéjigs visa, ko tu dari, un tava
rictba bus neparspéjama. Ja bijasi Kungu, visas lietas
labi darisi. Si ir bijiba, kurai tev ir jabut, lai tu tiktu
izglabts. 2. Bet nebaidies no velna, jo, ja tu bisties
Kungu, tev bus vara par velnu, jo vinam nav varas.
Nebaidies no ta, kam nav varas, bet baidies no Ta,
kam ir varens speks. Jo ikviens, kam ir vara, iedves
bijibu, bet, kam nav varas, to visi nicina. 3. Sargies
gan no velna darbiem, jo tie ir launi. Ja tu bisies
Kungu, tu sargéasies no velna darbiem un tos nedarisi,
bet no tiem atturésies. 4. Bijiba ir divéjada: ja tu grib
darit ]Jaunu, tad bisties Kungu, un tu to nedarisi, bet,
ja gribi darit labu, tad tapat bisties Kungu, un tu to
darisi. Tadejadi bijiba pret Kungu ir liela, varena un
briniskiga. Bisties Kungu, un tu dzivosi Vinam, un
visi, kas Vipu bisies un ieveros Vina bauslus, dzives
Dievam.” 5. “Kadé], kungs,” es teicu, “tu pieminéji
satstiba ar Vina baus|u ievéroéanu, ka tie, kas tos
ieveros, dzivos Dievam?” “Tadeé],” vins teica, “ka visa
radiba bistas Kungu, bet ne visi ieverc Vina bausus.
Tikai tiem, kas bistas Vipu un ievéro Vina bauslus, ir

7.—8. pants it kd determingéjosi norada, ka |aunajam
engelim ir vara piespiest grékot, bet labajam — darit labu,
bet 9. pants tomér norada, ka ta ir cilveka pasa athildiba
un izvele.

Lidzigi Sal.Mac. 12:13.
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dziviba no Dieva, bet tiem, kas neievéro Vina baus]us,
nav dzivibas sevi.*”

8. pavéle

“Es saciju tev, ka Dieva radiba ir divéjada™;
divéjada ir ari atturiba. No dazam lietam vajag atture-
ties, bet no citim — ne.” 2. “Dari man zinamu, kungs,”
es teicu, “no ka vajag atturéties, bet no ki - ne.”
“Klausies!” Vins teica. “Atturies no l]auna un nedari to,
neatturi sevi no laba, bet dari to. Jo, ja tu atturésies,
nedarot labo, tu pastradasi lielu gréku, bet, ja attu-
résies, nedarot launo, veiksi lielu tailsnibas darbu.
Tatad atturies no visa |auni, darot labo.” 3. “Kadi,
kungs,” es jautaju, “ir tie ]aunumi, no kuriem mums
vajag atturéeties?” “Klausies,” vins teica, “no laulibas
parkapsanas un netiklibas, no nevaldamas dzersanas,
no greznibas launuma, no parmérigas ésanas un par-
liekas bagatibas, no lieliguma, 1edomibas un lepnuma,
no melosanas, aprunasanas un liekulibas, no laun-
pleminiguma un jebkadas zaimo&anas. 4. Visi §ie
darbi ir vislielakais Jaunums cilvéka dzivé. No siem
darbiem Dieva kalpam vajag atturéties, Kas neatturas
no tiem, nevar dzivot llievam. Klausies ari visu to, kas
no ta izriet.” 5. “Vai tad vél ir kadi Jauni darbi?” es
jautaju. “Ja, ir vél daudzi,” vins teica, “no kuriem
Dieva kalpam jaatturas: zagsana, meli, laupisana, vil-
tus liecibas dosana, alkatiba, launa iekare, krapsana,
uzpiatiba, platisanas un viss, kas tam lidzigs. 6. Vai
tev neskiet, ka sie darbi ir Jaunums, }oti liels Jaunums
Dieva kalpiem? No tiem visiem jaatturas tam, kurs
kalpo Dievam. Atturies no ta visa, lai dzivotu Dievam
un biitu pieskaitits pie tiem, kuri no ta atturas. Sie nu
ir darbi, no kuriem tev vajag sevi atturét. 7 Bet nu
klausies par lietdm, no kurdm nevajag atturéties, bet
kuras vajag darit. Neatturies no ta, kas labs, bet dari
to.” 8. Es teicu: “Kungs, dari man zinamu labo darbu
speku, lai staigdju tajos un kalpoju tiem, lai, darot tos,
varétu tikt izglabts.” “Klausies,” vin$ teica, “arl par
labajiem darbiem, kurus tev vajag darit un ne kuriem
nevajag atturéties. 9. Vispirms ticiba, Dieva bijiba,

%  Pareiza bijiba iedvesmo pildit Dieva gribu, aplama radi-

bas bijiba saistita ar bailem no Dieva un tiesas, bet ta
nespé) mudinit grécinieku uz atgriesanos.

Nav saprotams, kur Gans to ir teicis, bet runa droéi vien
ir par diviem dzirmumiem.
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milestiba, vienpratiba, taisna valoda™, patiesiba, pa-
cietiba — nav nevienas lietas cilvéeka dzive, kas butu
labdka par $im. Kurs tas dara un neattur sevi no tam,
klist svetlaimigs sava dzive. 10. Klausies, kas tam
seko palidzet atraitneém, apraudzit barepus un
trucigos, glabt Dieva kalpus no nelaimem, but vies-
miligam (jo. esot viesmiligam, ir iespéja darit labu),
nevienam nepretoties, bt mierd, bat piekapigakam,
cienit vecus cilvékus, vingrinaties taisniguma, sargat
braligas attiecibas, panest parinodarnjumus, but pa-
cietigam, nebut Jaunpieminigam, mierinat dveselé
pagurusos, neatgrust tos, kuri paklupusi ticibas cela,
bet atgriezt un iedro3inat vinus, bridinat gréciniekus,
neizspiest no paradniekiem, ja tie trikuma, un darit
to, kas siem darbiem lidzigs. 11. Vai tu doma, ka &ie
darbi ir 1abi?” “Kas gan ir labaks par tiem,” es teicu.
“Tad nu staigd tajos un neatturi sevi no tiem, un tu
dzivosi Dievam. 12. Tadé] ievéro 50 bausli: ja dari labo
un neatturies no ta, tu dzivosi Dievam, un visi, kas
dara tapat, dzives Dievam. Un atkal otradi — ja nedari
Jaunu un atturi sevi no ta, tu dzivosi Dievam, un visi.
kuri vien $os baus|us ievero un dzivo ar tiem, dzivos
Dievam.”

9. pavéle

Vins teica man: “Tiec vala no $aubam sevi un ne-
maz ne§aubies nakt ar lagumu pie Dieva, domadams
pie sevis: “Ka varu kaut ko no Kunga lagt un sagemt.
jo es esmu tik daudz grékojis pret Vipu?” 2. Ta ne-
doma, bet pievéersies Kungam no visas savas sirds un
izsaki Vigam savu lugumu bez $saubidanas, un tu
iepazisi Vina zeélastibas bagatibu, jo vins tevi
nepametis, bet piepildis tavas dvéseles lugumu.
3. Dievs nav ka cilveki, kas piemin jaunu, Vigs nav
launpieminigs un apzélojas par savu radibu. 4. Tadé|
§kisti savu sirdi no sis pasaules tuksibam un ieprieks
pieminétajam lietam un lidz no Kunga, un tu sagemsi
visas lietas, un neviens no taviem lagumiem netiks at-
raidits, ja izteiksi to Kungam bez saubisanas. 5. Bet,
ja tu 5aubisies sava sirdi, tu nesanemsi neko no ta, pec
ka ladzi. Kuri svarstas par Dievu, tie ir §aubigie un
negust neko no ta, pec ka ladz. 8. Bet tie, kas ir pilnigi
ticiba, visu ladz, paJaudamies uz Kungu, un sanem, jo
ladz bez svarstiSanas un nesauboties. Ikviens cilveks.
kurs saubas, ar gratibam tiks glabts, ja neatgriezisies.

i

priuata dikaieouvng, burtiski - “taisnibas vardi”, drosi
vien domats viss pretéjais meliem un aprunasanai.
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7. Tadé] skisti savu sirdi no $aubam un ietérpies
ticiba, jo ta ir varena, un uzticies Dievam, ka sanemsi
visu, ko busi ludzis. Un, ja kadreiz tu, izteicis lugumu,
tik atri nesapem no Kunga to, ko ladzi, nesaubies,
tapéc ka atri nesanémi to, ko izludzas tava dvésele; jo
kada kardindjuma vai parkapuma dé], par kuru ne-
zini, tu tik Atri nesagem to, péc ka ludzi. 8. Tatad
nepartrauc 1zteikt savas dvéseles ligumu, un tu to
sapemsi. Bet, ja luogdams pagursti un sac $aubities,
vaino sevi pasu un nevis Devéju. 9. lzproti saubas -
tas ir Jaunas un mulkigas un daudzus izrauj no
ticibas, pat loti uzticamus un stiprus. Jo Saubas ir
velna meita un nodara |oti lielu Jaunumu Dieva kal-
piem. 10. Tad nu nicini 8aubas un valdi par tam katra
lietd, térpdamies stipraja un varenaja ticiba. Jo ticiba
apsola visas lietas un dara tas pilnigas, bet Saubam,
kas neuzticas pat sev, neizdodas neviens no tas dar-
biem. 11, Tu redzi,” vins teica, “ka ticiba ir no augsie-
nes, no Kunga, un tai ir liels speks, bet saubas ir ze-
mes gars, no velna, un tam nav speka. 12. Tadée] kalpo
ticibai, kam ir spéks, sargies no saubam, kam nav
speka, un tu dzivosi Dievam, un visi, kuri izprot sis
lietas, dzivos Dievam.”

10. pavele

I. “Tiec vala no nomaktibas sevi,” vips teica, “jo ta
ir masa saubam un dusmam.” 2. “Kada veida, kungs,”
es jautaju, “ta ir to masa? Jo tas man liekas pavisam
atskirigas lietas.” “Tu esi nesapratigs cilvéks,” vinps
teica. “Val tu nezini, ka nomaktiba ir ]Jaunaka par
vistern citiem gariem un ir Dieva kalpiem vislielakas
briesmas, kas samaita cilvéku un aizdzen Svéto Garu,
bet, no otras puses, tomar gldbj?""” 3. “Kungs, es esmu
nesapratigs un neizprotu sis lidzibas. Es nesaprotu,
kada veidad nomaéaktiba var aizdzit Sveto Garu un
tomér glabt.” 4. “Klausies,” vigs teica. “Tie, kuri nekad
nav mekl&jusi patiesibu un taujajusi par dieviskam
lietam, bet vien ticéjusi; kuri iemaisijusies darijumos
un bagatiba, draudziba ar pagdniem un daudzos citos
5is pasaules darbos, — tie, kuri 5ajas lietas iegrimusi,
nesaprot dieviskas lidzibas, jo vinu darbi ir vigus ap-
tumsojusi un vini ir samaitati un kluvusi tuksi.
5. Tapat ki vinakoki, kad tiek atstati novarta, iznikst
érksku un citu augu de], ta ari cilveki, kas ticéjusi, bet
jegrimusgi iepriekéminétajas lietas, nomaldas sava

Sal. 2.Kor. 7:8-11 par dieviskam skumjam, kas ved uz
atgriesanos, un pasauligaim skumjam, kas ved uz navi.
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pratd un par taisnibu vairs neko neizprot, jo, kad vini
klausés par dieviskam lietam un patiesibu, vigu prats
ir aiznemts ar vinu darbiem un vini neko nesaprot.
Bet tie, kuriem ir Dieva bijiba un kuri meklé péc
dieviskam lietam un patiesibas, un kuriem sirds ir
versta uz Kungu, atri aptver un izprot visu vipiem
sacito, Jo vigos ir Dieva bijiba; kur majo Kungs, tur ir
liela izpratne. Tade] piekeries Kungam, un tu aptversi
un sapratisi visas lietas.”

I1. “Tagad, nesapratigais, klausies, ka nomaktiba
izdzen Sveto Garu, bet, no otras puses, glahj. 2. Kad
cilveks, kam ir §aubas, keras pie kada darba un cies
neveiksmi savu $aubu deé|, 51 nomaktiba ienak cilvéka
un apbédina, un aizdzen Svéto Garu. 3. No otras
puses, kad cilvekam uznak dusmas kadas lietas dé] un
vins top Joti sarGgtinats, tad atkal nomaktiba ienak
cilveka sirdi un vip$ kldst bédigs par savu izdarito
ricibu un nozélo, ka darijis Jaunu. 4. Tad nu radas, ka
£1 nomaktiba ved pie glabsanas, jo cilvéks, kurs darija
launu, atgriezas. Abas lietas apbedina Garu: gan sau-
bas, jo tas nepabeidz savu iesakto darbu, gan dusmas,
jo tas darija Jaunu. Gan $aubas, gan dusmas apbédina
Sveto Garu. 5. Tapéc novérs no sevis nomaktibu un
neapgrutini Svéto Garu, kas majo tevi; ka Vins ne-
liecina Dievam pret tevi un neaiziet no tevis. 6. Jo
Dieva Gars, kas dots $aja miesad, nepacie$ nedz
nomaktibu, nedz apcietinatibu.”

ITl. “Tad nu ietérpies prieka, kas vienmér ir Dieva
svetits un Vipam patikams, un priecajies taja. Jo ik-
viens _;zariecigs ctlvéeks dara labu un doma labu, un
nicina’™® nomaktibu. 2. Bet nomaikts cilveks vienmeér
dara launu. Pirmkart, vins dara ]aunu, jo apbédina
Svéto Garu, kas dots cilvekam priekpilns; otrkart, ap-
bédinot Svéta Garu, cilveks dara netaisnibu, jo nedz
ludz Dievu, nedz atzistas Vinam grékos. Jo nomakta
cilveka lugsanai nekad nav speéka tikt lidz Dieva
altarim.” 3. “Kade],” es jautaju, “nomakta cilvéka
lagsana netiek lidz altarim?” “Tadeé],” vins teica, “ka
nomiaktiba mit vina sirdi. Nomaktiba, sajaukta ar
lagsanu, nelauj lagsanai Skistai tikt lidz altarim.
Tapat ka etikis, plejaukts vinam, nedod to pasu
patiku, tapat ari nomaktiba, sajaukta ar Svéto Garu,
nedod to pasu lugsanu. 4. Tapéc skisti sevi no §im
launajam skumjam, un tu dzivosi Dievam; un visi, kas

Domat (ppoveiv) un nicinit (keetappoveiv) tulkojuma
pazaudé savu vardu spéli; domat labu par..., domat
sliktu par...
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vien nomet nomaktibu un terpjas prieka, dzives
Dievam.”

11. pavéle

Viné noradija man uz kadiem cilvékiem™, kas
sedéja uz sola, un vél kadu, kas sédeja uz krésla. Vins
jautaja man: “Vai tu redzi tos, kas séz uz sola?” “Es
redzu, kungs.” “Tie ir ticigie, bet tas, kas séz uz krésla,
ir viltus pravietis, kas samaita Dieva kalpu pratus, —
bet vin$ pazudina tos, kuri $aubas, nevis ticigos. 2. Sie
saubigie nak pie vina ka pie pravie$a un izjauta vigu
par to, kas vigiem notiks; un &is melu pravietis,
kuram nav sevi Dieva Gara speka, atbild tiem saskana
ar vigu pieprasijumu un saskapa ar vipu launajam
vélmém un piepilda vipu dvéseles ta, ka vini to veélas.
3. Pats biudams tukés'', dod tukias atbildes tukéiem
jautatajiem, jo izjautats vips dod atbildes cilveka
tuksibai. Vips runa ar1 kadus patiesus vardus, jo velns
piepilda vinu ar savu garu, cerédams parspeét kadus no
taisnajiem. 4. Tie, kuri ir stipri ticiba uz Kungu un
térpusies patiesiba, nebiedrojas ar tadiem gariem, bet
turas savrup no tiem. Bet tie, kuri 5aubas un biezi
maina savas domas, nodarbojas ar paregosanu tapat
ka pagani un ta, kalpodami elkiem, krit lielaka gréka.
Jo tas, kurs griezas ar kadu jautdjumu pie melu pra-
vie$a, ir elkukalps un mulkis un viga nav patiesibas.
5. Jo ikviens gars, kas dots no Dieva, nav jadizjauta, bet
tas, kam ir dievisks speks, pats runa visas lietas, jo ir
no augsienes, no Dieva Gara spéka. 6. Bet gars, kas ir
jaizjauta un kas runa saskana ar cilvéku vélmém, ir
no zemes, svarstigs un tam nav spéka, un, ja to
neizjauta, tas neruna vispar.” 7 “Ka lai cilvéks atskir,
kungs,” es jautaju, “kurs no tiem ir pravietis un kurs —
viltus pravietis?” “Klausies,” vigs teica, “par abiem
praviesiem, un tu varéesi atskirt pravieti no viltus pra-
vieSa péc ta, ko es tev teikdu. PArbaudi péc cilvéka
dzives, vai vipam ir Dieva Gars. 8. Pirmkart, cilveks,
kuram ir Dieva Gars no augs$ienes, ir lénpratigs,
mierigs un pazemigs, vig$ atturas no visa Jauna un no
$1s pasaules tuksajam velmeém, vins vérté sevi zemak
neka citus cilvékus un izjautats neatbild, nedz runa no

Nav skaidrs, vai tas ir redls notikums, kas tiek inter-
gretéts, vai vizija, ko rada Gans.

eit paraddas varda xevog (tukss) daudznozimigums -
“fiziski tukss” (ka, pieméram, tukis trauks}, “veltigs” vai
“neaugligs” (k& tuksi palipi) un “(Gara} pamests” “iz-
tuksots™.
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sevis — jo Svetais Gars neruna tad, kad cilvéks to vé-
las, bet vins runa tikai tad, kad Dievs to vélas. 9. Kad
nu §ads cilvéks, kam ir Dieva Gars, nak sapulcé pie
taisniem viriem, kuriem ir ticiba Dieva Garam, un &1
viru sapulce lidz Dievu, tad pravietiska Gara engelis,
kas vinam domats, piepilda so cilvéeku, un $is cilveks,
Sveta Gara piepildits, runé uz visiem ta, ka Kungs to
vélas. 10. Sadi atklasies Dieva Gars. Sis spéks, kas
nak no Dieviskda Gara, pieder Kungam. 11. Tagad
klausies par garu, kas ir pasauligs, tukss, nespécigs
un nesapratigs. 12. Pirmkart, tads cilvéks, kam liekas,
ka vinpam ir Dieva Gars, paaugstina sevi un vélas
sédét goda kréslos, driz paliek pardross, bezkaunigs
un plapigs, dzivo liela greznuma un daudzas izpriecas
un nem atalgojumu par savu pravieto$sanu, bet, ja
atlidzibu nesagem, tad nepravieto. Vai tad Dieva Gars
var pemt atlidzibu un pravietot? Nav iespgjams, ka
Dieva pravietis td daritu, tadiem praviesiem ir
pasauligs gars. 13. Otrkart, tads cilvéks nekad netu-
vojas taisnu viru sapulcei, bet izvairas no tiem. Tas
saista sevi ar $aubigajiem un tuksSajiem un pravieto
tiem nostaros, un pievi] tos, runiddams tiem tukgus
vardus saskana ar to vélmeém, jo ving tadu runa uz
tuksiem cilvékiem. Tuksi trauki, nolikti blakus, nesa-
triecas, bet labi sader kopa. 14. Bet, kad tads nak
sapulcé pie taisnajiem viriem, kuriem ir Dieva Gars,
un vini ladz Dievu, tad 3is cilveks paliek tukss, un
pasauligais gars aiz bailem bég no vipa, vins paliek ka
méms un tiek pilnigi satriekts, tad ka vairs nespégj
runat. 15. Jo, ja tu noliktava saliec vina un ellas trau-
kus un to vidu liec tukéu trauku, un vélak vélies nolik-
tavu athrivot, tad trauku, kuru tuksu ieliki, an
atradisi tuksu; ta an tuksie praviesi, kad atnak pie
taisno gariem, kadi atnaca, tadi ari aiziet. 16. Tadas ir
abu praviesu dzives. Tatad to cilvcku, kas saka, ka ir
(Gara iedvesmaots, parbaudi pec vina dzives un dar-
biem. 17. Uzticies Garam, kas ndk no Dieva un kuram
ir vara, bet pasauligajam un tuk$ajam garam neuz-
ticies nemaz, jo tam nav spgeka, tas ndk no velna.
18. Uzklausi lidzibu, ko tev teiksu. Nem akmeni un
svied to debesis, un raugi, vai vari tam pieskarties.
Vai ari gem udenstrauku un $]ac pret debesim, un
raugi, vail vari debesis iespiesties.” 19. "Kada veida,
kungs,” es jautaju, “tas var notikt? Abas sis lietas man
liekas nelespéjamas.” “Tapat ka §is ir neiespéjamas,”
vins teica, “ta arl zemes gari ir bezspécigi un niecigi.
20. Tagad paraugies uz spéku, kas nak no augsienes.
Krusa ir mazs graudinsg, bet kadas sapes nodara, kad
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uzkrit cilvekam uz galvas! Vai ari paraugies uz adens-
pili, kas no jumta pil zemé un izdobj akmeni. 21. Tu
redzi, ka vismazakajam lietam, kas nak no augsienes
uz zemi, ir liels spéks: td art Dieva Gars, kas nak no
augsienes, ir varens. Tad nu uzticies §im Garam, bet
izvairies no ta otra.”

12. pavéle

I. Vigs teica man: “Tiec vala no ikvienas Jaunas
iekares un ietérpies alkas peéc laba un §kista, jo. tajas
ietérpies, tu iemdisi Jauno karibu un valdisi par to pec
sava prata. 2. Jo ]Jauna iekare ir mezZoniga un gruti
apvaldama, ta ir Sausmiga un sava mezZoniguma
parpem cilvékus, seviski, ja Dieva kalps taja iepinas
un ir bez izpratnes, vins tiek arkartigi novardzinats.
Bet ta pargem visus tos, kur nav térpusies alkas péc
laba, bet kuri ir iegrimusi $aja pasaulé; tadus ta nodod
navei.” 3. “Kadi darbi, kungs, ir Jaunajai iekarei, kas
nodod cilvékus navei?” es jautaju. “Dari man tos
zinamus, lai izvairos no tiem.” “Klausies,” vins teica,
“ar kadiem darbiem ]auna iekdre noved nave Dieva
kalpus.

II. Vispirms ir iekare péc cita cilvéka sievas vai
vira, péc lielas bagatibas, daudziem nevajadzigiem
édieniem un dzérieniem un citas lielas un mulkigas
greznibas; jebkada grezniba Dieva kalpiem ir mulkiba
un tuksiba. 2. Tas ir Jaunas iekares, kas nonavé Dieva
kalpus. Si Jauna iekare ir velna meita. Tev vajag attu-
reties no jaunam iekarem, lai, ta darot, dzivotu
Dievam. 3. Kuri ir zem to varas un nepretojas tam.
beigas ies boja, jo 3is iekares ir navéjosas. 4. Bet tu
ietérpies ilgas péc taisnibas un, apbrunots ar Dieva
bijibu, stavi tam preti. Jo Dieva bijiba majo ilgas péc
laba. Ja Jauna iekare redz, ka tu esi brunojies ar Dieva
bijibu un pretojies tai, ta aizbégs talu prom no tevis un
vairs neradisies tev, baididamas no tavam brugam.
5. Tad nu, kronets ar uzvaru par to, ietérpies ilgas péc
taisnibas un, nododams tam uzvaru, ko sapémi, kalpo
tam, ka tas velas. Ja kalposi ilgam péc laba un basi
tam pak]avies, tu varési valdit par launajam karibam
un pak]aut tas sev ta, ka veélies.”

III. “Es vélos zinat, kungs,” es teicu, “kada veida
man vajag kalpot ilgadm pec laba.” “Klausies,” vigs
teica. “Vingrinies taisniguma un tikuma, patiesiba un
Dieva bijiba, ticiba un lenpratiba un taja, kas vien ir
labs un lidzigs $iem. To daridams, tu bisi patikams
Dieva kalps un dzivesi Vigam; un ikviens, kas kalpos
ilgdm péc laba, dzives Dievam.” 2. Vigs pabeidza

CELS

185

acijas un zinojumi

Publi



dcijas un zinojumi

Publi

186

divpadsmit baus]us un teica man: “Tev ir sie bausli -
dzivo ar tiem un pamaci savus klausitajus, lai vigu at-
griesanas paliek nevainojama visas vinu atlikusas
dzives dienas. 3. Izpildi rupigi $o kalpoganu, ko tev uz-
ticu, un tu daudz paveiksi. Tu atradisi zélastibu pie
tiem, kas taisas atgriezties, un vipi pems véra tavus
vardus, jo es busu ar tevi un liksu tiem tev paklausit.”
4. Es teicu vipam: “Kungs, tavi baus|i ir vareni, lieliski
un slavéjami un spgj ieliksmot ta cilveka sirdi, kas tos
var ievérot. Bet es nezinu, vai kads cilvéks var izpildit
$os baus]us, jo tie ir Jotl gruti.” 5. Vins man atbildéja:
“Ja busi parliecinats, ka vari tos pildit, tad viegli tos
ari izpildisi un tie nebas grati; bet, ja tava sirdi ienaks
gaubas, ka cilvéks tos mevar izpildit, tad tu tos neiz-
pildisi. 6. Es tev tagad saku — ja tu tos nepildisi, bet
atstasi novarta, nebus glabsanas nedz tev, nedz
taviem bérniem, nedz tavam namam, jo tu jau esi
pasludinijis sev spriedumu, ka cilvéks nespgj pildit
sos bauslus.”

IV 5is lietas vigps man teica Joti dusmiga toni, ta
ka es biju apmulsis un Joti izbijies no vina, jo vina
izskats bija ta parveidojies, ka cilveks nevar izturét
vipa dusmas. 2. Bet, redzedams mani pavisam sa-
trauktu un apmulsudu, vinid sdka runat ar mani
mierigaka un gaisaka toni un sacya: “Dumjais, ne-
sapratigais un $aubigais, vai tu nesaproti, cik liela,
varena un briniskiga ir Dieva godiba, ka Vips radija
pasauli cilveka dé], visu radibu tam pakjiava un iedeva
tam varu valdit par visu, kas ir zem debesim? 3. Un, ja
cilvéks ir kungs par visam Dieva radibdm un valda
par visu, vai tad vigs nespée) valdit™ ari par siem
bausliem? Cilveks, kuram Kungs ir vina sirdi, spgj
valdit par visiem siem bausliem. 4. Bet tiem, kuriem
Kungs ir tikai uz vigpu lupam un kuru sirdis ir apcie-
tinatas, un kuri ir talu no Kunga, $ie bausli ir gruti un
smagi. 5. Tapec jas, tuksie un ticiba svarstigie, lieciet
Kungu sava sirdi, un jus sapratisiet, ka nav neka
vieglaka, saldaka un vieglak izdarama par siem
bausliern. 6. Atgriezieties jus, kas dzivojat ar velna
bausliem - gratibas, rigtuméa, meZoniguma un izvir-
tiba —, un nebistieties no velna, jo vipa nav varas par
jums. 7. Ar jums basu es, atgriesanés engelis, kas
valda par vinu. Velns var tikai baidit, bet vina bailém
nav speka — nebistieties no viga, un vins bégs no
jums.”

Vardu spéle starp “kungs” (kUprog) un “valdit” (kataku-
PIEVELV),
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V Es teicu vipam: “Kungs, uzklausi dazus manus
vardus.” “Saki, ko velies,” vins teica. “Cilvéks grib
ievérot Dieva baus]us, un nav neviena cilvéka, kas
neliigtu Kungu, lai Tas dotu spéku ievérot $os bauslus
un tiem paklauties; bet velns 1r cietsirdigs un parmac
vinus,” 2. “Velns nespej,” viné teica, “parmakt Dieva
kalpus, kuri no visas sirds cer uz Dievu. Velns var
cinities, bet nzvaret vinus tas nespéj. Ja tu pretojies
vinam, viné tiks uzvaréts un apkaunots bégs no tevis.
Bet tie, kas ir tuksi, baidas no velna, it ka tam butu
spéks. 3. Kad kads cilveks ir piepildijis daudzus trau-
kus ar labu vinu, bet dazus atstajis gandnz tuksus un
atkal nak pie traukiem, tad vins neskatas uz pilna-
jiem, jo vins zin, ka tie ir pilni, bet vips uzlukoe gandriz
tuk$os, bidamies, ka tik vins tajos nebitu sabojajies, jo
daléji tuksos traukes vins atri sabojajas un zaudé savu
garsu. 4. Ta ari velns nak pie visiem Dieva kalpiem,
lai tos kardinatu. Tie, kuri ir piepilditi ar ticibu, vi-
nam stipri pretojas, un viné aiziet no tiem, jo neatrod
vietu, kur ieiet. Tad vips iet pie tuksajiem un atrod
iesp&ju ieso]ot vinos, un darbojas vinos péc savas pati-
kas, un vini klust par vipa vergiem.

VI. Bet es, atgriesanas epgelis, jums saku  ne-
bistieties no velna, jo es esmu sutits, lai biitu ar jums,
kas atgriezaties no visas savas sirds, un daritu jus
stiprus ticiba. 2. Uzticieties Dievam, jis, kas esat iz-
misugi par dzivi savu gréku dé]l un kas pievienojat
saviem grékiem jaunus un ta apgrutinat savu dzivi; jo,
ja pievérsisieties Kungam no visas savas sirds,
darisiet taisnibas darbus savas dzives atlikusajas die-
nas un kalposiet Vinam pareizi saskana ar Vina gribu,
Vingé dziedinas jusu agrakes grékus, un jums bus
speks parspet velna darbus. No velna draudiem ne-
baidieties nemaz, jo vins ir nespecigs kad mirusa
cilveka cipsla. 3. Ieklausieties mani un bistieties no
Ta, kuram ir visa vara — gan izglabt, gan pazudinat —,
un ievérojiet 508 baus]us, un jus dzivosiet Dievam.”
4. Es saciju vinam: “Kungs, tagad es esmu darits
stiprs visos Kunga taisnajos celos, jo tu esi ar mani; un
es zinu, ka tu satrieksi visu velna speku, un mes
valdisim par vinu un parspésim visus vina darbus. Un
es ceru, ka, Kunga stiprinats, varééu ieverot Sos
bauéjus, kurus tu man esi devis.” 5. “Tu tos ievérosi,”
viné teica, “ja tava sirds bus skista pret Kungu; un
visi, kuri skista savas sirdis no §is pasaules tuksajam
karibam, tos ieveros un dzivos Dievam.”
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Pille Valk
Contextual Aﬁlﬁn'oaqh
to Religious ucation

o be meaningful, RE must be targeted. It has to
address people's specific needs and expectations,
deal with pupils' questions and problems and take
into ennsideration the particular society in which it is
taught. This constitutes the context of the instruction.

Thus, I argue that context should be an important

ingredient of RE. In developing the concept of the

contextuality of RE, 1 draw on the ideas presented by

Finnish academic Kalevi Tamminen. The term

‘context’ here refers to the social and cultural

environment in which RE is conducted. For analytical

purposes, It 1s possible to distinguish between
different aspects of this context:

1) The Cultural and Historical Background - provides
a balanced view of the impact of religions on the
historical and cultural development of society.

2) The “Religious Landscape and Legislative Frame-
work” — charts the role and influence of various
denominations and religions represented in society;
legislation related to religious issues must also be
taken into consideration.

3) Attitudes towards RE - acknowledges peoples’
expectations, fears, prejudices, etc.

4) The traditions of RE in a particular country — helps
to learn from positive and, especially, from negative
experiernces.

5) The developments in and experiences of RE in other
countries emphasises the importance of creative
contemplation of the experiences of others.

6) RE, the national curriculum and the challenges that
education must face in today’s world- acknowledges
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the benchmarks and common aims of education in

general and RE in particular.

The outcomes of the analyses of the various
aspects help to identify the emphasis of and the main
problems related to RE, and to choose suitable
teaching methods. Thus is created the research-based
foundation for the concept of RE.

According to the outcomes of the research done in
the dissertation, it is possible to identify the following
main issues to be taken into consideration in
developing the concept of RE:

The Cultural and Historical Background

1) Estonia has belonged to the Christian
European environment for more than seven centuries.
Thus, Christianity deserves more attention in RE
classes than other world religions. At the same time,
however, one cannot forget the violent crusade at the
beginning of the XIII century, an issue that was
strongly emphasised in the discourse on national
history, especially by atheistic propaganda during
Soviet times. RE must give a balanced view of the role
of Christianity in our history.

2)  Atheistic propaganda during the Soviet
occupation had a strong influence on people's
mentality, Almost all people over 30 years of age have
experience of a strongly atheistic education, and their
knowledge of religion may include many miscon-
ceptions. Many people have no contact with the
Church. The Church is not part of their everyday lives,
and religion is often seen as being strange and foreign.
As a matter not officially accepted in the Soviet period,
religion was limited to a person's private life. The
legacy of the former totalitarian regime has made
peaple distrustful and cautious of new "prophets” and
ideologies. They wish to find their place in the
pluralistic world by themselves. The active and
sometimes aggressive work of different new religious
movements has led to scepticism among the
population about everything connected with religion.
Ignorance makes it quite difficult to take one's
bearings in religious matters. This context demands
that RE be open to discussion in order to help people
rediscover the religious dimension in their lives, and
to create the necessary preconditions for reasoned
choices leading to the development of their own
worldview.
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The Religious Landscape and Legislative
Framework

1) Today's religious landscape in Estonia is
pluralistic. Thus, there is a need of dialogue and
cooperation between different Christian denomina-
tions and other religious communities in developing
RE. In such a situation the model of non-confessional
RE is more suitable than confessional RE. In choosing
study objectives and preparing study materials, all
religions represented in Estonia must be taken into
consideration.

2} According to the Constitution there is no state
church in Estoma. This is a strong argument for non-
confessional RE. At the same time, there are
possibilities for positive cooperation between the state
and churches in developing RE.

3t It can be said that one of the main problems
obstructing RE in schools arises from the insufficiency
of legal documents and the possibility of interpreting
them in different ways. RE is defined as an optional
subject. On the one hand schools are obliged to
organise RE classes, but on the other hand there are
insufficient possibilities to fulfil this law (lack of
teachers and free lessons in school timetable etcl.
Although one can mention a considerable degree of
high-level agreement about the necessity of RE in
society as a whole, RE is still taught in only a few
schoals.

4) RE could be the best guarantee of religious
freedom in society. This freedom can only be based on
“religious literacy ” An optional marginal subject
cannot create requirements for this issue. A
combination of compulsory and optional RE courses
may be the best solution in this area. Here I argue
that there should be at least one compulsory RE class
at every stage of the educational system.

Attitudes Towards RE

1) An interesting dynamic can be observed in this
area. On the one hand, various surveys of the general
public demonstrate consensus on the necessity of RE.
On the other hand, there have been quite intense
discussions on the topic. There appears, nevertheless,
to be a common ground ethics, world religions fincl.
Christianity) and most people value the topics of
religion and culture. This agreement should be
reflected in the content of possible compulsory courses.
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2) Considering RE teachers’ training, several
central issues must be mentioned. Future RE teachers
should be able to face critical opinions about their
subject. They must be ready to use various active
learning methods, develop open discussions, and
create connections between learning objectives, pupils’
questions and everyday life. Thus, the high profes-
sional skills of RE teachers may be seen as a key to
successful RE.

Traditions of RE in Estonia

The reformed RE of the 1920-30s has much to offer
to the contemporary concept of RE.

Johan Kopp and Peeter Pold became the founders
of this reform. The following are the keywords of
reformed RE:

1) RE was a voluntary subject for pupils and also
teachers. Schools had an obligation to offer RE classes.

2)RE was no longer a branch of the church in
schools. It was identified as a non-confessional subject.

3)The teaching of RE had to take into
;:ocrl]sideration pedagogical and psychological know-
edge.

4) The teaching of RE had to build bridges between
the topics dealt with by the subject and pupils
everyday life and contemporary problems.

The following were stated as the aims of RE:

* RE aims to be a means to support pupils’ moral
development into responsible and mature persons.

+« RE 1s an important factor to insure the conti-
nuity of national culture.

* RE was required to introduce Christianity as a
way of living that can shape people's entire lives,
creating the basis for social justice.

¢ In interaction with other subjects taught in
school, RE aims to enrich pupils' knowledge and
spiritual growth.

* It is necessary to introduce outstanding
personalities from biblical stories and from church
history and world religions as possible examples that
can support pupils' personal growth.

* The questions of the relationships between
religion and science must be openly discussed in RE
lessons.

* A course about world religions was included in
the RE syllabus.

Close attention was paid to the personality of the
RE teacher. It was found that s/he should be a

CELS

193

acljas un zinojumil

Publi



acijas un zinojumi

Publi

194

Christian, a person with a high degree of sensibility,
whose role is to accompany and supportively guide
pupils’ development. She must be able to find a
creative and personal way of teaching.

The developments in and experiences of RE in
other countries

In examining developments in RE in Europe
during recent decades, one can observe a certain
movement towards non-confessional RE and increa-
sing co-operation between different denominations and
religions. In the countries where RE is non-
confessional, i1t is a compulsory subject. This solution
15 Justified by the following arguments:

» all children have the right to education,
including education on religious issues;

* RE has been seen as a sphere in which dialogue
and understanding may be developed between diffe-
rent worldviews in a pluralistic society and funda-
mentalism, discrimination and intolerance may be
resisted.

The experiences of other countries also show that
the distribution of RE topics among other school
subjects cannot guarantee the acquisition of necessary
systematic knowledge.

Developments in RE in Europe support arguments
calling for the improvement of the status of RE in
Estonia, too.

RE, the national curriculum and the challenges
faced by education in today's world

In scrutinising the national curriculum of Estonian
schools, one can discern clear agreement between the
aims of RE and education in general. If one adds the
viewpoints from the UNESCO report on education, the
following may be listed as the aims of RE:

1} Provision of knowledge about different religions.
worldviews and cultures is a means towards
religious literacy that in turn offers a key to under-
standing cultural heritage.

2) Development of an open identity, i.e. that pupils
know their own culture and also get to know others,
s0 as to create the bases for mutual understanding
and tolerance.

3) Development of religious literacy as a precondition
to dialogue in order to help overcome national and
religious conflicts.

4) Acknowledgement and evaluation of spiritual
values,
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5) Development of critical attitudes towards mass
culture and consumerism.

6) Development of social and ecological awareness and
responsibility.

7) Support for pupils’ moral development.

8) Development of the skills necessary for acknow-
ledged and responsible choices.

Kopsavilkums

Referats iepazistina ar darbu, kas norisinas Tartu
Universitaté pie valsts visparizglitojosam skolam
paredzéta religiskas izglitibas mode]a veidoSanas,
kurs balstitos Igaunijas sabiedribas specifiskaja kon-
teksta. Par pamatu 3im modelim kalpo somu zinat-
nieka Kalevi Tamminena izstradatais religiskds
izglitibas kontekstualitates jedziens, kas ietver sadus
aspektus: kultiras un socialais fons, “religiska ainava”
un likumdos$ana, sabiedribas attieksme pret religisko
izglitibu, religiskas izglitibas tradicijas valsti, religis-
kas izglitibas attistiba citas valstis un pastavosas
religiskas izglitibas programmas.
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Religija socialajas zinibas Latvija

Izglitibas meérki

2004. gads Latvijas izglitibas sistéema iezimésies ar
izglitibas reformu pilne ieviesanu. Reforma at-
tieksies gan uz skolotaju profesionalajiem standar-
tiem, gan jaunu didaktisko pieeju, gan parmainam iz-
glitibas satura.

1998. gada 30. aprili Izglitibas un zindtnes mi-
nistrijas vadibas séde tika apstiprinats Valsts Pamat-
izglitibas standarts', kas ari bija sakums ilglaicigam re-
formu ieviesanas procesam. Atbilstodi 3im normativajam
dokumentam noris visas iepriek$ pieminétas parmainas.

Minetais dokuments tapis. saskanojot Latvijas 1z-
glitibas mérkus ar Eiropa definétajiem. Sie mérki no-
saka nepiecieSamibu ikvienam skolénam apgut dzives
pamatprasmes, kas palidzetu sekmigi iek|auties sa-
biedriskas dzives norises. Par tadam dzives pamat-
prasmeém tiek uzskatitas:

* pasizzinasana un pasnoteiksanas;
savu tiesibu apzinasanis un aizstavésana,
stresa parvaresana;
pretosanas psihologiskajam spiedienam;
kritiska domasana;
lemumu pienemsana,;
problému risinasana;
socidla pielagosanas;
sadarbiba;

« efektiva komunikacija.®

Mineto dzivesprasmju apguéana vél precizak
definéta izglitibas uzdevumos starptautiskas komisijas

Valsts Pamatizglitibas standarts. (Riga: Lielvards, 1998.)
Rubana I.M., Macities darot (R.: RAKA., 2000).
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par izglitibu 21. gadsimtam zinecjuma UNESCO" “Iz-

glitibai reize janodro$ina orientieri sareigitajai pa-

saulei, kas nemitigi mainas, un an japalidz cilvékiem
atrast celu 5aja pasaule.”™ Tas nozimé, ka jinotiek
parejai no kvantitativas izglitibas (zinasanu uzkra-
sanas, lai izmantotu tas visa miza garuma) uz
noteiktu dzivesprasmju apguves izglitibu, Tadé] tiek
ieteikts organizét izglitibu saskanad ar cetriem
macisanas pamattipiem: “Macities, tai zinatu, tas ir,
apgiitu instrumentus izpratnei, macities darit, lai
vareétu ar izdomu darboties sava vidé; macities dzivot
kopa, lai piedalitos un lidzdarbotos visas cilvéku dar-
bibas kopa ar citiem cilvékiem; macities bat, kas
dabiski un batiski svarigi izriet no iepriekséjiem trim
punktiem.™

Lai realizetu $os sarez@itos uzdevumus. Latvijas

Pamatizglitibas standarta definéti merki turpmakajai

darbbai:

*  veicinat katra skoléna harmoniskas personibas
veidoSanos un attistibu;

* sekmeét atbildigu skoléna attieksmi pret sevi,
gimeni, lidzcilvekiem, savu tautn, tévzemi,
cilvéci un augstakajam moralajam vértibam;

* veidot pamatu talakizglitibai;

* nodrosinat sabiedriskajai un individualajai dzivei
nepiecie§amo zinaganu un prasimju apguwvi.

No $a merka talak izrietosie pamatizglitibas galve-
nie uzdevumi ir nodresinat katram skolénam
iespeju

*+ macities izprast, parbaudit un novértét savas
spéjas dazadas jomas un attistit tds saviem do-
tumiem un interesém athilsto$a joma;

* gutradoSas darbibas pieredzi;

* izkopt saskarsmes un sadarbibas spejas;

+« veidot pozitivu attieksmi pret sevi un citiem, op-
timistisku skatu uz dzivi un nakotni;

« attistit paskontroli un pasdisciplinu un apgit emo-
cionalas inteligences pamatus;

« apgut Latvijas, Eiropas un pasaules kultiras
mantojuma pamatus un izkopt savu kultaras
identitati;

Macisands Ir zelts. Zinojums, ko starptautiska hkomisija
par izglitibu divdesmit pirmajam gadsimtam sniegusi
UNESCO(UNESCO LNK, 2001,

Ihid., 79. 1pp.

Ibid., 80. Ipp.
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* izkopt tolerantu attieksmi pret citado, daudz-
veidigo, vienlaicigi apzinoties nepiecieSsamibu ak-
tivi staties preti cinismam un citiem moralajiem
|aunumiem;

* 1zkopt spgjas novertét un izjust skaisto;

* iegit prieksstatu par galvenajiem dabas un so-
cialajiem procesiem;

= apgit valodas un matematikas pamatprasmes,
informacijas tehnologijas, visparigds macisanas
prasmes,

Minetie valsts pamatizglitibas standarta meérki un
uzdevumi izriet no UNESCO zinojuma definétajiem
izglitibas organizacijas pamattipiem.

Religija 1zglitiba

Kadu lomu minéta zipojuma autori atvel reli-
gijal nosprausto mérku sasniegsanai? Nozimigu. It
ipasi, runajot par prasmi dzivot kopa (sadzivot,
sadarboties, pozitivi attiekties) un prasmi buat (pas-
izziga, pasnoteiksanas, pozitiva attieksme pret sevi).
Pretstata dialektiska materialisma proponetajai
konkurences idejai (izdzivo stiprakais) zigojuma tiek
pausts viedoklis, ka religija ir viens no avotiem, kas
palidz sasniegt nospraustos uzdevumaus,

“Ja kads grib saprast citus, vispirms vinam ja-
pazist pasam sevi. Lal bérniem un jauniesiem sniegtu
precizu skatijumu uz pasauli, izglitibai neatkarigi no
ta, val td butu izglitiba gimené, sabiedriba vai skola,
vispirms japalidz atklat, kas ir vigi pasi. Tikai tad vigi
patiesi spés iztéloties sevi citu cilvéku vieta un saprast
vinus, Tddas empatijas attistisana skolas socialas uz-
vedibas zina nes auglus visu muzu. Piemeéram, macot
jauniesus piegemt citu etnisku vai religisku grupu vie-
doklus, var izvairities no izpratnes trikuma, kas
izraisa naidu un varmacibu pieauguso vidé. Religiju
v@stures un parazu macisana talab var noderet par
lietderigu atskata punktu uzvedibai niakotné™

Muasdienu Eiropas religiskas izglitibas mérku
koplgas pazimes vél vairdak atklaj to sakritibu ar
visparéjiem izglitibas uzdevumiem.

* Aplakot izpratnes jautdjumus no dazadu
pasaules skatijumu un religiju perspektivas.

8 Macisands ir zelts. Zinojums, ko starptautishd komisija

par izglitibu divdesmit pirmajam gadsimtam sniegusi
UNESCO (UNESCO LNK, 2001).
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= Dot iespéju skoléniem noskaidrot vigu pasu vér-
tibas un piegemt lemumus atbilstosi sim vérti-
bam.

* Jedrosinat skolénus kritiski izvertet vigu pasu
vértibas pamatotus lémumus.'

Ne mazak nozimigi, runajot par izglitibas nakotni,
ir apzinaties, ka Eiropa mainas religiskas izglitibas
konceptuala pieeja. Meés vairs nevaram runat par vie-
notu pieeju religiskaja izglitiba kristigas kopienas ie-
tvaros (svétdienas skolas, privatas kristigas skolas) un
valsts skolas (dazadi religijas macibu priek$meti). Ak-
centéjot valsts skolas realizetu religisko izglitibu, jaat-
zimé, ka Eiropa noris diskusija par pareju no satura
centrétas pieejas, kas pamata nodod skolotaja
zindsanas skolénam, uz skoléna centrétu pieeju, kas
paredz skolénu ka aktivu izpratnes veidotaju ar atbil-
stoél drosu vidi 5Adai attistibai. Tapat izskan aici-
najums “nosutisanas” (transmission) pieeju, kas at-
pazistama ka “uzkrasanas metode”, kura skolotajs
veido zinasanu “depozitu” skoléna, aizstat ar
“parveidosanas” (transformation) pieeju, kura skoléns
un skolotdjs ir savstarpéji saistiti un skolotajs kjast
par skolotdju-skoléenu un skeléns partop skoléna-
skolotaja.’?

So debasu biitiba atbilst ieprieks aplikotajam par-
mainam izglitiba kopuma un lidz ar to ir sakritigas un
var bat sekmigs atbalsts kopigajiem izglitotaju centie-
niem.

Attieciba uz divam deklarétajam prasmém
dzivot kopa un but — varetu but piemérojamas dife-
rencétis piegjas religijas macibam, kuras publisko-
jis Maikls Grimmits (Michae! Grimmit) un uz ko at-
saucas Birmingemas Universitites profesors Dzons
Halls (Jokhn M Hull) sava raksta “The contribution of
religious education to religious freedom” ® Tiek runats
par “religijas macisanu”, “macisanu par religiju” un
“maécisanos no religijas”

Religijas macisana

Situacija, kura tiek macita viena religiska tradicija
ka macibu programma un §1 tradicija tiek macita no
iek$ienes. Skolotajs ir ticigo akceptets, un no-
sacijumu objekts ir skolénus darit ticigus minétaja

Schreiner P., Different approaches common aims?
(Minster: CoGREE, 2002) p. 99.

Ibid., p. 100,

Tbid., p. 108.
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religija vai konfesiji vai sekmét vigos appémibu par

tadiem klat.
No ta izriet divu veidu iesp&jamas reakcijas:

= religiska izglittba wvar tikt atstata religiskas
kopienas zina, un valsts izglitibas sistéma var
klut pilnigi sekulara, tas nozimé, ka audzi-
nasana ticiba tiek uzskatita pamata par gime-
nes vai religisko kopienu uzdevumu.

* religiskad izglitiba var tik aprakstita ka religijas
macisanas papildinajums, kurada skoléniem tiek
piedavata lidztekus (paralélo) normativu sistéma.

Macisanas par religiju

Atskiriba no iepriekd aprakstitas pieejas, kur
religija tiek macita it ka no ieksienes (ticilba maca
ticibu), 8ai gadijuma religija tiek macita it ka no ar-
puses. Sada pieeja tiek nosaukta par “macisanos par
religiju” tadée|, ka ta ir aprakstosa un tiek skatita vés-
turiski. Ta censas wuzstaties pret rmono-religisku
religijas macisanu.

“Macisanas par religiju” pieejas trikums ir, ka ta
koncentrejas uz religijas saturu un tadejadi skoléni
hieii nav motivéti to apgut. Tomér Sai religiskas iz-
glitibas pieejai ir nozimiga loma religiskas neiecie-
tibas izskausana, tadé] ka ta nodrosina skolénus ar
prasmi kritiski izvertét religijas fenomenu un nerosina
eksaminét ticigos, bet palhidz izskaust stereotipus at-
tieciba uz citam religiskajam tradicijam.

Macisanas no religijam

Sis pieejas aktuals jautdjums ir: kddd méra un
kdda cela bérni un jauniedi religijas studijas iegust
izglitojosu labumu. “Macisanas no religijam” pie-
egjas principialais mérkis ir audziness, t.i., skolénu
humanizacija — sekmét iespéjas skoléniem morali un
garigi attistities. Si gariga attistiba ietver tadas dzives
pamatprasmes k& prasmi uzpemties atbildibu par
savu dzivi, prasmi 1zvéléties sev piemérotu pasaules
uzskatu, toleranti attiekties pret citu pasaules
uzskatu. Minétas pieejas meérki iek]lautas tadas
vertibas kA empatija, atvértiba, tolerance, aktiva
sabiedriska dzive. Garigas attistibas process paredz
bérnu un jauniesu atbilzu meklgjumus uz sev
nozimigiem eksistencialiem jautdjumiem un atbil-
stodu sev nozimigu lémumu pienems$anu. Tas paredz
macibas no transcendentalas dimensijas, kuru nav
iespéjams ignorét, un “religiskas tasitprasmes” (re-
ligious literacy) attistibu, t.i., spéjas domdt, just,
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uzvesties, komunicét par visu, kas saistits ar siem ek-
sistencialajiem jautajumiem, attistisanu.

Pirmajas divas pieejas religija maca par sevi pasu,
izvirzot ticibu par mérki vai klistot par iztirzdsanas
cienigu objektu. Savukart tresaja pieeja galvenais ak-
cents likts uz skoléna garigo un moralo attistibu.

Si nelield apskata nosléguma ir iespéjams sali-
dzinat minéto pieeju mérkus ar visparéjiem iz-
glitibas mérkiem un secinat, kura no pieejam
bitu vislabak izmantojama valsts izglitibas sistéma.

Socialas zinibas

Socidlas zinibas Latvija ir jauns méacibu prieksmets,
kuré organiski ietver sevi atseviskus Pamatizglitibas
standarta “Es un sabiedriba” izglitosanas jomas
macibu priekdmetus.

Veicot nelielu ieskatu citu valstu pieredzé macit
socialas zinibas, jaatzimeé, ka katrd no tam ir atskirigi
satura komponenti'”;

Apvienota Karaliste personas, soci&la, vesehbas
un pilsoniska izglitiba.

ASBYV, Viskonsmna - geografija, vésture, politiskas
zinatnes un pilsoniska izglitiba, ekonomika un uz-
vedibas, izturédanas zinatnes.

Irija — personas, sociala, veselibas un pilsoniska iz-
glitiba,; atskiriga no Anglijas pieejas.

Japana — dzives vides zinibas (vietéja sabiedriba
un vide).

Rietumaustrilija — sabiedriba un vide.

Rietumu pasaulé par tradicionédlu socialo zinibu
saturu varam uzskatit geografiju, vesturi un poli-
tiskas, tagad ari pilsoniskas zinibas.

Latvija to saturs veidojies pakapeniski kops 90.
gadu vidus, ievieSot tadus macibu prieksmetu ka ve-
selibas maciba, ekonomika, étika un civilzinibas. Sakot
darbu pie jauna macibu priek$meta satura izstrades,
tika pienemts lémums par sociilo zinibu saturu
uzskatit minétos éetrus priekémetus (ka tas ir
definéts Valsts pamatizglitibas standarta).

Valsts pamatizglitibas standarta izglitosanas
joma Es un sabiedriba bez nosauktajiem cetriem
macibu  priekémetiern  ietilpst  vésture, macibu
prieckimetu paris étika un kristiga maciba, majturiba,

Izglitibas sistémas attistibas projekta Socidle zinibu
standarta izstrddes starptautiska eksperta, Londonas
Universitates Izglitibas institita parstavja Padija Volsa
(Paddy Walshi sagatavots materials, 2001.
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geografija, sports. Ka saikne starp izglitibas jomam
tiek noradita literatira.

Pamatizglitibas standarts

Uzsdkot darbu pie socilale zinibu standarta un
programmas izstrades, darba grupas ietvaros tika
piegemts lémums kristigo macibu saturd neietvert.
Socialo zinibu saturs tiek organizats §adi:

Socialo zinibu struktira

Pirmajas divas izglitibas pakapés (1.-6. kl.) visu
komponentu saturs tiek integrets, savukart tresaja
izglitibas pakapé (7.-9. kl) tas saglaba savu prieks-
metisko ietvaru.

Socidle zinibu macibu prieksmeta mérkis' izriet

no Valsts pamatizglitibas definétajiem mérkiem.

* Socidle zinibu mérkis ir sekmét skolénu ga-
tavibu pienemt un istenot sociali atbildigus
léemumus personiskaja, profesionalaja un
sabiedriskaja dzivé demokratiski sabiedriba,

* iegistot izpratni par sabiedribas sociili poli-
tiskas un ekonomiskas attistibas likumsa-
karibam un étisko vértibu kopumu,

* iegihstot izpratni par cilvéka garigas un
fiziskds attistibas vispargam norisem, ve-
seligu dzivesveidu un veselibai labvéligu vidi,

* apgustot socidlo zinibu macisanas prasmes un
sabiedrisko nori§u un personibas attistibas pé-
ti§anas un interpretésanas pamatprasmes,

* izkopjot saskarsmes un sadarbibas prasmes,

* apgustot demokratiskas pilsoniskas lidzdalibas
prasmes un izkapjot tolerantu attieksmi pret
kulturu daudzveidibu,

* apzinoties un izkopjot savus étiskos uzskatus
un pienemot ar tiem saskanotus lémumus,

¢ apzinoties veselibas un dzivibas vértibu, savu
un citu atbildibu par veselibu, drosibu un ve-
seligu vidi un izkopjot veseligus paradumus,

* gapgastot prasmi veértét un iesaistities
saimnieciskas dzives norisés, apzinoties darba
vértibu un izvértéjot savas spéjas, intereses un
sabiedrisko pileprasijumu, planojot savas
turpmakas profesionalas darbibas jomu.

W Sociaglus zinibas. Projekts. Pamatizglitibas standarts,

mdcibu programmas paraugs (R.: IZM ISAP ISEC, 2002),
6. 1pp.
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Religija sociilo zinibu satura

Atsaucot atmina ieprieks aplukotas religiskas iz-
glitibas pieejas, kristigds macibas saturu iespéjams
identificét ar pieeju “macisana par religiju” To no-
saka Sobrid eksistéjosas kristigas macibas program-
mas definetie merki:

* sekmét harmoniskas personibas veidosanos,
sagatavot to talakai izglitibai, sniedzot pamatz-
inasanas, pamatprasmes un pamatattieksmes sabie-
dribas un individualajai dzivei,

* sniegt skoléniem zinasanas par Dievu un
Bibeli ka Svétajiem Rakstiem un veidot izpratni par
tiemn, to lomu cilvéces vésturé un katra cilveka per-
soniskaja dzive,

* macit skoléniem izvértét kristigas étikas un
morales vértibu sistédmas prieksrocibas subjekta at-
tieksmé pret apkartejo pasauli, cilvéku savstarpgjo
saskarsmi, brivas un rado$as personibas attistibu,
sekméjot pozitivu vértiborientaciju,

*  iepazistinat ar tradicionéalo baznicu svétkiem.

Paraleli 53ai programmai pastav 1999. gada
izstradats kristigas étikas standarta projekts, kura
definétie mérki gan vairak atbilst pieejal “religijas
macisana”:

*« radit iespéju veidot personiski nozimigu at-
tieksmi pret tradicionala)am kristigajam vértibam;

* radit iespeéju ilegiit motivaciju jaunu étisko at-
tieksmju veidosanai caur ticibu un lagsanu dzivi;

* radit iespeju izveidot perseniski nozimigu at-
tieksmi pret muzigo Dievu miasu Tevu un Dieva Delu
Jezu Kristu.

Ja salidzindm izvirzitos Valsts pamatizglitibas
standarta, socialo zinibu un kristigas macibas
mérkus, tad varam secinat, ka tiem ir vairakas
kopigas iezimes:

1} veicinat katra skoléna harmoniskas personibas
veidosanos un attistibu;

Sekmét skoléna atbildigu attieksmi pret seuvi,
gimeni, lidzcilvekiem, savu fautu, Tévzemi, cilvéci un
augstakajam moralajam vértibam;

Veidot pamatu, talakizglitibai,

Nodrosinat sabiedriskajat un individudlajoi dzivei
nepleciesamo zindsani un prasmju apguut.

2) Socialo zinibu merkis ir sekmeét skolénu ga-
tavibu pienemt un istenot sociali atbildigus lémumus
personiskaja, profesionalajd un sabiedriskaja dzivé de-
mokratiska sabiedriba:
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3} Sekmét harmoniskas personibas veidosanos, sa-
gatavot to talakai izglitibai, sniedzot pamatzindsanas,
pamatprasmes un pamatattieksmes sabiedribas un indi-
vidualajal dzivel;

Macit skoleniem izvértét kristigas étikas un morales
vertibu sistemas prieksrocibas subjekla attieksme pret
apkartejo  pasauli, cilveku savstarpéjo  saskarsmi,
brivas un radosas personibas attistibu, sekméjot poz-
itivo vértiborientaciju.

Ka redzams, mérki jau sobrid ir saskanoti. Ja Lat-
vija izveéletos treso religiskas izglitibas pieeju
“macisanas no religijas”, tad mérku kopiba butu vél
uzskatamaka un pilniba atbilstu ari socialo zinibu
mérku (gariga un moréala attistiba) sasniegéanai.

Ja butu iespéjams pilniba salidzinat minéto
macibu jomu sasniedzamos rezultitus, kas ir
definéti katra konkréta macibu priekdmeta stan-
darta, tad batu iespéjams atklat konkrétas témas un
situdcijas, kur religija varetu klit par svarigako atbal-
stu izvirzito ambiciozo mérku sasniegsanai.

Rietumu pedagogija cilvéka ieaugsana kultara tiek
interpretéta kd valodas, emocionalas izteiksmes formu,
lomu, spéles noteikumu, darba un saimniecibas formu
makslas, religijas, tiesibu, politikas u.c. apguvelé
(autores izcélums). Diemzél Latvija péc piecdesmit
atelsma pavaditajiem gadiem ir nostiprinijies
uzskats, ka kultura, par kuru butn javeido prieksstats
skola, nav ieklaujama religija ka izglitibas satura
komponente. Religija ka dzives darbibas joma tiek
uzskatita par ekskluzivu $aura sabiedribas loka va-
jadzibu. DPateicoties diskusijam sabiedriba, kas
norisa 2003. gada otraja pusé, pastav ceriba, ka iz-
pratne varétu mainities, lai gan nopietna akadémi-
ska diskusija par minétajam izghtibas satura
problémam vél aizvien ir nakotnes jautajums.

Nosléguma, nemot veéra iepriekd noradite meérku
kopsakanbas, dazi ieteikumi turpmakai darbibai:

1 Uzsakt diskusiju par religiskdas izglitibas
pieejas “macities no religias” lietderibu Latvijas iz-
glitibas sistema.

2. Izstradat konstruktivus papildinadjumus so-
cialo zinmibu standartam un programmai, kuri ar
religisko izglitibu palidzétu sasniegt socialo zinibu
meérkus un realizét izvirzitos uzdevumus.

Gudjons H., Pedagogijas pamatzinas (R.. Zvaigzne ABC,
1998), 197 lpp.
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3. Sakartot izglitibas normativos dekumentus,
novérsot tajos pretrunas religiskas izglitibas joma.

Summary

The paper discusses the potential place of religious
education within the framework of social science in the
state schools of Latvia. The author examines both the
envisioned curriculum of social science and the exist-
ing curricula of religious education, and observes re-
markable similarities in terms of the defined aims for
both subjects. This leads her to argue in favor of keep-
ing religious education as part of the curriculum for so-
cial science, despite the official decision to exclude re-
ligious education from the curriculum of social science
by the time of completion of educational reform in
2004. The author also calls for further development of
religious education curriculum in Latvia along the
lines of the “learning from religion” approach, which
has been developed in England as an alternative to the
approaches of “learning religion” and “learning about
religion”
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Eva Sinkevica

In memoriam_ . ] }
Dr. Prof. Visvaldis Varnesis Klive

V V. Klive dzimis 1935. gada 23. septembri un
miris 2003. gada 17. marta Riga.

VV Klives lielaka dzives dala pagaja emigracija,
1944. gada vina gimene devas bég]u gaitas, sakuma
nonakot Austrija, velak Vacija. V.V. Klive ir dzivojis
arl ASV, kur paraleli akademiskajai darbibai kalpoja
par macitaju. Uz pastavigu dzivi Latvija vin$é parcelas
1994. gada.

1953. gada V V Klive absclvéja Vitenbergas Uni-
versitati (ASV), iegustot bakalaura gradus filozofija un
ar1 vésturé. Péc tam vin$ studijas turpinaja Kolumbi-
jas Universitates filozofijas fakultiaté, kur viena gada
laika, 1954. gada ieguva filozofijas magistra gradu, bet
1957. gada pavasari — ari teologijas magistra gradu.
Kolumbijas Universitaté 1963. gada vins aizstavéja
doktora disertaciju un sapéma Ph.D. griadu. Viga
zinatniskie darbi reflektéja Toinbija, Spenglera, Her-
dera, Sellinga un Tilliha idejas, tomeér nozimigako
ietekmi uz viga darbiem atstdja Tillihs, Grants,
Frankls un Nibars.

1959. gada V Klive kjuva par macibspéku Midlbe-
rijas koledza, 1967 g. vins uzpeémas Orientalistikas
katedras vadibu Vitenbergas Universitaté. VV Klive
ir bijis viesprofesors Sri Venkatedvara Universitaté Ti-
rupatija, Utkalas Universitaté Bubane$vara, Andras,
Gudzaratas un citas Indijas universitatés. V V, Klives
intereses galvenokart saistijas ar indiesu filozofiju
kops Indijas neatkaribas sakuma.

Profesors V'V Klive Joti aktivi piedalijas Latvijas
Universitates Teologijas fakultates atjaunosana.
Sakot ar 1991./92, macibu gadu, vigs bija LU Teologi-
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jas fakultates dekana vietnieks. 1995. gada vigu LU
ievéléja par profesoru. Teologijas fakultaté vins vadija
Sistematiskas un praktiskas teologijas katedru. VV
Klive Teologijas fakultateé docéja Sistematisko teologiju
[ un I, Pasaules religijas I un II (5ie kursi aptvéra
hinduismu, dzainismu, daoismu, budismu, jodaismu
un islamu), Letvijas baznicas vesturi, religijas filo-
zofiju, kursu magistranturas studentiem Afrikas
religifjas un doma modernaja periodd lasija jau savas
slimibas laika.

Profesors Klive bija razigs autors, vip$ ir sarak-
stijis tris gramatas par lekcijas lasitajam témam:
“Ticibas celos”, “Gudribas celos” un “Ricibas ceos”

V'V Klive ir publicéjis daudzus rakstus zinat-
niskos izdevumos, ka ari bijis zinatnisko darbu redige-
tajs un recenzents.

V.V Klives ieguldijums miisdienu Latvijas teologu
paaudzes attistiba ir nenovértéjams, gandriz visa ta-
gad&a Latvijas teologu paaudze ir studéjusi pie pro-
fesora Visvalza Varnesa Klives.
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Sandra Gintere

In memoriam

Macitajs Dr. Modris Karlis Gulbis

Macitajs Dr. Modris K. Gulbis péc se§u ménesu sli-
mosanas aizgaja muziba 2003. gada 13. oktobn. Vipa
mirstigas atliekas tika parpelnotas un urna novietota
Leikvudas (Lakewood) kapsétas mauzoleja, Minea-
polé.

Modris Karlis Gulbis dzimis 1927. gada 11. jan-
vari Terveté (Kalnmuiza) macitaja gimené. Apmek-
lejis 1. valsts gimnaziju Riga, interesgjies par te-
ologiju, politiku un vésturi. Vacu ckupéacijas laikd Na-
cionalas Sardzes sastava piedalijies ¢ekas pagrabu iz-
pété un bijis liecinieks padomju noziegumiem pret
latvieu tautu. Par to 1952. gada publicéjis darbu
anglu valodd “Cekas darbi Latvija” (“The Cheka
[NKVD] at Work in Latvia”). Ar to un citam politis-
kam aktivitatém par Latvijas neatkaribas atga-
sanu macitajs Gulbis bija ieskaitits padomju varas
ienaidniekos un Latviju varéja apmeklét tikai péc
valsts neatkaribas atgdsanas. Vipa interese un
zindganas par Latviju, tas baznicu, ki ari véstuju
apmaina un kontakti ar cilvékiem Latvija bija ap-
brinojami.

Vacija, béglu nometné Modris Gulbis pabeidzis
Honzenas vidusskolu Hanoveres tuvuma. Bijis ak-
tivs gan izglitibas, preses, gan latviesu patriotu poli-
tiska darba. Stradajis par paligskolotiju, bijis
Karlsrues nometnes avizes redaktors, rakstijis ari
avizés “Tévzeme” un “Latvija” par notikumiem okupé-
taja tévzeme ar pseidonimu M. Gauja vai Gaujmali-
et1s. Darbojies par informacijas dalas vaditaju “Lat-
viegu pretestibas kustibas dalibnieku apvieniba”, ka ari
uzsacis latviesu lidzdalibu “Eiropas apvienosanéis
kustibd” Rakstijis par politiskiem jautdjumiem: “Ei-
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ropas apvieno$anas kustiba un més” (1948./49.), “De-
portdcijas Latvija un deportéto latviesu liktenis”
(183?.), “Nacionala Sardze vacu okupacijas laika”
(1997.).

Teologijas studijas iesacis jau Vacija, Minsteres
Universitate (1947.—49.), bet pabeidzis 1953. gadi
ASV Centralaja luteranu seminara Frimonti, Ne-
braska. 1972. g. ieguvis teologijas magistra gradu.
Doktora gradam macitdjs gatavojies Lutera semi-
nara St. Paula, kur darbojusies slavenie latviesu pro-
fesori E. Smits un J. Rozentils, un 1982. gada no turie-
nes sapéma Praktiskds kalposanas doktora gradu
{Doctor of Ministry), specializéjoties homilétika un
izstradidjot doktora darbu par sprediku tipiem (“An
Examination of Sermon Types”).

Mac. M.K Gulbis vienmér daudz laika un uzma-
nibas veltijis garigai rakstizanai. Vins publicéjis cel-
smes rakstus Amerikas luteranu izdevuma “Circle and
Dot”. Vigs ir ari vairaku gramatu autors latviesu
valoda. Pirmais lielakais darbs latviski tika publicéts
jau 1975. gada — “Lasisim Bibeli”, kas vélak tika tris
reizes atkartoti izdots. Tam sekoja “Latviesu Tévreizes
plaksne El]laskalna” (1984.), “Pardomu bridi”
(1985./89.), “Séras pardzivojot” (1987./89./93.), “Ieskats
Bibele” (kopa ar prav. V. Varsbergu, 1989.) un “Masu
dievkalpojumu kartibas izpratne” (1996./97.). Macitajs
daudz stradajis ari ar draudzes izdevumiem
“Desmit rosmes gadi” (1982.) un “Divdesmit pieci
gadi” (1997.), ka ari pie biletena “Kristus draudzes
vestis”

Péc Latvijas neatkaribas atjaunofanas vip§ uz-
sdka intensivu palidzibas darbu latvieiu maatajiem,
sutot daudz gramatu privati un teologiskajam biblio-
tekam. Macitajs Gulbis ari atkartoti lasijis lekcijas
homiletika Latvijas Universitates Teologijas fakul-
taté. Sis darbibas rezultata radas méacibu gramata
par spredikosanu “Praktisks ievads homiletika”
(1995.). Lekcijas doktors Gulbis fascingja studentus ar
dasnu dalisanos savas zinasanas un sprediko3anas
pieredzé, ka ari pastoralaja darba.
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